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Deg u�� un-a n Ta� ect Tamazi� t, nkemmel-
d I� ricen ineggura deg sin imagra� en s� ur 
Ali Khadaoui akk d Mohamed Chafiq. Ad 
tafem tukkist  n Tmedyazt si “tfunast igu-
jilen” i yura Amar Mezdad ger  iseggasen  
70 - 80. Da� en nessuter deg sin imyura i 
yettidiren deg yinig akken a� -d-arun � ef 
kra n isental i yeff� en i yberdan ine�� en. 
Sin-agi n yemyura i d-udre�  d Karim 
Achab akk d S�did At M�dammer. Amez-
waru deg-sen yura-d � ef tumgisent
(mythology) tamazi� t. Ma d S�did At 
M�dammer yesmekti-ya� -d imir i deg d-
ttasen iminigen � er tmurt. Igger tamawt i 
wayen i d-iteddun yid-sen, ama d tiktiwin 
ama d ��abe�d n tmeddurt i ran ad seknen i 
wat n taddart-nsen.      
 
Yerna, am akken te� ram, inig yettu� ettem 
� ef imezda�  n tmura n Wefriq Ugafa i deg 
llan Imazi�len…Igga am akken ddwa deg-
s, asegri deg-s.  
I� elli, inig d ayen iferqen tiwaculin. 
Ma nemmuqel da� en � er yinig d wayen 
igga i tmettiwin n tmura n Tmaz� a, a naf 
ma�� i ala ayen n dir i deg-s. Ikkes la�  d 
l� if. Nezmer da� en a d-nader tallit-nni mi 
kkrent tmura n Tmaz�la ad nna� ent �lef 
tlelli-nsent. Imir-nni, yakan, d iminigen i s
-yeggren arebbi i taluft-a, d nutni i tt-
yesnernan, i s-yeggan afud.  
A�as ar a k-yinin amezruy yezri, i tura? 
Inig mazzal-it, isuta n iminigen wa ar a  
d-ye�� afa�  wa. Ma d tilufa d wuguren i 
yellan di tmura n Tmaz� a, aten-ad neflen-

d � er tmura n yinig.  
 
Nekwni ayen i ya� -ice� ben, d tamsalt n 
Tmazi�lt.  Di Tmura n Tmaz� a, iduba 
gemnen ur d-ttsarri� en ara i t� awsa 
alamma ksen deg-s kra yellan d tagella: 
Muqlet aselmed n Tmazi� t, muqlet Tili-
bizyun ne�  Radio...  
 
Yerna da� en issefk amdan ad issawal 
tidett! Yiwet n tyita n Rebbi, taye�  n 
M� end a� e� ri, akken qqaren. Ih! Itt� a�  
l� al m’ar a twali�  wid ilaqen ad ilin d 
imezwura deg umennu�  ukren taqejjirt, 
wid u� ur tella tmusni s-ways ar a d-ssalin 
Tamazi� t, �� an-tt u � ef�en abrid n ddel. 
Di �� ef-agi llan ina� uren, isdawiyen di tal 
tussna, llan da� en imsertiyen. A�as da� en i 
yebran i ttbel deg waman, tekkes-asen-tt 
tezmert. 
 
Yerna fi� el ma nessuget deg wawal, ala 
abrid n yise�  i yessufu� en � as ulamma 
yessawen.  Ihi, qimen-d sin i� aw� awen –
agi i yettidiren deg tmura n yinig. Ur tefdi 
trewla!   Yaw a s-neggert arebbi, am ak-
ken ggan imezwura-nne� . A negget nniya, 
ur nettili d wid i� essben, ur nettcu� ut deg 
tidi. Deg walla� -nne�  a s-neqqaret: 
D Izegga� en ne�  d iw�a�len ne�  d izeg-
zawen… akk d Imazi� en! 
D amussnaw ne�  d ana� ur ne�  d amyaru… 
Te� wa� -a�  yakk Tmazi� t 
Ass-a Internet yerra ama� al d taddart … 
ur yelli wayen iba�dden �  
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security specialist for the benefit of a 
French company operating in Niger could 
be taken as an endorsement by the French 
government.  
Everyone should be reminded that among 
its demands from the central government 
of Niger, the Tuareg community of Niger 
asks that a part of the income from the 
uranium extraction be invested in the 
region, and regularly raises the question of 
the ecological impact of this exploitation 
on the health of the local populations. 
Lyon on November 20th, 2008  
Abdoulahi ATTAYOUB for survival 
Touarègue-TEMOUST, Lyon (France)  
Source: Kabyle.com  

 

 

Libyan Amazigh Activists attacked 
by Arab Extremists 

 
 
In December 2008, Arab extremists 
attacked the Amazigh rights activists in 
Libya in their homes, in the town of 
Yefren. The crowds were formed by 
government militia and helped by the 
presence of members of the Libyan police 
and the Libyan army. On a wall of one of 
the houses remains a threat written in the 
Arabic language that says: “The price of 
betrayal is death” (See picture). 
 
(Continued on page 28) 

The Tuareg People Would Be Only An 
Illusion!!!! 

 

�� or AREVA, a French company 
that exploits uranium in the 
Tuareg region of the North of 

Niger for about forty years, the Tuareg 
people are simply an illusion!!!! 
Indeed, one AREVA’s official stated: " 
The French government would better 
give to the authorities of Niger the means 
to crack down on the Tuareg rebellion"… 
" These men in blue who make people 
dream and capsize the heart of the 
women are only an illusion”. 
These comments, reported by the 
newspaper "Le Canard Enchainé", in its 
November 5th, 2008 issue were held in 
the presence of the French Minister of the 
Interior, Mrs. Michèle Alliot-Marie, 
during a colloquium organized by a 
French employers' association on " the 
economic security". 
This outrageous statement tend to suggest 
that force could be an alternative to solve 
the problems in North Niger and that 
France would be part of this strategy.   
The gravity of this statement requires a 
clarification by the French government 
on the presence of AREVA in Niger and 
the nature of the cooperation that it 
intends to develop with that country. The 
Tuareg are legitimately expecting a 
public clarification from the French 
government on this issue; otherwise the 
statement uttered by a retired Admiral of 
the French Marine reconverted into a 

News/ Isallen�

Page 2  The Amazigh  Voice Volume 17 , Issue 1 

������	
����
������������
��������������	���	���� !�"�# ��	�
���$��%�������	
����&� ���	 �
������	���$��$��������	��$�'�
��&���'��

�
�  �(������(����)�*� ©� 00����

�
�

�
�&������	$��$���$	���$	 �$�$�
"��%��+��� ���	 +�	$*�����$��%������
�	$�
	���$�*�*��	��*��������"������
���$�	$*�"�������$��%�������	
����
�,��#������ ������$�����-���	$*�
	#��	*'��
�
�

���
���������
��������	
����

�
�

��������
��
��������

������������
���������	
��

�
�

�
������
�����������

�
�

������	������
��������	
���  

�
��
�������������������

���������	
��
�
������	
����
����� ��
�	����
�����
�����	

������������������	�
���
��	�����	�������������	����
��� �����!���	��"�!
���#���$	�����
�
��	�����	

�����������	%��
�
�����!��	���&�����!��#	�!�	��
�����!��'	����
()��	*�+,-.�
��/	����� NJ  -,--.�
(�	��%�.-+�011�+213�
4�*%�����.20�32-�3-53�
�
)����	����*����������� ����
��	
����
����� �����	�����������
/��
��	���	���$�������������������
�����	��	�����
������	���	��
�$��#��������
���/��������������
	�
/��������������	�#���

�������	

�����
���������	

�����
���������	

�����
���������	

�����
��� ���

PDF Created with deskPDF PDF Writer - Trial :: http://www.docudesk.com



Amazigh mythology: Tislit n Wanzar and the Mother 
Goddess 
By Karim Achab 

1. Is Amazigh mythology a myth? 
 

�� he Modern man has always felt the need for 
special narratives that transcend rational and 
scientific thinking either as a means to overcome 

existential and metaphysical questions, and evade the 
sometimes dreary and boring life, or simply as a 
symbolic language to externalize a pressure rising from 
deep inside. Such narratives are accessible through 
different venues including fiction, fine art, poetry, fairy 
tales, mythology, and even religious beliefs, to mention 
but these few. Most of these modes of expression go 
back to prehistoric times and have shaped our psyche in 
one way or another. A common psychoanalytic view 
holds that the source of the content expressed through 
these venues springs from the unconscious (see below). 
 
While every culture has inherited its own share of these 
narrative techniques, such a heritage has not been 
preserved or promoted evenly in all cultures. As 
compared to other mythologies such as the Greek, the 
Roman, or the Celtic for instance, Amazigh mythology 
has been less lucky. Indeed, although no one questions 
the existence of myths in the Amazigh oral tradition  
(see below), it nevertheless remains true that they do not 
form a paradigmatic system in the way we know it in 
the above mentioned cultures. In other words, while we 
admit the existence of various myths involving different 
deities (see Basset, Camps, Doutte), such myths remain 
disconnected in the sense that they neither narrate 
sequential and succeeding events nor provide a 
chronological account for the birth and the hierarchy of 
the deities involved. The study of Amazigh myths or 

mythology is extremely scanty, and the current state of 
our knowledge does not allow us to assert whether such 
a paradigmatic mythological system ever existed in the 
past and got lost subsequently, or whether we are simply 
dealing with separate myths referring to isolated events 
or facts. Nevertheless, we may hypothesise a number of 
facts that had as a consequence to amputate pieces of 
myths. It may have been the case, for instance, that the 
collective memory retained only parts of myths that 
were performed as rituals on a frequent basis while 
dropping those that were not. As a matter of fact, Anzar 
did not survive only as a myth, but as a ritual as well, 
which confers it a special role of spiritual nature. The 
missing pieces are then those that played less of a ritual 
role.  
 
It is also plausible to suggest that the advent of 
monotheistic religions in North Africa resulted in the 
weakening or disguising of deities within myths so as to 
accommodate the followers of the new religions. It is 
therefore with these questions in mind that we have 
undertaken the present study on two figures, namely 
Tislit n Wanzar (the Bride of Anzar) and Anzar (the God 
of water), which are involved in the ritual of 
fecundation. We will strive to demonstrate in the 
forthcoming sections that these two figures correspond 
to the mythological World Parents known across 
cultures as the Earth Goddess and the sky God. 

  
2. The concept of the Earth or the mother Goddess 
 
In many mythologies and traditional religions, the 
concept of the mother Goddess first refers to nature or 
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In the present article it is demonstrated that the figure called Tislit n Wanzar (the Bride of   Anzar ), which is involved in 
the ritual of fecundation known as Anzar, corresponds to the Earth Goddess or the mother Goddess. Anzar, as will be 
shown shortly, corresponds to the male deity known as the sky God in many mythologies across cultures. Together, the 
personified Earth Goddess Tislit n Wanzar and the sky God Anzar form the original couple known in the mythological 
literature as the World Parents. The discussion provided in the present article proceeds as follows. In Section 1 we first 
justify why it is legitimate to speak of Amazigh mythology while in truth we are dealing with separate, and sometimes 
isolated, myths. In Section 2 we introduce the concept of the mother or Earth Goddess and its symbolic meaning. In Sec-
tion 3 we introduce the myth and the ritual of Anzar. In Section 4 we show that the figure Tislit n Wanzar involved in this 
ritual of fecundation is indeed a personification of the Earth Goddess who, with the sky God, forms the divine couple, 
known as the World Parents. A conclusion is provided in Section 5. The study provided here will continue in a subse-
quent article where we establish a connection between the Earth Goddess and another mythological figure known as 
Tanit in North Africa. 
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developed within the psychoanalytical movement led by 
Karl Jung, among others. In his theory of ‘archetypes’4, 
Jung identifies the concept of the Great Mother or the 
Mother Goddess as an Archetype, the concept of which 
is defined as a living force or unit in the unconscious 
psyche5. Jung defines the unconscious as the psychic 
content that is not (yet) related to the conscious ego. 
However, he also stresses the fact that such unconscious 
content functions in the psyche as though aware of 
itself. Put in other terms, the unconscious content has its 
own consciousness6. According to Jung and his 
disciples, Earth, as the Great Mother or the Mother 
Goddess, is an external projection of a psychic entity 
(archetype) that dwells in everyman’s psyche, and 
which therefore may appear “under an almost infinite 
variety of aspects”7. This conclusion led to identifying 
as archetypes all Gods and Goddesses in mythology as 
well as other characters in fairy tales. Accordingly, any 
procreating Goddess in mythology is identified as the 
mother archetype. 
 
But the most significant force that has radically 
rehabilitated the Goddess lies within the feminist 
movement. Some feminist theories claim that the cult of 
the Goddess was suppressed by the patriarchy, and it is 
therefore legitimate to restore her authority and its cult. 
This view is well summarized by Katherine K. Young8, 
though without necessarily endorsing such a view, 
warning feminist scholars against blurring the borderline 
between knowledge and ideology: “Drawing on the 
older theories of Bachofen, Marx, Engels, Frazer, and 
Briffault that contributed to the case for a matriarchal 
stage of history, they [some feminists] offer their own 
revision (...) Put simply, the Golden Age was a 
prehistoric society in which women dominated and “The 
Goddess” prevailed. The fall was a male takeover, often 
violent, symbolized by a supreme male deity. Human 
society, so the reconstruction goes, moved from a time 
of peace to a time of war. It also moved from a time of 
female power to female subordination. The corollary to 
this view of history is that women are peaceful even 
when powerful, and therefore moral, while men are 
violent when powerful, and therefore immoral.  
 
The conclusion, of course, is that women must now 
restore the Golden Age by restoring “The Goddess” to 
her rightful place. They must also rescue people from 
the immoral hegemony of men. Some women are 
willing to rescue men as long as they can be converted 
and rehabilitated. Others think that men are inherently 
evil and so women must live separately in 
“womanspace.” Rescuing women from the hegemony of 
men also involves rescuing them from the male 

Earth, personified as Mother Nature or Earth Mother 
and worshiped as a deity, mother of all humans and all 
Gods. Earth is characterized with fertility, life giving, 
and life nourishing, which explains why it is adored in 
the form of a female deity. In Greek Mythology, Earth is 
venerated as the Great Goddess named Gaya who, after 
emerging out of Chaos, gave birth to Ouranus (the sky), 
mountains, and the sea, and brought forth a number of 
non-cosmological Titans after coupling with Ouranus1. 
According to Pausanias2, there was a sanctuary 
dedicated to Earth as the Nursing-Mother near the 
Acropolis in Athens. In Roman mythology, Earth is 
venerated as Tellus, Terra Mater (Mother Earth), or 
Magna Mater (Great Mother) by the Romans. The cult 
of the Great Mother was established in Rome by the 3rd 
century BC where she was referred to as Cybele. Except 
for a few cultures and religions where the cult of the 
Goddess has survived until today, it is almost extinct 
everywhere else, progressively suppressed and replaced 
by the major monotheistic religions, namely Judaism, 
Christianity, and Islam.  
 
