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Abstract

The current study examines the attitudes of speakers of the urban Hasawi dialect towards their dialect;
Hasawi is spoken in Alhasa, a city in Saudi Arabia. It also investigates whether the participants’ gender and
sect (Shiite and Sunni) have any impact on their perception of their dialect or how it is perceived by non-
native speakers of the dialect. To this end, this study adopted a mixed methods approach, combining
qualitative (interviews) and quantitative (Match-guise Techniques). For the interviews, the present study
uses a semi-structured interview consisting of 17 questions that were divided into three sets. The first set
of questions was designed to explore the participants’ views about other Saudi dialects. The second set was
designed to explore attitudes towards the Hasawi variety. The third set was more precise and related to their

attitudes from a sectarian perspective.

For the MGT, a 7-point-Likert-scale questionnaire for seven traits was designed, with 6 recordings for four
local speakers (from both sects and gender) and two speakers of Supra-local dialect, requiring participants
to rate their attitudes towards these dialects. The sample included 40 participants; whose first language
variety is the Hasawi dialect of Arabic. On the basis of the two dependent variables, namely, gender and
sect, the participants were divided into four groups: Hasawi Shiite female speakers, Hasawi Shiite male

speakers, Hasawi Sunni female Speakers and Hasawi Sunni male speakers.

The results reveal that in general gender impacted attitudes to the dialect very little in comparison to
religious sect. Hasawi Shiite male and female participants demonstrated a sense of responsibility towards
their dialect, positively making their attitudes towards it, particularly in regard to their belief that it forms
part of their identity as minority group in Saudi Arabia. However, Hasawi Sunni male and female
participants had negative attitudes toward the local dialect. This is attributed to the social ideology that the
dialect spoken by Shiites in Alhasa is either widely regarded as a reference point for the Hasawi dialect or
as a dominant dialect in Alhasa. In addition, the results reveal that participants from both sects believe that
there is a dichotomous dialect situation; as Hasawi Shiite dialect represents the traditional dialect, while the

Sunni Hasawi dialect represents the urbanised dialect that converges with Supra local variety that is spoken



in the capital city (Riyadh). Moreover, the participants from both sects perceiver that outsiders have an

inferior view toward their dialect as a result of linguistic features.

Regarding gender, the results show that Sunni male and female participants have similar views to their
dialect in term of the level of prestige, as they perceived it to be of lower prestige than the Supra local
variety. For Shiite participants, the results differed somewhat when looking at gender. Shiite female
participants expressed the view that the Hasawi dialect was more prestigious, possibly because they are less
mobile than other groups included here. This was contrasted by Shiite male participants who believed that

the Supra dialect was more prestigious.

The importance of this project is contributing to the research on language attitudes and religion as asocial
factor by focusing on Alhasa, that is inhabited by people belonging to different sects. To date, there have
been no attitudinal investigations of the dialects spoken in Alhasa in related to Sectarian affiliation.
Ascertaining how the Hasawi people feel about the local variety in Alhasa, and how they construct their
sectarian affiliation was crucial thought. Defining the linguistic situation of Alhasa positions and interprets
Hasawi people's language attitudes and sectarian affiliation within a specific linguistic framework and in
the general socio-sectarian and historical context of Alhasa and shows how the double relationship between

language attitudes and sectarian affiliation functions in Alhasa.

The key findings for this research found that the religious affiliation had a fundamental role to construct
the attitudes of Hasawi participants toward the local dialect at the expense of linguistic, national or the local
affiliation, similar to finding of other studies whom investigated the language attitudes from religious
perspectives (Baker and Bowie 2010; Yilmaz 2020). Regarding the gender as asocial factor, the results of
this study contradict with the common generalisations, that is comparing to men, women are more inclined
to approximate prestigious linguistic forms (Labov 1972; Trudgill 1986; Cheshire 2002; Tagliamonte
2011). However, in this study found that men from both sects have positive attitudes toward the supra local

dialect, and Shiite women found the local dialect is more prestigious.
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Chapter 1: Introduction

Saudi Arabia has attracted the attention of numerous historians, politicians, religious leaders, and even
economists throughout history (Cordesman 2003; Weston 2011). There are two primary explanations for
the high level of interest in Saudi Arabia. The first explanation is that two of Islam’s holiest cities, Mecca
and Al Madinah, are situated in the Hijaz area (i.e., Western Saudi Arabia; Weston 2011; Wilson and
Graham 2016). Most notably, Mecca is the destination of pilgrimage, one of Islam’s five pillars, at a
particular time and date each year. The second explanation is that the country became one of the world’s
largest oil producers following the 1938 discovery of oil (Albatel 2005; Weston 2011). OPEC ranks Saudi
Arabia second worldwide in terms of crude oil reserves (OPEC 2018). Since the peak of the oil boom, the
country has experienced rapid urbanisation (Al-Hathloul and Mughal 2004: 610). The majority of oil wells

and oil companies are concentrated in the eastern part of Saudi Arabia, near the city of Alhasa.

Alhasa is located in the eastern part of the Arabian Peninsula, on the border of two dialect groups: eastern
and central Najdi, which are similar to the Gulf region’s dialects spoken in Bahrain, Kuwait, Qatar, and the
Emirates. Alhasa has linguistic characteristics of both dialect groups? (Al-Shubat 1989: 74). According to
Prochazka’s (1988: 3) classification, the Alhasa dialect is classified as a dialect of the Arabian Peninsula’s
Najdi and Eastern Arabian forms. The Alhasa dialect, or the Hasawi dialect as its more commonly known
(Hasawi is an adjective form of each element, i.e., people, architectural design, dates, that belong to the
Alhasa region), has regional characteristics that distinguish it from the varieties spoken in the central region
of Saudi Arabia. Religion plays a major part in every aspect of life in Saudi Arabia and according to Al-
Bohnayyah (2018: 17) there is a common belief in the areas that individuals with different religious

background do in fact speak differently, as marker of identity®; Sunnis tend to adapt to a Najdi-like dialect,

2 The characteristics of the Alhasa dialect are discussed in Section 1.5.
3 See section (1.4.2.1)
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whereas Shiites retain traditional features resembling Gulf Arabic. The points raised above can help us to

understand the attitudes of Hasawi speakers from both sects towards the local dialect.

With the exception of general descriptive research and descriptions of the Alhasa dialect (cf. Prochazka
1988; Al-Shubat 1989), only three sociolinguistic studies of the Alhasa dialect have been conducted to date:
Al- Mubarak (2015), El Salman and Al Fridan (2018) and Al-Bohnayyah (2019), who examined language
variation and change. The present study is regarded as the first examination of language attitudes towards

the Alhasa dialect.

The present study examines attitudes towards the local dialect and their relationship to two social variables:
gender and sectarian affiliation. The data provided in this study were gathered using a mixed-methods
approach: a direct approach using semi-structured interviews and an indirect approach using the matched-
guise technique (MGT). Data were obtained from members of the Sunni and Shiite sects in Alhasa, as well

as both males and females.

One of the novel aspects of the present study is the inclusion of sect as well as gender as linguistic variables.
The possibility that sect (Sunni/Shiite) and gender (male/female) are significant factors in language
attitudes in Saudi dialects has not been investigated previously apart from in recent studies of sociolinguistic
variation by Al-Mubarak (2015) and Al-Bohnayyah (2019); previous studies have also focused on Bahraini
communities (Holes 1987; Al-Qouz 2009). In addition, the present study is the first attempt to incorporate
an integrated approach in which direct and indirect measures are used to elicit attitudes towards the spoken

dialect in Alhasa from a sectarian perspective.

1.1. Hypotheses and research questions

Based on the findings of the studies conducted on Alhasa by Al-Mubarak (2015) and Al-Bohnyyah (2019),
the local dialect is in the process of changing and converting to a supra-local dialect (the dialect spoken in
the capital of Riyadh), with sect as a social component. These studies found that Shiites are less motivated

than Sunnis to adopt the supra-local dialect in several linguistic features.



In terms of gender, the findings of Al-Mubarak (2015), El Salman and Al Fridan (2018) and Al-Bohnyyah
(2019), are relatively consistent with global, Arabic trends, which indicate that women adopt standard or
prestigious linguistic variants at a higher rate than men, particularly among younger females. Additionally,
Al-Bohnayyah (2019) discovered that Sunni males were under less social pressure to convert to their
majority Sunni group’s dialect than Shiite males. Therefore, based on their findings, the present study aims

to address the following research questions:

1. What are the attitudes of Hasawi people towards their dialect from a sectarian perspective?
2. What are the attitudes of Hasawi people towards their dialect from a gender perspective?

3. How do Hasawi people think outsiders perceive their dialect?

The basis for the hypotheses of the present study is:

The Sunni group has negative attitudes towards the local dialect.

The Shiite group has positive attitudes towards the local dialect.

Males have positive attitudes of towards the local dialect.

Females have negative attitudes towards the local dialect.

1.2. Structure of the thesis

This thesis is comprised of eight chapters, structured as follows. Chapter 1 is an introductory chapter that
includes the focus, hypotheses and research questions of the present study, the dialectology and how it has
improved. It also explains the social background in terms of the geographical, historical and social profile
of Alhasa. In addition, it presents the sectarian identity and background of Alhasa and the roots of the
sectarian divisions, socially, politically and religiously. Additionally, the linguistic characteristics of

Hasawi dialect are detailed.

Chapter 2 examines attitudes in detail, including a definition of attitude and related concepts. Additionally,

it discusses language attitudes and associated concepts. This chapter discusses research examining language



attitudes in Arabic contexts. In addition, it describes two approaches to studying attitudes: direct and

indirect

In Chapter 3, the researcher explains the methods adopted in the current research. It provides information
about the participants whose attitudes are analysed in this study, including the sample size and how it was
classified. This chapter also presents the social variables of the study: sect and gender. Detailed information
is provided about the design of the interviews and MGT. Both preliminary studies and outcomes are

discussed in this chapter, together with the role of gatekeepers in the present study.

Chapters 4 and 5 present the results and analysis of the interviews and MGT. Chapter 5 is divided into
different sections based on the sect and gender of the participants, and Chapter 6 is divided into different

sections based on the speakers.

The conclusion, in Chapter 8, presents a summary of the key findings from the current research and
concluding remarks. This chapter also illustrates how this study contributes to the field of language attitudes

and provides recommendations for future research.

1.3. Social background of Alhasa

This section contextualises Alhasa, a city in eastern Saudi Arabia, and its inhabitants geographically,
demographically, historically, and socially. This is necessary in order to understand the context in which
the subjects of this study are situated. This section presents details the geographical characteristics of
Alhasa, summarises its history, the demographic characteristics of Alhasa, which are examined in terms of
tribal origin and economic situation. In addition, the fundamental differences between sectarian affiliations
in Alhasa are discussed in terms of religious practice, intermarriage relations, and residency, as well as
briefly describing the sectarian conflict that historically existed between the two sects. Additionally, the

linguistic characteristics of the Hasawi dialect are detailed.

1.3.1. Geography of Alhasa



This section will describe the location and land area of Alhasa to indicate precisely where the sample for
the current study was drawn from. Additionally, a brief description of the terrain will be provided to
demonstrate how Alhasa’s resources have affected its economy, history, and society. This will assist the

reader in situating the attitudinal analysis within an actual context.

Alhasa is the name of an oasis region in eastern Saudi Arabia (see Map 1). Alhasa oasis is one of the largest
in the world (Al-Tahir 1999: 5), covering an area of approximately 375,000 km? (Saudi Geological Survey
2012: 15) and accounting for approximately 69% of the Eastern province area. Alhasa is located 40
kilometres east of the Arabian (Persian) Gulf coast, 150 kilometres north of Ad Dammam and Qatif, and
320 kilometres west of Riyadh. Alhasa borders Qatar, approximately 250 kilometres away, the United Arab
Emirates, approximately 350 kilometres away, and Oman to the south (Al-Bohnayyah 2019: 21). The main
area of Alhasa is Al Hofuf, which has merged with its twin city Al Mubarraz due to urban expansion (see
Map 2). Alhasa contains 43 villages, which are divided into eastern villages such as Al-Jafr, Attaraf, Al-
Qarrah, and Al-Jishah, and northern villages such as Ash-shugayq, Al-Mutairfi, and Al-Wazziyyah (Al-
Hulaybi 2003: 15). Al-Ugayr port is located in Alhasa, which was once used as a commercial port for the
transport of goods between the Peninsula and Persia, India and Africa, in addition to receiving pilgrims
from the east, but is now primarily used as a beach resort and tourist attraction (Al-Hulaybi 2003: 15; El-
Shakhs and Amirahmadi 2012: 200). In the present study, the term Alhasa is used to refer to two major

areas: Al Hofuf and Al Mubarraz, as well as its villages, unless otherwise specified.

Alhasa is a very wealthy and resource-rich region owing to its soil fertility and the abundant supply of
groundwater: it contains approximately ten major water springs and nearly 70 smaller ones, all of which
contributed to the creation of the magnificent oasis (Al-Abdulagadir 1999: 52). As a result, it has over two
million date palms that produce an enormous quantity of dates each year (Al-Shubat 1989: 12).
Additionally, with a total area of 7,000 hectares, Alhasa is the largest agricultural region in Saudi Arabia

(Al-Bohnayyah: 2019: 21).
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Map 1: Regions in Saudi Arabia (Source: https://ar.maps-saudi-arabia.com)
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Map 2: The two main areas in Alhasa: Al Hofuf and Al Mubarraz (Modified from source: https://www.google.com/maps)

1.3.2. History of Alhasa

The name Alhasa derives from the word “hase”, which refers to the extremely solid plain land beneath the
surface that prevents water from receding further into the ground (Al-Bohnayyah: 2019: 23). Over the
centuries, there appears to have been considerable confusion regarding the name, location, and boundaries
of what is now known as Alhasa. The current Alhasa was originally known as the area of Hajir, indicating
that it was an extension of the city of Hajir. Hajir was a part of the earlier historical Bahrain area, which
spanned the Euphrates to Oman and included the Uwl islands, which is now known as the Kingdom of
Bahrain (Al-Gharib 1988: 22). Vidal (1955: 6) states that Hajir was located near the modern town of Al
Hofuf. Al-Janabi (2004: 142) also claims that it was located adjacent to Al-Qarrah Mountain, formerly
known as Ash-Shab' an Mountain, approximately 15 kilometres east of the Al Hofuf area.
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Vidal (1955: 6-7) explains how the name Alhasa came into existence, stating that a region or settlement
called Ma 'a Alhasa “the water of Alhasa” existed near Hajir. Immediately adjacent to this, a fortress known
as Al-Muminiyyah was located near to what is now called Al-Battaliyyah village. This was built by the
Qarmatian, Shiite dissidents from southern Irag, who refused to recognise Fatimid* successors as leaders
(Bowering et al. 2013: 446). This village is located approximately 7 kilometres north of Al Hofuf. Al-
Muminiyyah was announced as the region’s capital, but local residents objected to the name and it was thus
replaced by Alhasa. This name spread gradually throughout the oasis, eventually supplanting the term Hajir

(Al-Mubarak 2015: 42).

During the rule of the Ottoman Empire, Alhasa was annexed to the state of Baghdad and Basra (Al-Shubat
1989: 80) and was referred to as Liwa Najd along with Al-Qatif and Qatar (Al-Hulaybi 2003: 13), or
“Sanjag Najd” in Turkish (the area of Najd; Busch 1967: 31). However, locals objected to this name, and
it was changed to Sanjaq Alhasa (Lorimer 1975: 838). Following King Abdulaziz’s® unification of Saudi
Arabia, the term Alhasa was used to refer to the entire region extending from the Kuwaiti border in the
north to the Qatari border in the south, and from the Arabian Gulf in the east to the desert of Ad Dahna in
the west. Al Hofuf was designated as the region’s capital. The province of Alhasa remained unchanged
until 1956, when a royal decree renamed it the Eastern province and designated Ad Dammam City as its
capital. Since then, the term Alhasa has been used exclusively to refer to Al Hofuf, Al Mubarraz, and the

surrounding towns and villages (Al-Gharib 1988: 70).

1.3.3. Population of Alhasa

Understanding the demographic characteristics of the Alhasa population is critical for both the development
of the methodology and data interpretation of the present study. This is particularly true given that the
independent variables examined in this study are closely related to demographic characteristics, i.e.,

sectarian affiliation and gender.

4 Fatimid Caliphate is a Shiite state that was extended in North Africa from 909 to 1171 AD.
® The first King and the unifier of the Kingdom of Saudi Arabia (1877-1953).
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Alhasa has a population of 1,063,112 people, according to the 2010 census. The majority of residents of
Alhasa (870,577) are nationals, while expatriates account for only 192,535 people. In the national
population, there are slightly more males than females: 440,864 males compared with 429,713 females
(General Authority of Statistics 2010). According to Al-Hasan (2010: 32), until recently, the majority of
the population in the Eastern province were Shiite. However, no official census includes the actual
percentage of Shiites in Saudi Arabia in general, or in Alhasa in particular, in comparison to Sunnis; the

origin of both sects is discussed in detail in Section 1.4.6.1.

1.3.4. Economic profile

Alhasa is an agricultural area (see Section 1.4.1.), which has been considered a centre for exporting dates,
palm fronds, horses, donkeys, men’s gowns, ghee, firewood, and leather, as well as other products such as
rice, grain, and barley, coffee, sugar, spices, metals, and fabrics (Al-Shubat 1989: 153). Farming is intensive
across the two towns of Al Hofuf and Al Mubarraz from the south to east but does not extend beyond the
former from the south and the latter from the north. There are also some other large farming areas in the
northern and eastern villages (Al-Mulla 1991: 206). Commerce also flourished in the area as a result of its
strategic location. Thus, people’s occupations are in sectors such as fishing and pearl extraction,
construction, butchery, baking, knitting, carpentry, jewellery making, metal smithing, pottery, mat and

basket crafting (Al-Bohnayyah 2019: 24).

Since the discovery of oil in 1938, Saudi Arabia, and particularly the eastern region, entered a new era of
civilisation. Aramco, the Arabian Oil Company in Saudi Arabia, has employed many residents of Alhasa,
as the world’s largest oilfield, Al Gawwaar, was discovered there. Many residents of Alhasa began working
in the oil production, refining, and exporting industries, as well as in other oil-related services. Aramco
provides loans to assist its employees in purchasing homes. Numerous other members of the population
worked for the government or in private institutions. Commerce has benefitted significantly from the

breadth of products made possible by oil derivatives. The government, on the other hand, has considered



methods of balancing the oil industry with other sources of revenue, such as agricultural, livestock, aquatic,

and industrial resources (Al-Bohnayyah 2019: 24).

1.3.5. Occupational background in Alhasa

Vocational factors may have impacted language attitudes towards the local variety, which may have been
subsequently transmitted to the participants via older generations. The oil industry had a significant impact
on Alhasa’s professional and employment landscape, while modernity has enhanced and expanded local
jobs, as well as introducing new professions that have surpassed pre-existing ones in popularity. For
example, agricultural work used to be the primary source of income for residents of Alhasa, whereas the
oil industry is the primary source of income today (Al-Shubat 1989: 120). Although farms remain in Alhasa,
only a few local men continue to work as agricultural labourers because the financial rewards from farms
are extremely limited; however, these men continue this work because they enjoy it. However, local
younger generations are reluctant to work on farms. Instead, young and middle-aged local men of both
sectarian affiliations may work in modernised food processing factories, such as those that process dates

(Al-Mubarak 2015: 60).

It is important to understand gender-related occupational differences since gender is an independent social
variable in the present study. Men typically work both locally and across the country, whereas women
typically work at a more local level. Men in Alhasa have a variety of job opportunities in both the public
and private sectors. Women also have significantly more employment opportunities nowadays. Until
recently, women were restricted to jobs in hospitals, educational institutions, banks, and salons; however,
they have recently been permitted to work in shops. In terms of gender segregation, the majority of jobs,
particularly those in education, strictly prohibit contact between males and females. However, segregation
does not exist in certain occupations, such as those in the field of medicine (cf. Al-Muaysin 2012; Mubarak

2015).
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1.3.6. Sect

In the present study, sectarian affiliation is an independent social variable examined alongside gender. A
religious sect is defined as a self-consciously and purposefully separated religious minority that espouses a
faith that differs from other religious bodies (Bryan 1999: 32). It “claims to provide better access to
salvation than is elsewhere available, and does so by virtue of a monopoly of truth”. It is also exclusive,
tolerating no dual allegiances, no compromise with its principles, no deviations from the standards of
conduct that it promotes, and no violation of its taboos. Furthermore, sectarianism implies the possibility

of conflict, intolerance, and discrimination (Bryan 1999: 47).

There are two major Muslim sects in Alhasa: Sunni and Shiite. Al-Hasan (2010: 27) claims that the majority
of the population of Alhasa are Shiites, dating back to the succession of Ali bin Abi Talib® (661 AD), through
the Umayyad Caliphate and then the Abbasid Caliphate. However, Wright (2001: 154) states that Shiites
are estimated to number around five million in Saudi Arabia, accounting for roughly less than one-third of
the population of Alhasa. Al-Bohnayyah (2019: 27) claims that in Alhasa, being Sunni or Shiite simply
refers to a particular method of performing Muslim religious practices. However, the division between
Sunnis and Shiites in Alhasa is not merely religious but is location, social networks, urbanization,
neighbouring countries, such as Bahrain, and identity. Thus, the sectarian divide in Alhasa is complicated
and interconnected by several factors, including genealogical origin, religious practices, intermarriage,
neighbourhood and cultural attributes (dialect, personal names and clothing), as discussed in detail below.
According to Joseph (2004:173), sectarian groups need to be able to recognise one another and identify
members of other sects through adopting various ways of doing this, specific dress codes, names, or
religious practices. Alhasa appears to be dominated by religion (Al-Mubarak 2015: 52), which is a
particular feature of the Arab world, where “religion is usually not seen as a matter of individual choice,

but as a matter of family and group affiliation” (Bassiouney 2009: 105).

5 Ali bin Abi Talib was a cousin and son-in-law of the Prophet Muhammad (peace be upon him) and his companion. He ruled
as the fourth successor from 656 until his assassination in 661 (Haylamaz 2011: 3).
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Sunnis and Shiites generally agree on basic Islamic beliefs and practices. They both believe in a single God
(Almighty Allah), in the Prophet Muhammad (peace be upon him), and in the Quran as God’s revelation.
According to Al-Mubarak (2015: 52), some Shiites believe that portions of the Quran have been altered or
hidden. In relation to this, Imam Al-Ash'ari’ (935; as cited in Amir-Moezzi 2016: 86-87) classifies Shiites
into three categories: those who believe that portions of the Quran were censored; those who believe that
some additions were made; and those who believe that the Quran was not altered. It should be noted that
dominant Shiite scholars such as Khomeini and Al-Sistani have strenuously refuted claims of Quran

alteration (Al-Awwa 2006: 24-25).

Both Sunnis and Shiites adhere to the five pillars of Islam: declaring that there is no God but Allah and that
Muhammad (peace be upon him) is the messenger of Allah, praying, Zakat (annually giving 2.5 per cent
of savings to the poor), fasting during Ramadan, and pilgrimage to the Holy Mosque (Terrill 2013: 548;
further details are provided in Section 1.3.6.2. Guidere (2012: 320) attributes the differences between the
two sects to the primary distinction being historical and political, based primarily on their views on who
should have succeeded the Prophet in Islamic leadership. Shiites believe that the successor to the Prophet
Muhammad (peace be upon him) should have been a member of his family and that the throne should have
been passed to his cousin Ali ben Abi Talib, whereas Sunnis believe that the successor should have been
any capable individual elected by a group of trustworthy people, which is why they chose his companion,
Abu Bakr® (Al-Awwa 2006: 34). Moreover, other distinctions between these two groups can be found in
their interpretations of the Quran and, consequently, in their methods of establishing rulings and codes of
conduct (Ahlstrom 2010: 86). Therefore, genealogical origin, religious practices, neighbourhood,
intermarriage relations between Sunnis and Shiites in Alhasa, and historical conflict between Sunnis and
Shiites will all be discussed in view of their significance for the present study as these differences may play

a role in constructing language attitudes.

7 Ali bin Ismail bin Bishr bin Is’haqg. He is called Abu Hassan Al-Ash'ari. A prominent Sunni scholar (874-936 AD; Battar
2018).