Here is for instance what St-Augustine had to say about 
the worship of Earth as a divinity: “There is, to be sure, 
only one Earth; and we observe it to be full of its own 
living creatures; but at the same time we see that in 
itself it is a great body among the natural elements and 
the lowest part of the universe. Why do they make it out 
to be a Goddess? Because of its fecundity? In that case, 
have not men a better title to divinity, seeing that they 
increase its fecundity? And they do this not by a cult, 
but by cultivation.”3  
However, the rise of the secular intellectual movement 
in Europe in the 18th century, which came to be known 
as The Enlightenment, brought forth a political 
movement against European monarchies and the 
institution of the church. An attempt was made to revive 
the cult of Isis in Freemason temples. During the French 
revolution an attempt was made to establish a new cult 
called Cult of Reason, which was also represented by 
Isis, the designated Goddess of Reason. 
 
In our day, we are witnessing a return of the Goddess, 
most particularly among the New Age Movement in the 
West. Indeed, disillusioned and disenchanted by 
monotheistic religions, an increasing number of people 
are in search of alternative belief systems and spiritual 
philosophy. As a result, they turn toward traditional 
animistic and ecological religions based on the cult of 
the Goddess including Wicca and (neo)paganism. 
From the academic point of view, the significance of the 
Mother Goddess was heightened by the psychological 
interpretation of mythology and spirituality as 
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recently, Anzar is paid tribute to in periods of drought, 
more particularly when the harvests are jeopardized. 
This ritual is now being replaced across North Africa 
with an Islamic prayer for rain, often led by heads of 
states10. 
 
3.2. The ritual 
 
As already mentioned above, the ritual has survived in 
different parts across North Africa. Whenever drought 
strikes the lands, the villagers assume that they have to 
perform the ritual in order to satisfy condition for Anzar 
to release water. During this ritual, a marriage is 
organized by the community between Anzar and a bride 
chosen among the beautiful girls of the village. After 
ornamenting her with a beautiful dress and jewelleries 
donated by the inhabitants for that circumstance, the 
villagers gather at a place and form a procession. The 
bride, accompanied by the woman who officiates at the 
ritual, leads the procession chanting her request for 
water addressed to Anzar, waving a ladle (aghenja) 
towards the sky. Sometimes, Anzar himself is 
personified and represented by a person dressed in 
black, symbolizing a dark sky and forthcoming rain. The 
bridal procession then rides around the village passing 
by house after house to collect the offerings. The 
procession ends at a traditional shrine, usually a tree, 
where a meal prepared with all the food gathered in the 
offerings is shared. Afterwards, the bride is denuded and 
wrapped in the net that has served to transport the 
forage. The bride rounds the shrine chanting, confirms 
her approval to become Anzar’s wife while she implores 
him to release water for the sake of all the dry lands, 

trees, plants, animals, 
and people. 
 
In some places, the 
bride of Anzar is 
s y m b o l i c a l l y 
represented by a doll, 
made up by joining 
together a ladle and two 
spoons made of wood. 
The ladle forms the 
head and the rest of the 
body, while the spoons 
form he two arms. Once 
a s s e m b l e d ,  t h e 
manufactured article is 
covered with pieces of 
clothes, and finally 
dressed and ornamented 
with necklaces and 

monopoly on the interpretation of the past. This includes 
revising history with feminist goals in mind. In the final 
analysis, though, revising history really means rewriting 
or even remaking history. 
Although less visible in the public sphere, this debate is 
however present in two essential areas, notably scholar 
or academic circles (psychoanalysis, religious and 
classic studies) on the one hand, and the Goddess cult 
groups such as Wicca, neo-paganism, etc., on the other 
hand. 
Having recalled the origin and the meaning conveyed by 
the concept of the mother Goddess in ancient traditions, 
and the attempts to revive it nowadays, let us now turn 
to the position of this concept in Amazigh mythology 
and culture. 
 
3. Tislit n Wanzar as the Mother Goddess in 
Amazigh mythology 
 
In this section we show that the two figures involved in 
both the myth and the ritual of Anzar (God of rain) 
correspond to the Earth Goddess and the sky God. 
Unlike the sky God whose divine status is 
acknowledged, the divine status of the Earth Goddess is 
distorted, hence denied. In the myth, the female figure is 
a human girl or woman who becomes the bride of the 
God Anzar. The way the ritual is performed reveals that 
the representation of the bride takes on two distinct 
forms depending on where it takes place. In Moroccan 
Rif for instance, she is represented with a puppet made 
up of a wooden ladle dressed up in women’s clothes9, 
while in the Kabylian region of Algeria she is 
represented by an authentic girl or woman. In what 
follows, we first introduce the myth of Anzar (§ 3.1.), 
then move to the description of the ritual and how it is 
performed in very recent times to solicit rain from the 
sky God during periods of drought (§ 3.2.). 
 
3.1. The myth 
 
Unhappy with the answer and feeling bad about it, 
Anzar then decided to retain his water and caused rivers 
and lands to dry as a measure of retaliation.The myth 
has it that there was once a beautiful girl bathing in a 
river. When the God of water Anzar saw how gorgeous 
and gleaming the girl was, he asked her to become his 
wife. The girl, somehow frightened, politely declined 
his request, alleging that she apprehended her village 
fellows’ reaction. When the girl understood what 
happened, she then called upon Anzar to release his 
water and accepts to marry him in exchange. The power 
of the myth is such that the popular belief ascribes the 
origin of the ritual of Anzar to this event. Until very 
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Tislit n Wanzar represented 
with a wooden ladle doll 
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acknowledged as immortal. In the Tamazight variety 
spoken in Ghadames (Libya), the word anazar, which 
bears the same root as the name Anzar, means ‘rain’. In 
the Kabylian variety of Tamazight, the name Anzar is 
restricted to the mythic figure and it is not used as a 
lexical word for mean ‘rain’. However, this does not 
exclude the possibility that it was used as such at some 
point in the past. In his Kabyle-French dictionary (p. 
593), Dallet11 defines him as a supra-terrestrial figure 
united with Earth and master of the fertilizing rain12. 
Although Dallet did not explicitly define Anzar as the 
sky God, it is clear from the myth that he dwells in the 
sky, while the ritual makes it clear that he has the power 
of causing rain or drought. These attributes correspond 
to those ascribed to the sky God in mythologies across 
culture.                                                                        

The correspondence between the God Anzar and the sky 
God is also evidenced by the name of the bride and her 
symbol. In the Kabylian variety of Tamazight, the name 
Tislit n Wanzar (which literally translates as the Bride 
of Anzar) also designates the rainbow. In some other 
places, as in Beni Menacer (Algeria), the rainbow is 
called Tislit n ujenna (Basset, Histoire, p. 19.), which 
literally translates as the Bride of the Sky. The 
correspondence between these two designations, i.e. 
Tislit n Wanzar and Tislit n ujenna, leaves no doubt that 
the God Anzar corresponds to the Sky God.           
Having shown that Anzar is the sky God, let us now 
turn to the evidence we have that shows that the figure 
designated as the bride of Anzar in the myth and ritual 
represents the earth Goddess.  

4.2. Tislit n Wanzar as the earth Goddess 
 
The idea that Tislit n Wanzar is a personification of the 
earth Goddess has been acknowledged in the literature. 
E. Westermarck, for instance, reminds us that 
“according to some modern writers13 the [ladle] puppet 
represents an ancient Goddess – either a rain Goddess or 
a personification of the earth conceived sometimes as 
the terra mater and sometimes as a bride who is doomed 
to sterility unless fecundated by the rain14. Indeed, in his 
article “Quelques rites pour l’obtention de la pluie...” 
Alfred Bel states that the fetish object Aghenja, the ladle 
that symbolizes the bride, is treated as (the symbol of) a 
Goddess of rain15 Personification or anthropomorphic 
representation of earth or nature is known across 
mythologies. The aim of such personification is 
probably to achieve the sexual arousal for fecundation, 
as put by Gabriel Camps16 ‘‘La pluie, elle-même 
assimilée à la semence, entre donc dans les pratiques de 
magie sympathique. Pour obtenir la pluie longue à 

bracelets as a bride, thereafter called Tislit n Wanzar 
(The Bride of Anzar). The puppet doll, which is an 
artefact substitution, is reminiscent of fetish objects used 
in some African traditions for spiritual and magic 
purposes. Spiritual fetish objects are supposed to host 
the spirit of a God. 
By themselves, the wooden ladle and spoons suggest a 
connection with trees, nature, food, abundance, and 
fertility. In Amazigh culture, even today food utensils 
play a significant symbolic role. For instance, it is                    
common practice for families to share their food with 
neighbours or relatives. When the person who receives 
food returns the utensil to the giver, they would never 
return it empty, but filled with any kind of food. In this 
case, the content is not so important, the aim being to 
avoid returning the utensil empty, which would 
otherwise symbolize shortage, paucity, and even 
sterility, as opposed to abundance, wealth, and fertility. 
The nature of this rite is sexual in the sense that it 
reunites a male and a female to fertilize the Earth. It will 
become clearer in the next section that the aim of this 
fecundity rite is to bring back together the Earth 
Goddess and the sky God, who were separated when the 
world was created. 
 
4. The ritual of Anzar as the reunification of the 
World Parents 
 
In most ancient mythologies, rain, sky, and sun are 
considered as male deities because of their fertilizing 
properties, while Earth, as generator of life and life 
nourishment, is represented as a female deity. These 
male and female deities form a divine couple. In the 
mythological and psychoanalytical literature, this divine 
couple is referred to as the World Parents who were 
separated at creation. At this level of discussion, we 
have to demonstrate that the two figures involved in the 
myth and the ritual, namely Anzar and his Bride (Tislit 
n Wanzar) correspond respectively to the sky God and 
the earth Goddess. Let us first start with the association 
between Anzar and the sky God (§ 4.1), before we move 
to the one between Tislit n Wanzar and earth Goddess (§ 
4.2). In § 4.3 we elaborate further on the association 
between this deity couple and the myth of creation. 
Earth 
  
4.1. Anzar as the sky God 
 
In both the myth and the ritual, none of the two figures 
involved are referred to with the words for God in the 
Tamazight language. This is not surprising as far as the 
bride is concerned because she is a mortal human. 
Things are different with respect to Anzar, who is 
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God of the space and light, separated the sky Goddess 
Nut by lifting her above the earth God Geb. In both the 
Maori and Egyptian myths, it is the hero that separates 
the two Parents to bring about the firmament. 
 
It is reported in many creation myths that when the sky 
and earth separate, light penetrates in between. In 
creation mythology light means consciousness, as 
opposed to darkness which symbolizes 
unconsciousness. According to Neumann23, creation 
myths evoking the separation of the sky and the earth 
such as the ones mentioned above describe “a stage in 
the evolution of human consciousness.” In other words, 
the separation of the World Parents is the result of the 
struggle undertaken by the ego to free itself from the 
unconscious and evolve towards its own autonomy. 
“This emancipation [of the ego] is in reality the 
fundamental liberating act of man which releases him 
from the yoke of the unconscious and establishes him as 
an ego, a conscious individual.” According to Ernst 
Cassirer, in all cultures and all religions creation appears 
as the creation of light24. In Neumann’s analysis, the 
World Parents, represented by the earth and the sky, 
form two united opposites of one and same entity, which 
is the unconscious. The unconscious precedes the 
existence of the ego, and therefore appears as the 
beginning of the world, as the mythology of creation 
that can only reveal itself symbolically or mythically, in 
images or “in cosmic form.” (Neumann, p. 6) 
Symbolically, this same entity is represented in many 
cultures as the alchemical Uroboro, “the circular snake, 
the primal dragon of the beginning that bites its own 
tail, the self-begetting Uroboro.” (Neumann, p. 10)  

venir, il faut solliciter Anzar et tout faire pour 
provoquer son action fécondante. Tout naturellement et 
sans doute depuis un temps très ancien, les Berbères ont 
pensé que la plus efficace des sollicitations était d’offrir 
à Anzar une « fiancée » qui, en provoquant le désir 
sexuel, créerait les conditions favorables à l’écoulement 
de l’eau fécondante.’’ 17  
The “stratagem” of using a third party to arouse the sky 
God is also found in other cultures and mythologies. In 
a Sumerian myth of irrigation, known as the Myth of 
Enki and Ninhursag18, the God of water Enki is asked 
by his wife Ninsikilla to supply her with water. Enki 
does so “by calling on the sun- and moon-Gods for help, 
as well as by making it come up from the earth. Then, 
(or perhaps as part of this same water supplying 
sequence) Enki impregnates Nintu (or Ninhursag) “the 
mother of the land”, who gives birth to a daughter after 
nine days.” In the same myth19, Enki impregnates 
Ninhursag’s daughter, and then his grand-daughter, but 
Ninhursag removes the semen from her grand-daughter 
to implant it in her womb. As in the Anzar myth, the 
fertilization of “the mother of the land” by the God of 
water is provoked by a third party rather than by the 
earth Goddess or “the mother of the land” herself. 
 
4.3. The World parents and the creation myth 
 
By uniting a terrestrial Goddess with a sky God, the 
Anzar ritual symbolically reunites the two World 
Parents that were separated at creation. Every culture or 
mythology has its own creation myth that explains the 
origin of the world. Most of these myths narrate that 
before the creation of the universe the World Parents, a 
God and a Goddess, were united but had to separate. 
According to Frazer20, it is a common belief of primitive 
peoples that sky and earth were originally joined 
together, the sky either lying flat on the earth or being 
raised so little above it that there was no room between 
them for people to walk upright. Where such beliefs 
prevail, the present elevation of the sky above the earth 
is often ascribed to the might of some God or hero, who 
gave the firmament such a shove that it shot up and has 
r e m a i n e d  u p  a b o v e  e v e r  s i n c e . ”2 1                                      
In Maori mythology the sky and the earth, called 
respectively Rangi and Papa, are the creators of all 
Gods, all men, and all things. Because there is only 
darkness and not enough space between them, their 
begotten children decided to split them apart, sending 
the sky father Rangi far above as a stranger, while 
keeping Papa as the nourishing mother close to them. In 
the Maori myth, it is the God of the forest, Tanemahuta, 
who undertook such a task successfully22. A similar 
myth is found in Egyptian mythology where Shu, the 
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In the Amazigh culture we find the 
Uroboro symbol in pottery and 
tapestry. This symbol is used to 
mean the point where opposites 
meet, the feminine and the 
masculine, the World Parents 
symbolized by the opposition 
between the Sky and Earth. As put 
by Neumann “The World Father is 
joined to the World Mother in 
uroboric union, and they are not to 
be 
divided. They are still under the rule 
of the primordial law: above and 
below, father and mother, heaven 
and earth, God and world, reflect one 
another and cannot be put 
apart.” (Neumann, p. 18). It is a symbol 
whereby the beginning neutralizes the end, therefore a 
symbol of eternity, a circle with no beginning and no end. 
Such a concept cannot be grasped with rational thinking. 
 
5. Conclusion 
 
It has been acknowledged in the mythological literature 
that the sky God and the earth Goddess are chief deities in 
the pantheon of Gods, hence their status as the World 
Parents. In his study The All Knowing-God25, Raffaele 
Pettazzoni has demonstrated that in most mythologies and 
cultures the chief deity is represented as a weather God 
(sky, rain, wind, or thunder God)26. This is for instance 
the case of the Maori and the Egyptian myths of creation 
mentioned above (see § 4.3). In the Egyptian pantheon, 
for instance, the sky Goddess Neit27, regarded as the 
mother of all Gods and all things living, is sometimes 
represented as a female along whose body the sun travels, 
and sometimes as a cow and occasionally as a lioness. So 
considered, the representation of the Mother Goddess as 
Tislit n Wanzar must be seen as one of the numerous 
forms under which this female chief deity may appear. In 
a forthcoming article, we will demonstrate that the earth 
Goddess who appears as Tislit n Wanzar in the ritual 
context considered in the present article is the same 
Goddess as the one named Tanit in North Africa, and who 
is often defined as Phoenician in the Literature. We will 
also look into the hypothesis known since Herodotus 
according to which the Egyptian Goddess Neit was 

originally a Libyan, therefore Amazigh, deity �  
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Uroboro symbols on a pottery platter from 
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Imazighen 
Their contribution to the development of the Mediterranean cultures  

 
Part II and final  

By Mohamed Chafik,  
 

Translated from French by Rabah Seffal 
 

�� aint Augustine was the product 
of the symbiotic relations 
between Mediterranean peoples. 

His mother was Roman and his father 
was Amazigh. Thus, despite the 
military and political conflicts between 
the Romans and Imazighen, yet the 
relations were still profitable at the 
cultural level. This phenomenon is 
common throughout history. Algerians 
fought France, but enriched its literature.The Islamic 
period of the history of Imazighen, without being 
necessarily the longest, is the most known because it is 
the most investigated. There have been hundreds of 
Amazigh thinkers, writers, or scientists who contributed 
to the constitution of the Arabo-Islamic cultural 
heritage. The list is too long to name them all, however, 
a few could be named: We couldmention for instance 
Jazouli, (d. 1210), Ibn Muate (1169-1231), and Ajerrum 
(d. 1323), who formulated the Arabic grammar. 
Ajerrum’s book, which was used for more than six 
centuries in the entire Muslim world, is still being used 
nowadays. If the Iranians were the best philologists of 
the Arab language, Imazighen were the best peda-
gogues. Ibn Battota (1304-1377), the universally known 
intrepid explorer, was an Amazigh from the large tribe 
of Lawata. Ibn Mandhor (1232-1311), the lexicographer 
whose work ”Lissan Al-Arab” (The language of the 
Arabs) remains a much-needed reference, was born in 
Egypt in an Amazigh family from the Tunisian island of 
Jerba. The theologian and essay writer Lyoussi (1630-
1691) had the courage to oppose the despotic Moroccan 
sultan of his time.  
 
Two Imazighen in medieval Spain could be named: the 
first is Abbas Qasim Ibn Firnas (810- into 887) who has 
been attributed the invention of the manufacture of the 
crystal, the manufacturing of a water clock (manqana), 

and who has made his first attempt 
at flying (Ency. Isl, I p. 11). The 
second is Abu Hayyan Al Gharnati  
(1256-1344), a polyglot specialist 
who wor ked on la ngua ge 
comparisons. 
The adhesion of Imazighen to the 
Arabo-Islamic culture was not one 
of the most rapid nor the most 
spontaneous. Ibn Khaldun indicated 

that Imazighen apostatized a dozen times within a few 
decades. Because those that proposed the new faith used 
brutal methods, Imazighen rose up against it. After they 
liberated themselves from the Arab tyranny by inflicting 
two defeats to the Omayyad armies in 741, they tried to 
find a cultural parry to the Islamization. 
 
Two attempts in this direction were undertaken, one by 
the tribal federation of the Berghwatas and the other by 
that of Ghumaras. In fact the first went beyond their 
initial goal when they empowered themselves with a 
state, a powerful army, and a sacred book in Tamazight 
and satirized intentionally some practices of the Muslim 
worship. Four centuries later, it was the Almohads, 
another federation of tribes, which finally defeated the 
Berghwatas and completely removed them from the 
political scene. Indoctrinated by a local theologian, who 
was educated in the East, the Almohads had assigned 
themselves the goal of uniting the Amazigh people 
under, however, the banner of a strict Islam. They 
largely succeeded and, without really seeking it, they 
opened the way to a slow but continuous Arabization. 
They had, however, not hesitated at one moment of their 
rule to require that the muezzins and the Imams be 
Amazigh. After the Almohads, another federation of 
Amazigh tribes, the Merinids, seized the power and 
practiced a policy of intensive Arabization teaching 
program. At that time, the irreducible denominational 
opposition between the northern and southern shores of 
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the Mediterranean sea 
e n g a g e d  t h e 
politicians and clergy 
of the two sides to 
always raise their bids 
in the realm of 
i n to l er a nc e a nd 
fanaticism. “Was the 
monotheism really a 
factor of peace?” is a 
hard question to 
answer.  
 
O R I G I N S  O F 
IMAZIGHEN 
 
Many Arab and 
European historians 
held a sharp curiosity 
about the origins of 

Imazighen. During the middle Ages, Arab genealogists 
convinced themselves with acrobatic demonstrations 
that Imazighen were Arabs and that they had 
immigrated to North Africa a long time ago. This 
opinion continues to be the only one allowed in the Arab 
world today. Upon their invasion of Algeria, the French 
in their turn were able to convince themselves that the 
Numids, the Moors and other Berbers, were of Gallo-
Roman, Celtic, or straightforwardly Scandinavian origin 
However, it seems that the genetics now had settled the 
question: the oldest recognizable cradle of Berber 
civilization, in the current state of science, was the 
Central Saharan desert when it had a lot of water and 
covered with vegetations. The merit belongs to a team 
of mostly Spanish geneticists and archaeologists who 
published a book in English entitled “Prehistoric Iberia, 
Genetics, Anthropology, and Linguistics" in New York 
in 2000. 
 
Imazighen were not only the neighbors of the Egyptians 
but also their cousins. A similar  assumption, which 
started after the examination of some elements of 
Amazigh lexicography, was mentioned in my talk at the 
Academy of the Kingdom of Morocco on June 6th, 1995. 
An ensuing article was published in French in the 
Moroccan journal “Tifinagh” in the double volume 11 & 
12 of August 1997. One question to ask is: “How is it 
that the Egyptians quickly and completely became 
arabicized whereas Imazighen still cling to their 
identity?” In addition, what constitutes the specificities 
of this identity? The answer is the geographical factor. 
In the seventh century, Egypt yielded to the Arab 
invasion within  few months while the rest of North 

Africa resisted an entire century, from 640 to 741, and 
was able to obliterate the military power of the invader. 
This contrasts with the French historian Gabriel Camps’ 
peremptorily affirmation that Imazighen “never could 
stand up to the invaders”." Did he mean that they failed 
to withstand the attackers’ first strikes? However, two 
other researchers, Charles-André Julien and D. Rivet, 
who researched the earlier period of times, expressed a 
different opinion. Julien (p. 194) wrote, “If Roman 
civilization seemingly conquered the lowland cities, it 
did not touch the mountainous regions… ” and “came 
the time when the Roman forces fell apart. That was 
when the Romanization proved to be superficial and 
limited.” 
 
The Belgian historian, Marguerite Rachet, reminding us 
of the geography, drew the following conclusion: 
“Rome dreamed to dominate agricultural and thriving 
Tamazgha... This ambition assumed a total upheaval of 
the social practices of the natives, which were generally 
founded on the semi-nomadic traditions.” As for D. 
Rivet, who spoke about the French pacifying Morocco 
at the beginning of the 20th Century in a chapter entitled 
“A thirty-year Old War”, he did not hesitate to write, 
“resistance was primarily from the Amazigh mountain 
dwellers. This confirms the postulate that Imazighen 
initially define themselves by their eternal insubordina-
tion to the central power, when it is foreign, and by an in
-depth irreducibility....”. Camps himself reconsidered 
his opinion and celebrated, therefore, Imazighen when 
he wrote, ”these proud people, however, have always 
expressed a hard core and vibrating identity and a strict 
idea of honor.” This in-depth irreducibility has its 
bedrock in the nature of the terrain and the military and 
political organizations, which resulted from them.  
 
THE ART OF WAR 
 
The art of war, developed by Imazighen during three 
thousand years of their known history, had constantly 
remained identical. Primarily defensive, it implements 
the principal human quality, which nurtures a relentless 
fight against the indigence of North Africa: the 
endurance. Then, depending on the time, it knew how to 
use one savage animal or another as a beast of war and 
trained it when needed. Jugurtha (160-104 B.C.) might 
have used against the Romans in 112-105 B.C., a 
mysterious animal, a sea fan, which killed the enemy 
with its glance by the great fright that it undoubtedly 
caused.  In addition, Gsell wrote, “the elephants that 
Juba I put on line at the battle of Thapsus [against the 
troops of Julius Caesar] had just come out of the forest.” 
In the middle Ages, the Almoravids made good use of 

Statue of Ibn Khaldun in Tunis  
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the dromedary. However, the comrade in arms, who 
remained the most faithful to Imazighen, from the 
earliest antiquity to the 20th Century, is a horse called 
the “Barb horse” from the word Berber. The Barb horse 
that beat the Arab horse in the two decisive battles in 
741 AC: those at Chlef in Algeria and Sebou in 
Morocco. 
 
Thanks to the Amazigh Berber cavalry, Hannibal, the 
Carthaginian, literally crushed the Roman armies at 
Cannes, Italy in 216 AC.  Fourteen years later, the same 
Amazigh cavalry was used by the Romans to overcome 
Hannibal with Zama because Rome knew how to rally 
Imazighen who were, according to a Roman historian, 
the combatants whom they feared the most (Tite-Live, 
Books XXI to XXV, pp. 207, 208, 209 and 485). In 
addition to Barb horses, Imazighen had two natural 
allies: the mountains, and, in the background, the semi-
arid zones and even further the desert, enabling them to 
have recourse to short wars of attrition, which were very 
effective in the long term. 
 
This art of war, the normal product of a political 
organization, was itself born to a well-determined 
geographical nature that had constituted an insurmount-
able obstacle that prevented the birth of an Amazigh 
nation. In fact, a political organization of the Amazigh 
society other than tribal could not be born from the vast 
North-African region. As it defies time, the Amazigh 
spirit privileged the concept of tribe until the middle of 
last century. And, there, it seems necessary to remove 
the word “tribe” with the pejorative connotations it 
carries. European countries, and not the least important 
of them, kept a record of the bygone tribal order in their 
modes of administrative organization until now, as 
indicated by the way German Länders operate. It is 
historically significant to note that the constitutive 
instrument of the German Empire, signed on January 18, 
1871, defined Deutsche Reich as being an “alliance of 
the princes of the German tribes” (Schrader, Le Monde 
of the 02.06.2000, p. 12).  
 
BALANCED ANARCHIES AND CENTRAL 
AUTHORITIES 
 
It is thus not astonishing that until recently, Tamazgha 
has always experienced a succession of “balanced 
anarchies”, to use to the fortunate formula of Gabriel 
Camps. The tribal organization mode based on tribes 
always found itself in opposition to any centralized 
power, even if the latter emanated from it. Obviously, its 
political doctrines were not clarified and included the 
permanent need to bar the way to dictatorial inclinations 

and to undermine any 
a u t h o r i t y  w i t h 
tyrannical aiming. There 
has been neither an 
Amazigh Pharaoh, nor a 
Cesar, and nor Chosroe. 
That is where the force 
o f  I m a z i g h e n 
permanently resided in 
the past. But that is also 
where lies their modern 
time weakness. The 
Arab demographic 
transplantation, which 
was provided to them 
by Islam, was not of a 
great help to them 
because it never ceased to be tribal itself: The same 
cause generated the same effects.  
 
The 19th and 20th century European colonialism 
showed to Imazighen and the Arabs that their political 
doctrines have reached their limits for quite awhile. One 
difference is that European colonialism emerged from 
the northern shore. Across that shore lies a generous 
earth. On the sides of the mountains with eternal snow 
are born large rivers. Forests with the gigantic trees 
border immense meadows being used as gems by cities, 
villages, and hamlets where trade and industries have 
thrived for centuries and where one has time to think. 
 
In contrast, the poverty of the soil of North Africa and 
the austerity of its landscapes did not desiccate the 
hearts to the point of being ungenerous. Quite to the 
contrary, they generated the feeling that the hospitality 
and the meaning of sharing must make the inclemency 
of the skies and the seasons bearable. In addition, the 
Amazigh spirit, which was shaped by the longtime 
needs to fulfill the egalitarian requirements of the tribal 
life, acquired a keen sense of justice. From this 
viewpoint, it becomes possible to carry out an objective 
analysis of the attachment of Imazighen to the need of a 
democratic management of their lives. This attachment 
is so strong that it generates a unanimist design of the 
decisional power and makes often ineffectual the will of 
the majority.  
 