8 Abu Bakr Abdullah ibn Uthman was a companion and, through his daughter Aisha, a father-in-law of the Prophet
Muhammad (peace be upon him). He was the first successor after the death of the Prophet Muhammad (peace be upon him).
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1.3.6.1. Genealogical origin of Alhasa residents from both sects

In Alhasa, Shiites are a homogenous group because they migrated into the area centuries ago and are related
to the historical Bahrain population (Lorimer 1975: 820-821). However, some argue that Gulf Shiites are
not Arab and are of Persian ancestry, based on geographical proximity and similar sectarian backgrounds.
Al-Bohnayyah (2019: 113) states that Sunni resources refer to Shiites as being not indigenous to the eastern
region of Saudi Arabia, arguing that they are of non-Arab origin, and they were brought to the eastern
region in 1669 by the Bani Khaled Emirate® in Alhasa to serve the Sunnis. However, Al-Hassan (2010: 30)
and Holes (2010: 283) reject this claim. While many Gulf Shiites, such as Ajam,? are of Persian ancestry,
Holes (2010: 283) asserts that the vast majority of Shiites in this region are ethnically and linguistically
Arab. Al-Hassan (2010: 31) confirms that the Shiites of Bahrain and eastern Saudi Arabia share the same
ancestors as they can be classified into two groups: those who are descended from southern Arabian tribes
and became sedentarised in historical Bahrain long before Islam, and those who are descended from Najdi
tribes, such as Abd al-Qays and Bakr ibn Wa'el, who converted to Shiism after migrating to the eastern
coasts of the Peninsula and eventually assimilated with existing Shiite groups (Al-Jaser 1981 as cited in
Al-Hassan 2010: 28). According to Al-Hassan (2010: 33-34), Shiites in the eastern Arabian Peninsula
cannot trace their ancestry to particular Arab tribes. Al-Mubarak (2015: 56) notes that while the loss of
genealogy is a natural result of long historical sedentarisation processes, this does not mean that Shiites are
descended from non-Arabs. Holes (2010: 283) supports the latter notion, explaining that Shiites “are not

tribalised, and have traditionally led an agriculture-based, non-belligerent lifestyle in small villages”.

Sunnis can be classified into two groups: the first group consists of families descended from Arab tribes
such as the Bani Abd Al-Qays, who migrated from Tihamah?! to Alhasa centuries ago (Al-Gharib 1988:
375; Holes 2001: xxiii). The second group includes families who later migrated from Najd around 1909 AD

(Al-Hulaybi 2003: 18). According to Ingham (1982: 11), extensive migration from Najd to eastern settled

9 Bani Khalid Emirate is a state that arose in the eastern region of the Arabian Peninsula between 1669 and 1796 AD.

10 Ajam is a term referring to non-Arabic speakers. The singular form is 4 ‘ajami and the plural form is Ajam.

11 Tihama refers to the coastal plain of the Arabian Peninsula on the Red Sea from the Gulf of Agaba in the north to Bab Al-
Mandab in the south.
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lands occurred as a result of either mass movement of nomadic Bedouin groups or the migration of families
from settled Najdi areas. Although some of these groups converted to Shiism, as Al-Jaser (1981, as cited
in Al-Hassan 2010: 28) claims, the majority of these groups have remained Sunni. Najdi tribes in Alhasa,
such as Bani Khalid and Al Murrah, are examples of sedentary Sunni families that migrated from Najd in

the late nineteenth century (Al-Gharib 1988: 367-368; Al-Shubat 1989: 96-99).

1.3.6.2. Religious practices

Sunnis and Shiites have their own separate places of worship and religious practices. Sunnis have their own
mosques and pray five times a day as a group, whereas Shiites have their own mosques and pray five times
a day individually at three different times. They combine Dhuhr prayer (noon) and Asr prayer (afternoon)
at the same time, and Maghrib prayer (sunset) and Isha prayer (night) at the same time, in addition to Fajer
prayer (dawn). Shiites have Husainiyyat, places where they can perform rituals throughout the year, such
as sharing details about the birth or death of Prophet Mohammed (peace be upon him), Ali bin ben Talib,
and Ashura, i.e., the tenth day of Muharram commemoration of the martyrdom of Al-Husain in 680
(Matthiesen 2014: xix), and so on. Both men and women are welcome to attend these events but must do
so separately. Shiites close their businesses during these ceremonies. However, within certain subgroups
of the two sects, some believe that the other sect does not represent a right Muslim sect because it practises
certain rituals; this has a number of consequences, including the prohibition of intermarriage and praying

together (Al-Bohnayyah 2019: 29).

1.3.6.3. Residency

In physical terms, the separation of the two religious groups is almost complete. Al Hofuf, on the one hand,
is the primary area where Sunnis live in large groups alongside a Shiite minority. Sunnis also inhabit a few
of the larger Alhasa villages (Al-Abdulmehsen 2013: 1721). In Al Mubarraz, on the other hand, Sunnis and
Shiites are nearly equal in number, and there are also humerous small villages with an exclusively Shiite
population. However, in Al Mubarraz, where the Sunni and Shiite populations are nearly equal, and in Al

Hofuf, where the Shiite population is smaller, the two sects have established separate neighbourhoods.
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Recent development across Alhasa, in the major cities of Al Hofuf and Al Mubarraz, and in the smaller
villages, has resulted in the development of “mixed” areas. Even here, and in the villages and lodgings of
Al Hofuf and Al Mubarraz, friendships and social contacts are often sect-based (often kin-based), though
Sunnis and Shias may interact in public settings such as work, local markets, and shops (Al-Bohnayyah

2019:30).

1.3.6.4. Intermarriage

In Alhasa, marriage between Sunnis and Shiites is considered unacceptable (Al-Mubarak. 2015: 54). Al-
Bohnayyah 2018: 31) asserts that religious identity is critical in this regard, meaning that the two groups
retain distinct kinship ties. However, Al-Shubat (1989: 178) asserts that avoidance of intermarriage in
Alhasa is not solely motivated by sectarian affiliation. There are also subgroups ranging from tribal to non-
tribal that maintain endogamous marital relations. This latter practice is virtually non-existent among
Shiites but is widespread among Sunnis. Historically, the situation was even more severe among Sunnis,

as marriages were restricted to members of the same tribe or family (Al-Shubat 1989: 167).

1.3.6.5. Historical roots of the Sunni-Shiite divisions

This section will demonstrate the historical conflict between Shiites and Sunnis; the historical incidents
could have assisted in shaping language attitudes, especially in an area such as Alhasa inhabited by both
sects and who speak the same dialect. According to Cargile et al. (1994: 226), political and historical
realities exert a strong influence over the process of language attitude formation. The conflict between
Shiites and Sunnis has historical roots extending to the beginning of Islam; the initial dispute was a social
incident and then turned into a political incident. Later, the dispute extended to religious practices such as
worship and beliefs. The dispute thus has social, political, and religious dimensions (Abdul Malek 2018:

84).
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1.3.6.5.1. The social divisions

Perhaps the most significant incident that spooked the Islamic State, and has continued to do until recent
times, is the Al-Ifk (the slander) incident, when Al-Munafiqun (The hypocrites) accused Aisha, the Prophet’s
wife of adultery until the Quran exonerated her (Al-Razi 1209: 173), and Aisha was acquitted in all Islamic
sources (Al-Malki 1994: 65). However, the Shiites continue to accuse her; Imam Khamenei'? expressed his
resentment and issued a fatwa'® commanding Shiites to refrain from insulting Aisha and the Prophet’s
Companions. However, Sunnis regarded this as a form of Tagiyya,* and Khamenei acted in response to a

call from several Sunnis to attempt to reconcile Shiites and Sunnis (Adwan 1981: 105).

1.3.6.5.2. The political divisions

On the political scene, the conflict manifested over who was entitled to be the successor of the Prophet.
The matter was decided in Sagifah®® bani Saedah by electing Abu Bakr as a successor of the Prophet.
Meanwhile, Ali ben Abi Talib was busy preparing the Prophet’s funeral. After Ali joined the Sagifah, he
was dissatisfied with electing Abu Bakr and clung to the Saying of the Prophet: “...Allah reminds you of
the people of my house (and repeated it three times) ... the people of my house are Ali and his sons...”.
However, Ali then pledged allegiance to Abu Bakr, Omar, and Othman, and He did not dispute their
verdicts. This disagreement expanded over the days of Ali’s ruling after the Battles of the Aljamal (655 AD)
and Siffin (656 AD; cf. Abdul Malek 2018: 91). However, the Shiites exploited this situation through the
grandsons of Hussein (one of Ali’s sons), but not through any of his other sons, particularly his sibling
Hassan. According to Abdul Malek (2018: 84), the reason is that the sons of Hussein are descended from
his Persian wife, Shahir Bano Shah Zanan (a Persian princess), the daughter of Yazdegerd ban Anushirvan,

the last Chosroe of the Persian Empire (Al-Talgani 1961: 192). Shiites still believe that the Islamic world

2 A Shiite scholar.

13 A fatwa is an Islamic religious ruling, a scholarly opinion on a matter of Islamic law (Weimann 2011: 765).

4 Tagiyya is a Shiite’s precautionary dissimulation or denial of religious belief and practice in the face of persecution (Stewart
2015).

15 Sagifah was a roofed building in Al Medina city used by the Banu Sa'idah tribe. It is significant as the site where, after the
Prophet Muhammad’s death, some of his companions gathered and pledged allegiance to Abu Bakr, electing him as the first
successor (Al-Malki 1994: 80)
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must be ruled by one of the descendants of Ali, and that the rule of someone else is considered invalid

religiously (Abdul Malek 2018: 91).

Among the most prominent Shiite beliefs that is considered a primary reason for the division between
Shiites and Sunnis is the infallibility of Imams. The prevailing belief among Shiites is that the Caliphate
following the Prophet Muhammad (peace be upon him) should have been from Ali’s descendants, the last
of whom is Imam Muhammad bin Hussein Al-Mahdi (Al-Kulayni 1363: 239-240). Al-Mahdi is believed to
be in Major Occultation by the Twelver Shiites, an eschatological redeemer of Islam and the final Imam of
the Twelve Imams who will emerge alongside Isa (Jesus; peace be upon him) to fulfil their mission of
bringing peace and justice to the world. Sunnis, in contrast, reject this belief that Al-Mahdi has not yet been
born. They believe his precise identity is anonymous, except that he is to be descended from the Prophet

Muhammad (peace be upon him; Abdul Malek 2018: 91)

From antiquity to the present time, political conflicts between Shiites and Sunnis have persisted. This is
demonstrated by the issue of guardianship of the jurist (Wilayat al-Faqgih), whom the Shiites define as “the
person who represents the infallible Imam (Al-Mahdi) in the leadership of the Islamic State and managing
its affairs during the period of Major Occultation in all matters over which the infallible Imam had
guardianship, other than his specializations, and provided that there is a public interest” (Khomeini 1956,

as cited in Abdul Malek 2018: 93).

In light of the guardianship of the jurist, several Shiite states emerged during the Abbasid Caliphate (750—
1285 AD). Examples include the Idrisid State (788-973 AD) in North Africa, the Alawite state (865-900
AD) in northern contemporary Iran, which was re-established in eastern Syria following the First World
War, the Buyid State (945-1055 AD) in western and central contemporary Iran, and the Fatimid State (901—
1171 AD) in Egypt and North Africa. Numerous Shiite states arose during the Ottoman Empire era, the most
famous of which was the Safavid State (1501-1785 AD). All of these states were involved in bloody battles
that resulted in the deaths of thousands of adherents of the two sects. The Islamic Republic of Iran, which

was established by Imam Khomeini following the 1979 revolution against the Shah of Iran, became
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embroiled in military conflicts such as the 1980-1989 Irag—Iran war, as well as interfering in the internal
affairs of several Arabic states, including Bahrain, Iraq, and Syria. (cf. Matthiesen 2014; Abdul Malek

2018).

1.3.6.5.3. The religious divisions

Regarding the religious dimension, the political divisions evolved into a religious and jurisprudential one,
resulting in the emergence of Sunni and Shiite sects. Therefore, it is mainly a religious identity conflict; as
Al-Hasan (2006: 29) states, divergence between groups may be exacerbated significantly in multireligious
or sectarian states, where the degree of religious heterogeneity and historical ties between religious groups
are significant predictors of conflicts involving identity. There is clear evidence of types of identity
divergence based on religious or sectarian differences around the world, such as in Northern Ireland, the
Kashmir border of India-Pakistan, Sri Lanka, and Nigeria (Liman 2015: 29-30). The Shiite and Sunni
sectarian communities in Saudi Arabia emphasise the religious, cultural, and historical ties that construct
their identity. (Al-Hasan 2006: 102). Although the Shiite doctrines number in the dozens, the Twelver
Shiites are those referred to in this research as this is the largest doctrine; Hasawi Shiites also belong to this
doctrine. The difference between the two sects is based on the issue of the Noble Quran. According to
Abdul Malek (2018: 93), certain Shiites admitted that Fatima had her own copy of the Quran and that the
revelation continued to her after the death of her father, the Prophet Muhammad. Marrakech (1983: 49)
asserts that “from what Aba Muhammad said: that we have a Qur’an of Fatima contains like of yours three
times, and by Allah there is not a single letter in it from your Quran”. As previously stated, several Shiite

scholars have refuted these claims.

As a consequence of these divisions or controversies, whether social, political or religious, certain
dangerous and anomalous fatwas appeared from both sides. From the Shiite side, Al-Sadug (1966: 601)
stated that it is permissible for Shiites to murder Sunnis and steal their money and honour: “On the authority
of Dawood bin Fargad, stated: | asked Abu Abdullah — peace be upon him — what do you say about

killing Al-Nasibi (as the Sunnis’ adherents are referred by Shiites to as Al-Nawasib), which means Sunni.
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He stated: Blood is permissible, but keep in mind that if you can turn a wall over him or submerge him in
water to prevent him from testifying against you, do so. After that, I asked, “What do you see in his money?’
Take what you can get, he stated.”. For Sunnis, a fatwa dated 2 December 1999 called for combating Shiites
and requiring them to submit to the Sunnis rather than practising modesty and living in harmony.
Additionally, this fatwa identified Shiite Muslims as polytheists and emphasised the importance of

combating them (l1bn Jebreen 1999).

A large number of historical statements and fatwas have called and are still calling for violence (cf. Ismail
2012). However, there are reasonable people from both sides who call for mutual respect and peaceful
coexistence. The researcher has provided a brief account of the long history of disagreement and divisions
in various dimensions, which helped to establish two different religious identities (see section 1.3.6.6.2.),
consequently may help to discover if this had an impact on the language attitudes of the participants of both

sects.

1.3.6.6. Identity

This section will review the literature concerning identity issues, types of identities, and intersectionality.
The historical divisions (see section 1.3.6.5) between Sunnis and Shiites in different dimensions (socially,
politically, and religiously) helped to create different religious and social identities among the two sects in
Alhasa. Therefore, identity is an essential factor to discuss in relation to the Hasawi community in various
social and cultural domains. Exploring this issue may assist in determining whether identity issues played

an essential role in shaping participants’ attitudes towards the local dialect in Alhasa.

Identity has long been a “hot topic” in the contemporary social sciences, having been theorised in various
fields such as anthropology, linguistics, psychology, sociology, history, literature, gender studies, and
social theory (Al-Mulla 2018: 10). In each case, the goal is to comprehend the power and role of the identity
concept, and to determine how various processes and strategies contribute to the negotiation and
construction of power (De Fina et al. 2006: 32). The concept of identity refers to the characteristics that

distinguish individuals, collectives, or groups from one another and can be loosely defined as “social
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categories, attributes, or components of the self-concept that are shared with others and therefore define
individuals as being similar to others” (Monroe et al. 2000: 421). It can also be defined as the “stabilisation
of a sense of self or group that is formed in actual historical time and space, in evolving economies, polities,

and cultures, as a continuous search for some solidity in a constantly shifting world” (Suny 2001: 866).

One of the striking features illustrating the complexity of identity issues is the number of different
classifications of identity types, such as personal identity and social identity. According to Joseph (2004:
5), the “fundamental” identity types are found in the following pairs: “one for real people and one for
fictional characters, one for oneself and one for others, and one for individuals and one for groups”.
However, De Fina (201: 265) takes a different view, noting that individual identity is responsible for how
an individual chooses to represent himself or herself to others, whereas social identity is concerned with
how an individual belongs to a group. De Fina (2011: 268) argues that the borders between distinct identity
categories can sometimes become blurred. For example, social identity categories frequently impact the
construction of personal identities, which in turn are also likely to personalise social identities. Another
difficulty with attempting to create neat classifications of social identities is that new identities are
continuously being shaped and challenging “well-defined macro-social categories” (De Fina 2011: 268).
Conversely, other forms of identity, such as religious or national identities, may become more stable over

time due to complicated historical processes (Al-Mulla 2018: 13).

1.3.6.6.1. Social identity

Henri Tajfel and John Turner coined the term social identity theory in 1977 to describe a body of research
that investigates intergroup relations and conflict. Traditionally, social psychology described behaviour in
terms of inter-individual interactions (Abrams and Hogg 2006: vii). However, this was later deemed a flaw
because it fails to account for how communities provide individuals with an identity. Later, social identity
theory was established to describe how groups influence individuals (Abrams and Hogg 2006: vii). Ashore
et al. (2004: 81) refer to social identity as a group in which members share or feel they share specific

features such as language, religion, or ethnic origin; they consider themselves to be members of an in-
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group, while everyone else with different traits is viewed as the “other”. These traits are thought to be
inherent in the individuals who comprise a group, and the stronger the sense of similarity, the more rigid

the boundaries are between in and out-groups (Brubaker and Cooper 2000: 10).

Social identity theory describes how social identity is formed and how the process of favouring one’s in-
group occurs through four stages: 1) Social categorisation, which involves an individual’s self-
identification with a social group, where individuals initially categorise themselves and others into social
groups according to external or internal criteria. 2) In-group positivity, which comprises the positive
emotions and self-esteem produced by group affiliation. People identify with a group, invest in it
emotionally, and change their behaviour to some extent because of their membership. 3) Intergroup
comparison, which involves a comparison between different groups and the perceptions of group status this
creates (this was later expanded by Turner as social categorisation theory [Turner 2010: 245]). Individuals
compare themselves to other groups in an attempt to gain respect for their identified membership. This
approach maximises the similarities within groups and the disparities between them. 4) In the final stage,
out-group hostility, hostility towards other groups results from intergroup comparisons and perceptions

about the illegitimacy of intergroup power relations in society (Abrams and Hogg 2006: 7-9).

According to social identity theory, people naturally desire inclusion and differentiation (Baumeister and
Leary 2017: 61). People seek to belong to groups and tend to classify groups within a given society. Social
groups also compete with each other. Given that groups aim to maintain their perceived upper status by
reinforcing prejudices and negative stereotypes of out-groups, in certain conditions this competition can
translate into intergroup hostility and violence. Aghabi et al. (2017: 6) shows how cases of large-scale
intergroup violence, including the Rwandan genocide (ethnic social identity), the Balkans war, and
Nigerian conflicts (religious social identity), contributed to a shift in the focus of social identity theory
research. What initially was confined to lab-controlled experiments evolved to include examination of

sectarian divisions and conflicts, genocide and, most recently, radicalisation (Aghabi et al. 2017: 6).
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1.3.6.6.2. Religious identity

Religion plays a role in identity formation particularly in Middle Eastern countries, as well as other parts
of the world. According to Albirini (2018: 145), since the second Gulf War (2003), “sectarianism has
become the dominant mode of identity expression in the Arab region”. Therefore, sectarianism erases
language-based and nation-based identity borders and recreates new boundaries based on religious
commitments to the sect in all life domains (Albirini 2018: 145). However, the topic of religious identity
has not been considered a distinct category in much of the literature focusing on identity theory, unlike
gender, ethnicity, nationality, age, physical and mental ability, and class (Peek 2005: 215). Dingley (2011:
393) argues that these studies neglect eastern religions such as Islam, which has its own political, economic,

and social organisations.

Mol’s (1979: 15) research contains one of the earliest conceptualisations of religious identity, arguing that
“religion in any of its forms favours the identity side of the dialectic”. Therefore, religion, in Mol’s model,
serves to stabilise individual and group identity because religious traditions and institutions often resist
constant change. Seul (1999: 558) also emphasises religion’s role in supporting the stabilisation of
individual and group identity, arguing that it achieves this through “favouring the preservation of old
content (in the form of doctrine, ritual, moral frameworks, role expectations, symbols, and the like), offering
individuals a basis for reconstructing their identities within a stable or very slowly changing universe of
shared meaning”. Similarly, Joseph (2004: 165) observes that “religious identities are like ethnic ones in
that they concern where we come from and where we are going — our entire existence, not just the moment-
to-moment. It is these identities above all that, for most people, give profound meaning to the names we
identify ourselves by, both as individuals and as groups, and are bound up with our deepest beliefs about

life, the universe and everything”.

The role of religion in identity formation begins when young people seek ideological contexts such as
religion to “make sense of the world and their place in it”, as well as to “generate a sense of meaning and
order” (King 2003: 198) in their lives, assisting in the formation of the cornerstone of their identity. Religion

has “compelling qualities to people all over the world” (Roy 1994: 96), and although it varies across peoples
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and cultures, it assists in the formation of reality and courses of action for individuals and societies,
particularly among communities such as the Middle East and Africa (Den Heever 2001). Stewart (2009:
18) notes that religious leaders typically have a long history of religious devotion and supporting religious
identities; religion always comes first before power-seeking, which is seen as secondary by religious
leaders. This may explain why religion is easy to use as a mobilisation platform in Saudi Arabia (and other
countries in the Middle East) due to its long history, entrenchment in the region’s social fabric, and strong

emotional bonds between community members.

1.3.6.6.3. Sunni-Shiite identity in Alhasa

Members of the Sunni and Shiite social groups in Alhasa attempt to distinguish their groups by several
religious, social, or cultural means as a marker of identity. Joseph (2004: 173) confirms that sectarian
groups need to be able to recognise one another and identify members of other sects; they do this by
adopting various means, such as specific dress codes, names, or religious practices. Religious practices and
occasions are considered essential markers of religious identity between the Sunni and Shiite religious
groups (see section 1.3.6.2). Albirini (2018: 141) notes that “religion becomes a main marker of identity
when it incorporates spiritual beliefs and religious practices that influence a person’s perceptions of
him/herself in relation to others who have similar or different spiritual beliefs and religious practices”;
similarly, Hylen (2018: 302) asserts the importance of religious rituals in creating and sustaining group
identities. However, religious practice is considered one among several ways in which Hasawi Sunnis and
Shiites assert their religious identities, such as personal names, dialect, dress codes, and other various
means. Language, i.e., dialect, is considered a marker of identity in Alhasa among Sunni and Shiites,
involving adopting several linguistic features®® or diverging/converging with the supralocal dialect (Al-
Mubarak 2015; Al-Bohnyyah 2019). Safran (2008: 178) notes that language and religion have over time

been the two most essential markers of identity; He argues that religion was historically more often the

16 Linguistic differences will be discussed in detail in section 1.4.2.
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bedrock of identity, while its replacement by language is a more contemporary phenomenon: “religion had

the upper hand until the Renaissance, and language from then until the present” (Safran 2008: 178).

Dress code is also a marker of identity among both Sunnis and Shiites. Giddens and Sutton (2010: 136)
refer to language, religion, and dress codes as cultural attributes that distinguish each social group and help
reinforce their identity. Slight differences exist between the two groups in Alhasa regarding dress code as
a marker of identity. Shiite men wear the Ghutra (white kaffiyeh) and do not wear the Shemagh (red
kaffiyeh). In contrast, Sunnis wear both. This is because the white kaffiyeh is part of the traditional dress
code in Alhasa and the Gulf area (Kuwait, Bahrain, Qatar, and Emirates), while the Shemagh is common
on a wider geographical basis and has been imported culturally from the Najed area. Therefore, as a marker
of identity, Shiites prefer to wear the Ghutra, similar to their peers in the Gulf area. In contrast, Sunnis in
Alhasa prefer to wear the Shemagh, similar to other Sunnis in Saudi Arabia, and to wear the Ghutra as a
part of their local culture. Also, Shiite scholars wear a black or white Umama (turban), whereas Sunni
sheikhs do not. There is not a noticeable difference in women’s dress code, as both groups wear the abaya

(black robe-like garment) in public and similar types of clothes in private settings (Al-Mubarak 2015: 54).

Personal names are one of the religious markers of identity for Shiites and Sunnis in Alhasa. According to
Edward (2010: 35), personal names are frequently associated with profound religious significance.
Therefore, in Alhasa, parents give their children names with religious connotations; for both the Shiite and
Sunni groups, these names are exclusively used within their own religious sect. Mensah (2020: 12) argues
that children in religious communities are bestowed with names that reinforce and sustain their religious
identity. The political and social divisions between Sunnis and Shiites play an essential role in the personal
naming process. For example, the name Aisha (female name) cannot be used by Shiites because they believe
that Aisah, the Prophet’s wife, betrayed the Prophet by committing adultery, as well as participating in the
Battles of the Aljamal (655 AD) against Ali ben Abi Talib, whom Shiites believe to be the successor of the
Prophet and his sons (see sections 1.3.6.5.1 and 1.3.6.5.2.). Also, it is common for Shiites, but not Sunnis,
to give their male children names such as Bager (referring to Imam Albager) and Sadeq (referring to Imam

Alsadiq), who are the grandsons of Ali ben Abi Talib from his son Husain. For Sunnis, there are some
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common and exclusive names, such as Abu Bakr (referring to Abu Bakr Alseddeq) and Omar (referring to
Omar bin Al-Khattab), who are believed among Sunnis to be the best Muslims after the Prophet. In contrast,
these names cannot be found in the Shiite group since they believe that Omar and Abu Bakr stole the
succession of the Prophet from Ali ben Abi Talib. However, both groups share common names that have
cultural connotations such as Mohammed and Ali.

1.3.6.6.4. National identity

National identity is associated with utmost allegiance to the nation, with relationships that transcend all
other identities. In some ways, it is not an ethnic, religious, or racial bond; it is founded on a manufactured
legal and political bond with a shared cultural legacy rather than on inherent or primal bonds. It signifies
the cultural and political bonds that unite people within a single political community (Smith 1999: 14-15).
National identity is part of individuals’ identity and is closely linked to their individual histories and
memories. It gives individuals a sense of place, and their sense of belonging to this identity cannot be
separated from the national identity. Citizens obtain an emotional depth to their national identity by
participation in the celebrations and rituals of the state. In addition, their national identity is also confirmed
by their participation and involvement in the public life of the state, such as voting in elections, shaping
national issues and expressing their views, and feeling anger or pride in what is being done under the name
of the nation or state (Pareckh 2008: 97-98). Moreover, national identity transcends all other loyalties
without necessarily eradicating them. Despite attempts to preserve all the cultural, political, religious, and
social attributes and features of various identities and sub-affiliations, national identity encompasses all

these different affiliations, identities, and multiple cultures within the country (Lukitz 2005: 114).

The national identity of Saudi Arabia comprises three main aspects: “firstly, the consolidation of the core
of the nation around the Al Saud; secondly, the development of the state’s institutional framework; thirdly,
the development of a national political culture based on the state projection of Najdi political and religious

culture” (Thompson 2019: 17). Al-Hassan (2006: 204) points out that the Saudi national identity is
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composed of elements of three interrelated Najdi identities: Sunni (Wahhabiyyal’ ideology), which
emphasises the religious element; “Saudism”, which stresses the role of the Saudi royal family as a symbol
of the state and as a source of identification for all Saudi citizens; and finally “Najdism”, which is concerned
with Najdi hegemony and its sectarian ideology (Sunni), as well as political supremacy (Saudism).
Schwarzmante (1991: 208) argues that “if a particular national group (primary nation) establishes a nation-
state, it may use state power to impose its own national or ethnic identity on others”. Similarly, Bourdieu
(1998: 46) maintains that for the state to establish a national identity, a homogeneous culture must be
formed through formal laws, bureaucratic procedures, the education system, and social and mental reality.
Therefore, Saudi Arabia emerged around a single group (Najdi), which created and took over the state
through a high degree of tadayun (religionisation; Sunni), politicisation, and militarisation of its members
(Al-Hasan 2006: 167). It has used the state’s power to forge its own identity. Consequently, Najdi culture
in all aspects (culture, religion, politics) is dominant and revolves around the Saudi national identity,
ignoring other regional (Hejaz, Southern, Eastern area) and religious (Sufism,*® Ismailism,'® Shiite)
identities. Al-Rasheed (1998: 126) emphasises the “cultural, political and religious domination of Najd [...]
over the rest of the Arabian Peninsula, including the Eastern Province, the Hijaz and Asir”. Al-Hasan (2006:
29) argues that the divergence between groups may be exacerbated significantly in multireligious states,
where religious and sectarian heterogeneity and the historical relationships between religious groups are
significant predictors of identity conflict. Therefore, the issue of Saudi national identity and ignoring other
identities may impact the attitudes of participants from both social groups. Moreover, Samin (2011: 198)
argues that: “reconciling Shi'ite identity with the Saudi state, however, is considerably more difficult to

envisage because most Saudis appear unwilling to contemplate such a possibility”.

17 Attributed to Muhammad ibn Abd al-Wahab, the founder of the religious doctrine that later became known as the
Wahhabiyya. The Wahhabiyya followers propagated the oneness of God (tawhid). They tried to “purify” Islam of Arabia’s
nomadic and sedentary communities (Matthiesen 2014: 27).

18 Sufism is a mystical form of Islam, a school of practice that emphasises the inward search for God and shuns materialism.
19 Ismailism is a branch or sub-sect of Shiite Islam.
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1.4. The dialect situation in Saudi Arabia

This section describes classifications of the dialect spoken in Saudi Arabia. Also, it demonstrates
urbanisation as a sociolinguistics variable in Saudi Arabia. Then, the role of power in raising the dialect of
Riyadh as a prestigious norm. Also, this section shows the dialects of neighbouring countries that the
Hasawi dialect has similar linguistic features. Then, the linguistic situation in Alhasa and linguistic features

of the spoken dialect in Alhasa city will be presented.

1.4.1. The classifications of the dialects of Saudi Arabia.

The overwhelming majority of Alhasa residents are native Peninsular Arabic speakers. There are two
classifications of the dialect spoken in the Arabian Peninsula. Firstly, Johnstone (1967: 1-2) classified the
Arabian Peninsula’s dialects into four groups: North Arabian, Hejazi, South-western, and Omani. He
categorised the dialects spoken in Eastern Arabia as North Arabian dialects. Kuwait, Bahrain, Qatar,
Alhasa, and the Oman coast or the United Arab Emirates are all part of the East Arabian dialects. As a
result, the Alhasa dialect, according to Johnstone’s classification, is classified as a dialect of northern
Arabia. For the second classification, Prochazka (1988: 3) confines his description to Saudi dialects, which
he splits into dialects spoken in southern al-Hejaz and Tihamabh, as well as dialects spoken in Central and
Eastern Arabia, which include the Hasawi dialect. Al-Bohnayyah (2018: 32) approximates the two
classifications to each other: “we can say that the dialects that are spoken in the North Arabian dialectal

area are from the Najdi and Eastern Arabian type of dialects”.

In terms of its synchronic categorisation, Ingham (1982: 1) identifies that Arabic dialects are mostly defined
geographically, though linguistic features may be implicit. Therefore, the dialects in Saudi Arabia share
several linguistic features with neighbouring countries’ dialects. For instance, in the Hejaz area, Ingham
(1971: 274) refers to “Meccan is a dialect of mixed affinities, basically of the Egypto-Levantine type in
terms of its morphology and phonology”. Also, in the Southern area of Saudi Arabia, modern South Arabian
dialects are today spoken in some parts of Yemen, Oman, Saudi Arabia, and a group of islands south of the

Arabian Peninsula, the largest of which is Socotra (Alghamdi 2014; AlMubarak 2015). Regarding Alhasa,
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the Hasawi dialect is assigned to the Eastern Arabia dialects (Prochazka 1988: 3), more precisely to Gulf
dialects, Kuwait, Bahrain, Qatar (Holes 1990: xi), on the basis of shared linguistic features such as

affrication of /k/ and /g/ and the use of the interdental fricatives [0] and [0].

The vast majority of dialects spoken in Saudi Arabia are known as Bedouin dialects, which inherit Bedouin
features of Arabic dialects. Exceptions include a small number of dialects known as sedentary dialects,
such as the dialects spoken in Mecca, Medina, and Jeddah, as well as several dialects spoken in eastern

Saudi Arabia.

1.4.1.1. Urbanisation

The Middle East has experienced rapid urbanisation and profound societal transformations during the last
80 years (Holes 1995: 217). One of the primary characteristics of urbanisation is the change in employment
from agriculture to industry. Consequently, there has been a clear transition from rural to urban populations.
As a result, the concept of “urban primacy” has strengthened significantly, where “one city, usually the

capital, is much larger than its rival” (Holes 1995: 271).

Linguistically, the vast development in the Middle East and Arabian Gulf in general, and Saudi Arabia in
particular, affected the dialect situation. Fast development facilitated the emergence of new linguistic
features in urban dialects, endowing them with prestige. As a result, these prestigious Arabic dialects are
considered “national standard dialects” (Holes 1995: 285). Miller (2004: 180) also states that “the dialects
of the main cities are often emerging as national or regional standards in both the Maghreb and the Middle
East. In this respect they are competing with Modern Standard Arabic (MSA, Fus’ha) as prestigious norms

in the Middle East”.

Following unification and the discovery of oil in Saudi Arabia, the population reaped the benefits of living
in a single wealthy state; they gained access to a united administrative system, a sophisticated healthcare
system, a superior educational system, and an improved transportation infrastructure. The process of

urbanisation increased, resulting in dramatic changes in social, cultural, economic, and demographic
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characteristics, both within individual families and across entire communities and regions. Rapid
urbanisation, particularly in large cities, promotes geographic movement among people of diverse cultural
and dialectal origins. People from less urban areas frequently relocate temporarily or even permanently to

urban areas in search of a better quality of life (AlAmmar 2017: 67).

Dialect interaction has increased as a result of Saudi Arabia’s rapid economic growth. When speakers of
different “mutually intelligible” dialects come into frequent contact, their ways of speaking may merge
(AlAmmar 2017: 67). Convergence can be a sign of unity with other groups; mutual convergence occurs
when mutually favourable attitudes are shared. Convergence of dialects may result in the emergence of a
completely new, unified norm, a so-called koine dialect.?® Koineisation is a linguistic process that entails
several steps: mixing, levelling,?* simplification, and reallocation. Trudgill (2004: 23) states: “...one of the
consequences of dialect mixing is levelling in which minority forms, socially marked forms and
linguistically marked forms are lost...”. The levelling process preserves unmarked and more regular forms
of the koine, while marked forms disappear. Additionally, new supralocal characteristics emerge and are
accepted by speakers across a broader geographic region (Williams and Kerswill 1999: 148). The spread
of these supralocal forms to neighbouring regions and beyond can eventually establish a regional standard
(Al-Wer 2014: 398). Numerous sociolinguistic studies of current Arabic dialects have indicated that
dialects spoken in major cities, particularly capital cities, establish themselves as national or regional
(supralocal) standards, and their varieties are imposed on the surrounding territories (e.g., Abd-el-Jawad

1986; Abu-Haider 1989; Al-Mubarak 2015; Al-Rorjai 2015).

Riyadh, Saudi Arabia’s capital and largest metropolitan area, has begun to have a significant influence on
cultural, social, and linguistic changes over the last few decades, most notably in Central Arabia (Najd).

This is mostly a result of the city’s tremendous population increase, economic affluence, and political

20 Koineisation is the process through which a new linguistic variety emerges through language contact between speakers of
mutually intelligible varieties (Trudgill 1986: 107). A koine typically appears with the migration of speakers of mutually
intelligible varieties to new settlements (Kerswill 2013: 519).

21 Levelling is a term used to “label the process by which, as a result of mobility and dialect contact, linguistic variants with a
wider socio-spatial currency become more widely adopted at the expense of more locally specific forms” (Britain 2010: 93).
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hegemony. Linguistically, it is establishing itself as a focal point of change, similar to other Arab urban
centres such as Cairo, Baghdad, Damascus, and Amman. Thus, the dialect of Najd (Riyadh) is emerging as
the supralocal and prestigious standard linked with a new regional identity in Central Arabia, and its

characteristics are spreading outward at the expense of the dialects of smaller places (Al-Rorjai 2015: 55).

1.4.1.2. Language and power relations

The Riyadh dialect, i.e., the Najdi dialect, has economic, political, social, and linguistic power, being the
spoken dialect of the royal family and the Saudi elite. In other words, it has the upper hand over all other
dialects in Saudi Arabia. This section conceptualises language beyond its instrumental function and relates
it to power and how language usage by different social groups contributes to societal inequities. Language
is not simply a way of communication; it also contributes to social inequality through unequal power
relations (Cao 2011: xvi). Harmon and Wilson (2006: 8) argue that language and power are inextricably
linked; language does not exist independently but is an intrinsic aspect of society and culture. Language
serves as a tool for negotiation, empowerment, resistance, identity creation, and power (Makoe 2014: 654).
Power relations exist between different social divisions, ethnic backgrounds, institutions, genders, age
groups, religions, and so on, but are not limited to specific groups or institutions and are a constant source
of conflict between diverse social groupings with disparate interests (Fairclough 2001: 28). Likewise,
Bourdieu (1991: 23) argues that language is a tool of power: the form of language spoken by individuals,
the manner in which they speak and communicate with others, and their right to be heard or not all reflect

their social positions in society.

Furthermore, Garcia et al. (2006: 36) assert that “linguistic practices are symbolic capital that is distributed
unequally in the linguistic community”, and that those with dominant languages enjoy economic and social
benefits (Bourdieu 1991: 44). Those who lack access to dominant languages, in contrast, may be excluded
from such rewards. This is the product of unequal power relations, which classify languages as dominant
or inferior. (Montrul 2013: 169). Dominant languages are described as those which “have official status

and recognition, are used in the media, and are imparted in education” (Montrul 2013: 169). In comparison,
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an inferior language is “the language of groups who are in the ethnolinguistic minority. Their language and
culture may be a demographic minority or may be numerically significant in a population but still be

considered a minority by virtue of low social, cultural, and political status” (Montrul 2013: 169).

As May (2006: 259-260) states, establishing dominant—inferior language hierarchies are neither a natural
process nor a linguistic one. Rather, it is a historically, socially, and politically constructed process. In other
words, the status accorded to dominant languages, and the stigma accorded to inferior languages are social
constructs resulting from external influences, and not inherent in the languages. Additionally, the
distinction between dominant and inferior languages may not hold everywhere. Depending on the
circumstances, the same language may be seen as both a dominant and an inferior language (Montrul 2013:

171).

This notion applies to the Saudi context in that official regional dialects such as Hejazi, Southern, and
Eastern, which are dominant in their respective regions, can be considered inferior dialects in the capital
city, Riyadh, since these dialects do not have power status because the royal family and the elite instead
speak the Najdi dialect. In addition, the power implicated in defining the Najdi dialect involves accessing
different social resources (e.g., education, media, economy) and, therefore, influencing other dialects
through ability, status and decision-making. In the present study, the above-mentioned ideas about
dominant and inferior languages, i.e., dialects and power relations, will be applied to discover whether or

not they affect participants’ attitudes towards the local variety in Alhasa.

Thus, the value of a linguistic code is reliant upon its ability to provide access to political, economic, and
social power (Heller 2011; Bassiouney 2017). Similarly, Fairclough (2009: 321) believes that language
contributes to the “construction” of ideologies to maintain power. Heller (2007:14) also argues that during
the social construction process, linguistic resources acquire values that can be interpreted in a variety of
ways: “it is always someone’s notion of what counts, and someone’s ability to control access both to

resources and to the definition of their value, which ultimately makes a difference to people’s lives” (Heller
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2007: 14). Public discourse, particularly in the media, not only reinforces but also builds and controls access

to belief systems and ideologies, but also constructs and controls access to them (Bassiouney 2020: 337).

Basiouney (2010: 334) outlines the linguistic forms and functions in relation to politics and access to
linguistic codes as devices used during dormant or active conflicts. To give a broader example, in a study
conducted by Boussofara (2017), she discusses the last three speeches of the former Tunisian president,
Ben Ali. Boussofara (2017: 12) arguing that “the analysis captures the processes whereby Ben Ali loses his
voice of authority and legitimacy even though he spoke, or so he thought, “bi-lughat kull tunisi- yyin wa t-
tunisiyyaat”, (in the language of all Tunisians)”. Boussofara’s study sheds light on how politicians use
political speeches to cement their legitimacy and political dominance. Her work shows that, unlike his
predecessor, Bourguiba, Ben Ali never made full use of the linguistic resources available to him. While
former president Bourguiba (ruled 1962-86) used Standard Arabic, Tunisian Arabic, French, and even
English in his speeches, sometimes code-switching between three or four of them in the same speech, Ben
Ali stuck to Standard Arabic throughout his 23 years in power. However, in his last speech, on January 13,
2011, one day before he fled the country, he used Tunisian Arabic for the first and last time to acknowledge
that he understood the message of Tunisians and that he respected it.

Boussofara (2017) argues that, despite Ben Ali making full use of the linguistic resources available to him,
this was not enough to save him. Although he sought to appeal to Tunisians by using Tunisian Arabic, he
failed to convince them of his legitimacy. Boussofara (2017: 23) argues that this was because "languages,
words, and voices are never heard in isolation”. As Bassiouney (2020:335) argues, language is a coherent
part of society and cannot stand alone, and, according to Boussofara (2017:24), Ben Ali’s switch to Tunisian
Arabic only emphasised that his role no longer existed and gave voice to a new Tunisia and that, by using
Tunisian Arabic, he “gives legitimacy” to a new era and to the pro-revolution Tunisians. (cf. see

Bassiouney, 2020).

1.4.2. The dialect of Alhasa (Hasawi dialect)
It may be said that traditionally, in terms of pre- and post-history, the Alhasa dialect is both a western Hejazi

and eastern Tamimi dialect. On the one hand, the Shiites of Alhasa moved from Tihama in ancient times
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(see section 1.3.5.1.), and so have traditionally been known to speak the western Hejazi dialect. On the
other hand, the vast majority of Sunnis descend from the area of Najd (see section 1.3.5.1.), and so should
traditionally be considered speakers of the eastern Tamimi dialects (Al-Mubarak 2015: 109). However, Al-
Bohnayyah (2019: 32) states that when it comes to the spoken dialects of eastern Saudi Arabia, sectarian
differences correlate with lifestyle-based dialect communities, as Shiites speak a dialect that is very close
to that spoken by Shiites elsewhere in the Gulf such as Bahrain, which descends from sedentary norms. Al-
Hasan (2006: 95) confirms this difference, stating that in Alhasa “the Shiite dialect generally differs from

that of the Sunnis”.

However, Sunnis speak a dialect that is strikingly similar to other Sunni dialects spoken in the Gulf, which
descended from Bedouin norms. Moreover, Al-Mubarak (2015: 112) claims that “given that Shiites and
Sunnis have more in common than they have with speakers from other cities in Saudi Arabia or the Gulf,
and considering that they live in the same area of al- 'A/sa’, where they interact with each other in numerous
contexts, from markets to educational institutions, they can be considered a single speech community. This
speech community typically includes a range of nested speech communities, such as Sunnis, Shiites, males,
females”. Most of the Alhasa dialect’s stereotypical linguistic features are associated with the Shiite variety,
since this was the original spoken form in eastern Arabia prior to the arrival of Sunnis from Najd during
the 18th century (Ingham 1994: 8). Thus, several linguistic features are almost exclusively used by Shiites
in Alhasa (see section 1.4.2.1.), which is associated with the issue of identity discussed earlier (section
1.3.6.6.2). As Edwards (2010: 100) argues, religion is often the “bedrock of identity” and linking it to

language is important to accentuate identity.

1.4.2.1. Social network and language use in Alhasa

A social network is defined by Milroy and Gordon (2003: 117) as follows: “an individual’s social network
is the aggregate of relationships contracted with others, a boundless web of ties which reaches out through
social and geographical space linking many individuals, sometimes remotely”. Milroy (1987: 169)

describes linguistic variation and change in social networks between members of a speech community,
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while Milroy and Milroy (1992: 4) state that comprehending linguistic diversity requires understanding the
structure of relationships between community members and the nature of their relationships. Moreover,
Milroy (1987) describes social networks in terms of their structural and interactional aspects. The structural
property of a social network is primarily defined by its density, or the ratio of current connections between
community members relative to possible connections. The interactional characteristic of networks can be
determined by studying the multiplexity, persistence, and strength of the ties connecting community
members. These features characterise the nature and strength of the bonds. Milroy (1987: 172) classifies
social networks into several order zones. A first-order zone comprises friends and family members who are
inexorably connected. A second-order zone comprises “friends of friends” and relatives, whose
relationships are typically less solid and direct. The third-order zone is concerned with community
members’ remote or indirect relationships. Close-knit speech groups serve as “a conservative force,
resisting pressures for change” (Milroy and Milroy 1992: 5). In comparison, groups that lack these strong

ties are more prone to language diversity and change (Bassiouney 2020: 103).

For the Alhasa community, both the Sunni and Shiite social groups have different social networks based
on religious affiliation, such as neighbourhoods, places of worship, religious occasions, marriage, and
Kinship ties (see section 1.3.6.), although members of both groups work together and attend the same

schools and universities in Alhasa.

The social networks of both social groups can be described as “dense and multiplex” (Milroy and Gordon
2003: 118). For Shiites, their social networks are dense, with a large number of people linked to each other
in ties of kinship, hobbies, neighbourhoods, and voluntary groups (Milroy and Gordon 2003: 121). Sunnis,
moreover, have a multiplex social network; ties between people are multiplex when they communicate with
different Saudi dialect speakers. The social network of Shiites is limited to their group in Alhasa city or
may extend to the nearby city of Al-Qatif that is almost totally inhabited by Shiites, but for Sunnis their
network extends past Alhasa’s boundaries to different cities, as most of them have kinship ties with people

from other cities. Al-Mubarak (2015: 220) confirms that most social relations for Sunnis and Shiites are
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based on kinship ties, Therefore, “strong social relations between Sunnis and Shiites in such contexts tend
to be rather limited”. Moreover, marriages are confined to the same sect because intermarriage between
Sunnis and Shiites is considered to be taboo in Alhasa, so both social groups maintain distinct and separate
kinship ties (Al-Mubarak 2015: 54). Therefore, marriages among Shiites are limited to Alhasa, while Sunnis
can marry people from outside Alhasa. In addition, Shiites and Sunnis live in separate neighbourhoods
away from each other (Gengler 2014: 161; Thompson 2019: 36). Sunnis and Shiites in the Eastern Province

of Saudi Arabia mostly live in more or less segregated residential areas.

Linguistically, Hasawi Sunnis and Shiites have a slightly different way of speaking. Al-Mubarak (2015:
110) states that “most of its synchronic stereotypical linguistic characteristics are associated with the Shiite
variety, since this was the original spoken form of eastern Arabia”. Therefore, in the Hasawi speech
community, the Sunni/Shiite dialect dichotomy is clearly evident (Al-Shubat 1989: 182; Al-Hulaybi 2003:
20), as well as that between Hasawi (Sunnis and Shiite) and Bedouins?? (El Salman and Al Fridan 2018:
142). Different social networks, as mentioned above, play an essential role in this dichotomous situation.
El Salman and Al Fridan (2018: 142) confirm that at the individual level, there are interactions and mutual
relations; it is also acknowledged that, at the more prominent level of family, friends, and kinship, “each
society has its own conservation regarding traditions” and dialect, thus “it would be expected that this
would contribute to dialectal division but not have a mutual effect on one another. Each group would prefer
to use the local vernacular in homogenous settings”. Also, Al-Mubarak (2015) and Al-Bohnyyah (2019)
found that the Hasawi Sunni dialect converges with the supralocal dialect, while the Shiite Hasawi dialect
diverges with the supralocal dialect as a result of the social networks of each group and the degree of contact

with other Saudi dialects.

1.4.2.2. The linguistic features of the dialect of Alhasa
The linguistic features of the dialect of Alhasa are not just differentiated by social groups, but also according

to geographical location. EI Salman and Al Fridan (2018: 142) note that another important dialectal

22 Bedouins in Alhasa are people from areas adjacent to Alhasa originally from other tribes in remote areas who became
permanent residents in Alhasa. The Bedouins have their own dialect.
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dichotomy, besides that of social groups, is between the villages and main areas of Alhasa. Al-Shubat
(1989: 182) and Al-Hulaybi (2003: 20) also state that in addition to differences between the Sunni and
Shiite groups, there are several subdivisions within the Alhasa dialect between town and village dwellers:
Alhafouf and Almubarraz towns, northern and eastern villages, and even between neighbourhoods.
Nonetheless, Al-Mubarak (2015: 113) notes that these subdivisions within the Hasawi dialect seem to be
impressionistic, especially since no specific details are provided regarding the types of regionally based

linguistic differences that may potentially exist between Hasawi speakers.

The linguistic characteristics of the Hasawi dialect, the velar plosive [g] replaces the standard Qa:f, [q]. For
example, ga:l “he said” and Paga:rbi: “my relatives”. A significant and intriguing phonological
characteristic of the Alhasa dialect is the frequent alternation of [q] and the voiced fricative velar /y/ when
the original sound is [y], as in jistiqil vs jistiyil ‘he exploits’, ga:li: VS ya:li: ‘expensive’. Variation between
[y] and [q], where the original sound is [y], is common in Gulf dialects (cf. Al-Tajir 1982: 138; Holes 1987:

36; Al-Sulaiti 1993: 7; Al-Bohnayyah 2019: 37).

The stem /k/ is affricated [{f], mainly in the environment of a front vowel as in ga:n “he was”, semat/“‘fish”.
It should be noted that there are some instances where [{f] occurs in the environment of a back vowel as in
dji:yf “cock” (bird). [f] represents the local feature while [K] is the standard form or the form of the supra-
local dialect (i.e., the Najdi dialect). With reference to [-k] in the suffix, affrication also occurs in the
second-person singular form suffix [-k]. Again, the affricate [-1/] is the local variant and [-K] is the standard
or the supra-local dialect form. For instance, ras-ik vs ras-ig" “your head, and Puxu.:-K VS Puxu:-§ “your
brother”. Affrication of the second-person singular form suffix (-k) carries gender information, such as,
{inda-k (Standard)> {inda-1 “you have”. (cf. Prochazka 1988: 126; Holes 1991: 653-655; Al-Bohnayyah

2019:37)

The standard /g/ can be pronounced in the Hasawi dialect as either a velar plosive [g] or a voiced affricate

palatal [d3]. Again, in the Hasawi dialect, the affricated [g] is the local form, while the deaffricated [g] is
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the supra-local form. Sunnis produce the standard form [g] deaffrication more frequently than Shiites, who

produce the affricated [d3] (Al-Mubarak 2015).

The possessive/object pronoun -i: in the first-person singular is always recognised as -ya or -i, in free
variation such as (standard) galam-i: > (supra-local) glum-i: vs. (Hasawi) galam-ya “my pen”. According
to Al Bohnayah (2019: 39), the dialect of Alhasa is one of the few Arabic dialects to contain this
unconditioned variant. Al-Mubarak (2015: 110) asserts that this feature is almost exclusively used by
Shiites in Alhasa. Also, Ingham (1994: 8) states that the majority of Hasawi linguistic features are
associated with the Shiite dialect, since this was the original spoken form of Eastern Arabia prior to the

18th-century arrival of Sunnis from Najd.