From Saint Augustine (354-430) to Lyoussi (1630-
1691), Imazighen have the same thirst for justice. “If 
one pulls aside justice, what are kingdoms? If not great 
bandits!” claimed St-Augustine in his City of God. 
Lyoussi forcefully expressed his opinion that “justice 
precedes the religious observance!” with the intransigent 

Old portrait of Saint 
Augustine 

 

PDF Created with deskPDF PDF Writer - Trial :: http://www.docudesk.com



Page 12  The Amazigh  Voice Volume 17 , Issue 1 

theocrat Moulay Ismaïl. It is partly this search of 
boundless equality, of democracy, and of justice, which, 
by its excesses, made the Amazigh society politically 
vulnerable, and weakened with respect to the foreigner. 
It also prevented it from assuming itself as an organized 
nation. Several Amazigh kingdoms have indeed 
emerged in antiquity, but they only lasted about four 
centuries. Besides, their existence had not abolished the 
tribal system; it used it and made the best of it. 
In Thugga, Numidia, there was indeed the Council of 
the Citizens in 138 BC at the time of King Micipsa. In 
the middle Ages, the Almohad caliphate had its Council 
of the Ten, and its Parliament of the Fifty, including 
forty tribal delegates (Terrace, Volume I, p. 276). It is 
thus “the assertion of a collective capacity” where one 
finds “the initial steps of the democracy” that prevented 
the emergence of monarchies that had enough self-
confidence, and were destined to last.  
 
This Amazigh society controlled by local or regional 
collective powers has eventually fostered good quality 
humanism as indicated by the legal provisions of the 
azerf. Because it is the results of thousands of small 
consensuses, which has modified them throughout the 
centuries and not an autocratic decree, as reflected by 
the Code of Hammourabi, the azerf is the common 
Amazigh law with indeed a human, positive, and 
evolutionary law. It completely banished the corporal 
punishments, including the death penalty, as legal 
sanctions. In case of a murder, the assassin is sent to 
exile. Beyond that, the incurred punishments are all of 
an economic nature: paid damages to the civil party and 
fines paid to the community. Only moral sanctions of 
educational nature are applied to minors. The statute of  
women benefits from interpretations that soften certain 
rigors of the Sharia law or improve its device of 
compensations. A case in point is the allowance granted 
to a divorcee (tamazzalt), which is pro-rated to the years 
of marriage and is not left to the judge’s discretion. 
 
However, the status from which women had benefited 
before the advent of Islam was much more favorable to 
them, because the Amazigh society had been governed 
by the matriarchy for thousands of years (Abrous and 
Claudot-Hawad, Annuaire de l’Afrique du nord; 
Ousgan, Doctorate thesis). In various tribes, men 
continued to call women lionesses (tisednan) in 
reference to an already known story that took place 
during Juba II’s rule. In addition, the right of the inter-
tribal war prohibited the abduction of women and 
children. Moreover, Imazighen are horrified when they 
hear of the barbarian practice of excision of girls. 
Lastly, a member of the Israeli intelligentsia indicated 

that, “the Berber society seems to have been one of the 
rare not to have practiced anti-Semitism. The Berber 
law, azerf, unlike the Muslim law and the Jewish law,  
is completely independent from the religious influence. 
It would be, essentially, secular and egalitarian, and 
does not impose any statute particular to the Jew...”.  
 
This supposes the existence of an Amazigh law 
philosophy. Indeed, this philosophy has existed . It 
would have been clarified in a very ancient judgment by 
a custom court given for land litigation. One of the 
parties having affirmed that the land in the lawsuit 
“belonged to its family since it fell from the sky”, the 
judges awarded the land to the other party, which said 
that the ground “ belonged to him, since they had 
germinated in his soil"... The court claimed that “Given 
that nothing comes down from the sky, and that all 
comes from the ground...!” In addition, it is from this 
same philosophy that the valorization of work in the 
Amazigh culture comes. The poet said, “if you don’t 
make blisters for you, oh my hand, it is my heart that 
will have some!”. 
 
GOALS OF TAMAZIGHT 
 
This immaterial inheritance, which is the soul of 
Amazighity, is always available and ready to be 
recycled and reinvested in the modern days: its 
malleability allows it since it claims to represent a part 
of a single humanity. However, it waits until the 
linguistic support, of which it is the product, is freed 
from the cultural imperialism to which it is being 
subjected.  
 
In a question that one of the best linguists wrote more 
than twenty years ago “... the Amazigh reality is neither 
recognized  in Algeria nor in Morocco, where, the same 
pressure is exerted to attempt to arabize Imazighen in a 
different way but with the same strength...”  
However, the will to survive develops and poses even a 
political problem that would probably not exist without 
the assertion of the Arab cultural imperialism 
“(Malherbe, p. 204). This imperialism was exerted at 
that time in the name of Panarabism, whose Islamism 
from then on took over. A hope is that Amazighity is 
not made an anathema by some fatwa such as “outside 
Arabity, there is no Islam!" Arabs, who are co-
religionists of the Amazigh, might understand that non-
Arabs have also the right to be proud of what they are! 
 
Imazighen want simply to be the Imazighen just like 
Chinese are Chinese, Japanese are Japanese, and the 
Arabs are Arabs. To do so, Imazighen want to promote 
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what is fundamentally specific to them: their language. 
They want to develop it, modernize it, and pass it on to 
their children; it is through it that they commune with 
the self. Their language has an undeniable intrinsic 
value. Tamazight is still alive today, and it knows 
Tamazgha, its cradle, more than any other language. It 
has its alphabet, Tifinagh, whose “survival... is rather  
moving as it is an extremely old writing whose origins 
plunge in the proto-history" (Camps, p. 276). 
Completely modernized, this alphabet does not envy the 
Latin alphabet itself. It admirably represents the cultural 
identity of Imazighen and reflects somehow their 
temperament. The will to defend this heritage until the 
end combines with the indignation caused by coarse 
falsifications of the history explains the surge of the 
strength of the Amazigh identity. Imazighen are not 
drawn at all in any way against the Arabs because they 
are Arab. They refuse, however, the forced enrollment 
into a specific Arabity, that of chat, of ostentation, and 
with hegemonic inclinations. 
 
In no way are Imazighen drawn up against Islam 
because it is Islam: They are Muslim and remain in 
solidarity with the Muslim world, as long as the latter 
preaches justice, tolerance, moderation, and respect of 
human dignity. The Amazigh Cultural Movement 
(French acronym: MCA) openly militates, of course, in 
favor of the secularization of the state and its education 
system. But it is not secularist. It respectfully acts 
according to the lesson best occulted by the clergy and 
embodied by doctors of the Islamic law, namely that  
“There is no coercion in matters of faith..."(Quran, 
Sourate II, verse 256). History has precisely shown that 
the value of faith in God lies in its sincerity and that any 
forced adhesion generates only lies and hypocrisy. The 
laicization of the states and the state education system 
will certainly allow Islam to appear under its true day, 
as a religion of knowledge and reason, and not to be 
another alibi to be used to justify many ignominies.  
 
Christianity also knew its period of madness: that of the 
ordeal, book burning,  inquisition, and  stake.  The inter-
Christian religious wars, inter-Muslim religious wars, 
and wars of religion between Christians and Muslims, 
centuries of waste, hatreds and horrors! The worse 
disease of the human spirit is the one that leads it to 
believe that it holds the absolute truth. In that respect, it 
is possible to believe that even the concept of secularity 
is itself, for two centuries, a salutary vaccine that 
immunized rather well the Western spirit. At the same 
time, it pushed the Christian faith to perform a real self-
examination of conscience, gaining as a result in depth, 
in sincerity, in humility, and in humanity. 

As a result, all kinds of hypocrites strive hard to delude 
the public into believing that every non-religious or 
secular person is an atheistic and equally seeking  
confrontation. With physical and verbal violence being 
their weapon of predilection, they refuse to take part in 
any calm and serene debate.  
 
Conversely, the MCA, on its part, has banished from its 
mind the tiniest idea to resort to violence. It wants to be 
peaceful, even pacifist, until the last end, as long as the 
legitimate aspirations of Imazighen will be taken into 
consideration. The world needs peace that, as the Arab 
proverb says, “one obtains more through flexibility and 
gentleness than by force!” The MCA will, therefore, 
fight so that the land of Imazighen, Tamazgha, be a 
ground of prosperity, human fraternity, generosity, and 
broadmindedness. But Imazighen will also fight to feel 
welcome on their premises, in Tamazgha, their only 
land, which their ancestors bequeathed to them, a land 
they did not despoil anybody and for which hundreds of 
generations poured their blood in defense for three, four 
or five thousand years or even more.  
 
Imazighen share with the entire humanity the best aspect 
of their cultural heritage. To their compatriots, who do 
not speak Tamazight, in the North African states, they 
simply say , “Amazigh humanism had infiltrated until 
the very depth of your consciencesness without you 
knowing it, and it still lives there. Do not compress it 
there, and you will understand it!” To all other 
Mediterranean people, our cultural partners throughout 
the known historical times, we offer our collaboration 
for the joint achievement of a long and heavy task: that 
of methodical fight of ignorance and of false knowl-
edge. These are the two plagues of the human spirit, 
which often poison the interethnic, intercommunal, and 
international relationships. The Mediterranean culture, 
which has impregnated us and to which each one of our 
people added their contribution, or at the very least 
added a stone, must not give up its role in the work of 
humanization which it initiated thousands of years ago. 
The goal is to cultivate the man, this extraordinary 
product of the earth!�  
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dialogue between the E.U. and the other European 
countries, initiate studies on Mediterranean societies, 
enhance Euro-Mediterranean relations, promote 
cooperation among other goals. 
 
2-The Amazigh authors whose works were in Latin 
language also carried Latin names. In the text of this 
conference, they were mentioned by their French names. 
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b– Ad eccex iderran ula eddelt urumy 
 
a– Should I have nothing to eat 
b– I would rather eat acorns, than be    
dishonored by the Arumi  
 
Despite of these crual conditions, and 
as long as Moha Ohammou was still 
alive, the Izayan tribe, among many 
others,  resisted. On March 27th, 1921, 
Moha Ouhammou is killed at Azlag N 
Tzemmurt, near tawjgalt - where he 
was buried. Izayan’s splitting up into 
pro- and anti-French resulted from 
Moha Ouhammou’s sons’ siding with 
the French.  Indeed, Hassan and 
Baâddi, joined the French while their 
father was still alive; which inspired a 

poet from Ait Mguild saying: 
 

a-Macan ed Hassan macan ed Bâaddi 
b-Macan ed tamart enna inghan ebba-s 

 
a - What are Hassan and Baâddi worth? 
b - What is  a man who killed his father worth? 
 

Unlike his two brothers who surrendered, Miâammi, a 
third son of Moha Ouhammou was a brave warrior.  Af-
ter he learned that the French were offering a reward for 
his capture following one of his raids that killed several 
French officers at Sidi Lamine, he decided to go into 
exile. Although Miâammi’s long epic march is  still  
surrounded with unanswered questions, it is neverthe-
less narrated in a series of poems mentioning all the 
places where he went to, and which astoundingly de-
scribethe difficult conditions of his exile. 
 
Let us remember that when Miâammi, who first sought 
refuge at Icheqqirn, understood that the French wanted 
him by all means, he decided to leave Izayan region and 
crossed to the regions that remained unoccupied. His 
departure from Ichqqirn is told by the following verses 

3-The death of Moha Ou-
hammou and the fracture of 
the tribes: 
 

�� he disastrous defeat of the 
French at Elhri offended the 
French political and military 

command. As a retaliation measure, the 
latter adopted the strategy of the torch 
policy and redirected reinforcements to 
Khénifra from all quarters. Azaghar 
(the plains), where tribes usually dwell 
during wintertime, is now occupied by 
the French troops. The winter of that 
year was harsh, it snowed a lot, and 
people were forced to live under tents. 
There was a shortage of food too. In 
spite of these extremely difficult conditions, most of the 
tribes continued to fight. 
 
Nevertheless, a certain number of tribes already surren-
dered, most of which formed pro-French militia and 
served as human shields and frontline soldiers.  
Imazighen against other Imazighen, sometimes from the 
same family! Such conditions notwithstanding, poet-
fighters from both sides appealed to poetic jousts, 
which, once again, reveal a source of information for us 
regarding the circumstances of the war. A  submissive 
addressing a rebellious:  
 

a - Axxid batata elfçel igatn urumy 
b - A wenna ittezzâan agga xef tadawt it mays 
 
a-How good are the potatoes and the onions of the 

Rumi 
b- Oh you, carrying your load on the back of your 

mother 
 

The rebellious answering the submissive: 
 

a- Ad eccex ur eccix assex tadist  
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a- � awl a yadaku xef tadawt udar 

b- Zer idammen as tgit i mani eg ittili e�� abâa n er-
rkab 

c- Uma tarikt yad ur tedmiâax  
 

a- Leniency for my foot oh sandal  
b- Look at the wound that you made with the seal of 

the stirrup  
c- As for the saddle, I give up my hope 
 

These verses were selected from an important collection 
of poetry obtained from Miâammi and Hammani, Moha 
Ouhammou’s sons,  in 1999. It is therefore difficult to 
question the authenticity of their contents. Miâammi’s 
journey  took him to Lâayoune in the far South, and 
from there got back to the North of Morroco (Rif 
region) which was under Spanish occupation, and that is 
where he died. Hammani returned to Morocco after the 
independence. He was appointed Kaid (administrator, 
Governor) of Aguelmous, a town located on the territory 
of Ait Maï’s tribe, thirty kilometres away from 
Khénifra.    
 
4-The defeat and the humiliation: 
 
After the death of Moha Ouhammou, the Amazigh 
fighters from the Atlas Mountains‘ tribes involved 
continued until a treaty was signed between Aâssou 
Oubaslam and the French. Meanwhile, they took part to 
all the battles the bloodiest of which was the one that 
took place at Tazizawt. Witnessing the defeat and the 
submission of the tribes, Tawgrat Ult Aïssa could not 
believe her eyes. She expressed the feeling of 
humiliation in the following verses: 
 

a- Eddan-d irumin eswan eg ughbalu n tasaft 
b- Ur eggidn eqqenn iyssan aha ezzin tiwas 
c- Ennan am an emyajjar s ixxamen 

 
a- The French came, and drank from the Oak-Tree 

spring  
b- With no fear, they settled down with horses and 

tents  
c- They say to you (addressing the women): we will 

be neighbors!   
 