The long back vowel in medial position [a:], referred to in Standard Arabic as al-alif, is a distinguishing
characteristic of Alhasa. The long back vowel is produced in a variety of ways, from low-back rounded [p:]
in local dialects to low-back unrounded [a:] in supra-local dialects, such as ba:b > bv:b “door”, halla:g >

hallp:g “barber” (Al Bohnayah 2019: 118-119).

Imala (vowel raising) is the articulation of /a:/ in the direction of /j, i:/, and /a/ in the direction of /i/ (Ibn-
Al-Sarraj 1996: 160). It is a linguistic phenomenon in Arabic that may occur in different forms. Imala in
the feminine ending (-a) in the unbound state has two forms in the dialect of Alhasa. The vernacular raised
[-e] and the incoming low [-a], unlike the supralocal (-ah), are both as articulated as follows: (Alhasa)
Oigi:l-e or Oigi:l-a vs. (supralocal) Oigi:/-ah “heavy”. Raising the feminine ending is present in a number
of Gulf dialects, including the dialects of Qatar, the Emirates, and Bahrain, as well as in a number of Saudi

dialects, including Hail (Al Bohnayah 2019: 118-150).

In the Hasawi dialect, mad (vowel lengthening) is found in the vowels [0], [i], or [a] and is strongly tied to
one’s origins in the city or the countryside. However, it is more extensively associated with Shiites than
with Sunnis. Socially speaking, vowel lengthening is stigmatised as a phonetic feature. Hasawi people

lengthen the vowel and, at the same time, make it emphatic. Where a speaker lengthens the vowel in any
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word during his or her speech, this occurs in the three vowels [0], [i], or [a], such as in Kooorah “a ball”,

Hagqiii (mine), and Qaaal “he said” (El Salman and Al Fridan 2018: 142—143).

1.5. Conclusion

As shown in this chapter, Alhasa is a governorate in eastern Saudi Arabia with a centuries-old history and
a population of approximately one million people. Residents of Alhasa can be classified into two sectarian
groups: Sunnis and Shiites. It is widely claimed that the majority of Shiites in Bahrain and eastern Saudi
Arabia are descended from the same Arabian tribes that migrated to this region in ancient times and lost
knowledge of their genealogy due to lengthy sedentarisation processes. They later combined with Najdi
migrants who converted to Shiism. Sunnis, on the other hand, constitute a minority of Hasawi indigenous
people, although there is a sizeable community of Najdi migrants. Distinct religious rituals, neighbourhood
segregation, and intermarriage between Shiites and Sunnis have all been discussed. In addition, this chapter
demonstrated the origins of the historical dispute on social, political, and religious levels. The final section

discussed the linguistic characteristics of the Alhasa dialect.
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Chapter 2: ATTITUDES

2.1. Introduction

The way people see the world is shaped by their previous experiences and reactions. People do not respond
to the world itself, but rather to their image of the world, to their mental and social representations and
constructions of reality that are not completely precise. As noted by Korzybski (1958: 58), “a map is not
the territory it represents”. Attitudes capture these images that facilitate people’s understanding of'the world
and in their decision-making through perceptual simplicity: these images divide the social universe into
objects that an individual likes, dislikes or does not think about (Heining-Boynton and Haitema 2007: 150;

lanos 2014: 94).

It is unsurprising that language attitudes generate so much attention, given the pervasiveness of language
and the function that language attitudes play in interpersonal and intergroup relationships, as well as

language-related behaviours such as language usage and social integration.

This chapter is dedicated to reviewing the relevant studies on language regard, which covers research about
language attitudes. Section 2.2 focuses on defining attitudes and describing their relationship with related
concepts, while Section 2.3 reviews the literature on language attitudes. It then reviews relevant language
attitude studies conducted in Arabic and Saudi communities. The final section centres on the broad

approaches found in the literature for studying attitudes towards languages or language varieties

2.2. Defining attitude

The concept of attitude is found in a number of fields such as psychology, politics, sociology, law, and
anthropology (Baker 1992: 10). It has been a vital concept in sociolinguistics since Labov’s work in 1966
concerning the social stratification of speech, focusing on the /r/ sound and its relation to social class in
New York department stores (Garrett et al. 2003: 2), because attitudes to language play an important role
in the process of language change (Labov 1972; Preston 1999). For instance, Kristiansen (2009)

investigated language attitudes towards regional varieties in Denmark. The sample consisted of Danish
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adolescents and the aim of the study was to reveal how conscious and unconscious attitudes reflect patterns
of language variation and change in the country. In order to gain access to participants’ conscious attitudes,
Kristiansen (2009) combined two approaches: the first consisted of a conceptual presentation of regional
varieties through a direct approach (conscious) where participants were presented conceptually with all of
the dialect names in Denmark and were asked to rank “the dialects they like the best” in a dialect chart. The
second approach consisted of orally presented varieties based on a matched-guise technique (unconscious).
The results revealed that participants’ preference was always for a local variety when they were presented
with the conceptual names of varieties. In other words, the ranking task uncovered “local patriotism”, where
the local dialect was always preferred (Kristiansen 2009: 177). In contrast, different results emerged when
varieties were presented orally (using the matched-guise technique as an indirect approach), as the
preference was for the modern Copenhagen variety. Kristiansen (2009) concluded that the subconscious

attitudes in the country reflect a pattern of language variation and change.

Despite attitude being extensively explored in sociolinguistics and social psychology, “defining the concept
is by no means straightforward” (Garrett et al. 2003: 2). Various scholars in different areas, such as
sociology and psychology, have attempted to define the concept. Among these scholars, Oppenheim (1982)
tried to define attitude through presenting an account of what it is, the reasons behind the difficulty of
defining it, in addition to how it can be observed. Garrett (2010: 20) defines attitudes in accordance with
Sarnoff’s broad definition of an attitude, which is “a disposition to react favorably or unfavorably to a class
of objects” (Sarnoff 1970: 279). He concludes that “an attitude is an evaluative orientation to a social object
of some sort, whether it is a language, or a new government policy, etc.” (Garrett 2010: 20). According to

Oppenheim, an attitude is:

a construct, an obstruction which cannot be directly apprehended. It is an inner
component of mental life which expresses itself, directly or indirectly, through such
more obvious processes as stereotypes, beliefs, verbal statements or reactions, ideas and
opinions, selective recall, anger or satisfaction or some other emotion and in various

other aspects of behavior.
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(Oppenheim 1982: 39)

The above definition points to attitude being a concealed psychological construct and a hereditary aspect
transmitted through the generations. Thus, it cannot be observed unless through its behavioural results,
whereby the attitudes of others towards a specific object can be observed. Three components of attitude are
implied by Oppenheim’s definition: cognition, affect, and behaviour, which are considered to comprise the
structure of an attitude (Garrett 2010; Kristiansen et al. 2005). The three components were described by
Kristiansen et al. (2005: 15) as a “tripartite model” which form the structure of an attitude. Kristiansen et
al. (2005: 16) claimed that the tripartite model can yield significant understanding in data exploration and
constitutes “a basis for critical comment”. The following sections will explain the three components of

attitude, i.e., the tripartite model.

The first component is cognition, which according to Cargile et al. (1994: 222) is considered as one of the
most essential components of attitude given that attitude contains cognitive functions in the form of stored
thoughts about the world within an individual’s mental lexicon. Moreover, cognition encompasses any
relationship people assume between objects in the world (Cargile et al. 1994: 221-222). Cognition helps
to construct relationships between objects. In terms of language attitudes research, Garrett (2010: 23)
assumes that standard language varieties are attached to people with a high professional status. According
to Kristiansen et al. (2005: 16), over the last three decades, considerable contributions in the cognition and
language attitudes field explore relationships between assessment of attitudinal dimensions (such as
solidarity and status) and speakers of language varieties. For solidarity, it is explained by Yin and Li
(2021:1) as individuals’ perceptions of their solidarity with their language includes: beautifulness,
usefulness and learnability. With regards to status, it includes economic level, intelligent, wealthy (Yin and

Li 2021:1).

The second component is affect, which is concerned with one’s emotional orientation towards objects.

These emotions can be largely, or even entirely, affected positively or negatively and can comprise feelings
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that are optimistic or pessimistic, favourable or unfavourable (Cargile et al. 1994: 222; Kristiansen et al.

2005 17).

In language attitude research, the emotional orientation of individuals positively or negatively influences
their evaluation of several speech varieties. The question of extremes of effect is extensively discussed,
which involves the extent to which the affect is negative or positive (Garrett et al. 2003; Kristiansen et al.
2005; Garrett 2010). In the field of language attitudes, scholars have attempted to address this issue using

different approaches to measure grading of affect; this will be discussed in Section 2.3.3.

The third component of attitude structure is behaviour, which can be viewed as an input or output
(Kristiansen et al. 2005: 17; Garrett 2010 2-22). For the input factor, learning a new language indicates a
positive attitude towards this language, and this is considered input. This positive attitude could help
significantly in learning this language; thus, output can be explained as the outcome of learning a new
language as a result of the input (Garrett et al. 2003: 6). For example, according to Baker (1992: 12)
attitudes towards the Welsh language is a primary input factor in learning Welsh. Favourable attitudes could
help in motivating significant levels of success in Welsh language programmes. Regarding the output
factor, Kristiansen et al. (2005: 27) state that positive attitude to a given language may result in “less
resistance to words from that language being loaned into one’s own. In this case, behaviour is an output™.
To put it another way, there are two ways in which people can observe the behaviour of language attitudes:
either by one’s desire to learn a language that reflects his or her positive attitude towards this language, or

by realising the outcomes of learning new language in his or her speech.

There are several criticisms of the tripartite model. Firstly, this model indicates that an attitude requires all
three components to exist (Zanna and Rempel 2008: 8). Secondly, the three components of the attitude
structure must be mutually consistent (Zanna and Rempel 2008: 8). Thirdly, attitudes always guide
behaviour (Fazio and Olson 2007: 124). Various researchers (Breckler and Wiggins 1989; Zanna and
Rempel 1988; Fazio and Olson 2007) have shown that attitudes could depend on any combination of the

components of the tripartite model, and there are contradictions between each of the components.
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Furthermore, the relationship between attitude and behaviour is complex and behaviour is determined based

on different factors.

2.2.1. Relations between attitudes and other concepts

In order to obtain an in-depth understanding of the process of attitudinal formation, it is important elaborate
the points of convergence with other related concepts. Therefore, this section highlights the similarities and
differences between attitudes and other concepts such as beliefs, ideology, social identity and the links

between these structures, taking into consideration that all these structures are dynamic and interconnected.

2.2.1.1. Attitudes and beliefs

Beliefs are defined as cognitions about “the perceived likelihood that an attribute is associated with an
object” (Albarracin et al. 2005: 4). Attitudes have often been comprehended as beliefs which link positive
or negative assessment to objects. According to Gibbons and Ramirez (2004: 99), it is extremely difficult
to distinguish between attitudes and beliefs, so, they prefer to use one term for both. Rokeach (1968, as
cited in Tanos 2014: 106) had a different view, that is, attitude is “a system of beliefs and, consequently,

placed attitudes at a superordinate structural level”.

According to the belief-based perspective, in the expectancy-value model, “attitudes develop reasonably
from the beliefs people hold about the object of the attitude” (Ajzen: 1991: 191). Ajzen and Fishbein (2005:
35) state that attitudes emerge from the attributes of the belief and the evaluation of these attributes
associated with an object. The main difference between attitudes and beliefs is seen in the evaluative aspect.

Moreover, Edwards (2004: 139) conceptualises attitudes as “belief amplified by affect”.

The probability of validation was employed as a criterion by Eagly and Chaiken, (1993: 132) to differentiate
the concepts of attitudes and beliefs; they argued that although certain beliefs could be verified by objective
criteria, attitudes were not externally validated. At the measurement level, there is a considerable overlap

between the two concepts. Edwards (1999: 109) attributes this to the deficiencies of several methods such
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as questionnaires, which only ask participants about their beliefs and have a shortage of exploratory inquiry;

the latter would provide more detailed information on the affective and/or behavioural dimensions.

2.2.1.2. Attitudes and values

Rokeach (1973: 5) defines values as “an enduring belief that a specific mode of conduct or end-state of
existence is personally or socially preferable to an opposite or converse mode of conduct or end-state of
existence”. Values are described by Olson and Maio (2003: 300) as “abstract ideals that people consider to
be important guiding principles in their lives” that involve the three components of the attitude structure:
affect, cognition and behaviour (Maio and Olson 1998: 294). For Maio and Olson (1998: 301), the
important difference between values and attitudes lies in the importance of values, as values play a leading

role in life, Attitudes do not appear to suggest that the objects are significant life principles.

Also, according to Maio et al. (2006: 284), values and attitudes are different in levels of abstraction. Thus,
attitudes towards objects can be concrete (e.g., milk, pizza) or attitudes could relate to abstract issues (e.qg.,

abortion, censorship), while values totally concentrate only on abstract ideals (e.g., freedom or helpfulness).

Values were operationalised by Katz and Stotland (1959: 427) as groups of attitudes structured around a
central idea. Therefore, the values appear to be “higher-order constructs”. Rokeach’s (1973: 308) seminal
theory supports this hierarchical network that demonstrates how attitudes could be driven by values. He
suggests that a relatively small set of social values motivate most attitudes. Moreover, the value-expressive
function of attitudes has been described by several theories, whereby attitudes help to express values (lanos
2014: 107). According to Thomsen et al. (1996: 191-197), several studies have shown that priming a value
allows access to different relevant attitudes, while priming attitudes does not change the accessibility of the
related values. Consequently, attitudes are a means of expressing values, which are described as
superordinate constructs. However, as a result of a lack of knowledge about how attitudes are derived from

values, Olson and Maio (2003: 318) suggest that more research needs to be conducted into this relationship.

2.2.1.3. Attitudes and ideologies
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Ideologies have been defined as “clusters of thematically related values and attitudes” (Olson and Maio
2003: 308) or configurations of interdependent attitudes and beliefs based on a dominant theme (Converse
1964: 207; McGuire 1985: 233). Also, Van Dijk (2008: 65) defined ideology as a set of common beliefs,
attitudes, and knowledge (usually referred to as social representations) about justice, equality, freedom, and
objectivity shared by members of specific social groups. People’s broad perspective on life often consists
of ideologies, which are “ingrained, unquestioned beliefs about the way the world is” (Wolfram and
Schilling-Estes 2006: 9). Ideologies also form a part of higher-order constructs, which are located at a
higher level of abstraction than values. Therefore, researchers have focused on the hierarchy in which
ideologies influence values, which form attitudes (Maio et al. 2006: 284). Furthermore, Dyers and
Abongdia, (2010) examined ideologies and attitudes towards language in Cameroon in a sample of 40
Francophone high school students in Yaoundé, Cameroon. The aim was to study attitudes towards English
in order to clarify precisely the differences between language attitudes and language ideologies. The
researchers conducted classroom observations and follow-up interviews with the teachers. From their
findings, they concluded that the attitudes expressed by this particular group of participants emanated from
dominant language ideologies in Cameroon shaped over many years by historical, socio-political,
economic, and identity factors. These factors played a significant role in the teaching of the language in the
particular school in which their study took place. In addition, there were also a few more personally held
attitudes where individual preferences contrasted with the generally held perceptions. Dyers and Abongdia
(2010: 132) concluded that there was a set of differences between attitudes and ideologies. Ideologies are
a social matter, i.e., held by groups, which differentiates them from attitudes, which are mostly an individual
matter. In addition, socio-historical events play a role in shaping ideologies, whereas attitudes are ingrained
in one’s experience. Also, ideologies are long term and difficult to change, whereas attitudes can be both

short term and long term and are less resistant to change.

Moreover, Dyers (1997) conducted a study on first-year student responses to the English language to
explore students’ attitudes towards their mother tongues, Afrikaans, and other South African languages in
Cape Town, South Africa. He conducted a survey of 252 students, and 25 randomly selected students from
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a lecture group were interviewed as a follow-up to the questionnaire. Dyers (1997: 30) concluded that
dominant ideologies can be accepted or rejected and shape an individual’s attitudes; this is a process

affected by personal experiences

Attitudes can therefore express ideologies. This is similar to the case of values; lanos (2014: 108) points
out that “how attitudes can be derived from ideologies was little documented. Ideologies can serve as a
psychological basis or as post-hoc justifications of attitudes”. Also, Olson and Maio (2003: 308-309)
suggest that the influence can be direct, when the ideology or value is relevant for a particular attitude, or

can be indirect, mediated through other attitudes.

A given dominant ideology can be imposed through a dominant group or power, as a dominant group offers
what desires, which exploits state resources to achieve its interests, aims, and profits in order to manipulate
people’s minds and impose the ideology of this dominant group, and the ideas of the ruling class (Jacob
1999: 8). Bourdieu’s (1991: 51) primary concern is how dominated groups tend to misrecognise and
establish negative ideologies about their own activities and how they come to accept their subordinate
positions as legitimate. This is what Bourdieu termed “symbolic domination to conceptualize the (re-
)production of power relations. Within the social space the relative symbolic values of cultural practices
and cultural goods (and the interest they engender) as associated with the different class habitus? are
reproduced” (Schmitz et al. 2018: 628). According to Bourdieu (1991: 52), the habitus is predisposed to
respond to symbolic domination as a result of its development in the social circumstances of the
environment. Symbolic domination results from a slow process of acquiring structures and beliefs that
appear to be common sense, such as people’s conviction in the legitimacy of a nationally recognised
standard language or dialect. Bourdieu (1991) argues that language is a critical site of power and authority
struggles. Various linguistic varieties have been endowed with arbitrary qualities based on aesthetic, moral,

and prestigious characteristics throughout history. Those languages (or varieties of language) considered

23 The term habitus refers to a person’s physical state, circumstances, style of dress, personality, quality, temperament, posture,
and state of feeling. Bourdieu uses it in a distinctive and quite specific way. “The habitus is a set of dispositions which incline
agents to act and react in certain ways” (Bourdieu 1991: 12).
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correct, beautiful, legitimate, and so on, are the languages usually spoken by the dominant and economically
powerful classes. For these groups to maintain misrecognition of their authority, the market must be united,
and all other types of language must be compared to the prevailing standard (Bourdieu 1991). Thus, the
language of the state or educational system, or dialect of a language, becomes the primary struggle for
linguistic dominance. For Saudi Arabia, the dominant ideology among Saudis is that the Shiite way of
speaking in Alhasa is the reference point for the Hasawi dialect due to presentation via official media
(television and radio) once these technologies were introduced to the country. Therefore, one of the present

study’s aims is to determine the effect of this dominant ideology on language attitudes in in Alhasa.

2.2.1.4. Attitudes and social identity

Social identity was first coined by Tajfel (1972: 292) as “the individual’s knowledge that he belongs to
certain social groups together with some emotional and value significance to him of this group
membership”. Tajfel (1972: 292) asserts the idea that the group to which people affiliate provides them
with a sense of identity and individuality; members of a group seek to reinforce the status of their group as
a way of increasing their own confidence and self-esteem. This definition is considered the main construct
of the social identity theory, which was established by Tajfel and Turner (1979) and applies to group
processes, intergroup relationships, and the social self (Hogg et al. 1995: 256). It is assumed that societies
globally are divided into classes or categories that shape social categorisations. According to Turner
(1982:17), social identification points to “the process of locating oneself, or another person, within a system
of social categorizations or, as a noun, to any social categorization used by a person to define him- or herself
and others”. The sum of all social identifications defining an individual forms his or her social identity

(Turner 1982: 18).

Hogg and Smith (2007: 120) examined attitudes from a social identity perspective and conceptualised
attitudes as “normative attributes of social groups that define who we are and provide us with an identity
in society”. Group normative attitudes, which express intergroup similarities and differences (in-group and
out-group), are reflected by individual attitudes. Attitudes are linked to group membership, which is

adopted in the process of identity construction. By belonging to different groups, people acquire normative
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attitudes of these various groups and accordingly construct their attitudinal individuality (lanos 2014: 109).
In this regard, Sherif (1936: 203) states that “man’s socialization is revealed mainly in his attitudes formed
in relation to the values or norms of his reference group or groups”. Therefore, people “adopt the prototypic
ingroup attitudes as their own” (Wood 2000: 557). In this sense, an individual’s attitudes are depersonalised
through self-categorization so that they correspond to the prototype that represents “genuine attitude

change” (Hogg and Smith 2007: 96).

Attitudinal change was explained by Turner (1982: 21) as the process of “referent informational influence”,
whereby attitudes are modified to conform to the cognitive representation of normative attitudes.
Furthermore, Wood (2000: 577) argues that attitudinal change is maximised when group membership is
important because the driver of influence is the social identification of the individual. This is because
agreement within the group indicates that the shared attitudes reflect reality and therefore reinforces an

individual’s subjective certainty (Wood 2000: 577-588).

Moreover, one can employ attitudes to classify other people in order to deduce their group membership.
An individual’s group membership can also assist in inferring their attitudes. This occurs because social
groups are embodied as category prototypes that are “fuzzy sets of interrelated attributes” (Hogg et al.
2004: 253). These attributes contain physical features, preferences for clothing, behaviours, emotions, ways
of speech and attitudes towards different objects (lanos 2014: 110). Hogg and Smith, (2007: 89) consider
that attitudes “are windows on identity”, as they assist in defining and expressing an individual’s identity,

and in deducing the identities of other people with whom an individual interacts.

2.2.1.5. Attitudes and behaviour

Behaviour is usually defined as the observable actions of a person (Albarracin et al. 2005: 3). One of the
greatest disagreements in the field is based on the relationship between attitudes and behaviour. This
relationship, for many researchers, is so vital that guiding behaviours were made a defining aspect of the

concept of attitude (Oppenheim 1982; Ajzen 1988; Johnson and Boynton 2010). Attitudes have been
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assumed to be causally related to behaviour, as they were “always seen as precursors of behaviour, as

determinants of how a person will actually behave in his daily affairs” (Cohen 1964: 138).

Wicker (1969) challenged the claim of attitudes being antecedent to behaviour. In a review of 42 studies,
he found that around 30 of them had few correlations between attitudes and behaviour and some roughly
zero, and so he considered a relationship between attitudes and behaviour to be unlikely. Wicker (1969: 75)
went even further, questioning the existence of attitudes: “the review provides little evidence to support the
postulated existence of stable, underlying attitudes within the individual which influence both his verbal

expressions and his actions”.

Fishbein and Ajzen (1974: 59) attribute the relatively weak relationship between attitudes and behaviour
as being due to adopting various levels of specificity in measuring attitudes and behaviours. According to
Fishbein and Ajzen (1974: 60), several studies used a single specificity behavioural measure to represent
the measurement of all attitudes. For example, attitude towards foreign languages, attitude towards English
and attitude towards speaking English in the classroom have different levels of specificity. Connecting a
specific behaviour such as visiting England on a summer holiday or watching a television programme in
English to a more general attitude towards English could clearly lead to disappointing results. Fishbein and
Ajzen (1974: 68) indicate that the correspondence of attitudes improved when combining behaviours across
situations and forms of action to obtain a general measure. Meta-analysis by Kraus (1995: 8) confirmed
that stronger relations between attitudes and behaviour are evident when the same level of specificity is
examined. Consequently, attitudes and behaviour have to be examined at an equal level of specificity (Eagly

and Chaiken 1993; Johnson and Boynton 2010; lanos 2014).

Moreover, to best predict behaviour, Jaccard and Blanton (2014: 131) argue that in terms of the principle
of correspondence or compatibility, researchers measure a behaviour, implicitly if not explicitly, through
four core elements: (a) an action (e.g., to register), (b) an object or target towards which the action is directed

(e.g., a foreign language course), (c) a setting (e.g., a university), and (d) a time (e.g., during the next year).
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Johnson and Boynton (2010: 19) found that complex behaviours decrease the predictive power of attitudes,
which can also be influenced by the potential presence of multiple attitude objects that are salient (Pratkanis

and Greenwald 1989: 250).

The difference between the two types of attitude objects (behaviours and targets) is also relevant to
relationships between attitudes and behaviour, e.g., concrete objects, people, abstract ideas, etc. (Crano et
al. 2010: 10). Accordingly, two different views can be identified: the first view relies on the expectancy-
value model of attitudes, which mainly focuses on attitudes towards behaviour; the second view follows
the traditional mode ascribed by Allport (1935: 141) and maintains an interest not only in predicting
behaviour from more general attitudes towards targets, but in considering whether they play a directive and

dynamic role (Eagly 1992: 694-695).

Several research studies that aimed to capture the complexities of the relationship between attitude and
behaviour revealed that the relationship is controlled by a series of variables. The extent to which behaviour
is predicted by attitudes depends on the properties of attitude, such as accessibility, stability, ambivalence,
certainty, affective-cognitive consistency, or on direct rather than indirect experience (Kraus 1995; Cooke
and Sheeran 2004; Glasman and Albarracin 2006). According to Ladegaard (2000: 215), the assumption
that linguistic behaviours are reflections of internal attitudes and perspectives arises from a reductionist
view of behaviour. In his study of adolescents’ attitudes towards a Danish dialect, Ladegaard (2000)
examined participants’ usage of dialect features, as observed during classroom observations and interviews,
alongside the results of two attitude measures: a self-report questionnaire and matched-guise research.
While the questionnaire revealed a relationship between behaviour and attitude, no such relationship was
found with the matched-guise task. This emphasises the critical nature of examining methodology when
planning studies of this type. He observes that attitudes are multifaceted, resulting in a variety of outcomes
depending on the context. Additionally, the variables influencing pupils’ linguistic production are
exceedingly complicated, making it challenging to anticipate general language behaviours based on a single

component. Additionally, Ladegaard (2000) emphasises the impossibility of recording an individual’s
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whole verbal repertoire and comparing it to their complicated set of linguistic attitudes. This third point is
that while studies of language attitudes can predict broad sociolinguistic activities, they cannot conclusively

correlate behaviour and attitudes due to their psychological complexity.

Shrigley (1990) provided evidence showing that attitude leads to behaviour, as well as behaviour leading
to attitude, concluding that the two mutually impact each other. Consequently, attitudes and behaviour may
be in an association of mutual causation, being both the cause and effect of each other (Baker 1992; Eagly;

1992; lanos 2014).

Several studies have found that behaviours are reflections of attitudes and perspectives (Park and Sarkar;
2007; Guardado 2010; Dweik et al. 2014) Dweik et al. (2014) investigated language behaviour and
language attitudes among the Muslim Arabs living in Vancouver, Canada. The sample consisted of 70
Muslim Arabs who reside in Vancouver. The researchers administered a questionnaire containing language
attitude items to speakers who speak English or Arabic as an immigrant ethnic language. The results showed
that Arabic and English are used side by side in different domains. They also pointed out that the Muslim
Arabs of Vancouver have positive attitudes towards Arabic, which represents their identity and culture.
Also, using Arabic reflects their linguistic behaviour as Muslim Arabs in Vancouver. Dweik et al. (2014)
conclude that their linguistic behaviour helped to maintain Arabic as a result of their positive attitudes
towards Arabic, the habitual language use in many domains, and the social and religious structures of the
community. Similarly, Anderbeck (2010) examined linguistic behaviour and attitudes in Jambi, Indonesia,
in two Malay communities near Sumatra’s capital city. The data collection methods consisted of a
questionnaire and a matched-guise technique used on a total of 293 participants, together with participant
observation. The results revealed that the mesolect (Jambi Indonesian), together with the basilect (Jambi
Malay) and the acrolect (Indonesian), form a relatively linguistic stable situation in and around the city.
Also, Anderbeck (2010) found that the young and the educated generally have less positive attitudes

towards the Jambi variant, which is reflected in their linguistic behaviours through a lower level of usage.
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In contrast, the old and the uneducated have positive attitudes towards the Jambi variant, as shown by their

linguistic behaviour.

2.2.1.6. Attitudes and motivation

Motivation is associated with how “behaviour gets started, is energized, is sustained, is directed, is stopped
and what kind of subjective reaction is present in the organism when all this is going on” (Jones 1955: vii).
More specifically, motivation energises and guides behaviour through motives, which reflect “goals or end-
states toward which people strive” (Eagly and Chaiken 2005: 753), such simulating high class or educated
people’s way of speaking. While both are related to behaviour, Newcomb (1950, as cited in Baker 1992:
14) asserts that attitudes and motivations are distinct in terms of stability and generality, with attitudes
being more general and permanent. Additionally, motives have a directing state, while attitudes do not, and

are goal directed, whereas attitudes are object directed (Baker 1992: 14).

Both concepts have evolved independently of social psychology, each with its own research tradition,
assumptions, and researchers. However, the area of linguistic studies has moved in the opposite direction,
towards conceptual unification. The similarities between the concepts were stressed and distinctions
omitted to the point that conceptualisations of attitude and motivation, as well as their interaction, were

muddled and confusing (Ellis 1985:117; Baker 1992: 14).

McGuire (1985: 241) asserts that the distinction is necessary only if “the differentiated variables have a
separate relationship to the third variables of interest”. At the same time, according to Chambers (1999:
26), other scholars later argue that it is important to differentiate attitude and motivation, emphasising that
“to tackle both concepts as if they were one is misguided and turns out to be of very little help”. Nonetheless,
lanos (2014: 111) argues that attitude and motivation are two distinct concepts that are intricately linked
by the use of social psychology’s assumptions and observations. On the one hand, motivations have the
potential to influence attitudinal mechanisms. Motivations such as accuracy, defence, and impression affect
information processing and, subsequently, attitude formation and adjustment, as well as the relationship

between attitude and action (Fazio 1990: 76; Chen and Chaiken 1999: 78; Eagly and Chaiken 2005: 753).
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On the other hand, attitudes can play a role in the emergence of motivation. Atkinson and Feather’s (1966)
motivation model emphasises the critical role of attitudes. According to the model, individuals’ motivation
to participate in a behaviour is contingent upon their anticipation of success and the perceived importance
of that behaviour. The meaning assigned to an action reflects the attitude towards that behaviour (Cochran

et al. 2010: 571).

In terms of language attitudes, speakers’ attitudes towards a particular language/dialect can motivate them
to choose another language/dialect. As a result, Giles et al. (1991) established the theory of communication
accommodation. Two fundamental concepts underpin communication accommodation theory. The first is
convergence, which is described as a technique by which speakers adapt their communicative behaviour to
their interlocutors by minimising communication differences (Giles et al. 1991: 7). In other words,
convergence is a strategy that speakers may use to make their speech similar to their interlocutor. According
to communication accommodation theory, speakers converge out of a need for social integration,
acceptance, or identification with their interlocutors. Social acceptance, in particular, is considered a
catalyst for convergence, especially when speakers are aware of or have observed the beneficial cognitive,
affective, and behavioural outcomes of the convergence (Giles et al. 1991: 18). In the case of Hasawi
speakers, if they have negative attitudes towards the local variety, this may cause them to turn to or
accommodate their outsider interlocutors’ speech, i.e., non-Hasawi, in order to communicate effectively or

to associate themselves with them in order to convey their similarity due to their shared variety.

Divergence is the second concept of communication accommodation theory, in which speakers emphasise
the contradictions between themselves and their interlocutors (Giles et al. 1991: 8). Speakers who diverge
from their interlocutors may seek to disassociate themselves from the social and behavioural ideals shared
with their interlocutors; in other words, they lack a preference for association (Giles 1973: 92-93). In the
case of Hasawi speakers, they can deviate from their interlocutors’ speech in order to disassociate and
separate themselves from them, especially if they have favourable attitudes towards the local dialect. More

details about language-related attitudes will be discussed in the next section.
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2.3. Language attitudes

Studying language attitudes is a broader issue than determining attitudes towards a language itself as it
involves assessing attitudes towards speakers of a specific language or dialect (Fasold 1984: 148).
According to Baker (1982: 29), “language attitude is an umbrella term, under which resides a variety of
specific attitudes. For example, attitude to language variation, dialect and speech style, learning a new
language™. Obiols (2002: 1) states that studying speakers’ attitudes towards their language or dialect can
provide awareness about the following factors: linguistic behaviour, chosen language or dialect in

multilingual or various speech communities, language or dialect prestige, and language or dialect loyalty.

Recently, attitudes towards speech variation have become a concern of linguists, and an object of popular
interest and evaluation (Dahlback 2009: 65). Attitudes towards speech varieties differ according to the
gender of the listener and the speaker. For example, Trudgill (1983: 175) found that women, in general, are
more positive towards standard variation than men are, and more prone to consider themselves closer to
the standard dialect. Dahlback (2009: 66) argues that four criteria can be adopted to make hypotheses about
attitudes towards dialects. The first criterion is distance to place, in which the dialects spoken far from the
speaker’s area of habitation are more popular than the dialects of nearby places. This would “probably
relate to general tendencies of mistrust and rivalry between adjacent groups™ (Dahlbiack 2009: 66). The
second criterion relates to social connotation, whereby the attitudes towards dialect are specified by
attitudes towards the users of the dialects or the features of life in that area. For example, British people
have been shown to hold negative views towards urban accents, especially that of London, and a high
estimation of rural accents (Trudgill 1983: 176). The third criterion relates to the power of the area in which
the dialect is spoken. On the one hand, negative evaluation of the spoken dialect in areas of dominant power
such as a capital city may have its origin in a reaction against this dominance. On the other hand, power
may also be an attractive feature, particularly when it is mediated through the domination of the media
(Andersson 1985: 87). The fourth criterion relates to linguistic distance: the more geographically separated
the dialects, the more likely it is that the remote dialect will be disliked (Dahlb&ck 2009: 66). Saville-Troike

(2003: 183) notes that “individuals rarely have the ability to choose their attitudes toward a language or
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variety. Attitudes are acquired as a result of group membership, as part of the process of enculturation in a

particular speech community, and thus serve as a foundation for its description”.

Saville-Troike (2003) emphasises three critical characteristics of language attitudes. Firstly, they are rarely
individualistic, as speakers are shaped by the sociolinguistic order that prevails in their sociocultural milieu.
Secondly, one of the sociolinguistic constructs that can define a speech community is language attitudes.
This suggests that one can make some generalisations about other aspects of language behaviour based on
language attitudes in a particular speech community. Finally, this contention has a methodological
implication: data collected from a deliberately small but representative sample may provide an adequate
basis for describing general language-related trends in the speech community (Saville-Troike 2003: 183—

184).

2.3.1. Social stereotypes and language ideology

Cognitive processes in language attitude formation are probably constituted by individual and collective
functions as a result of stereotyping social group relations (Garrett 2010: 32). People often divide the world
into social groups, whereby members of a social group share similar characteristics to others within their
group. Therefore, social stereotypes can be motivated by biases, where group members favour their own

social group over other social groups (Kristiansen et al. 2005: 15).

The situation in the language attitudes field is similar to that of social identity theory, which involves
analysing the attitudes of the in-group and out-group towards each other, as discussed above in Section
2.2.1.4. In language attitude research, stereotypical attitudes towards a given language or dialect inherently
involve cognitive processes, which can be formed by “beliefs about a speaker, their group membership and
can lead to assumptions of attributes of those members” (Garrett et al. 2003: 3). Such thoughts or beliefs
are not random because they systematically affect the way an individual speaks, involving his or her style
of speaking, linguistic forms, and so on. Social stereotypes are strongly claimed to be influenced by the
concept of language ideology, where they are affected by “the system of beliefs that maintains, triggers,

and directs such discrimination” (Garrett 2010: 33). This means that stereotype functions as ideology, but,
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in reality, it is a macro-system, which divides the world into groups according to sociocultural shared
features which emanate from assumptions in language ideology. While social stereotypes and language
ideology are similar conceptually, it is important to note that they arise from different fields. “While social
stereotypes originate from the field of social psychology, the notion of language ideology mainly emanates

from linguistic anthropology” (Garrett 2010: 34).

In forming and directing an individual’s judgement towards a certain dialect or language, the concept of
stereotypes in language attitudes plays a significant role. Moreover, it is of great importance for researchers
who attempt to explain why language change and variation are vital. Thus, language attitude studies have
been widely investigated (Giles 1970; Ladegaard 1998; Garrett et al. 2005a). The investigation of
stereotypical assumptions and the macro ideological system of the Hasawi dialect in the present study will
help to reveal underpinning and sustaining factors that led or may lead to dialect variation and change in

the region, as found by Al-Mubarak (2015) and Al-Bohnayya (2019).

2.3.2. Language attitudes and the concept of prestige

Prestige is a significant term that emerged from sociolinguistic research on language attitudes and can be
classified as overt or covert. Certain language varieties, often standard varieties that exude a sense of
superiority, are associated with higher social status and economic success (Chambers 2003: 76). Covertly
prestigious varieties, typically non-standard or vernacular varieties that can be stigmatised, have been
demonstrated to have positive associations with certain local contexts and can be utilised to indicate
friendship and group solidarity (Trudgill 2003: 30). Although varieties with overt prestige are linked with
high-status elites, they may also reflect negative attributes associated with the elite, such as pompousness,
snobbishness, and arrogance (Giles and Marlow 2011: 172). If speakers use varieties associated with overt
forms of prestige, they could lose the solidarity of their social networks and be ostracised and stigmatised
by their social groups (Giles and Marlow 2011: 173). “Varieties with covert prestige, which are generally
non-standard varieties, can also bestow negative attributes on speakers such as being unattractive and

uneducated” (Macaulay 1975 cited in Reilly 2018: 59).
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Numerous studies in the Arabic context have demonstrated that the majority of speakers use a prestigious
variety, the identity of which is determined by a number of geographical, political, religious, and social
elements within each region and which may impact speech in particular contexts (Bassiouney 2020: 19).
The causes for its influence are numerous, but primary among them are aspects such as a city’s
socioeconomic dominance over the countryside (e.g., Cairo) or the influence of a dominant political group
(e.g., the royal families of the Gulf). The dialects of these groups become a sign of their strength and have
a powerful influence on individuals who come into contact with them or who must deal with speakers of

these dialects (Al-Rojaie 2013; Bassiouney 2020).

Several studies conducted in Saudi Arabia found that the speakers of local dialects converge with the dialect
of Riyadh as result of its social status (Al-Rojaie 2013; AIAmmar 2017). AlAmmar (2017) investigated
sociolinguistic variation and change in the dialect of Ha’il city, Saudi Arabia. Two traditional linguistic
features of the Ha’ili variety were examined: the realisation of the feminine ending (eh) as in thalatheh
“three” and the feminine plural suffix (a:t) as in maktaba:t “library”, in relation to three social variables:
age, gender, and levels of contact with people from different dialectal backgrounds. AIAmmar (2017)
interviewed 47 participants. She found a progressive levelling out of local/marked features in Hail, with
speakers favouring features found in the Riyadh variety in the central region of Saudi Arabia, as in (ah)

thalathah “three” and maktabah “library”, due to the social status of the Riyadh variety.

2.3.3. Language attitude studies in Arabic contexts

Most language attitude studies in Arabic contexts mainly focus on comparing attitudes towards Standard
Arabic and Colloquial Arabic. The majority of available research on language attitudes affirms positive
attitudes towards Standard Arabic and negative attitudes towards Colloquial Arabic (Al-Muhannadi 1991;
Haeri 2003; Saidat 2010). This is attributed to several factors; firstly: the religious status of Standard Arabic.
Alberini (2018: 86) maintains that Standard Arabic’s exceptional position is due to a number of
interconnected factors, most notably its relationship to Arab history and traditions, Muslim religion, and
Arab identity. Standard Arabic is considered the language of the Holy Quran; Haeri (2003: 1) observes that

the “language of the Quran separates the sacred from the profane, writing from speaking, and prescribed
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religious rituals from personal communication with God”. Consequently, there are conflicts between
Standard Arabic devotees and reformers who think Arabic needs to be reformed to follow recent
technology, whereas the Standard Arabic devotees believe that modernising Arabic is an offence against
the Arabic culture and the whole of Arabic literature (Suleiman 2004: 255). Moreover, what is more
hazardous about this reformists’ endeavour is that it might be viewed as an attack and offence against the
Quran and Islam as long as the Arabic language is the main language of the Islamic religion (Suleiman
2004: 255). It appears that there is not much of an open door for reformers to discuss any advancement of

vernacular dialects (Biadsy et al. 2009: 55).

The second factor is related to the difficulty in exploring attitudes between different Arabic varieties.
Albirini (2018: 86) argues that in the various Colloquial Arabic varieties, attitudes become more difficult
to identify due to their intricate relationship with various contextual and speaker variables. Ferguson (1968:
379) remarks: “Sedentary Arabs generally feel that their own dialect is best, but on certain occasions or in
certain contexts will maintain that the Bedouin dialects are better”. Ferguson’s explanation of this trend is
that speakers attempt to elevate their dialect’s status in comparison to other dialects. For example, upper-
class and middle-class Christians in Beirut and Zahle, even when in their towns, reacted positively to the
dialect spoken by the socioeconomically disadvantaged Shiites in a small village in the Bekka Valley.
However, “A Zahle dialect would be imitated if one were telling a joke” (Nader 1962: 26). Similarly,
Hussein and EI-Ali (1989) conducted a survey of 303 Jordanian students regarding their attitudes towards
Standard Arabic and three Colloguial Arabic dialects in Jordan: Bedouin, Madani (urban), and Fallahi
(rural). They discovered that while Madani (urban) and Fallahi (rural) communities generally have a higher
socioeconomic status than Bedouins, the 303 participants expressed a preference for the Bedouin dialect
over their own. Hussein and EI-Ali (1989: 46-47) attributed that to “a belief deeply-rooted in the minds of
some Arabs, that Bedouins speakers are exceptionally intelligent and eloquent, or the close to association
between the Bedouin variety and Bedouins nature of the Arab culture which may be evident in some aspects

of Arabs ways of life and thinking”.
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Thirdly, researchers in language attitude studies in Arab contexts aim to discover attitudes towards Standard
Arabic by comparing it with foreign languages on the one hand, as well as comparing it with foreign
languages and Colloquial Arabic on the other hand (El-Dash and Tucker 1975; Shaaban and Ghaith 2002;
Chakrani 2010). According to Albirini (2018: 86-87), Standard Arabic is in competition with foreign
languages such as English and French, not only in terms of its relative status within Arabic-speaking
communities, but also in terms of domains of use. For example, Shaaban and Ghaith (2002) investigated
176 Lebanese college students’ attitudes towards Arabic, English, and French. The findings indicate that
each of these varieties has a unique value. English, for example, is associated with science, French with
culture and education, and Standard Arabic with news media, education, and conversations. By and large,
students viewed English as the language of possibility and the future, owing to its global status. Moreover,
Chakrani (2010) discovered that French is contesting the solidarity traits of Standard Arabic and Colloquial
Arabic as local varieties in his study of high school students’ attitudes towards language varieties in
Morocco. Conversely, Standard Arabic is posing a threat to French’s status as a variety. Additionally,
Chakrani (2010) discovered favourable attitudes towards English inclusion, particularly in business and
education. According to Chakrani (2010: 199), while Standard Arabic is promoted as an official language
and a language of education within language policies, this promotion does not translate into symbolic
capital, as French and English are the codes that articulate the projection of modernity and, in the case of

French, are associated with the ascription of overt prestige.

From the aforementioned, it appears that there is a little attention in the Arab context to study a particular
society’s attitudes towards the local dialect. The reason for this, as mentioned earlier, is an assumption that
people have positive attitudes towards their dialects. In fact, several recent research studies that examined
speakers’ attitudes towards their local dialect have proved this assumption that people favour their own
dialect (Alahmadi 2016; Altakhaineh and Rahrouh 2017; Alhazmi 2018). For instance, in his study in
Mecca, Saudi Arabia, Alahmadi (2016) examined the attitudes of speakers of Urban Meccan Hijazi Arabic
towards their dialect. He also investigated whether social variables, for 80 speakers, such as age, gender

and educational level, had any impact on the participants’ attitudes towards the local variant. Alahmadi
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(2016) found that, in general, all the groups of participants (old and young, male and female, and educated
and uneducated) have a sense of responsibility towards their dialect, i.e., attitudes towards their dialect were
positive. Alahmadi (2016: 252) contends that participants may have expressed such attitudes in order to
demonstrate their pride in speaking Urban Meccan Hijazi Arabic, the holy city’s dialect. Another possibility

is that they were embarrassed; they did not want others to believe they were unconcerned about their dialect.

All the previous language attitude research in the Arabic context, as in other contexts globally, investigated
the effect of different social variables such as gender, age, level of education, and socioeconomic level on
speakers’ attitudes towards their dialect. To the researcher’s knowledge, this study is the first attempt to
obtain Hasawi people’s attitudes towards their dialect based on religion as a social variable. In addition,
this study will contribute to the broader field of language attitude research by determining whether the
Hasawi people have positive attitudes towards their dialect similar to that found in other Saudi contexts as
Alahmadi’s (2016) and Alhazmi’s (2018) studies or whether the sect affiliation influences the speakers’

attitudes towards the spoken dialect in Alhasa.

2.3.4. Approaches to language attitudes

The nature of attitudes elicited from participants are the subject of debate in language attitude research
(Kristiansen et al. 2005: 19). The problem is, on the one hand, that people in actual life frequently conceal
their attitudes rather than offer their real attitudes; rather, they reveal attitudes that they believe they must
expose. On the other hand, people may occasionally reveal their true attitudes through their social
interactions (Garrett 2010; Garrett et al. 2003; Kristiansen et al. 2005). Hence, Language attitude research
aims to determine the best methods for tiggering real attitudes, whether direct or indirect methods. So, two

approaches to measuring language attitudes have emerged: the direct and indirect approaches.

2.3.4.1. Direct approach towards studying language attitudes
The direct approach is heavily reliant on asking participants direct questions in order to evaluate language;
this type of question is explicit and directed at a single point, and it aims to elicit overt attitudes (Garrett

2010: 39). This mode of direct questioning is referred to as “controlled processing”, i.e., conscious
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attention, in information processing theory (Garrett et al. 2005a: 40). Participants pay attention to the aim
of the research, meaning that their answers are controlled and deliberate (Garrett et al. 2005a: 40).
According to the social psychology perspective, personal beliefs can only be activated when the individual
is aware of being subject to conscious attention, whereas stereotypes and prejudice can be activated
automatically without the individual being aware (Devine 1989: 6-7). This means that when a study is
focused on eliciting personal beliefs and prejudices, the direct approach implies that controlled processing
is often employed. Additionally, social stereotypes are more easily elicited via automatic processing, i.e.,
unconscious attention; the latter is discussed in Section 2.3.3.2 below. Several researchers have argued that
taking a direct approach is much more likely to reveal category-bound social ideologies than it is to reveal
stereotypical assumptions, which are more likely to be elicited through indirect measures (Bishop et al.
2005; Kristiansen et al. 2005). The direct approach is distinguished from the indirect approach in that
researchers are able to easily elicit the attitude instead of being involved in inferring the attitude (Garrett et

al. 2003: 29).

In language attitude research, the direct approach has been extensively employed (Baker 1992; Garrett et
al 2005b; Garrett et.al 2009; Giles 1970). Methods that are adopted include interviews and/or
questionnaires on specific features of language in order to measure the participants’ language attitude. For
example, Garrett et al. (2009) examined attitudes towards the Welsh language in three Welsh communities:
Wales, North America, and Patagonia. They collected data primarily through a questionnaire, which was
divided into two sections. The first section contained open-ended questions about participants’ perceptions,
knowledge, and emotions about the Welsh language; and the second section encompassed closed-ended
questions based on the Likert scale. The findings indicated that members of all three communities have a
positive attitude towards the Welsh language and are committed to its support. Additionally, members of
all three communities reported being motivated to engage in activities related to Welsh culture in order to

support the Welsh culture and language.
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Also, in language attitude research, interviews were used as a direct approach by Papapaviou and
Sophocleous (2009) in order to elicit the attitudes of Greek-Cypriot speakers towards their variety and how
they construct their social identity through language use. The results of this study showed that the speakers
of features of Greek-Cypriot were negatively perceived by other speakers because features of Greek-
Cypriot seemed to be associated with village life and people being less educated. Although many studies
of language attitudes have used a direct approach, attitudes, as previously stated, have a complex hidden
nature that cannot be elicited directly. To put this another way, as discussed previously in Section 2.3.2,
attitudes can be conveyed indirectly via covert stereotypes and beliefs, requiring the researcher to deduce

the attitude.

To summarise, the direct approach deduces overt attitudes but fails to deduce covert attitudes. This is a
significant issue because covert attitudes are based on stereotypes, which is a central issue in language
attitude research. As a result, the indirect approach is of great interest to a large number of researchers

working in the area of language attitudes.

2.3.4.2. Indirect approach towards studying language attitudes

The indirect approach employs subtle and somewhat deceptive questions designed to elicit more private
emotional and conceptual reactions from participants (Garrett et al. 2005a: 38). It is defined by Garrett et
al. (2005a: 38) as “one resource for hindering or preventing respondents from giving conscious attention
to the matter being researched”. This indicates that the indirect approach seeks to shift participants’
attention away from conscious attention and towards automatic or unconscious attention. The indirect
approach hides the research’s primary function; as a result, participants do not feel compelled to express

attitudes they believe they are obligated to reveal, but instead reveal their attitudes naturally.

The indirect approach, according to information processing theory, entails automatic processing (i.e.,
unintentional and spontaneous processing; Garrett et al. 2005a: 40). Automatic processing is advantageous
for eliciting social stereotypes because they are formed prior to personal beliefs and are frequently resistant

to change. As a result, the manner in which stereotypes are elicited must not alert informants to the fact that
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the question’s real function is to elicit social stereotypes (Garrett et al. 2005a: 40). The indirect approach
can be applied via the “matched guise” technique and its derivation, “verbal guise” (Garrett et al. 2003: 6).
Researchers employ the matched-guise technique to analyse the recorded speech of a single person
imitating multiple dialects. Participants may believe that multiple speakers contributed to the recorded
speech, but in reality, there is only one speaker (Garrett 2010: 53). Thus, when using the matched-guise
technique, participants believe they are rating the speaker’s attitude, when in fact they are rating the
speaker’s accent or dialect. The verbal-guise technique employs various speakers’ recorded speech with

one speaker assigned to each variety of language (Garrett 2010: 41-42).