In front of this supreme humiliation, Tawgrat calls on 
the women to better encourage the men: 
 

a- Ettawg a Tuda, gher-d i Izza ed Itto 

b- Tiwtmin ami iga l� al ad assinnt ilaffen 

(which are believed to be composed by Miâammi): 
a- Darkunt lman a tamazirt inu ur i’ tezziâat 
b- Ur erdix ad ettabâax arumy  
 
a- Fairwell my homeland, you did not chase me       

away  
b- I shall never surrender to the French 
 

A poet from Ichqqirn answered him: 
 

a- A Miâammi ak-id-irr Rabbi s lman 
b- Uma Hassan ad ig asmun unkmud 

 
a- May God bring you back safe, you Miâammi  
b- As for Hassan, may he burn in hell with the  

French 
 

In these verses, the poet refers to the role played by Has-
san in Miâammi’s the disgrace, particularly the rumor 
according which he would have collaborated with the 
enemy, which led Miâammi to mutilate the bodies of the 
officers killed at Sidi Lamine, and to bring them to 
Icheqqirn as a proof of his loyalty to the resistance. He 
then left with his entire family and his followers. He 
will experience the harshness of the exile, which  harsh-
ness was told by these verses: 
 

a- Zeg mayd endux assif en Ziz ay râax es igenna 
b- Ibeddal wacal urid amm walli ennex 

 
a- As soon as I crossed the river Ziz, I looked at the 

sky  
b- The landscape changed, it does not look like ours 

 
a- Eddix-d ar � siya a bab enw a taghzi ubrid  
b- Es errmel ur as eqqaddax nekkin 
c- Itteddun egg  iberdan inegri d Ait Usihl  
d- Ekkix-d Errggi ekkix-d Taghbal 
e- Nedda all Dra da essuturx 

 
a- I reached Hsiya, the road has been so long oh 

father   
b- Because of the sand I am unfamiliar with  
c- While walking on the Southern  roads  
d- I passed by Errggi, and Taghbal  
e- I reached Drâa, begging 
 

His son Hammani, born on the road of the exile in 1922, 
confirmed the terrible conditions of this trip. Miâammi, 
constantly in need to pay for his safety, eventually sold  
or lost everything on the way, to such an extent that he 
had to finish his periple on foot, as narrated in these 
verses: 
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already indicated, namely the sadly known habit of  the 
French" to consider the capture of women and children of 
the Amazigh enemy as the indisputable consecration of a 
true victory". 
Tawgrat summarizes the impotence of Imazighen to 
honor the soul of their ancestors, causing the Earth to cry 
beyond any comfort: 

a- Ar ittru Buwattas alli g issru Uqcal 
b- Ar ittru Ughbala xef wid ittwarnun  

 
a- Bouwattas cried so much that he cause Uqchal to-

cry  
b- Aghbala cried so much on those who were de-

feated 
 

 These feelings caused by the Imazighen’s defeat 
wounded their deepest ego, which was for a long time 
emphasized as the essence of freedom. Time is for 
mourning and healing from an unprecedented painful pe-
riod; as summarized in these verses: 
 

a- Ullah a memmi mer da ed-essalayn imettawn ca 
b- Ar illa yiwn ellehri xef wul inw issa� malen isaffen 
 
a- By God my son, if tears could do something  
b- The immense reservoir in my heart would put riv-

ers in floods  
 

This grievance addressed to “a son” is terrible. It is a 
grievance about a wound that was so deep, no historian 
could ever seize, as it was not even mentioned in the His-
tory written by the French. Because of the violence that 
created such a wound, such a violent death, propelled an 
entire people into bewilderment and doubt about its very 
existence, making everything suspect, even the life itself. 
The cruelty of the French was such that the most common 
references and values, on which the Amazigh society was 
founded, were totally scrambled.  At the same time, the 
violence shed a new light over values such as dignity, 
freedom and honor. Because, in front of cowardice, greed 
or treason of some, are honored and celebrated the great-
ness and the dignity of the others.  
  
Under such circumstances, the hope generated by the re-
turn of the Sultan Mohammed V from exile, the inde-
pendence of the country and especially the Royal visit to 
Ajdir in 1956 was seen as a tribute paid to their sacrifices. 
It was then legitimate to expect some sort of recognition.  
Unfortunately, independent Morocco will turn a blind eye 
on the sacrifices that the region of the Atlas had made to 
homeland and its freedom. Once again the policy of 
“useful Morocco” versus “useless Morocco” will prevail 
at the expense of the Atlas region and its inhabitants. 

c- Imazighen waxxa eggudin ami ur ekkin 
 

a- Stand up Tuda , call Izza and Itto  
b- Ladies, time has come to take weapons  
c- Imazighen men, who once were numerous, have 

now all vanished. 
 

Even if Tawgrat managed to boost the resistance among 
Ait Skhman of Aghbala6 for some time, the defeat was 
inevitable because the forces are clearly uneven, as 
expressed by this poet-fighter addressing his old rifle: 
 

a- Abuccfer awa ighezzif-ak ughenbu da ettâammart 
ghas es waggu 

b- Ur da tessufught all izry urumi ed iyyis ay ettagh 
effir-as 

 
a- Oh bouchfer! Your cannon is long but delivers 

only smoke  
b- You are so slow that your bullets land far behind 

the French and his horse 
 
A big disaster at Tazizawt: 
 
In this battle, Imazighen were literally massacred as 
reported to us by these verses:  
 

a- Yakk a Tazizawt urjin i telli may d-ikkan ennig-
am 

b- Eddan imgharn, ettuttin isun, ur d-iqqim 
Umazigh 

 
a- Oh Tazizawt no battle equals you, 
b- The wise died, the tribes decimated, not a single 

Amazigh is left! 
 

The Amazigh armed resistance had in fact suffered 
much greater moral and cultural consequences than one 
would think. Among these consequences, the feeling of 
guilt was the most serious one. This feeling certainly 
resulted from the humiliation certainly, but, for the poet, 
the defeat is blamed on the divisions of Imazighen. A 
poet from Ait Sidi � amza summarizes the state of mind 
of Imazighen after the defeat in the following verses7 : 
 

a- Mur tccarm a Yimazighen eqqah yatt titi 
b- Ur d-ittawe�  ayenna egg a s-takkam tiwtmin 

 
a- If you Imazighen were united in the fight  
b- You would not had to give him away (to the 

French) the women. 
 

These verses are in reference to what Saïd Guennoun 
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5– Bitterness in the aftermath of independ-
ence: 
 
 The banning of the Amazigh language and culture from 
the institutions of the newly independent state was ac-
companied by an economic strangulation of the Amazigh 
speaking regions. The bitterness grew even stronger as the 
whole region is conscious of its sacrifices for the inde-
pendence of the country. A poet from Ait Yussi summa-
rizes the situation in the following verses: 
 

a- Ullah ar da neggan all ktix may en ga a memmi day 
fafax 

b- Is annayx izerf a yimazighen is enga ti ughrib urt 
en li 

c- Ullah amrid i yait latlas ar isul Digol ghurun 
d- Mani aqbil izayan emmutenn eg Tizi Isli eggun 

âari 
e- Ixla Saghro exlan Imermucn assenna ghas itizza 

irumin 
f-  Liman as d-ekkerx ad utx is nannay agllid infayax 
g- Maca estiqlal enna numz ca ur ax issaha essâad 

iberrcinax 
 

a- By God, oh my son, I sleep, and when I think of 
our fate I wake up  

b- It is this injustice undergone by Imazighen as if 
they were foreigners  

c- By God, were it for the Atlassians, De Gaulle 
would still be in your homes  

d- Where is the tribe Izayane tribe decimated at Tizi 
Isli, in the mountains?  

e- Those of Saghro and Imermuchen were destroyed 
because of the French  

f-  It is faith that brought me to the fight, it is the king 
who was exiled  

g- But of the independence we had nothing, luck left 
us. 

 
 The poet reminds us here that the independence did not 
heal the wounds; on the contrary, it revived the resent-
ment, which eventually found the road of violence. This 
link between the tribute and the revolt is also weaved by 
Bouâazza N Moussa, a great poet and former resistance 
fighter, who admirably summarized the events of that pe-
riod (that of the armed resistance as well as that of the 
nationalism and the liberation army): 
 

1-Ad awn inix usar susumex a yenn ikkan exf lmogh-
rib elli g ttwarru 

2-Elli g da teggat a rsas anzar exf unna ur ilin mas 

ekni d-ittara 
3- Id is ghiyen wuzzifen i y ait etteyyara ula ghiyen i 

wuzzal isghusan 
4- Ghas tekkerm a y ait lâahd dar ettinim Ben Yussef  

aneghd ad ur nelli 
5- A y ay tezzenzam aksum i wafa ula tgamasen 

anebdad  i yirumin 
6- A y ait elhebs a y ay teswam tisent a y ay tad-

duzem akken yazi umaârad 
7- A y ay ghifun ikkan s urumi a willi ettuzlanin es 

ayenna eg ur tezrim 
8- A y ay das etcam i lmut ixf afella n tilelli akken 

ibbi wuzzal es achal 
9- Hatin sulx da kun terhamx a willi emmutnin awyen 

laghrubit es achal 
10-Hatin sulx da kun tektayx ayenna ekkix darawn 

igen digi em kerd ul 
11-Max is da tuyattun willigh da send ijjan taffaft i 

winna eg ur telli 
12- Max is da tuyattun willi ighewweghen ad ax rin 

ajbir enna eg iqqen udar 
13- Iwa lmut edda nemmet unna isderr i tin temghar 

ay mi rix ad iss nissin 
14- Rix urgh ad as yili exf tendelt ad ig tamatart i 

winna ed ittlalan 
15- Mer gha itteqqen ca tin ca an beddel wid axd ikka 

uzwar es widda yzillin 
16- Mur da tegga lixra tamzerraft att awy unna icek-

kemn aggan lmusif 
17- Macan da tegga luqt ami etsxxend datt ittlqqay ca 

taktabasn i ca 
18- Etga tilelli am tekdift ighems unna ur as iwcin 

atig i wmzdaw 
19- Zer may da tegga luqt idda ufus enna ett illmen da 

etn issergigi usemmid 
20- Etga tilelli am unna igemmer ikkad yukk adghar 

enna egg ittmerrat 
21- Unna isgunfen agg umzen tamlal u ma bu thiy-

yaht ayenn iga ixesras. 
 

Translation of the author: 
 

1- I shall tell you without tiring, what Morocco en-
dured when defeated  

2- Oh lead, you were as dense as rain, on those with-
out ammunition to fire back  

3- Could the humble face the devastating planes and 
artillery? 

4- You simply said to yourselves: Oh patriots, Ben 
Youssef* or we perish  

5- All that flesh you have given to the fire for not-
bending in front of the enemy  

6- All that privation and swallowed salt, and courage 
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to be dismembered by torture 
7- All that suffering endured, exiled to remote and 

unknown countries  
8- What a sacrifice for Dignity at the price of your 

lives  
9- Be advised that I always honor your memories, Oh  

freedom fighters  
10- Be advised that I will remember with sadness as 

long as I live  
11- Shall we forget those who bequeathed honor to 

those who do not have any? 
12- Shall we forget those who fought to break our 

shackles? 
13- We all are mortals but those martyrs deserve our 

respect 
14- Their graves should be decorated with gold as 

memorials for coming generations  
15- If death was fair, the brave would still be alive 

and the traitors in the grave  
16- But the treacherous fate has switched the roles  
17- Freedom is a blanket that covers those who did 

not pay the price  
18- Look at the sarcasm of life: the hands that weaved 

it now tremble in the cold! 
19- Freedom is a beat where the gazelle is a bounty to 

those who sit,  
20- The beaters who endured so much are left with 

nothing. 
* Ben Youssef is the middle name of Mohammed V 
(Mohammed Ben Youssef) 
 
These verses, which do without comment, summarize 
very well the general feeling that prevailed in the Atlas 
regions after the independence. As previously mentioned, 
the Amazigh poetry remains oral and the Amazigh lan-
guage, its vehicle, banned from the institutions of the 
State. Therefore, these feelings and bitterness remained 
confined geographically to the Atlas region or even to the 
private spheres. I wish Morocco, as a State, could ac-
knowledge the sacrifices made by the Atlas regions for 
the State and the homeland as well as for the symbol of its 
unity: Aguellid, The King. No doubt that these resented 
frustrations were somehow eased by the decisions of His 
Majesty, The King Mohamed VI, following the symbolic 
gestures and the institutional decisions pertaining to the 
Amazigh language and culture as they have been stipu-
lated by the Royal Decree (Dahir) of Khénifra as well as 
in the Speech of Ajdir on October 17th 2001. Undeniably, 
these new developments helped the Atlas regions recon-
cile with the National History. 
 
Conclusion: 
Using few chosen examples, we have shown that 

Amazigh poets from the Atlas region were able to record 
historical events that took place in their region and the 
whole country. They demonstrate that major events can be 
passed on using the oral tradition in a way that is neither 
legend nor myth. These examples provide information 
related to:  names of the battle grounds, names of people 
involved, the description of the circumstances under which 
the events took place, the disparity of the weaponry in 
presence, the feelings which prevailed during the course of 
the conflict, which go from euphoria following victories to 
disappointment, then to the humiliation, bitterness of divi-
sions, pain of death and separations. 
 
Of course, the oral tradition, which includes poetry and 
other forms of arts, is reliable only for recent periods 
(here, certain poems go back to almost one hundred 
years). 
 
Direct testimonies are not easily discernible from reported 
testimonies. Not to mention that oral documents do not 
usually allow the researcher to draw a chronology, and 
subsequently do not allow accurate dating, even if this 
problem is inherent to notions such as time, space, and the 
historic truth for which each society has its own concep-
tion. 
 
Therefore, it is legitimate that the historian shows caution 
when using the information conveyed by oral tradition. 
However, in the case of the Atlas Region where the popu-
lations have no access to what was written on them, the 
oral tradition remains the only source of information at 
their disposal, the only one that allows them to overcome 
the grievance of a painful period, and to draw the neces-
sary conclusions for the future of their society. From this 
point of view, the oral tradition is for the Moroccan histo-
rians, especially those from the Atlas Region, a memorial 
where a certain history was deposited, that needs to be 
collected with all the required caution. 
 
Despite lack of history as educated people may conceive 
it, the poems that we have collected demonstrate without 
ambiguity a historical awarness of this period and  its con-
sequences on the life and the identity of the populations 
involved. They know how much the events of this period 
were disastrous, that they paid the heaviest price by the 
sacrifice of tens of thousands of martyrs; they are proud of 
their heroes, they disdain traitors. 
 