Numerous researchers have used the matched-guise technique to elicit attitudes towards language (Lambert
1967; Giles 1970; Huygens and Vaughan 1983). For example, Giles (1970) used the matched-guise
technique in his study. The study recorded and presented 177 school students from southwest of England
and south of Wales with various English accents (i.e., Received Pronunciation [RP], French, Irish, South
Welsh, Northern English, Indian, Italian, Somerset, North American, Cockney, German, and Birmingham).
Participants were told that the different accents were performed by multiple speakers, but they were actually
performed by a single speaker. Students rated how strongly they linked each accent with three adjectives:
pleasant, prestigious, and comfortable, on a scale of 1 to 7. RP and two foreign accents (French and North
American) were all rated as highly prestigious, even more so than the British regional accents. RP, English
with a French accent, and Irish English all scored highly in the pleasant category. Finally, RP, American
English, and English with a French accent were all associated with a high level of comfort. Giles’s study
revealed a remarkable pattern: RP received the highest ratings on all three scales: pleasant, prestigious, and
comfortable. Giles (1970) attributed the high rating for RP to British language ideologies that favoured the

standard language accent over other accents.

While the previously mentioned research used the matched-guise technique, several studies have employed
the verbal-guise technique (Stewart et al. 1985; Bayard et al. 2001). For instance, Stewart et al. (1985)

conducted a study in the United States that used the verbal-guise technique. Two different speakers
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recorded versions of RP and standard American English for this study. Accents were rated using two
criteria: social status and social attractiveness. Participants, (American), evaluated the RP accent as having
high social status but low social attractiveness. Surprisingly, participants perceived RP to have a higher

social status than their own dialects.

In the Arab context, several studies have employed the verbal-guise technique. For example, a study
conducted by EI-Dash and Tucker (1975) used the verbal-guise technique to conduct an attitudinal study in
Egypt, where each of the following varieties was spoken by a different speaker: classical Arabic, Egyptian
Colloquial Arabic, American English, British English, and Egyptian English. The results suggested that the
previously mentioned language varieties exhibit a discernible hierarchy. Classical Arabic speakers were
ranked first in terms of status-associated intelligence evaluation, followed by Egyptian English speakers.
Both Classical Arabic and Egyptian English speakers were ranked highest in terms of status-associated
evaluations of leadership, while American English speakers were ranked immediately below Classical
Arabic and Egyptian English speakers. The study’s findings show that there is an undeniable hierarchy
among Egypt’s language varieties, with Classical Arabic always coming first, followed by Egyptian

English, American English, British English, and Egyptian Colloguial Arabic.

In a similar way, Alhazmi (2018) conducted a study in Saudi Arabia to examine the attitudes of Urban
Hadari Hejazi and Urban Bedouin Hejazi people towards the Hejazi dialects in the western area of the
country. Alhazmi adopted the voice-guise technique in the study with real names to find whether Hijazi
will be able to identify urban Bedouin Hijazi and Hadari Hijazi? and do they rely on linguistic factors or
metalinguistic factors in the identification of dialects through evaluating the dialect of speakers. She used
Five speakers; Female Urban Hadari Hejazi, Female Urban Bedouin Hejazi, Female Urban Hadari Hejazi
(manipulated), Female Urban Bedouin Hejazi (manipulated) and male Urban Hadari Hejazi with
manipulated dialect. Her participants were 654 aged from 15 to 65 from both the Urban Hadari Hejazi and
Urban Bedouin Hejazi social groups. Alhazmi (2018) found most 643 of the participants could recognise

the speakers' dialect, and most of the participants (643) were able to recognise from which group the
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speakers belong. Also, Alhazmi (2018) found the evaluation of the speakers’ dialect relayed more on
linguistics factors than metalinguistic factors. She concluded that both groups have positive attitudes
towards the Hejazi dialect. Also, she found that the Urban Bedouin Hejazi dialect represents a traditional

dialect, while the Urban Hadari Hejazi dialect represents a modern one.

Combining direct and indirect approaches in a single study is an extremely successful strategy for studying
language attitudes. Numerous researchers have examined language attitudes using both techniques (Giles
1970; Garrett 2010; Alhazmi 2018). To the researcher’s knowledge, the present study is one of the first
attempts to incorporate an integrated approach in which direct and indirect measures are used to elicit
attitudes towards the spoken dialect in Alhasa. Additionally, this study will contribute to the broader field
of language attitude research by determining whether the results from both approaches are comparable, as

Giles’s study (1970) suggested, or whether they are contrastive, as Kristiansen’s study indicated (2009).

2.3.5. Perceptual dialectology

Perceptual dialectology is a subfield of folk linguistics, described as the study of “the views and perceptions
of those who are not formally trained experts in the area being investigated” (Garrett 2010: 179).
Accordingly, folk linguistics is concerned with the attitudes and perceptions of non-linguistically trained
individuals. Perceptual dialectology “represents the dialectologist’s-sociolinguist’s-variationist’s interest
in folk linguistics” (Preston 1999: xxv). The field’s objective is to address the following four issues

concerning dialect variation:

o “What do non-specialists have to say about variation?
o Where do they believe it comes from?

o Where do they believe it exists?

o What do they believe its function is?” (Preston 1999: xxv)

Therefore, perceptual dialectology investigates perceptions entirely from the viewpoint of non-linguists

(Garrett 2010: 179).
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Prior to the advent of contemporary perceptual dialectology, language attitude investigations were
conducted. Both disciplines were concerned with non-linguists’ perspectives on dialect areas, particularly
their attitudes and perceptions. Thus, language attitude studies and contemporary perceptual dialectology
share common goals, but with a divergence in methodological concerns (Preston 1999: 3). While language
attitude studies rely on interviews, questionnaires, and the matched-guise technique, contemporary
perceptual dialectology largely relies on maps to elicit attitudes and perceptions and identifying the origin
of a recorded voice sample (Preston 1999: 4). As a result, research in perceptual dialectology emerged to

address some of the shortcomings of language attitude studies and vice versa.

Language attitude studies add importance to the field of perceptual dialectology by assisting researchers in
revealing the dialect images formed in participants’ minds. These images can then be used to help
researchers better understand how certain dialect areas are seen. Additionally, the value of perceptual
dialectology research for the study of language attitudes stems from its ability to contextualise voice
samples by enquiring into where the voice samples originate (Alhazmi 2018: 78). A brief overview will be

now provided of several relevant perceptual dialectology research studies.

Evans (2013) conducted a perceptual study in Washington State to ascertain how people perceive language
varieties. The study surveyed 125 female and 104 male participants, who were required to complete three
primary tasks: first, to draw lines around places where people spoke differently inside Washington State;
second, to label the styles of speaking in perceived distinct areas within the state; and third, to provide an
example of the distinctions found in each variety. According to the findings, the Washington participants
perceived three distinct patterns of language variants throughout the state. First, urban areas were
recognised as distinct locations with a high concentration of educated individuals. Second, there was an
explicit contrast between urban and rural varieties: inhabitants of the state’s eastern region were portrayed
as adopting rural and farming lifestyles and were labelled “country” (Evans 2013: 286). Third, participants’
comments and labelling indicate that Washington has a reasonable level of linguistic security, as many

participants referred to the state’s linguistic variety as “standard”, “normal”, or “normal English” (Evans
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2013: 284). Evans maintains that her study provided a detailed perceptual account since it was regionally
focused and asked participants about their perceptions of their region, rather than the entire country or
neighbouring regions. Concentrating participants’ attention on their local region would result in more

precise and thorough data.

Similarly, Bucholtz et al. (2007) conducted regionally based research to ascertain Californians’ perceptions
of dialect areas in California. The study sample consisted of undergraduate students from the University of
California, Santa Barbara. Participants were asked to complete two tasks: first, to label dialect areas in
California on a map; and second, to respond to survey questions, which included open-ended questions
designed to elicit participants’ opinions about where they assumed people spoke the best English and where
they assumed people spoke the worst English in California. The study discovered that Northern California
and Southern California were the most frequently labelled regions. The Northern Californian dialect was
deemed Standard English by participants, whereas the Southern Californian dialect was deemed broken
English (referring to incorrect or awkwardly structured English, usually spoken or written by non-natives).
Additionally, the majority of participants thought that Northern Californians spoke the best English, while

Southern Californians were perceived as speaking the worst English.

Preston (1999) proposed a method for contemporary perceptual dialectology called dialect identification.
The purpose of this method is to determine whether a speaker’s speech perception is limited to “phonetic
processing of the speech signal” or if it extends to metalinguistic factors that help identify the speaker’s
regional variety or language (Niedzielski 1999: 63). Several studies have been conducted on perceptions of
speech, focusing on the effects of linguistic factors (Niedzielski 1999; Lees 2000; Hay et al. 2006; Bellamy
2010) or metalinguistic factors (Hay and Drager 2010; Hay et al. 2018) on speech perceptions of voice

samples. Since the present study focuses on linguistic factors, several studies will be reviewed.

In New Zealand, Hay et al. (2006) enrolled 49 New Zealand participants, who listened to sentences read
by a native English speaker from New Zealand. Each sentence was placed on an answer sheet, and

participants were instructed to focus on a certain word beginning with a distinct vowel in each sentence.
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They were then instructed to match the vowels they had heard to those on a synthesised vowel continuum.
Half of the participants were given an answer sheet bearing a New Zealander label, while the other half
were given an answer sheet with an Australian label. “It is worth noting that the Australian and New
Zealand dialects differ significantly in terms of the realisation of the vowel, /i/, which is raised in Australian
English and is centralised in NZE” (Hay et al. 2006: 354). The experiment’s findings indicated that when
the term Australian appeared on the answer sheet, participants were more likely to select the elevated
variant /I/ than when the New Zealand label appeared. Similarly, the latter group chose the central variation

/1l more frequently because it is a characteristic of New Zealanders’ speech.

Similarly, Bellamy (2010) conducted a study in Manchester with a sample of 47 young participants from
Manchester. The research aimed to discover the participants’ perspective towards the English variants
spoken in Manchester, Liverpool and York. Bellamy presented to the participants three different speakers
of these variants reading a passage. Participants evaluated the speakers using a five-point Likert-scale. Then
they were asked to answer questions related to the dialect of the speakers, via a voice allocation method.
The results revealed that high-prestige speakers were associated with better-paid employment and better

education.

The current study will combine interviews and a matched-guise approach from language attitude research
with a voice allocation method from perceptual dialectology; Alhazmi (2018: 84) argued that both fields

may considerably benefit from using the methodologies of the other.

2.5. Conclusion

In summary, this chapter reviewed the points of convergence between attitudes and other related concepts
(beliefs, values, ideology, social identity, and behaviour). This chapter discussed the language attitude
studies conducted in Arabic contexts and the areas studied. Additionally, this chapter has demonstrated the
efficacy of broad methodological approaches (direct and indirect) in studying language attitudes (Cargile
et al. 1994; Garret et al. 2003; Garrett 2010). This evidence serves as the foundation for the present study,

which will employ both direct and indirect approaches
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Chapter 3. Methodology

3.1. Introduction

This chapter describes the methodology used to identify the attitudes of Hasawi people towards the Hasawi
dialect, taking into account sect and gender. This is a mixed-methods study where both qualitative and
quantitative data were collected via two different methods: interviews and the matched-guise technique
(MGT). This chapter begins with a presentation of the social variables examined in this study, followed by
the design of each method used in this study as well as a detailed profile of the participants. Permission
from the participants was obtained to ensure that this research project complies and adheres to the ethical
procedure expected by the University of East Anglia and the wider discipline of linguistics. The difficulties
encountered in the research during data gathering are also discussed in detail. In addition, the preliminary

results obtained from the first and second pilot study are discussed in this chapter.

3.2. Variables of the study

Social variables that influence the linguistic features (lexical, phonological, syntactic) that speakers choose
to use have been studied over the last 50 years. These include such aspects as gender, for example, in
Norwich, UK (Trudgill 1972), socio-economic status in New York City, USA (Labov 1966), professional
aspirations in Oberwart, Austria (Gal 1978), and ethnicity in Quebec, Canada (Miller 1975). The scope of
these studies expanded in the years following these studies after Milroy and Milroy (1985) linked these
variables to social networks (neighbourhood, family, occupation, etc.), in which individuals speak in similar
ways to the people around them. However, religion as a social variable has not been considered as a measure
of group identity or ideology/beliefs regarding language and language maintenance (Omoniyi and Fishman
2006: 2), although it has been accepted as a major factor in language usage (Zuckermann 2006: 237). In
recent years, there has been a rising tendency to conduct research on the intersection of language and
religion in sociolinguistic studies (Yaeger-Dror 2015: 69) focusing on “volatile” sectarian and political
societies (Yaeger-Dror 2015: 69), such as communities located in the Middle East and North Africa

(Germanos and Miller 2015). In the present study, participants’ attitudes will be elicited from the data and

69



correlated with two social variables: the religious sect and gender of speakers. In the following sections,

the researcher discusses these variables and justifies the need to include them in the analysis.

3.2.1. Religious/sectarian variable

Religious/sectarian background is a social factor that may have an impact on language variation and one
which has not received, relatively speaking, much attention in sociolinguistic research, likely due to the
legacy of secular western scholars, where religious utterances occur separately (and frequently in private)
from everyday conversations and relationships in western culture (Ridealgh 2021: 62). In contrast, religious
utterances play a more prominent role in communication in cultures where religion is more openly
practiced (Ridealgh 2021: 62). For example, in Muslim cultures, religious utterances are used frequently,
and integrated them into day-to-day life conversation, such as in the greeting assalamu alai-kum wa
rahmatu Allah wa Barakatuh (peace be upon you and God’s mercy and His blessings; Alsohaibani 2017:
41) However, According to Baker and Bowie 2010: (1-2) sociolinguists, recently, have realised that
religious affiliation as a social factor is important to investigate because religious affiliation is a socially
significant characteristic in several communities (the United States, the Middle East, and India, among
others); it is possible that different religious groups form distinct social networks that do not overlap
significantly. In such cases, religious affiliation may manifest in linguistic behaviour, as very distinct social
networks within the same geographic region may effectively produce distinct speech communities, which
may then have distinct systems of variation. Therefore, recent studies are now recognising the importance
of this variable within language change and its use in regions where there is an overlap between ethnicity
and religious affiliation (Baker and Bowie 2010: 1).

According to Giddens and Sutton (2010: 136), ethnicity has been recently used to denote “the different
unequal experience of social groups with specific cultural attributes such as language, religion, and dress
codes”. Importantly, Yaeger-Dror (2014: 578) asserts that “ethnicity and religion are not synonymous, and
religion cannot be subsumed under ethnicity”, and that what has often been referred to as ethnicity might

be best viewed as at least three different entities: race, linguistic heritage and religious heritage. In the
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present study, as Sunnis and Shiites are Arab and speak the same language with slightly different accents

(see Chapter 1), the variable is therefore religious, i.e., sectarian.

Over the last ten years, there have been a number of studies around the world attempting to recognise and
highlight the relationship between religious affiliation and language variations (Keiser 2015; Kulkarni-
Joshi 2015; Nicole and Skriver 2015). For example, Kulkarni-Joshi (2015) investigated the correlation
between religion and language in the speech of Muslims and Hindus in Kupwar, India. She found that
distinct rules for language use are maintained in the strictly liturgical realm from those for language use in
other contexts. However, for Muslims, language does not seem to be used to denote religious affiliation in
non-liturgical realms. Along with a growing sense of religious identity among Muslims, there is a clear
inclination towards assimilation with Marathi, the state language. Thus, the religious identity—language
nexus is being strengthened in order to ensure good home-based Hindi-Urdu preservation and contact

within the religious group.

For the Jains and Chaturbhuj Hindu Lingayats, Marathi’s financial value far outweighs any interest in
preserving a language (Kannada) that is restricted to the religious realm or the home: language-religion
associations are being downplayed in favour of regional identity. Also, Baker and Bowie (2010) examine
whether religious affiliation among English speakers who identified as Mormons (The Church of Jesus
Christ of Latter-day Saints) was associated with vowel contrasts (hot—caught, pin—pen, bag-beg, fail-fell,
and pool-pull-pole) in Utah County. Their results indicate that variations in vowel merger behaviour were
found according to self-described religious affiliation for many of the vowel mergers, and those who self-
identified as Mormons demonstrated significantly different linguistic behaviour to those who self-identified
as non-Mormons. Additionally, the research demonstrates that religious devotion played a significant role
in the creation of social networks, resulting in linguistic distinctions between Mormons and non-Mormons

(Baker and Bowie 2010).

In terms of the Arab world, religion is considered an essential factor for language variation and change only

in the sense that it marks a “close-knit” society whose members feel, due to one aim or different aims, that
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they are united by it (Bassiouney 2009: 105). Thus, a number of studies have investigated the reflection of
religious/sectarian affiliation on language (Blanc 1964; Holes 1983, 1986; Abu-Haidar 1991; Heath 2002;
Al-Qouz 2009). For instance, Al-Wer (1991) classifies her Jordanian participants into two nearly equal
classes of Muslims and Christians in her study. Her results indicate that religion had little impact on the
linguistic characteristics of the speakers studied. She clarifies that this was predictable given the Jordanian
community’s tribal structure and political system. The tribal structure (not religious) is central to identity
construction in this case. Al-Wer et al. (2015: 70) comment in this study: “This characteristic has been
sustained by ‘shared space’ in that there is no physical segregation between the Christians and the
Muslims... Additionally, upward ‘social mobility’ (e.g., access to services, promotion in the state
administration sector, armed forces and the private sector) is not linked to religious affiliation”. However,
Al-Wer et al. (2015) conducted another study on the same Jordanian community 25 years later. They (2015:
83) note that religious affiliation had an impact on the dialect, and they attribute the sect-related linguistic
differences to recent trends, especially demographic changes in the two religious groups. They argue that
religious affiliation has become more prominent as a result of the latest socio-political schemas, and that
the traditional picture of Jordanian culture as homogeneous has shifted as a result of the rapid arrival of
large numbers of Palestinian refugees and immigrants. Apart from their “lack of intermarriage” with
Muslims, Christians as a minority community are disproportionately affected; they are perceived to be more

conservative and capable of using the traditional Jordanian variety than Muslims (Al-Wer et al. 2015).

In Hit (Iraq) Khan (1997) conducted research on Karaite Jews’ Arabic dialect. Khan provided a historical
background on the community under investigation and information on their current situation. Khan sought
to describe and record the dialect. The Karaites are a Jewish sect that originated in Iran and Iraq in the ninth
century and extended to Palestine, Egypt, North Africa, Spain, Asia Minor, and Eastern Europe. Hit’s
earliest urban settlement dates back to the ninth century. There was a large Karaite Jewish community
known for its scholarly legacy. By 1951, the group had shrunk to 20 families who relocated to Israel and
settled on the same Beersheba street. The dialect comprises several distinctive syntactic, phonological, and
lexical characteristics. For instance, the letter /h/ is omitted immediately after other consonants in third
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person pronominal suffixes, as in gibtim “I brought them”, as opposed to gibthim, or ma:lim “belonging to
them”, as opposed to ma:lhim. It is occasionally maintained, as in minhim “from them” (1997: 69). Khan
asserts that the dialect retains some characteristics of the Qaltu dialect spoken in the old urban settlement
of Hit. While the community is a direct descendant of mediaeval urban towns, it retains Bedouin
characteristics and has little influence from other Arabic dialects. However, some Hebrew words have been
incorporated into the dialect due to the inhabitants’ Arabic/Hebrew bilingualism. Although Khan does not
mention it, it appears that this dialect survived after the families went to Israel due to the density and

multiplexity of their kinship links

In Saudi Arabia, where this study was conducted, two studies investigated the effect of religion, i.e., sect,
on the local dialect in Alhasa in term of language change and variation (Al-Bohnayyah 2019; Al-Mubarak
2016). For Al-Mubarak (2015), she highlights that sectarian affiliation has a pronounced effect on stable
linguistic variation. These findings indicate that localised dialect divergences, as well as established
convergences, can coexist with pressures towards or away from the supra-local norms. It has been
discovered that the degree of linguistic convergence with the supra-local norms is highly dependent on the
existence of a common sectarian context. Sunnis, who share a sectarian relationship with the majority of
the Saudi population, are more likely to converge with supra-local features than Shiites in terms of
prestige/status and solidarity in the context of Alhasa (Al-Mubarak 2015). Similarly, Al-Bohnayyah 2019
found that the Hasawi dialect is levelling out of the local features and replacing them with features found
in the supra-local variety in the central region of Saudi Arabia. This change he found to be influenced by
the social factors gender and socio-sectarian affiliation. Therefore, this study aims to identify the attitudes
of the local dialect speakers, on the basis of sect and gender, toward the local variety and find the underlying
motives behind their attitudes that may explain their convergence or divergence with the supra local
variable, whether these motives are linguistic, social, sectarian or other motives related to identity. Garrett
(2010: 15) argues that language attitude studies are not only concerned with documenting people’s attitudes
toward languages, language varieties, linguistic features, and stereotypes, but they are also concerned with
identifying what determines and defines these attitudes, as well as how individuals position themselves
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socially and relate other individuals and groups. Dailey-O’Cain and Liebscher (2011: 94) points to that
people construct their language attitudes through taking stances not just on the languages, but also on the

values attached to the languages or their relationship to the community using the languages

Regarding language attitudes, there are limited studies that have investigated the effect of religion as a
social variable on language attitudes (Riagain 2007; Yilmaz 2020). For instance, Yilmaz (2020) investigates
the impact of sect as a social variable on language attitudes among Sunni and Alevi speakers towards the
Kurdish Kurmanji dialect. He concludes that the religious affiliations of Kurmanji speakers who identify
as Alevi (Maras Kurmanji) and Sunni (Bohtan Kurmanji) exhibit distinct linguistic characteristics within
both groups. Additionally, the issue of in-group and out-group identities has an impact on language choice
and use. Alevi have close links to the region and the Alevi faith, which contributes to the formation of a
distinct Kurdish Alevi identity and influences their attitudes towards the Sunni and Alevi Kurmanji dialects.
Additionally, Sunni Kurmanji speakers studied were deemed religious. However, Alevi Kurmanji speakers
were classified non-religious. No studies to date have been conducted on the intersection of language and
religion in relation to language (dialect) attitudes in Arabic contexts in general and the Saudi context in
particular (for more details, see Chapter 2). Therefore, this study aims to identify the intersection of
language and religion in relation to language attitudes between Sunnis and Shiites in an Arabic and Saudi

context.

The occurrence of different religious/sectarian linguistic varieties in Arabic is attributed, in general, to a
combination of two historical factors: genealogical origin of the dialects and social barriers (Al-Wer et al.
2015: 69). Regarding the first factor, genealogical origin of the dialects, the majority of Christians in
Baghdad, Iraq, come from the north of Irag, where the Arabic Christian variety of Baghdad is a settled
dialect that is thought to have “evolved from the Arabic vernacular of medieval Iraq” (Jastrow 1978: 318).
The Muslim dialect in Baghdad, Iraq, has similarities to the Bedouin linguistic patterns and has a more
recent history (Abu-Haidar 1991: 2-3). According to Holes’ (1987: 11) study in Bahrain, Sunni Arabs are
originally from the central Arabian Peninsula and their dialect is classified as a Bedouin dialect; the Shiite

Baharna dialect is a sedentary one.
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Regarding the second factor, social barriers, Al-Wer et al. (2015: 69) state that these barriers have prevented
contact between different religious/sectarian groups, consequently restricting the natural process of
koineisation. Recently, the former Christian and Jewish neighbourhoods in Baghdad, Iraq, and the Shiite
districts in Bahrain have been inhabited by different groups and are no longer exclusively for the same
respective group. The Jewish community in Baghdad has nearly disappeared due to the emigration of its
members, and the Christian community has significantly decreased in size for the same reasons. Regarding
the Shiite community in Bahrain, which forms the majority of the population, their variety is less dominant
than that of the Sunni Arabs, who are considered the minority group in Bahrain despite being the socially
dominant group (Al-Wer et al. 2015: 69). In both cases, the speakers of the less dominant variety (i.e., the
Shiite community in Bahrain and the Christian and Jewish communities in Baghdad) have accommodated
towards the dialects that are spoken traditionally by more powerful groups (i.e., Sunni Arabs in Bahrain
and Muslim Baghdadis in Baghdad; Al-Wer et al. 2015: 70). In this study, the attitudes of two different
sectarian groups towards the local dialect were investigated: one is the majority while the other is the
minority sectarian group. The Sunni sect represents the majority of the Saudi population while the Shiite

sect is considered a minority group (see Chapter 1).

3.2.2. Gender variable

In sociolinguistic studies, the gender of a speaker is considered to be an essential social factor in
understanding the mechanism of language change and the structure of linguistic variation. Studies, (Labov
1966; Trudgill 1974; Milroy 1980) have shown differences between male and female speech since the early
days of modern sociolinguistic research (1960s and 1970s) and have described female speakers as generally
tending to use more ‘prestigious’ norms, such as standard forms, while male speakers, in general, have been
defined as more consistent users of non-standard or vernacular forms (Labov 1982: 78). The findings of a
study conducted in Tyneside, England (Milroy et al. 1994) suggested that linguistic preferences for women
could be defined as ‘supra-local’, while men prefer localised patterns. Labov (1990) suggests principles on
the basis of the findings from research concerning sex-differentiated patterns as follows: Principle 1: In

stable sociolinguistic stratification, men use a higher frequency of non-standard forms than women (Labov
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1990: 205). Principle 1a: In change from above, women favor the incoming prestige form more than men
(Labov 1990: 213). Principles 1 and 1a are supported by strong evidence from a range of languages and
communities. Principle 2: In change from below, women are most often the innovators (Labov 1990: 215).