The Amazigh poetry presents this peculiarity to be closer 
to actual facts, mainly because of the function or the multi
-facet role that the Amazigh society has granted to its po-
ets. We showed how Amazigh poets were at the forefront 
of preserving the traditional knowledge and thus perpetu-
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ating the existence of the group. Amazigh poetry is very 
selective when it comes to passing on important informa-
tion. It usually resorts to the use of images and metaphors, 
which are then commented and explained to ordinary peo-
ple during rounds of discussions. 
It certainly is in the interest of historians, in the case of 
the Atlas regions where the written national history has 
just started, to question the oral tradition, using specific 
methodologies, with the help of scholars from other disci-
plines such as archaeology, historic linguistics, ethnology, 
dialectology… etc. 
 
Whether it is oral or written, the source of information 
needs to be subjected to various techniques of criticism 
and verification since both sources are in fact subject to 
the same problems of reliability.  
 
Anyhow, we saw how fragments of poems related to the 
most troubled historical period of a region, where written 
sources are almost inexistent, the oral tradition tells its 
own history, and even establishes a clear conception of 
the history of that period. Can historians ignore such a 
precious tool for research in history? Only lack of consid-
eration for oral tradition, inherited from the Arabic and 
European written traditions can prevent historians from 
collecting the point of view of populations whose history 
has always been written by outsiders.  
 
With their poets as ambassadors, Imazighen have under-
taken the task that tells the World about “their existence 
as human beings aware of their specificity”… as beauti-
fully phrased by Paul Pascon8 . For millennia, Imazighen 
have tried to be heard by the World expressing their will 
to exist, to remain free of their destiny, by resisting by all 

means despite abysses of history �  
 
 
Footnotes: 

 
6 - Reynier, F, Taougrat ou les Berbères racontés par eux   

mêmes (Taougrat or the Berbers told by them 
mêmes).1930. 

7 - Attributed to Mbark n Tazerruf by A. Roux In Poésie 
berbère de l’époque héroique, Maroc Central,(1908-
1936) [Berber Poetry of the héroic period, Central 
Morocco, (1908-1936)], édisud "bilingual", January, 
2002. 

8 -  Paul Pascon, BESM, issue #155 and 156, p. 60. 
9 - Lahcen Ahinach (oral document 1989) 
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Oral documents: 
 
Are classified in this section the testimonies or the poems 
recorded in by the author between 1980 and 2000 and related 
to:  

1- Testimonies or poems collected directly from about twenty 
individuals who took part in the studied events, especially 
the battle of Elhri, the battles of Tazizaout and Saghro, or 
the death of Moha Ouhammou. These testimonies were 
either cosigned in writing or recorded. 

 
2- Testimonies or poems collected from individuals who had 

a direct contact with some of the warriors (relatives, 
friendship, neighborhood, religious brotherhood).  

 
3- Testimonies and poems memorized by old people since 

their childhood, poems collected from audio cassettes or 
from written materials featuring amazighe poetry.                                
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�� lac aqbayli ur 
nessin ara dda 
	 emmu yerna � ran 

akk yel� eq iman-is akken 
yessefk, acku yunag � er 
Lpari (Paris). Ussan imez-
wura n yinig-is yufa tawuri 
� er 
� unuda (Renault), kra n 
iseggasen kan ibeddel am� iq 
yu� al d am� id di lfur  
� er Biju (Peugeot) akken 
yeqqar. 
Ihi akken ye� ma wem� iq n 
twuri-s i ye� ma ula d l� ib-is, 
yekkat idrimen s rrkel, yedder am rebbi di Faffa 
(Fransa). Di tmurt da� en yerbe� , yufa-t: � ur-s tame�� ut 
yettra� un � ala tisin-is yakk d kra�  (3) tullas � emmlent-
tt nnig kra yellan, netta da� en i� emmel-itent. 
Tullas-agi n dda 	 emmu ugarent aggur n tziri di 
ccba� a. D acu ara yernu wemdan sennig waya? 
“Nnig lewqam d taxessa� t”  . Yesla hedd� en fell-as 
medden, qqaren-as: A zi�  idrimen ur zmiren ara ad 
frun yal tamsalt, � as akka 	 emmu yerfed iman-is ak-
ken yessefk, yessuli sa (7 ) texxamin s lyajur, yesbe�  
akk axxam-is si berra, yes� a snat lkabinat (texxamin n 
tarda) yerna � ur-s akk da� en lerba�  yetta�� aren ti� : 
Tilibizyu, lbifi , takuzint n usewwi yakk d winna 
yessismi� en, � ala lmut i ulac deg wexxam-is, maca, 
yesxe� -it-id sidna rebbi l� alamin s tullas, � ala tullas i d
-yes� a. Ma yerzef dda 	 emmu deg unebdu � er tmurt, 
yezga yessufu� -d aseq� i�  n imezda�  n taddart-is. 
Yettsewwiq snat tikkal di ssmana, iteddu deg u�aksi n 
yiwen wemjahed aqbu�  n wedrum-nsen, am� iq n zdat 
n tke�� ust � ala netta i yett� e�� iren  
deg-s " yecbe�  wakli, yerna ticra� ". 
 
Yal mi ar a d-u� alen s axxam, yettaf-d tam� art-is tet-
tra� u deffir tejma� t akken a d-teddem � ef uqerruy-is 

acerra� -nni d-yetta�� ar � ala ma 
yegumma ad yeddem. Mi s-yerra tt� ebga 
i tme�� ut-is, yettu� al � er tke�� ust, 
yessufu� -d kra n tdella� t yettarran akk 
arrac-nni yellan di tejme� t meddlen allen
-nsen, acku ttagaden a d-tawe�  tegrest, a 
ten-id-tessiwe�  wer� ad d-ff� en si targit n 
wu�� i n ddella� . Ur yetta�� af ara abrid s 

axxam, ala. I� emmel ad ye�� ef tadella� t s 
yiwen ufus s idmaren-is - iqbayliyen 
� emmlen a d-ssaknen � ur-sen tazmert 
tgerrez, win ur nezmir ara ad yeddem 
aqen�ar n wewren � ef tayet-is ma�� i d 

argaz - afus-nni� en yettmuddu-t i l� aci,  
i� emme� -asen yes-s ifassen-nsen. 
 
Yezga yettaf di tejme� t yiwen seg iminigen am netta, d� a 
yiwen wass yufa-n yiwen seg widak t-yessnen yerna 
winna ur yettse�� i ara yakk seg-s, acku d netta i t-
yettawin deg umit�u tikkelt deg useggas � er TATI akken a 
d-ya�  lkettan i yessi-s. Nutni imingen-agi n Faffa ulac 
anwa i ten-yugaren di zzux, tt� ulfun s yiman-nsen zdat 
i� awaliyen n tmurt am iyu� a�  zdat n tyu� a� , ad ttcuffun 
deg yiman-nsen ad rennun.  Argaz-nni yesse�bek-as snat 
ne�  ma kra�  n tikkal s i� udan-is di tdella� t-nni tamcumt, 
nettat terra-d �� ut am winna d-yettu� alen i te� ri n yem-
danen deg idurar, d� a icuff-as aqendur, yenna-yas:  
- Tebra tme�� ut-iw ke��  ar d amusnaw n ddella�  a 
	 emmu. 
- Dda 	 emmu: U� eqq wahin d tahin ar te�� e�  taceqquft-
agi, yak atan te� be�  yakan a sidi! 
 Argaz-nni yeslutte�  deg-s, yesmekti-d yakk l� aci-nni yel-
lan di tejme� t d zzwayel ma tessent di tala, yenna-yas: 
- Welleh a sidi ar t� edda si tamment akin. 
Dda 	 emmu i� ill yessefk a d-yesken yessen taqbaylit, d� a 
din din yenced-it s axxam, yeggull-as ad ye��  imensi  
� u� -s tameddit-nni.  Argaz-nni yessas-d imensi s 
weske� rer, l� aci-nni ufan-d � ef wacu ar a d-awin ameslay, 

Ur fhime�  tren 
       

�6�6�6�6�é�X�U���6�é�X�U���6�é�X�U���6�é�X�U���6�â�â�â�â�L�G���$�W���0�L�G���$�W���0�L�G���$�W���0�L�G���$�W���0�â�â�â�â�H�P�P�H�U�H�P�P�H�U�H�P�P�H�U�H�P�P�H�U��������

  

�6�â�L�G���$�W���0�â�H�P�P�H�U 

S�did  At M�dammer d yiwen una� ur/ umedyaz Amazi� , d Aqbayli, i yettidiren deg Lalman. Yewwe�  
armi yessemlal ixfawen i wumi gumman wiyya� : Inig d temsal n Tmurt, Ta� uri d umenu�  n tmed-
durt…d wayen nni� en. Ayen yura (ne�  ahat ayen inna?) yerra-t-id deg sin i� ebsiyen CD iwumi 
isemma: “A Baba” akk d “I ke��  a Lunnas”.Tamazi� t-is d tazedgant, d taqurant, tegrurec-d kan seg 
idurar,  tewwi-d yid-s abe� ri-nni  itekkesen lxiq i win yejjmen Tamurt, illa degs wawal imezwura d 
wawal n wid ar a d-yeggrin: Telha d ddwa i tatut.  
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a d-ss� eddin taswi� t. 
 
Ye� li-d yi�  ur ssulin ara ameslay � ef ddella� , yal yiwen 
deg-sen yefka-d tamu� li-s � ef wamek yezmer yiwen ad 
i� er ma telha tdella� t war ma ye� be� -itt wemdan. Seg 
wakken ur msefhamen ara, yal wa yeqqar-as d aman-iw 
kan i i� emmun, mxa�aren. Dda 	 emmu si tama i� ulfa s 
yiman-is am wakken ye�� ef-d izem seg ume�� u�  imi s-
yenna uparizyan-nni am netta tessne�  i ddella� , maca si 
tama-nni� en tekker tmess deg wul-is, acku ye� ra hedd�en 
akk fell-as at taddart, ttalsen ameslay-nni n wesxa�  i t-id-
yesxe�  rebbi s tullas. 
Llan da� en widak yeqqaren: “Walit kan ay at le� ra� , 
walit!!! 
	 emmu d mmi-s n tfamilt i yella, d lef� el � ef yiman-is, 
wellah ma yuklal tawa� it am tahi ume� bun, meskin”. 
Yur� a almi ssaw� en ad kfun wussan-is n terzaf � er tmurt, 
yen� el-d taffa�-is � inani � ef tme�� ut-is, yenna-yas: 
Almi d ass-agi i ssaw� e�  fehme�  ssebba yessaw� en argaz 
l� ali am l� a�  A� rab n at � � lam yerna-d takna � ef tme�� ut-
is, a zi�  imezwura-nne�  ur a� -d-�� in ara lemtul-nsen almi 
tella deg-sen lme� na. S� an l� eqq imi qqaren "ur yeqri�  
� edd usennan, � ala a� ar yeddan � afi". Ihi a tame�� ut � zi-
zen, menyif tidet yesseqra� en, wala lekteb yessefra� en. 
Ma yehda-kem sidna rebbi ula d kemm, ili kan d tu� diqt 
am nanna-m Lyaqut n At L� if! Atan ula d nekk ad am-
fke�  rray, d kemm a d-isewwqen s ufus-im. Ihi nekk ussan
-agi ad u� ale�  � er Fransa, kemm gerrez-a� -d ttawil, wali 
amek a d-tess� e� re�  tame� ra deffir n l� id tameqqrant n 
useggas d-iteddun! 
 
Dagi ur fessus ara � ef wemdan akken ira(yeb� u) yili, a  
d-yaf d acu n wasif d-i� emlen ger wul d walla�  n tme�� ut. 
Wissen ma d win n wudi d tamment ne�  d win n qe� ran?!! 
Tessusem kan, ameslay ur d-yuli deg yimi-s. Tu� -itent 
mmkemda ! Kra n wussan kan yenna-yas, aql-i ad � ubbe�  
� er Tizi Wezzu akken ad def� e�  ad u� ale�  � ef yiman-iw 
� er dahi. 
 
Tezzi-d kan ssmana yeddukel d uparizyan-nni n taddart-
is, u� alen akken � er Paris. Dda 	 emmu yenna-yas deg wul
-is, yefka-t-id rebbi meqqar ad iyi-i� emmer la fiche di 
�� uplan (tmesriffegt). Tudert n dda 	 emmu di Fransa 
tettak anzi s ayen yecna umedyaz-nne� , anida akken 
yeqqar: “ Si lxedma n luzin s axxam”. Mi ara d-
ttmeslayen fell-as iminigen am netta, qqaren: 
Mi ara t-te�� ef tegnit ass n 14 di yulyu yiwet tikkelt di 
yal semmus ( 5 ) iseggasen di Paris, iteffe�  ula d netta deg 
yi� , yettawe�  � ala ma d iri n La Seine. Mi ara yettwali 

ti� arraqatin-nni ye�� er� iqen yakk d ife�� iwjen-nsent 

yettalin deg igenni, yetthuzzu kan aqerruy-is yettwehhim, 
yeqqar-asen i widak yellan yid-s: Ay asmi �� i�  baba, ay 
asmi �� i�  baba, timura yakk ww� ent s igenni, tamurt-
nne�  tettu� al kan � er deffir. 
 
Dda 	 emmu imiren deg iseggasen-nni n 70 ur yes� i ara 
tilibizyu di texxamt, seg 1939 mi yezger � er Paris almi d 
1969 i d-yu�  yiwet �� adyu deg umarci n Kriyankur 
(Clignancourt). 
Medden akk slan s �� adyu-ines, acku yal mi ara d-yemlil 

win yessen ad as-yini: Melmi testufa� , � eddi-n ttxilek � er 

texxamt, ad-iyi-terrigli�  lantin (timejjit) n cwi�  n 

twezwazt-nni d-u� a� , akken a d- �� fe�  tamurt, ad-as-selle�  
i Ssi Crif n yemrab� en, bu nnuba-nni “ Aneznaz n yi� ”! 
 
Aggur-nni amezwaru ideg rsen i� arren-is tikkelt tamenzut 
deg wakal n tmurt n Faffa, yekcem nnig ukkuz (4) n 
tikkal � er yiwen ubist�u (bistrot) n yiwen n taddart-nsen. 

Seg yimir-nni ur yu� al, ur yekcim kra n ubist�u-nni� en 

yerna abist�u-agi n mmi-s n taddart-is, yezdga-d deg 
webrid yettawin � er texxamt-is d-yusan kra n 300 n 
lmitrat � er tama tazelma� deffir-s. 
 
Yiwen wass kan almi yuqem tamuffirt i yemdanen t-
yessnen. Yejba-yasen � ef wemnar n ubist�u, yerra-ten akk 

� eff� en allen-nsen, acku ur uminen ara d netta i d-

ye�� uren imi n tewwurt. Yal yiwen d acu n l� ir s-
yessekcem s ul-is s unekcum-is, wa wwten-t 
izaylalen, waye�  d tugda n tismin. Argaz yesse� req-asen 

cced n uyeddid s wamek akken yettmeslay yid-sen s te�� a 

d wecmume� , lad� a mi yerna yeqqar-asen, bwa�an (1) ku 
a sidi! (Boire un coup a Sidi!). Sew ke��  avik plisir! (avec 
plaisir) Wwet-as ke��  panaci (panaché) � ef yiman-ik! P�u 

(prends) l� a� a ay argaz l� ali! Yexle� -itt akken ilaq. 
Llan da� en widak i i� ilen ahat yerna � ur-s weqcic. Ma d 
am� ellem-nni n taddart-is tekfa fell-as ddunit, ye�� ef tasa-

s deg ufus-is, acku yugad ad yili yerbe�  llu�u (Loto) 

ne�  yettuci-d �� apil (toucher un rappel) ameqqran � er Piju 

(Peugeot). Am� ellem-nni d netta i yebnan akk lbe� �  
ameqqran deg taddart, yezmer sakin dda 	 emmu a d-yekk 
nnig-s s kra n t� urfatin. 
 
Yenna-yas kan, sew ula d ke��  a 	 mimi un (1) ku  (un 
coup) � ef lkunt-iw, ul-is yebded amecwar, ifassen-is  
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te�� ef-iten tkekkuct, taqer� et n kunyak (Cognac) te� li-yas, 

terre� , yu� al yenna-yas s tuff� a n yiles d ddemmar: 
Ssefhem-a� -d a ssi Qessam d acu-t ugejdur-agi d-ye� lin 
fell-ak! Dda 	 emmu yewwet � er L� ib-is, yessuli-d tili-

gram d-ye�� ef si tmurt, yekmes-as lka� e� -nni a� cayci s 
afus-is i 	 mimi, yenna-yas:  Ax, ax ay acrik n ddunit, 
ke��  tebra ma zemre�  ad fre�  fell-ak kra! 
	 mimi-agi akken ira yella, yelha ne�  diri-t, maca di tem-
sal-agi n ddin ye� wer � ef yiman-is, ldint wallen-is. 
Maca, akken iwala lka� e� -nni, yewwet-it wugur annect-
ila-t, ye� li-yas i rebbi � er ger i� arren-is, acu� er? 
Argaz yufa-d iman-is yettcehhid, yeqqar  
“Laylah waylelleh, Mu� emmed d rrsul n llah”  war ma 
yu� tam d wegrireb, awi-d kan ma�� i d llu�u ne�  d �� apil i 
d-ye�� ef dda 	 emmu � er Piju. Isali d-ibubb tiligram-nni, d 
win i s-ye� ra Dda 	 emmu, tex� eb-as-d tme�� ut-is di tmurt 
yiwet teqcict, yerna s useggas kan i tugar yelli-s tamenzut. 
Tameddit tekfa, Dda 	 emmu yu� al � er texxamt-is d 
tmermi�-is. Seg wass-nni d afella ye� me�  ta� egga�-is ak-
ken iwata, yur� a almi d tikli a d-tawe�  l� id tameqqrant, 
ye�� ur-d tibalizin-is � er TATI, yewwi-d lkunji (ttesri� ), 
yerzef � er tmurt.  
 
Argaz tessa-yas s wedfel, ur yettak ara anzi � er wid yettra-
� un rebbi, din din yewwet azrem s aqerru, iderrez 
tame� ra, yewwi-d “�u�u” akken yeqqar, yessuli-yas 
a� ebbu� , yu� al � er cc� el-is “ddu ne�  teddi� ”. 
T� a (9) wagguren, ass ur izad, ur yen� is, ilul-d 
weqcic.  Le� mara i d azarisem d as-fkan, acku � ilen � ala 
yes-s i ye� mer wexxam. Asmi ilul, inezzeh win ixaqqen, 
ur yezmir ara walla�  n wemdan a d-yaf imeslayen ara 
yesseqdec akken a d-yessefhem amek ur d-ye� li ara 
igenni seg wayen ye� ran deg wexxam n dda 	 emmu.  
 
Le� mara yif mmi-s ugellid akken d-yekker, ulac akk 
melmi i t-ixu��  kra. Anda yedda a d-yaf a� ella�  n wallen 

ye�� afar-it: Allen n yemma-s, n takna n yemma-s yakk d 
tid n yessetma-s si baba-s. Ngum a d-yeldi imi-s, a t-
yawe�  wayen a d-yessuter. At taddart-nsen seg zik 

� emmlen asbecbec, d imdanen d-yufan l� ib ula i tmellalt. 

� as akken ma�� i d Le� mara i s-d-yernan yemma-s d takna 
i tme�� ut n baba-s, at taddart akk qqaren-as: “Dde� wessu 
yewwi baba-s, ad te�� er� eq di mmi-s”.  Llan da� en widak 

ye�� fen cce� na i yemma-s, amzun yella anwa i tt-icaw�en 

ngum a d-teddu d tislit � er dda 	 emmu ma yehwa-yas ne�  
ala, yerna d takna-s s timmad-is i yessutren afus-is si  
jeddi-s, acku baba-s yemmut, ye�� a-tt-id d tagujilt mi 

tella d llufan, ye� li-d si labbin (la benne) n wetraktur 
(tracteur), yewwe�  anida akk ad nawe� .  
 
Imawlan n yal tawacult di ddunit stummunen i wussan d 
iseggasen imezwura ideg yettili llufan deg wexxam, ay 
annect � lawit fell-asen widak ideg yella Le� mara me�� iy 
yerna � ur-s kra n le� nak d izegga� en, d ibexbuxen. Widak 
yes� an dderya � ran amek ttafgent teganatin-nni d wamek 
tettim� ur tarwa-nsen s t� awla war ma faqen i wakud amek 
yufeg � as ma yella da� en le� tab deg tnekra n llufan. Asmi 
yessawe�  Le� mara tam (8) iseggasen deg udur-is, tu� i-t 
tegnit deg useggas wis-kra�  deg u� erbaz (lakul) amez-
waru, te� ra yid-s tmacahut-agi: 
Yiwen wass ger wussan, yeffe� -d si lakul, ye�� ef abrid-is s 
axxam, iteddu, icennu tizlit-nni “ Qum ta�a bara� ima 
lluz”. Yewwe�  � er tlemmast n webrid, yegra-yas-d 
wezgen n wayen d-yel� a akken ad yawe�  s axxam, ur 
yessuli ara ccna n tezlit-nni d-yelmed ass-nni yerna yesse-
hrew akka acemma ta� ect-is, tu� al am wakken d tazurant. 
Yessemlal-it-id � emmar Bu� war d yiwen ddigurdi d-
yezzewren tame�� ut-is zdat-s, kkan-d si lexla, ass-nni d 
nnuba-nsen n terga. Tame�� ut teddem-d snat tt� ebgat, yi-
wet � ef uqerru, taye�  � ef we� rur, ma d ilem� i-nni n wer-
gaz-is ye� fer-itt-id s u� effer yerna ine�� er deg u� ekkaz n 
teslent s lmus n dukduk. Le� mara ur d-yelhi ara yakk yid-
sen, iteddu, icennu war akukru d u� ebber. Ur yu� tam ara 
yakk weqcic ame� du� , almi d-yesse� wi ujelka� -nni yellan 
ger ifassen n ddigurdi-nni d-yemlal deg uzagur-is. 
Yesse�� aqer-it almi d ayen kan, yekkat-it, yeqqar-as: " Ur 
tesse�� a�  ara � ef yiman-ik ay akebbul, a mmi-s n tseg-
natin, � ni deg wedrar i k-yu�  l� al imi tserr� e�  i ugerjum-
ik am we� yul?  
Ilem� i-nni ira (yeb� a) a d-yessaken i tme�� ut-is yes� a tir-
rugza, ur t-yewwit ara almi yeqqen allen-is, yukel � ef wul
-is, yesseble�  tirgigit d tugda i t-ized� en d lebda, bu tasa n 
tya� i�. Aqcic yewwi ti� i� it-nni te� ma yerna yessusem. 
Ulac akk anwa ne�  anta i wumi yemmeslay � ef twa� it 
ye� ran yid-s, acku yumen am wakken d tidet yezger kra n 
talast imi yella icennu deg webrid. 
 
Ilem� i-nni kra yekka yi�  ur ye�� i� , yezga yettlejlij, yeddu-
qqus, yettbeddil deg yidis, yettargu am wakken jban-d fell
-as widak a s-yer� en tamger�-is imi yewwet Le� mara. 
U� an n ssmana-nni akken llan yiwen-nsen, yes� edda-ten s 
yir taguni, acu n ddunit ideg yedder yerna ur ye�� i, ur 
yeswi. Akken i� edda wayyur (aggur), ulac win d-
yesteqsan fell-as ilmend n temsalt-nni, yenna-yas wul-is: 
"Ah ya tawa� it-iw, � e� le� -d ssi�  � ef yiman-iw war ssebba, 
a zi�  yeshel Le� mara!!! 
D acu n tikti d-yusan deg uqerruy-is? Yekker iqusem-as i 
Le� mara lawan-nni ideg t-yemlal mi akken yessers deg 
we� rur-is amezwi-nni. Le� mara ye�� ef abrid-is s axxam 
am yal ass, winna yur� a-t � ef yiri n webrid seddaw yiwet 
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n tzemmurt. Akken yewwe�  weqcic � er zdat-s, yekker-d 
� ur-s am yizem, yebren-as ifassen-is deg sin � er deffir n 
uzagur-is, yezzwer-it zdat-s, yessekna-yas aqerruy-is, 
i� ubb-it � er uderbuz yellan ddaw webrid, yessekcem-it 
deg yiwen libiz (uje�dbub), yekkes-as aserwal s te� rit, yu-
qem-as l� ar (l� ib). Tagnit-nni tamcumt tekfa, Le� mara 
tessegra-t-id deffir-s ur yeddir, ur yemmut. Yu� -itent kan 
� er daxel mmkemda, yessusem da� en. Ula d netta ye� ra 
acu� er yesseble�  a� bel, ye�� ef imi-s. Acku di tmurt n 
Yeqbayliyen, win i wumi ad te� ru taluft am tagi, � as ad 
ye�� ef imi-s, ur yettsellik ara iman-is yerna ad yekker fell-
as �ayhuh akken iwata. “Ase� di d win yemmuten di liser”.   
 
Ma d ddigurdi-nni zur wudem-is ne�  ahat s yi�� an i t-
yessared, ilme� yen imezwura d-yemlal di tejme� t yes-
sawel-asen-d taluft ye� ran yerna s zzux. Yal tikkelt mi ara 
d-yessiwel tamacahut n texnanasin i iga,  yett� ulfu s yi-
man-is, amzun d netta i d Nelson Mandela. Aqcic meskin 
yeffe�  umenduh fell-as, win d-yemlalen waye�  a s-yini: A 
zi�  Le� mara d amattak, a ddin rreb! 
Ma d Le� mara meskin, yu� al am umeslub, yezga yeshetrif 
kan, yewwe�  ad yen�  iman-is, ira a d-yekkes bu � bel-is 
akken ad yaf talwit.  
  
Di taddart-agi n dda 	 emmu � rant twa� iwin timeqqranin 
yugaren tin ye� ran d Le� mara. D ayen i t-ye�� an ur yen� i 
ara iman-is. Asmi yessawe�  tam d mraw (18) iseggasen di 
tqerruyt-is, baba-s imiren d� a i d-yewwi lantrit (la re-
traite), yekcem-d i lebda � er tmurt. Yewwi-yas-d take�ust 
i mmi-s, yu� -d tameg� elt i yiman-is. Ma d ayen-nni� en d 
yiwen mmi-s n taddart-is i yezde� en di � � if i t-id-yu� en 
� ef yisem-is mi akken yerra la carte de residence -is i 
Irumyen. Argaz-nni ixeddem t�abandu, yessen akk widak 
ixeddmen di ddiwan (la douane) yerna ulac da� en ccambi� 
ne�  tazuli� t ur yessin.  
 
D acu i s-d-yegran tura i dda 	 emmu? Yessefk ad yes� u 
tislit skud ur teskerker deg-s tmettant. Ma d ul n Le� mara 
yeb� a � ef sin: Tamezwarut, mazal-it d aqcic, ira ad ifa�es 
tem� i d wurar war a� ebbe� , tt� ebga d wayen akk yeqqnen 
s ayagi. Tis snat, seg wakken d tullas i yessefk a d-ddunt 
d tislatin di tmurt n yeqbayliyen, yugad ad tfat tin 
i� emmel. Yefren ger sin iberdan-agi, yu� al yenna-yas i 
wergaz-nni i s-d-iceyye�  baba-s ad yemmeslay yid-s � ef 
temsalt-agi n wercal: Imi teb� am akka a sidi, ihi nekk d 
leflantegga i b� i� . 
 
Azekka-nni kan yewwe�  Dda 	 emmu baba-s n teqcict, 
yenna-yas: Qesde� -k-id i nnesba n rebbi, ad iyi-tefke�  
yelli-k i Le� mara-inu. 
Argaz-nni: " yecmume� " 
 u�  a 	 emmu, atan kullci 
mebruk! 
Akken yewwe�  wergaz-nni s axxam, yesnejma� -d akk 

tawacult-is, arraw-is di kra�  yid-sen, yelli-s d tme�� ut-is, 
yu� al yen�eq � er yelli-s, yenna-yas: “Atan a yelli ta� zizt, 
yefka-yam-d rebbi argaz l� ali yerna wellah ar akken t-
yeb� a wul-iw, atan fki� -kem i Le� mara, mmi-s n 
	 emmu”. Ngum yessuli ameslay, kkren warraw-is di kra�  
� ef yiwet tikkelt, rfan, ff� en seg wexxam, tezlez tegnit... 
Amecwar kan, bdan ssawalen-as-d imeddukal-is wa deffir 
wa i wergaz-nni. D arraw-is i ten-ye� nan, mmeslayen yid-
sen � ef wayen yexdem baba-tsen. Yeffe� -d s imeddukal-
is, yesteqsa-ten d acu b� an, nutni nnan-as: A sidi ma�� i 
akka i k-nessen, waqila � ala arraw-ik i mazal d ife� liyen. 
Amek ad tmedle�  allen-ik � ef wayen ye� ran zzman, ad 
tefke�  yelli-k i l� ar yecban wahi? � ni ur tesli�  ara yeggan 
d yergazen? 
Argaz-nni: U� eqq sidna rebbi l� alamin d i� ekwan n 
lejdud-iw ar almi d ayen sli�  tura. Ihi atan ay irgazen l� ali, 
ad awen-ibarek rebbi yerna lxir-nwen ma�� i d win zemre�  
ad ttu� . Ahaw, tura yak ur yeqqer�  uyeddid, ur n� ilen 
waman, ma d 	 emmu � ri�  amek ar a s-xedme� . Ma ur d-
rri�  ara ttar-iw akken ilaq, a t-sbehdle�  zdat medden, � as 
ssusfet deg wudem-iw! 
 