Thus, according to these principles, Labov concludes that women lead most linguistic changes.

However, there are issues with this assumption. Researchers explain the role of gender in language variation
and change in different ways, Labov (1966: 402) states that gender is a complicated social factor, but it is
also a significant factor in the structure of people’s lives within society. Similarly, Milory (1980: 113)
argues that considering social values is essential to realising the change in term of the speaker’s gender.
Also, Cameron (1998: 271) notes that “gender is socially constructed rather than natural”. For instance, in
contrast with Labov’s study (1962), the new generation of women in Martha’s Vineyard, USA, might have
the opportunity to lead the change if their social values are equivalent to those of men (Mohammed 2018:
108). In light of this, Ehlrich (2004: 304) states that to confirm the assumption that several linguistic
patterns or varieties become socially classified as masculine and feminine, it is necessary to point to the
social context, communities or activities of practice that both genders are involved in. Holmes (1997: 199)
explains this need, stating:

Women are often the family brokers in interaction with outsiders: it is more often women than men who

interact with others in shops and neighbourhood interactions, as well as in communications with schools,

and between institutional bureaucracies and the family. Women’s social activities and jobs often involve

them in interaction with a wider range of social contacts than men’s.

One of the most significant findings in the sociolinguistic studies in different global contexts is that women
tend to use more prestigious and standard norms than men (Labov 1966; Trudgill 1974; Milroy 1980). For
example, Trudgill (1974: 22) found that males and females in Norwich, England use [n] in different ways;
female speakers use the standard form [n], while male speakers use a more non-standard [n] form. However,
in a study of the Swabhili language in Mombasa, Kenya, Russell (1982: 140) found different results as
women use vernacular forms more frequently than men. Fasold (1990: 93) comments on this finding,

explaining it in terms of speakers’ preference since they evaluate several linguistic norms as ‘favoured’ or
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‘disfavoured’; consequently, female speakers do not use socially disfavoured features in formal styles, but
in less formal styles it is not easy to find gender differences in the use of such features. Mohammed (2018:

109) argues that it is the:

context and not the speaker’s gender, which defines what language forms are to be used and under what
social evaluations. Central to these evaluations lies the fact that women’s preferences to use vernacular
forms stems from their negative attitudes to outsiders i.e., those from out of their social groups. In
contrast, educated men who have positive attitudes towards outsiders were leading a change away from

the local dialect by adopting forms that are more standard.

There are several reasons why female speakers use more standardised norms (Holmes 1992: 157). Firstly,
by adopting standard forms, female speakers are claiming social status in society, highlighting a possible
connection between standard speech and social class. Ibrahim (1986: 123) defines this as reflecting
“women’s inferior social position” and explains it in terms of female speakers being “less secure socially
and psychologically than men”. Likewise, Fasold (1990: 95) views female speakers’ social position as
traditionally less secure. Eckert (1989: 256) maintains that marginalisation leads female speakers to
exaggerated adaptation of symbolic means in order to assert status; thus, they accumulate “symbolic
capital” to assert authority and membership. A second reason is the role of women in “modelling correct
behaviour” in the community (Holmes 1992: 158). This, additionally, relies on the availability of the
standard form for the female speakers to use (Mohammed 2018: 110). Regarding the third reason, Holmes
(1992: 159) states that, being subordinate, women must be polite. Holmes disagrees that politeness is

associated with standard speech and argues that it is possible to speak politely with non-standard speech.

Regarding Arabic-speaking communities, several studies have found that gender has an effect on language
variation and change (Abdel-Jawad 1981; Abou Seida 1971; Ibrahim 1986; Ismail 2008). For example, Al-
Essa (2009) studied dialect contact between Najdi and Hejazi dialects in Jeddah. The results show that older
women among the migrant Najdi community in Jeddah were more conservative with respect to the
traditional Najdi norms, while the younger women were the most innovative group. Similarly, Algahtani

(2015) studied the dialect of Tihamat Qahtan in southern Saudi Arabia; she found that older-generation
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female speakers are more conservative than men, whereas newer generations of female speakers are more

innovative and similar to men.

Regarding language attitudes, several studies have identified the influence of gender on language attitudes
(Loureiro-Rodriguez et al. 2013; Alahmadi 2016; Altakhaineh and Rahrouh 2017; Alhazmi 2018). For
example, Puah and Ting (2015) explored the effect of gender, along with other factors, on Foochow and
Hokkien attitudes towards their ethnic language and Mandarin. The findings of a study of Foochow and
Hokkien participants in Kuching, Malaysia, indicated that the majority of the participants had a positive
attitude towards Mandarin. The Hokkien participants were more positive about speakers of their own ethnic
language than the Foochow participants. Foochow speakers were considered as loud, and the male Foochow
speaker received negative ratings for five additional characteristics. Additionally, findings indicated that
gender had an impact on Foochow participants’ perceptions of Foochow speakers’ wealth and on Hokkien
participants’ perceptions of Mandarin speakers’ easy-going nature, the gentleness and solidarity of the male
Mandarin speaker, and the height and intellect of the male Hokkien speaker. Foochow participants were
inclined to have more favourable views of Foochow women’s generosity, female Mandarin speakers’ hard-
working trait and Foochow men’s politeness, intelligence and ambition, but the only trait that the richer
Foochow evaluated favourably was male Mandarin speakers’ hard-working trait (Puah and Ting (2015).
The present study aims to explore to investigate Hasawi male and female speakers’ perceptions towards

their local dialect from Sunni and Shiite viewpoints.

3.2.3. Intersectionality

This section explains the term intersectionality, which may help in understanding participants’ attitudes in
the current study. Intersectionality is a theoretical framework used by sociologists to conceptualise the
subjective experience of identity (Nash 2008: 2). It is frequently used to call attention to the complex
circumstances that shape the experience of minority and marginalised groups in society. It explores how
inequities, prejudice, and oppression of excluded groups manifest themselves in society. Feminist scholars
initially utilised it to demonstrate how African American women’s experiences are distinct from those of

white American women.
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Crenshaw (1989) is widely considered the founder of the theory of intersectionality. She demonstrated how
the intersection of race and gender had a differential effect on black women. She recognised that a black
woman faces a unique type of discrimination due to her gender and racial intersection. Although scientists
initially used intersectionality as a feminist theory to investigate the dual social identities of race and gender
(Collins 2000: 7), it has evolved into a mainstream theory in sociology, anthropology, and psychology for
discussions on race, ethnicity, and class. As society becomes increasingly diverse, intersectionality
becomes more important for explaining social groups’ complex and diverse identities. It has been recently
further developed to account for interactions between additional social factors such as sexuality, age,
gender, disability, nativity, and religion (Korede 2019: 28) Various forms of social hierarchy, such as
socioeconomic class, ethnicity, sexual orientation, age, religion, creed, disability, and gender orientation,
are included in intersectionality and cultural and social influences. The intersectional theory of
discrimination aims to determine the intertwining of different facets of individuals’ identities and norms,

and to consider these intersections when working to support political and social justice (Yonce 2014: 17).

Intersectionality is used to refer to the interconnections and interconnectedness of identities. It critiques
social facts and processes from a conventional and normative perspective (Choo and Ferree 2010: 132).
Intersectionality represents the holistic depiction of modern super-diverse society by giving a voice to
marginalised and excluded groups; it “calls for critical consideration of normative cases as well as the

excluded or marginalised” (Choo and Ferree 2010: 133).

Different categories, narratives, and discourses generate and sustain distinct types of identity (Albirirni
2018: 65). In general, social actors do not share a single type of identity but rather “repertoires of identities”
(Kroskrity 1993: 43). As a result, they may mobilise distinct forms of identity for distinct objectives and
establish and reconstruct distinct forms of identity in response to changing contextual conditions. Joseph
(2004: 210) demonstrates that during periods of sectarian conflict, the Lebanese may linguistically highlight
their dissimilar religious identities above their shared ethnic and national identities. The existence of
numerous forms of identity requires the operationalisation of the particular forms of identity under
examination. Not all types of identity are categorical or non-overlapping (Somers 1994: 6). Nevertheless,
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even when various forms of identity converge, it is necessary to demystify this complicated construct and

possibly explain how any overlap manifests in different contexts (Albirirni 2018: 65).

3.2.3.1. Gender relations in Saudi Muslim society

Gender relations in Saudi society are based on the concept of complementarity between men and women,
in which different roles are assigned to men and women according to their nature (fitrah) and physical
abilities (Karim 1992: 8). Since men are generally regarded as physically stronger, they are responsible for
protecting the women in their families: from the cradle to the grave, women in Muslim societies are

supported and looked after by their fathers, brothers, husbands, and children (Ngah 1985: 50).

In the Saudi mind, these hierarchical gender relations are related to the roles of men as providers and
maintainers of their families. In other aspects of the domestic sphere, women play important roles, including
running the household and making decisions regarding their children. As such, the ethical passages of the
Quran that highlight an egalitarian relationship are not practised very much within Saudi society. This is in
contrast to other Muslim communities; for example, Wadud-Muhsin (1995: 36) argues that the traditional
Malay agrarian economy helped generate “a certain level of sharing with females and lends itself to greater
acceptance of the participation of women”. As a result, the relationship between males and females in
Malay society “is more egalitarian than the patriarchy of the nomadic Arab culture”. Gender relations in
Saudi Arabia are relatively unequal compared to other parts of several Muslim communities, such as East
and South Asia. In his study about obstacles to Saudi women’s right to work in the Kingdom of Saudi
Arabia, Alharabi (2018: 21) argues that Saudi women rarely enjoy equality with their male counterparts;
their rights are overlooked or not protected for several cultural or religious reasons, and they have been
regarded as inferior to men. Therefore, inequality and different roles in Saudi culture between men and

women may affect the participant’ attitudes toward the local variant.

3.2.3.2. Intersectional identities and language

Many of the existing studies on language and identity view identity as dynamic, socially produced,

negotiable, and shaped by particular circumstances (Bucholtz and Hall 2005; Darvin and Norton 2014; Ali
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2021). This is applicable to all aspects of identity, including, but not limited to, gender, race and ethnic
background, and social status (Darvin and Norton, 2014). However, linguistic research must take an
intersectional approach to study how numerous facets of identity — particularly those related to gender and

language — may collectively influence linguistic behaviour (Ali 2021: 224).

Within the scope of the current study, a possible critical intersection of identity is that between gender and
religion in terms of participants’ attitudes towards the local variant in Alhasa. While other disciplines have
explored gender and religious identity among migrant women and urban settler women (Ashdown et al.
2014; Read 2015), studies examining language use or attitudes are sparse. As such, this section will discuss

research in different contexts.

Rida and Milton (2001) argue that migrant women from diverse backgrounds may face numerous barriers
to accessing English language classes, for example, due to gender and ethnic factors. Muslim women, in
particular, may face a third dimension of difficulty due to religious barriers, such as feeling uneasy attending
mixed-sex classes or in settings outside the Muslim community, or viewing the target language as more
critical for their husbands or children for work or school. These results reinforce the idea that Muslim
women’s gendered and religious identities are inextricably linked and illuminate how this identity affects

language use.

Fader (2007) explores language use among Hasidic girls and women in New York City and the relationship
between religion and gendered identity in the setting of Yiddish and English language socialisation. Fader’s
(2007) study concentrated on socialisation in the educational realm: Hasidic men have better access to
religious studies, including reading Hebrew sacred books but discussing them in Yiddish. Meanwhile,
Hasidic women’s restricted access to religious education leads to low skills in Hebrew and Yiddish, and
they are required to be more prominent in English in order to use it in day-to-day life in Brooklyn.
According to Fader (2007), these language boundaries are shaped by community borders — specifically,
religious ideas regarding gender disparities. For Hasidic women, Yiddish is usually connected with

religious study and males. This difference impacts Hasidic female identity in that it is “consistent with the
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rhetoric of continuity, which, in turn, is undergirded by Hasidic male authority and claims to religious

continuity” (Fader 2007:16).

Ali (2021) conducted a study to discover the intersection of language, gender, and religion among migrant
Muslim women in Spain. She concluded that the discursive practices of migrant Muslim women in Spain
reflect ideologies that appear to play a role in their identities as Muslims and women. Her results revealed
that migrant Muslim women in Spain perceive their native/heritage languages as primarily in the familial
domain, to be used with parents and other elders. Beyond that, native/heritage language maintenance across
generations can be attributed to mothers’ gendered roles as being responsible for transmitting the heritage
language to their children, a notion shared by first and second-generation informants. Moreover, taking on
a parental role may also inform code choice regarding the domains of use available to stay-at-home mothers.
Consequently, different aspects of identity can be seen as imposed, assumed, or negotiable; however, the
case of religious identity is non-negotiable, specifically in religious communities (Giampapa 2004; Ali
2021). The current research aims to explore the attitudes of participants from different genders (male and
female) and sects (Sunni and Shiite), who negotiate different identities that may intersect with each other

to create heterogeneous or homogeneous attitudes towards the local variant.

3.3. Mixed methods

Selecting the appropriate approaches to conduct research depends on the aims and the type of research
questions asked. This study adopted mixed methods to explore Hasawi Arabic speakers’ attitudes towards
their local dialect from the perspective of Sunnis and Shiites. The main reason for using mixed methods is
the fact that combining qualitative and qualitative approaches facilitates a comprehensive view of the
research object (Creswell 2015: 2; Bajnaid 2016: 55). The researcher spent two months (from 16 February
to 20 April 2019) conducting fieldwork in Alhasa City, during which time the attitudes of the participants
were recorded. Interview is an approach to data collection that involves the researcher asking the
participants questions to obtain information about the use of language and attitudes to language (Swann et.
al. 2004: 154). In addition to interviews, a matched-guise technique was used, which was first developed

by Lambert and colleagues (1960). Triangulation was adopted, which is defined by Denzin (1978: 291) as
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“the combination of methodologies in the study of the same phenomenon”. Also, Fetterman (1998: 93)
defines triangulation as “testing one source of information against another to Strip away alternative
explanations and prove a hypothesis”. Researchers can be more confident about the results from the
collected data as they are obtained from different sources, which is a strong point of this mixed-methods
design (Jick 1979: 608). Moreover, adopting more than one approach gives the researcher “unique potential
to produce evidence for the validity of the research outcomes through the convergence and corroboration

of the findings” (Dornyei 2007: 45).

A mixed methods approach involves combining or integrating qualitative and quantitative research and
data in a single research study (Creswell and Creswell 2018: 51) with the aim of providing a depth that a
single method may lack (Ivankova and Creswell 2009: 136). In a mixed approach, researchers collect both
numerical data (e.g., through closed-response items on a questionnaire) and textual data (e.g., as interview
samples), to answer research questions effectively (Ivankova and Creswell 2009: 137; Creswell and
Creswell 2018: 51). A number of studies have emphasised the importance of mixed methods in linguistic
research. Ricento (2006: 130), for example, asserts that best research practice for linguistic studies includes
using an array of methods and techniques in order to achieve the most valid results. Qualitative approaches,
states Ricento (2006: 130), are practical for investigating “grand narrative[s]” about culture and identity
and “the roles of language(s) in lives of people” affected by language policies, while quantitative
approaches to language usage and attitudes also provide a useful mechanism for cross-checking data on

these issues.

Regarding sociolinguistic studies, mixed-method approaches have been supported strongly and consistently
by scholars. For instance, Edwards (2010: 66) makes “a plea for disciplinary and methodological
triangulation” in research about identities and minority languages. Similarly, Baker (2006: 213) describes
the importance of using open-ended or semi-structured interviews in combination with quantitative
approaches for linguistic research. On this point, Fishman (2010: xxx) argues that “every approach to data

collection always necessarily involves a degree of error [...] it can never be completely eliminated nor
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overcome by any method of data collection”; however, combining qualitative and quantitative methods

may come the nearest to minimising this.

Understanding the nature of mixed methods includes more than knowing its definition and when it should
be used. Moreover, before adopting a mixed-methods approach, researchers need to realise the advantages
that accrue from adopting this approach in order to convince others of its value (Creswell and Clark 2011:
12). There are a number of advantages of mixed approaches that have been discussed in detail by Dornyei
(2007: 45-46) and Creswell and Clark (2011: 12—13). Firstly, the mixed-methods approach compensates
for the weaknesses of either qualitative or quantitative methods. Qualitative research is weak in taking
account of the context, i.e., the setting in which people talk, and it is difficult to hear participants’ voices
directly in qualitative research. Moreover, “qualitative research is seen as deficient because of the personal
interpretations made by the researcher, the ensuing bias created by this, and the difficulty in generalizing
findings to a large group because of the limited number of the participants studied” (Creswell and Clark
2011: 12). Quantitative research does not contain such weaknesses; therefore, combining the strengths of
one method mitigates the weaknesses of another method (Fishman and Clark 2011: 12). Secondly, mixed-
methods research provides more proof when investigating a research problem than either qualitative or
quantitative research alone. As such, researchers are able to adopt all of the instruments for data gathering
available instead of being restricted to those related to either a qualitative or quantitative method. Thirdly,
a mixed-methods approach can uniquely provide evidence for the validity of the research results through
“the convergence and corroboration of the findings” (Dornyei 2007: 45). Finally, a mixed-methods
approach assists in answering questions that cannot be answered by either qualitative or quantitative

methods alone (Creswell and Clark 2011: 12).

This study adopted the mixed-methods approach with the aim of triangulation. Jick (1979: 608) and
Creswell and Clark (2009: 16) state that by using triangulation, researchers will be more confident about
the collected results from the data, which is a strong advantage of this multi-methods design. lvankova and
Creswell (2009: 138) demonstrated the three main features of mixed methods in terms of the processes of

gathering, analysing and mixing qualitative and quantitative data in a study. Regarding the first feature,
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timing, the gathering and analysis of qualitative and quantitative data is done sequentially or
simultaneously. According to the second feature, weighing, emphasis is given to both qualitative and
quantitative data equally or to one type of data. Regarding the third feature, mixing, there is an incorporation
of qualitative and quantitative data in the study through data collection and data analysis, or during the
discussion of the findings (lvankova and Creswell 2009: 138). By using a triangulation design, the
qualitative and quantitative data are collected simultaneously (timing), concentrating on both types or on
one of the two types of data (weighting). Mixing occurs either during the analysis, or during the
interpretation and discussion of the results (Ivankova and Creswell 2009: 142). In this study, both
qualitative and quantitative data were analysed simultaneously, and equal importance was given to both

types of data.

It must be noted that the method of triangulation is not without its critics; as Almalki (2016: 291-292)
states, the triangulation approach “lie[s] in the considerable effort and expertise that is required to draw
everything together and the potential for further research and/or investigation being required as a result of
discrepancies within the data sets”. Moreover, Kumar (2019: 32) mentions that the triangulation approach

may lead to divergence in data sets.

3.3.1. Qualitative method
This section describes and presents the qualitative method, i.e., interviews, and explains how this method

was designed and carried out.

3.3.1.1. Interviews

In qualitative research, the interview is often considered to be a core method of data collection (Richards
2009: 183); it has been defined as “a conversation with a purpose” (Burgess 1984: 102) or a “verbal
exchange of information between two or more people for the principal purpose of gathering information
from the other(s)” (Pole and Lampard 2002: 126). In variationist sociolinguistic fieldwork, the interview is
considered a practical tool (Schilling 2013: 7). The adoption of face-to-face conversational interviews as a

qualitative research method is beneficial compared to the method of participant observation and
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questionnaire, as it provides data that exactly describes the informants’ conception of their behaviour and
attitudes, and of social reality in general (Burns et al. 2001: 187). Moreover, interviews are useful for
discovering participants’ attitudes and beliefs and have been employed in applied linguistic research in
relation to a number of issues: attitudes towards language in general; attitudes towards specific aspects of
language; perceptions of deeper levels of individual meanings; and perceptions of linguistic experiences
(Al-Adaileh 2007: 96). Adopting the use of questions and answers to elicit information is a method that
provides various ways to test participants’ views and experiences of different topics (Richards 2009: 184).
Individual interviews were adopted in the present study for one essential reason: the sensitivity of sectarian
issues that make it difficult for the participants, especially the Shiites as a minority group, to speak freely

in front of a group of people.

The interview was selected in this study as the main research tool for data collection due to its strengths,
which align with the aim of this research. The strengths of an interview are that it allows for greater, in-
depth comprehension of the issue under investigation; it has a higher response rate than other instruments
as the participants are involved and motivated (Cohen et al. 2018: 506-508). Interviews also allow the
participants to explain what is important for them in their own words, as well as allowing the interviewer
to ask for more details in a specific answer and to ensure the participants are answering questions the way
they are intended, with feedback being directly received (Abahussain 2016: 85). Nevertheless, the method
also has some drawbacks. It provides less anonymity than, for example, a questionnaire, which makes it
unpopular with some participants; furthermore, analysing and interpreting interviews is time consuming,
and the presence of the interviewer may add bias and subjectivity to the data gathering, which may, in turn,

influence the reliability of the data (Cohen et al. 2011: 506-508).

There were two main purposes for using interviews in this study. The first purpose was to use interview
data as an explanatory device (Cohen et al. 2018: 506), which might assist in realising and explaining the
main factors behind participants’ perspectives on their dialect. Secondly, the interviews contribute to
providing some thoughts for suggestions and recommendations, which help in developing an in-depth

understanding of the Hasawi people’s attitudes towards their own dialect. This information has been
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gathered from interviews with Sunni and Shiite male and female speakers from Imam University’s students

on the Alhasa campus.

3.3.1.2. Previous studies using interviews in the Arabic context

The aim of this section is to consider several studies conducted in the Arabic context and the methodology
they adopted in their research, specifically focusing on religion and sectarianism. For example, an earlier
study was carried out by Holes (1983: 437—439) to identify the patterns of communal language variation in
Bahrain using samples from two Islamic sect believers (Sunnis and Shiites). Holes” (1983) observations of
the participants indicated that sects, literacy and urban versus rural settings were associated with language

differences of some kind. Thus, he chose his sample relating to these factors, as shown in Table 1:

Table 1: Speaker sample by sect, literacy and urban/rural origins (Holes 1983: 438).

Sect/origin Literate [lliterate Total
Sunnis 17 17 34
Urban Shi’is (Manama) 7 7 14
Rural Shi'is (various) 11 13 24
Total 35 37 72

Holes’ sample was comprised of 72 speakers from roughly every part of Bahrain. Ages ranged from 13 to
70 years and the sample was divided almost equally between males and females. The data were gathered
over a period of eight months, during which time Holes got to know many of the speakers personally,
specifically the farmers who formed the majority of the illiterate rural Shiite sample. Regarding the methods
used, conversations between the researcher and the literate participants were tape recorded for 34 minutes
each. The participants were told that the researcher was interested in learning more about old Bahraini
religious festivals and social customs and wanted to listen to their views regarding how Bahrain was

changing. With regard to the illiterate participants, they were interviewed, and tape recorded by same-sect
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Bahrainis who were well known to them and discussed the same topics. In addition, the illiterate participants
knew they were being recorded, and the role of the researcher was that of an observer in almost every
interview. Holes assumed that in the interviews with the literate participants, the researcher’s role as a non-
native interviewer influenced the participants’ speech style by causing them to add more “formalising”
language despite his fluency in the Bahraini dialect. This issue seemed to affect the Shiites to a much more

marked degree than it did the Sunnis.

Another study was conducted in Umm Al-Quttain, Jordan (Al-Kateib and Alzoubi 2009) to determine
whether the Druze (an Islamic sect) dialect and culture were being maintained or were somehow being
transformed and assimilated among the Druze people in Jordan. The participants were permanent residents
and had lived in Um Al-Quittain for at least two decades. The sample consisted of 131 participants from the
Druze community, who were selected according to age, occupation, and educational background. In total,
70 males and 61 females ranging in age from 10 to 60 were chosen for the study. The methodology applied
in the study consisted of interviews and questionnaires. In terms of the questionnaire, it was modified from
those used in previous research on Armenians and Chechens in Jordan by Al-Khatib (2001) and Dweik
(2000). The first part of the questionnaire was designed to obtain demographic data relating to the
participants’ gender, age, occupation and education. The body of the questionnaire included three main
parts designed to obtain data on language proficiency, language attitude and language use in different
domains. Regarding the interview as a second source of data, informal interviews were conducted in the
homes of the interviewees. Various topics related to the Druze dialect were discussed, such as their
traditions, behaviour, customs, attitudes and the problems they encounter as a minority. Some interviews
were also conducted with members of the majority community (Sunni) to discover their attitudes towards

the Druze as a minority group living in the village.