Azekka-nni kan, yezwer-d dda 	 emmu tilawin-is di snat 
zdat-s, d abrid a d-� nun tu�� u. Tilawin-nni bubbent-d 
tt� ebgat yugaren ayen yettaddam u� errabu-nni yettinigen 
ger Weh�an d Alikant ass ideg a d-ye�� ar d at t�abandu-
nni n Ledzayer. I wakken a d-iru�  wemdan seg wexxam n 
dda 	 emmu � er win n teslit-is uzekka, yessefk-as ad   
i� eddi di tlemmast n tejme� t. Akken ssuf� en i� arren-nsen 
seg wakal n wedrum-nsen, kecmen win n tejme� t, ineggez
-d wergaz-nni � ef dda 	 emmu s lexmata, ye� li deg-s s 
t� ekkazt, yekkat-it, yett� eggi�  fell-as, yeqqar-as: “� ni 
t� ille� -iyi ula d nekk d �� xis am ke�� ? Mmi-k ur yelli d 
lef� el. Yerna teb� i�  a s-ternu�  yelli d tame�� ut-is a mmi-s 
n le� ram! Waaaaa nekk � ur-i, tlata yergazen…, rekkben 
ula d i� yal, ke��  tura a � -t� e�� le�  ccla� em deg yiwen wass 
a ccmata”!!!  
Dda 	 emmu yeddegdeg akken ilaq, maca yessuli-d kra n 
wawalen yenna-yas: “I� yal rekkben akk medden fell-asen 
a winnat”.  
Argaz-nni: Arraw-iw ma�� i d alluy kan i ttalin � ef ye� rar-
nsen, waaaaaaa tteggen-ten a �� neh, ma teb� i�  ad te� re�  
ihi. � as amdan din i d-yekker gar-asen, maca tikkwal  
i� erreq-as cced n uyeddid, yettemlil-d walla� -is d tindac 
war ixef.  Amek akka almi � lay wazal n yemdanen-agi 
yetteggen i� yal? Amek akka win yett� eddan � ef wegrud, 
yu� al amzun d ise�  wayen iga? Amek akka imdanen 
u� alen ur fe�� zen ara ger win i� elmen  d win 
yettwa� elmen? 
Lemmer a d-yesteqsi wemdan Mu� ya d acu yenna, 
cukke�  a d-yini: Aql-i ur fhime�  tren, aqerruy-iw yeqre� -
iyi, ul-iw kif kif, ssalit timucuha-agi-nwen a winnat, anfet
-iyi ad �� se�  di talwit, a ddin qessam!!!�  
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Yemma 
 

Yemma tedda � afi 
Tekna ‘f uzemmur 

Tgezzem ti� gi  
I� elli-yas wemzur 
Talwit ur tt-tufi 
Tidi tettce�cu�  

Tefferfer-as tem� i 
Tessaram amur 

 
Tifexsa ‘g � a�� en 

Tte�� iqent i usemmi�  
I� ri-s di lem� an  

Wer� in ur t-tesfi�  
Mi d-telli allen  

Am waggur deg i�  
Yemma � as tertem 
Yiwen ur tt-ye� ki�  

 
Yemma am tfi� ert 

Iddarayen uruz 
Mi s-te� li tezmert 

Ad as-�dellqen le� ruz 
Ad d-teffe�  di taddart 

Ur d-teskan tellu�  
Yemma am tzerzert 
Mmis mi t-tetthuzz 

 
Sakde�  di Yemma  
Tergagi-d tasa-w 
Lqedd-is yekna 

T� ennec-d � er tama-w 
Ass-a nemwala 

Tules-iyi-d arraw 
Sennde�  tanafa 

Tedl-iyi-d a�dlaw 
 

05 Yebrir 1974 

  
    Ihellalen 

 

Ihellalen mi sen-sli�l 
Nadam ittru� u 

L� i� a la teswe� wi�  
Di tziri unedbu 

� as zik-zik ar a d-aki�l 
Ne�� ge� -d seg wusu 

 
Yya wiyyak a mimmi 

Lhu-k d tyerza 
Akken ar a te�lli tziri 

Teqqne�  tayuga 
Ad-d te�dnu�  a� riq d tirni 

A ttsab tgella  
Anef-iyi a baba anef-iyi 

Tfaz tezwayt-a 
 

Ticki serr� e�  i tgerjumt 
Nehhqen idurar 

Di tegnaw tuli ta� ect 
Ccna tefferfer 

� as ma t� umm-a�  me�� a tagut 
Tafukt ad-d tekker 

Sut teqrart ma ad iyi-tecnumt 
Ussan n wurar 

Abendayer la i� edde�  
La rebbden yes� an 

Bu�demma�  izga ice�� e�  
Nnig ice� fan 

Ma d nekkni nettem�awa�  
Ad kksen wurfan 

Ula d mm-uxelxal d dde�   
Teffe�  deg iberdan 

 
29 di Fu�a�  1976 

  

 
� ed� e�  i Tnekra 

 
� ed� e�  i tnekra mi d-tlul 

Ngezm-as timi� me�� a 
Mi d-tewwi udem-is mellul 

Am uje�� ig n tirga 
Tefka i tegnaw azul 

Mmugren-tt-id s te� sa 
 

� as te� fi �  tedder�  ay ul 
	 ed� e�  i tnekra mi d-tlul 

 
	 ed� e� -as mi tettnerni 
Tettkuffut amzun d asif 
Zzin-as medden d tirni 

 
Yalwa d acu s-ishetrif 

Idammen r� an tazmert tuli 
Tekcem-asen � er wadif 

 
D inigan medden d tirni 
	 ed�e�l-as mi tettnerni 

 
 

	 ed� e�  i tnekra ur tekkir 
Asmi akken tthuzzun tuyat 

Deg walu�  la tettkerkir 
Ife�� iwej i d-tewwi terra-t 
Degren-tt � er wanu d uffir 

Seg-s ara d-tesnexfat 
 

Deg yigenni i�� e�  yetbir 
	 ed�e�  i tnekra ur tekkir 

 
20 Magu 1974 
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Imezwura nne�  
 
 

Ta�drurt ur telsi 
Ta�debbu�  ur te�wi 
Tanezdu� t d ifran 

 
Tamussni ur telli 

Tudert d ilili 
Wer� in i thennan 

 
� as ma yezga imen� i 

Idammen d tikli 
D azaglu i d-� ellan 

 
Sberken tillas 
Gar-asen tilas 

Tmundel tmu� li 
 

Agdud bu timmas 
Kra din ikna-yas 

Ur illi ufe� li 
 

Win i� emmlen gma-s 
Tiyita igerrez-as 
Inza am u� uli 

 
 

01 di Me� res 1976 
 

 
 
 

 

Inna-yi Baba meskin 
 
 

Inna-yi Baba meskin  
Aseggas-a d tim� in 
Qabel wabel d irden 

A ne� ti�  i ucelleb� i�…b� i�…b� i�.. 
 

Mi teqqur te� zut 
Qquren yirden 

Tellu�  akk tmurt 
Kfan yezgaren 

Ikufan d ilmawen 
Yurad-asen lqa�d 

Ulac ini� man 
La�  la isqaqa�d 

 
Di taddart irkkel 

Iggra-d yiwen umcic 
Ad t-nezlu d asfel 
I d-inna uderwic 

Ne�� a ajilban 
Neseggra abazin 
Timezliwt i zlan 
Teb� a taye� nin 

 
Ula d Tajma�dt n tnac 
Nettat s timmad-is 
Tcawer-iten ulac 
Akk izemniyen-is 
Tarewla deg l�darc 
Ur temna�d bab-is 

 
Yiwen umestaje�  
Ur as-d-� essen 

� as icab d am� ar 
D acu yessen 

We� d-s i� za anu 
Yu� rar yeffud 

Aman d adunfu 
Issaki-d agdud 

��
14 Tuber 1975 

 
           

PDF Created with deskPDF PDF Writer - Trial :: http://www.docudesk.com



Page 27  The Amazigh  Voice Volume 17 , Issue 1 

 
 
 
 
 

 
 
 

Wezna 
 

Wezna ma te� sa-d � ur-k 
Xas efk yiwwas di la�dme� -ik 

Wezna ma tu� a-d � ur-k 
Efk aseggas di la�dme� -ik 

Wezna ma t� ennec-ed � ur-k 
Xas � elli-tt-id s irebbi-k 

 
Wezna ma tenna-yak-d xic 

Ala � ur-s ur d-ttu� al 
Wezna ma telli-d mimic 

Ala ur tessugut awal 
Wezna ma tumen-ik d aqcic 
Ad ak-d-tekf i� il d amellal 

 
Wezna taqendu� t n ccac 

Tinna ur txa�  tsegnit 
Wezna te� li ger tkurwac 

Din i tt-ufi�l tinnegnit 
Wezna am nettat ulac 
Yid-s i tekfa ddunit. 

 
 

30 di Tuber 1976 
 
 

 
Ad am-d-awi�  

 
 

Ad am-d-awi�  udi tament 
Ur tnejlin � ef yiles-im 
Ad am-n� e�  ta�dkkemt 

Akken ad ibu� ru wuli-iw 
Mi d-tewwe�  lmut a nemmet 

A neddukel akken deg sin 
 

Ad am-d-siwle�  tijunatin 
Tidak ized� en akal 

Ad am-d-bibbe�  ti� altin 
Ma twala�  lhant i lfal 

Ad a� -d-sikkident tezyiwin 
Ur a� -i�� afa�  wawal 

 
Ad am-d-awi�  agni n wura�  

Ure�  inu nekk d isefra 
Kra tsarame�  ad iffe�l 

Ddunit ad am-tu� al am tirga 
Mu�  U M� end ad am-t-id-a� we�  

Ad d-in�eg daxel u� ekka 
 

29 Nunamber 1976 
 

 
 

Ad inige�  
 

 
Ad �u� e�  ad kem-�� e�  a Yemma 
Yernu ccib la d-ineqqer 
Ad �u� e�  ad kken-�� e�  ay atma 
Anwa ara d-ibedden ‘f mna�  
Ad �u� e�  ad k-�� e�  a lexla 
Ad yeqqar yiger-ik meqqar 
 
Asmi d la�  kan i � -yehban 
D abazin izga imensi  
Asmi d asemmi�  i � -yen� an 
Nemye� nac ddaw tduli 
Tura d ddabex i wemdan 
Iggumma wul ad yawi 
 
Ad �u� e�  ad kem-�� e�  a Yemma 
Ad �ze�  lhiba i usalu 
Ad �u� e�  ad kken-�� e�  ay atma 
Xas be�� a ijebbed wa� u  
Ad �u� e�  ad kem-�� e�  a tala 
Ma neswa kra ad d-innulfu 
 
 

28 di Yebrir 1975 
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(Continued from page 2) 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
The first Amazigh novelist of the modern times 
has passed away 
 
 It is with a deep sadness that we learned the pass-
ing of RACHID ALLICHE on March 19th, 2008, the first 
modern novelist in Tamazight (Taqbaylit), He authored 
two novels, Asfel and Faffa. He also published (Enag, 
Algiers) a textbook for first grade students under the title 
Amnir.  
 
Rachid Alliche was a very personable individual and a 
determined militant for the Amazigh cause. He was one 
of Mouloud Mammeri’s students at the University of Al-
giers during the 70s. For many years, Rachid Alliche was 
also the host of a show on the Algerian Radio Channel II 
broadcasting in Tamazight of Kabylia. His other passion 
was the search for the meanings of the names of cities, 
villages and places of Kabylia.  
 
Rachid Alliche was born on April 7th 1953 at Taguemount 
Azzouz, Ait Dwala, Kabylia region. He graduated from  
the University of Algiers with a Masters Degree (DES) in 
physics and held a Bachelors Degree in literature from the 
University of Lyon II, France. The University of Lyon has 
employed him for many years as a teacher in African lin-
guistics. 

Rachid  Alliche 

Correction  

We would like to apologize for mistakenly reporting in the 
Amazigh Voice Vol.16( 2), under “ Said Akli …an Arab 
poet” an information regarding the Lebanese poet, Said 
Aql,  whose name was misspelled by our source. Subse-
quently, we have improperly associated him with the very 
common Amazigh name “Akli”.  Sorry Mr. Aql! 

 
 

S�lur Said Chemakh 
Ger Zik D Tura, d 
ammud n Tullizin akkd kra 
n ye� risen nni� en 
Yeffe� -d  seg te� rigin n  
Wesqammu Unnig n 
Timmuz� a (HCA), 2008. 
85 Isebtar 
Said Chemakh d aselmad n 
Tmazi� t deg Tesdawit n M. 
Mammeri n Tizi Wezzu 

S� ur Hamid Boutlioua 
 
Yir Timlilit,  d ungal 
Yeffe� -d seg Te� rigin 
Talantikit (Tala n Tiqit), 
Bgayet,  2004. 
Wagi d Ungal “amsaltu” 
amezwaru s Teqbaylit 
 
154 isebtar 
Azal-is di Lzayer: 140 DA 

S�lur Mohand Ait Ighil 
Ti� ersi,  d ungal 

 
Yeffe� -d seg Te� rigin 

AFRAMED, 2008 
Mohand Ait I� il d amyaru I 
yettwassnen s idlisen-ines � ef 
umezgun. Igga da�len kra n 
tsuqulin � er Tmazi�lt.  
153 isebtar 
Azal-is di Lzayer: 200 DA 

Kra n Yedlisen 

(continued from page 14, Imazighen...) 
 
 The following are their Latin versions: 
 
Apuleius Lucius Theseus, for Apulée (125-170)  
 Augustinus Aurelus, for Saint-Augustin (354-430)  
Cyprianus Thascius Caecilius, for St Cyprien (200-258)  
 Terentius Publius Afer, for Térence (185-159 AD)   
Tertullianus Septimius Florens, for Tertullien (155-225) 
 
Let’s also mention that the Greek name of the poet 
Eschyle (525-456AD) was Aiskhulos. 
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