In a more recent study conducted in Alhasa, Saudi Arabia (Al-Mubarak 2015: 178-198), the aim was to
discover how social factors such as socio-sectarian affiliation, age, gender and education may influence
linguistic variation at the levels of phonemics /k/, /g/, and [y] gh and morphophonemics (the 2nd person

singular feminine object/possessive suffix -ik, and the 1st person singular possessive/object pronoun -i).
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The study also looked into the effects of the phonetic environment and style on the use of /k/ and /g/. Al-
Mubarak (2016) implemented a judgement sampling approach, which involved 89 participants from a
homogeneous group of sedentary male and female individuals from both sects, i.e., Sunni and Shiite, aged
15-91, all of whom were born and grew up in Alhasa, and more particularly in Al Hufof and al-Mubarraz
(the main areas of Alhasa). Bedouins and village inhabitants were excluded. Al-Mubarak interviewed the
female Sunni participants. A female assistant interviewed the female Shiite participants as Al-Mubarak
(2015: 185) argued that her membership of a different sectarian background may have had an impact on
their speech during interviews, while a male assistant interviewed the male participants as she found it
difficult to interview male participants due to cultural considerations. All the interviews were held in
different places such as workplaces, cafées, schools or the university depending on whether the participants
had access to these places. Al-Mubarak adopted a semi-structured interview approach, starting with
demographic questions regarding the speaker’s age, education, marital status, place of birth and family. In
addition to demographic questions, she needed to select questions that would elicit a narrative related to
their personal experience such as details of friends and family, humorous or awkward stories, travel, and
so forth. These topics involved questions about the participants’ opinions about linguistic features, e.g.,
stereotypes, trends, prestigious varieties or standardisation vs. colloquialism. Such questions needed to be
asked near the end of the interview to avoid drawing participants’ attention to the way they spoke. All
interviews were recorded and lasted from 20 to 40 minutes, and in some cases extending to 60 minutes (Al-

Mubarak 2016: 178-198).

In terms of language attitudes, to the researcher’s knowledge, no study in the Arabic context has used
interviews to elicit attitudes towards a given variety but they have been used in different contexts (Ong
2005; Sophocleous 2009). For instance, Kyriakou (2016) adopted the interview method in order to examine
students’ language attitudes. These interviews sought to find out students’ attitudes towards the Greek-
Cypriot variety and its speakers. A semi-structured interview was designed, and new questions and sub-
themes were allowed to emerge and were discussed. Six male and six female students were interviewed,
with four students from each age group (12, 15 and 18-year-old students).
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3.3.1.3. Interview design and procedure

There are two main types of research interview: structured and semi-structured. The present study used a
semi-structured interview because it allows for the interview to take a different direction, which under the
guidance of the interviewer could lead to new information (Dornyei 2007: 136; Richards 2009: 186). The
researcher may think of other interesting questions or topics during the interview, and a semi-structured
interview allows for new questions to be asked and new topics to be discussed; this is in contrast to a

structured interview, which has a controlled and permitted set of questions.

The interview designed for this study consisted of 12 questions that were divided into three sets. The first
set of questions was designed to explore the participants’ views about other Saudi dialects. The second set
was designed to explore attitudes towards the Hasawi variety. The third set was more precise and related
to their attitudes from a sectarian perspective (Appendix 1). Additionally, there may be subsequent
questions that emerged, which may serve the interests of the researcher. Most of the questions were indirect
and began with ‘what’ or ‘how’ or asked for an example. The researcher attempted to avoid closed ‘yes’ or
‘no’ type questions in spite of the difficulty of avoiding this in some cases. However, Tagliamonte (2006:
40) has suggested that any ‘yes’ or ‘no’ questions can be followed with indirect questions; for example, the
question “were you ever blamed for something you did not do?’ could be followed by ‘what happened?”.
Thus, the gatekeepers (see Section 3.4.4.) were encouraged to ask similar questions that helped to elicit

more information from the participants.

The interviews were conducted at the male and female campuses of the Imam Mohammed Ibn Saud
University, Alhasa, thanks to permission granted by the University (Appendix 2). The University allocated
a room for the researcher to carry out the interviews with the participants at both campuses. The interviews
were conducted in a conservative community in Alhasa where cultural constraints make it difficult to
interview female participants individually, and where males cannot contact a female if she is not a relative
unless absolutely necessary. Therefore, the researcher assigned a female gatekeeper to interview the female

participants. As the researcher was unable to interview the female participants due to cultural
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considerations, to avoid inequality in the results, a male gatekeeper was also assigned for the male

participants.

Labov (1984: 32) states that the duration of the interview should be between one and two hours for each
participant, while Schilling (2013: 32—33) argues that “a semi-structured interview designed to approximate
a casual conversation should take at least one-and-a-half hours [...] as there is the matter of actual linguistic
and sociolinguistic analysis, which is the most time-consuming element of all”. Milroy and Gordon (2003:
58) suggest that a 20-30-minute interview is sufficient to obtain adequate data. Nonetheless, they
acknowledge Labov’s suggestion that the participants’ speech is liable to change if the interview continues
for longer. Owing to the time constraints of the participants as students and the time required for data
analysis, the researcher conducted individual interviews of 20—30 minutes’ duration at the University

campuses in line with the guidance of Milroy and Gordon (2003: 58).

Regarding the dialect used during the interviews, the interviewers used the same dialect as the interviewees.
Wengraf (2001: 66) argues that using a language (or a style of language) that does not match the style of
the participants may lead to counter-productive results. Due to such claims, the interviewers in this study
adjusted their way of speaking to match that of the participants at all times to ensure that they felt confident

and comfortable enough to impart rich information.

Prior to the interviews, the participants were greeted and thanked for participating in the research. They
were informed about the general focus of the interview (in the Hasawi dialect) but without being made
explicitly aware that the analysis would also examine their individual perceptions and attitudes. They were
told that the interview would be recorded, and they were assured that only the researcher would have access
to the recording. They were asked to sign a consent form to confirm their participation in the project
(Appendix 3). The recording device was small to help reduce the effect of its presence. A digital recorder
(MAOZUA voice recorder) was used due to the ease in which files could be copied onto a computer for
analysis. The interviewees were asked to switch off their own mobile devices or leave them outside to

guarantee a good-quality recording.
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The interview started with general questions to help the interviewee feel relaxed. Dornyei (2007: 137)
suggests that the initial questions should be personal and factual to “create initial rapport” and to help
participants relax and “open up”. General questions should be followed by content questions about
opinions, values, feelings, knowledge, and so forth. After completing the content questions, the participants
should be asked if they would like to add anything else. As Ddrnyei (2007: 138) notes from evaluation of
a number of studies, the final closing questions can enrich the data. At the end of each interview, the
participants were thanked again and reassured that the information provided would be kept confidential and

anonymous.

3.3.2. Quantitative method
This section focuses on the description of the quantitative method, the matched-guise technique (MGT),

and how this method was designed and carried out.

3.3.2.1. Matched-guise technique (MGT)

Accurately measuring attitudes towards a language or a variety has been a challenge for researchers in their
development of methodological instruments to evaluate such attitudes and to reduce distortion by external
factors (Bellamy 2010: 69). In his study of the New York accent, Labov (2006: 324) noticed that although
his participants often held firm views on language, he could identify certain layers of social stratification
through their spoken language. Their answers usually relied on aspects that they were not aware of such as
morphological and phonological variables in the speech they discussed. This led Labov (2006: 324) to
observe that attitudes to language were grounded in social experience and in comments about language that
is perceived to be prestigious. This, eventually, produces an attitude towards language that is shaped by

stereotyped notions of a particular community who are commonly thought of as speaking in a specific way:

Most of the informants in our survey have strong opinions about language, and they do not hesitate to
express them. But their attention focuses only on those items which have risen to the surface of social

consciousness and have entered the general folklore of language.

(Labov 2006: 324)
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Therefore, methods and techniques have been developed to look beyond social awareness and to tap into
unconscious attitudes and researchers “can therefore turn to these already established tools and approaches
for investigations into similar phenomena” (Bellamy 2010: 69). As this study uses mixed methods, the
MGT was designed to obtain individual reactions to a local variety. According to Downes (1998: 174), this
approach has been developed in such a way to enable researchers to concentrate on examining the reactions
of a subject to one particular form of speech without this reaction being affected by other aspects. The MGT
was developed by Lambert et al. (1960) to examine the reactions of students in Montreal, Canada, towards
English speakers and French speakers. The methodology was formed with the objective of examining the

following principle:

evolutional reactions to a spoken language should be similar to those prompted by interaction with
individuals who are perceived as members of the group that use it, but because the use of the language
is one aspect of behaviour common to a variety of individuals, hearing the language is likely to arouse

mainly generalised or stereotyped characteristics of the group (Lambert et al. 1960: 64).

In an MGT experiment, participants, or ‘judges’, listen to the recorded speech of a speaker who is able to
speak two varieties of the same language, or who reads out the same passage many times, the only
differences being language with either social or regional accent variation (Garrett et al. 2003: 52). The
recorded varieties produced are known as ‘guises’ (Bellamy 2010: 70). The recordings are played to
subjects who have each been provided with a questionnaire and they are asked to judge the speakers in
terms of their personality and character, based on the guise they have listened to, in spite of the speaker of
either languages or varieties being the same (Bellamy 2010: 70). In this way, the passage and the speaker
can remain the same throughout the investigation and the primary different factor is the variable guise used

(Wardhaugh 1992: 113).

As with other research methods, the MGT has certain advantages and disadvantages. For instance, as the
MGT contains a questionnaire, the questionnaire enables researchers to collect a large amount of data in a
short period of time (Dornyei and Taguchi 2010: 8). However, social attraction bias is a very common

obstacle regarding questionnaires (Dornyei and Taguchi 2010: 8). In this case, the participants do not
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always provide true answers, but rather give what they consider a desirable or expected answer (Dornyei
and Taguchi 2010: 8). Consequently, this bias impacts upon the validity of the research as the participants
do not provide true answers. The use of the MGT in an attitude study allows researchers to examine people’s
attitudes towards linguistic varieties and their speakers. Where there is clear consistency in the assessments
of a group of judges, this may represent the stereotyped impressions of that group towards the speakers of

the specific linguistic variety (Agheyisi and Fishman 1970: 146).

3.3.2.2. Previous studies conducted with the MGT

To the researcher’s knowledge, the present study is the first to use the MGT in the Alhasa context; thus,
the researcher will discuss several studies in different contexts. A number of studies have used the MGT as
a method to discover people’s attitudes towards linguistic variations in various contexts. For example,
Hoare’s (2001) study on Breton and French in Brittany, Pieras-Guasp’s work on Catalan and Spanish in
Mallorca (2002), and IThemere’s (2006) work on Nigerian Pidgin English and Ikwerre in Port Harcourt City,

Alhazmi’s (2018) investigation on Hejazi dialect in Saudi Arabia.

An example of a study that used the MGT to discover people’s attitudes towards linguistic variations is that
carried out by Kyriakou (2015) to investigate the linguistic situation of the Greek-Cypriot dialect in the
community of Cyprus, and the language attitudes and perceptions of ethnic identity among Greek-Cypriot
students aged between 12 and 18 years old. Kyriakou (2015) used different methods to obtain the results,
one of which was the MGT as a quantitative approach. Kyriakou selected six male and six female Greek-
Cypriot students to take part in the MGT. The students lived in Nicosia, the capital of Cyprus, and attended
Greek-speaking state schools there. The study made two recordings because the use of more regional Greek-
Cypriot accents might have confused the students, particularly the young students, who were mainly
exposed to Standard Modern Greek and the Greek-Cypriot koine spoken in Nicosia. The speakers read out
the same passage in the two varieties about an experience they had in the past when they went to Italy for
their holidays and missed their flight back to England. The two guises were two and a half minutes’ long.
The participants were not told that they were going to hear the same voice twice, once in Standard Modern

Greek and once in Greek-Cypriot. Instead, they were told that they would hear two women narrating a
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personal experience and that they should complete a questionnaire after each recording. The participants
were not aware that this technique was aimed at eliciting their attitudes towards Standard Modern Greek,
the Greek-Cypriot dialect and their speakers. Kyriakou (2015) designed a questionnaire as a data-gathering
tool for the students to complete after each run through. The questionnaire was divided into two sections
with the first part consisting of a seven-point semantic differential scale in which the participants were
asked to evaluate each speaker on ten personality traits (ten descriptive adjectives). A semantic differential
scale locates opposite extremes of a trait at either end of the scale and leaves a number of blank spaces
between them where the participants put a mark on the line closest to their answer. The second part
consisted of four additional open-ended questions about each speaker that the students had to answer very

briefly (Kyriakou 2015).

In other research carried out in Malaysia, Puah and Ting (2015) investigated Malaysian Chinese speakers’
attitudes towards Foochow, Hokkien and Mandarin by adopting the MGT. The participants of this study
were 240 Chinese people living in Kuching (120 Foochow and 120 Hokkien). The participants were of
Foochow or Hokkien parentage (either one of the parents), and they could speak Mandarin and either
Foochow or Hokkien, respectively. Most of the participants were in their thirties and forties. Puah and Ting
(2015: 451-467) used 15 traits in their study, which were formulated from a mixture of evaluative traits
from interviews and previous studies. Regarding the interviews, 12 traits were obtained by defining
characteristics of Foochow and Hokkien that were elicited from 12 Foochow and 12 Hokkien participants
in interviews: traits are likely to be highly culturally bound, and three traits were attained from previous
studies (Liao 2008; Markley 2000; McKenzie 2010). A seven-point scale was chosen by Puah and Ting
(2015: 451-467) to obtain the results. The semantic differential scale was accompanied by recordings made
by female and male speakers of Mandarin and either Foochow or Hokkien. Each speaker was asked to
recount an accident once in Mandarin and once in Foochow or Hokkien. No script was given to increase
the authenticity of the recording. The data collection for the MGT began with the identification of Foochow
and Hokkien participants through Facebook messages, the social contacts of pilot study participants, and
visiting shops and food courts at different locations in Kuching. Those willing to participate in the study
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were asked to sign a consent form and fill in their personal particulars after the researcher had explained
the study to them. Then, the participants filled in the semantic differential form while listening to the
recordings in a quiet place (e.g., library, office, home or car). Each recording was played two times because

some pilot study participants had requested a replay (Puah and Ting 2015: 451-467).

In a more recent study, Cavallaro et al. (2018: 20-23) aimed to shed light on the attitudes of Chinese
Singaporeans and Chinese nationals residing in Singapore to varieties of Mandarin Chinese. Thus, the MGT
was used with a total of 64 participants: 34 Singaporean Chinese (17 males, 17 females) and 30 Chinese
nationals from various People’s Republic of China provinces (15 males, 15 females). All were
undergraduate students at a Singapore university between the ages of 18 and 26. The Chinese national
participants had all been living in Singapore for several years (2-4 years) and were, therefore, reasonably
familiar with the Mandarin spoken in Singapore. For the speech samples used in the recordings, a total of
six speakers were recruited and speakers from both Singapore and the People’s Republic of China were
chosen. These speakers were asked to talk about an incident when they had got lost (a topic deemed
sufficiently neutral so as to not influence ratings) without using a script, so that the recordings would sound
spontaneous and natural. While the individual stories differed, the content was restricted to fairly common
experiences that could in no way be construed as extreme or unusual, thus influencing participants’ ratings.
The instructions to the participants simply asked for their help with a survey that was being conducted by
a team of university researchers. No mention was made of its linguistic nature. The instructions were simple
and vague enough not to alert them to its real purpose. After completing their demographic details in the
first section of the study questionnaire, participants listened to the recordings in random order; after
listening to each recording, they rated each speaker on a seven-point Likert scale in terms of ten traits. After
completing these ratings, participants were presented, at the end of the questionnaire, with a set of open-

ended questions (Cavallaro et al. 2018: 20-23).

With respect to studies in the Arabic context, a handful of studies have adopted an MGT approach (El-Dash
and Tucker 1975; Alhazmi 2018;). For example, the first Arabic study to use the MGT was undertaken in

Egypt (El-Dash and Tucker 1975: 35-37); it investigated the views held by Egyptians of various ages and
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educational backgrounds towards several of the speech varieties used in the Egyptian context (Classical
Arabic, Colloquial Arabic, Egyptian English, British English and American English). The sample was
selected from four groups: the first group was a school class of children, aged 11 to 12 years; the second
group consisted of high school students from 15 to 16 years of age; the third group consisted of a national
university’s students whose ages ranged from 21 to 26; and the fourth group consisted of students, aged 19
to 24, who were attending upper-level classes at the American University in Cairo, Egypt. EI-Dash and
Tucker’s (1975: 35-37) semantic differential scales were quantified by the arbitrary assignment of digits
from one to six to each of the scale points. The judges made their evaluation using a questionnaire prepared
in Arabic on which they indicated the probable nationality of each speaker and their general impressions
of each speaker using a series of four bipolar, semantic differential-type rating scales: intelligence,
likeability, religiousness, and leadership. Regarding the speakers, two representative speakers for each
variety were used, but only three of the varieties (i.e., Classical, Colloquial Arabic, and Egyptian English)
lent themselves to the use of a single speaker for more than one guise. Two Egyptian speakers were each
asked to speak spontaneously in Classical Arabic, Colloquial Arabic and Egyptian English. The two native
speakers of British and American English spoke only in their mother tongue. Each speaker was asked to
describe and comment on the Giza pyramids, which are located near Cairo, Egypt. The final recordings
consisted of six speakers in a total of ten randomly arranged guises. A practice voice was also included to
accustom the listeners to their task and to encourage them to ask questions before beginning the actual
evaluation. Each passage was followed by a short pause to enable the listeners to respond to the items using

a specially prepared questionnaire (El-Dash and Tucker 1975: 35-37).

Regarding language attitudes from religious perspective, a single study that adopted the MGT to discover
attitudes towards a local dialect from a religious perspective was conducted by Yilmaz (2020). This study
aimed to investigate attitudes towards Bohtan Kurmanji (Sunni dialect) and Maras Kurmanji (Alvei dialect)
spoken among Kurdish people by using the MGT. The participants were aged between 18 and 55; 74%
were male while 24% were female. The majority of participants had a higher education qualification (34%)
or worked in intermediate professions (29%) and a very small number of them had lower-skilled professions
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(15%). 49% of participants identified as Alevi while the remainder identified as Sunni or Hanafi (Sunni
doctrine). The speakers recorded for the MGT carried out by Yilmaz were a male and female from Maras
and had been speakers of Maras Kurmanji as well as Bohtan Kurmanji Kurdish for many years but
identified Maras Kurmanji as their first language. Both speakers learned Bohtan Kurmanji as adults through
their involvement with the Kurdish movement and were self-taught acquirers. Audio recordings of the two
speakers telling a children’s story in the two varieties were produced. The speakers were asked to listen to
four different stories which were audio recorded and then narrate the stories in both varieties. The audio
recordings were randomised so that the same speakers were not heard consecutively by the listeners. A
five-point Likert scale was used for each speaker in order to elicit the extreme opposites of the traits tested.
Questions that pertained to solidarity traits related to politeness, sense of humour, warmth, likeability, and
sociability. Traits that pertained to status were intelligence, dependability, ambition, leadership qualities

and intelligibility (Yilmaz 2020).

3.3.2.3. Design and procedure of the matched-guise technique

Three assessment factors are connected to language varieties and their speakers and are found in a number
of communities: prestige, social attractiveness and dynamism (Garrett et al. 2003: 53). In recent studies
where the MGT has been the adopted approach, such as those of Sophocleous, (2009), Bellamy (2010) and
Kyriakou (2015), several descriptive adjectives have been used that include these three factors, namely,
prestige, social attractiveness and dynamism. The prestige factor involves traits of intelligence/lack of
intelligence, educated/uneducated, fluent/halting, comprehensible/incomprehensible,
important/unimportant and upper class/lower class (Garrett et al. 2003). The social attractiveness factor
includes the traits of interesting/uninteresting, polite/impolite, refined/rustic and pleasant/unpleasant
(Kyriakou 2015). The dynamism factor includes the traits of confident/unsure and active/inactive (Zahn
and Hopper 1985). Previous studies have used personality characteristics to describe the speakers in the
recordings. However, in this study the researcher modified traits to describe the dialect itself rather than the
speaker, i.e., social class, fluency, and any embarrassing linguistic features. Al-Hindawe (1996: 5) argues

that determining the appropriate adjectives depends upon the examined group, the aims of the study and all
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the relevant social factors. Similarly, Puah and Ting (2015: 455) assert that traits are likely to be culturally
bound. For example, El-Dash and Tucker (1975) used religiousness as a personal characteristic in their
study as religion plays a dominant role in Egyptian people’s daily lives, and so is a relevant feature for this
study. In contrast, as a personal characteristic used in a study conducted in Queensland, Australia, speakers
were a mixture of nationalities and cultures, so religiousness may be irrelevant to the examined participants

(Gallois and Callan 1981).

Based on feedback from preliminary results, in the first pilot study of the current research (see Section
3.5.1.), personality characteristics (educated, intelligent, etc.) were used in order to examine the feasibility
of selected traits; most of the participants thought the chosen traits were ambiguous. As Al-Hindawe (1996:
4) explains, sometimes personal characteristics “may be simply uninterpretable”. Then, in the second pilot
study (see Section 3.5.2.), the researcher used traits to describe the dialect itself (attractive dialect, spoken

by high social class, etc.), and most of the participants found this clear.

Price et al. (1983) surveyed 64 pre-adolescent Welsh students to ascertain their attitudes towards the Welsh
language and other varieties of English. They adopted the MGT, in which a single speaker used three
distinct dialects: standard English, Welsh-accented English, and Welsh language. Then, using a semantic
differential scale, students were asked to rate the speaker. The labels on the scale were derived from a pilot
study in which 31 pre-adolescent Welsh students were asked to jot down the characteristics of four speakers
with varying accents that they would later listen to: “Birmingham, Somerset, South Welsh, and R.P.
accented” (Price et al. 1983: 154). Following that, the researchers chose the scales that were most
commonly correlated with Welsh and RP English, the subjects of their primary study. Garrett (2010: 56)
asserts that collecting labels during the pilot study instils greater trust in the researcher because the labels

are relevant to the participants.

Garrett et al. (2005a: 37-38) refer to the preceding as the “keyword technique”, in which researchers collect
participants’ immediate and direct responses. They assert that the keyword technique should not be limited

to piloting scales, but that these yield additional insights when responses are analysed qualitatively. In other
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words, they imply that the technique can be used “as a primary rather than just a preliminary” procedure
(Garrett et al. 2005h: 216). They suggest that in some situations, the keywords provided by participants
reveal a large number of adjectives that cannot be graded and cannot be omitted because they contain useful
stereotypical assumptions about the variety or language in question. Thus, in the present study, this
modification made the adjectives more interpretable to the participants for evaluating the way of speaking

rather than the speaker.

A questionnaire was accompanied by recordings and was designed as a data collection tool for the
participants to complete after each run through (Appendix 4). The questionnaire consists of a number of
sections: the first section was a seven-point Likert scale of various semantics, and the participants were
asked to assess each dialect based on the seven traits. Fasold (1984: 150) states that a differential semantic
scale assigns opposite extremes of a trait at either end, which leaves a number of blank spaces between
them where participants can put a mark on the line closest to their answer. For example, if the participants
consider a dialect to be high social class, they can place a mark nearer to one rather than seven, which refers
to low class. Al-Hindawe (1996: 7) argues that “a seven-point scale [...] has the advantages of allowing
neutrality and has enough gradation to give meaningful data”. Table 2 illustrates the seven-point scale used

in the MGT questionnaire in the present study.

Table 2: 7-point Likert scale used in the MGT questionnaire.

High Social-Class Dialect

High 1 2 3 4 5 6 7 Low

In addition, a seven-point Likert scale was chosen based on findings from previous research using the MGT
(Stewart et al. 1985; Giles et al. 1992; Hundt 1992; Bellamy 2010; Cavallaro et al. 2018; Kyriakou 2015;
McKenzie 2010). The second section of the questionnaire consisted of three open-ended questions about
each speaker that the participants had to answer very briefly to overcome the validity problem (Loureiro-
Rodriguez et al. 2013: 7). These questions were obtained from Bellamy’s (2010) study with a slight

modification. The first question, asking the participants to estimate the age of the speaker, and the final
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question, asking where they would most expect to hear the speaker, were only ever intended as distractor
questions. However, the second question, asking where they thought the speaker was from, was added as
Lees (2000 as cited in Bellamy 2010: 93) thought that “this could test the effectiveness of the experimental
manipulation of the matched-guise technique and therefore the validity of the technique”. This is because
Lees believed that although a participant might easily predict the regional origin of a speaker using a low-
prestige variety, a participant would not be able to predict as easily the regional origin of the same speaker
using the standard variety. As such, the participant would not necessarily enter the same place of origin for
both guises produced by the same speaker. However, in the present study, the aim of the second question
was to discover whether the participants were able to guess the sect the speaker belonged to, in addition to

investigating whether the participants could recognise and evaluate other Saudi varieties.

The MGT mostly requires that one speaker (guise) records two different languages or varieties to be
evaluated by participants (judges). However, in the present study, as it was difficult to find people who
could use both Hasawi and non-Hasawi dialects or Hasawi Sunni and Hasawi Shiite dialects in the same
way, a variant of the MGT, verbal guise, was adopted. According to Garrett (2010: 41-42), the verbal-guise
technique uses the recorded speech of multiple speakers. Each variety of language is thus represented by
one speaker. This technique has been used by several studies (Stewart et al. 1985; Alhazmi 2018). In
addition, “it is advisable to use more than one speaker to increase the reliability of the findings” (Kircher
2016: 200). For example, Loureiro-Rodriguez et al. (2013: 7), in their study investigating adolescents’
attitudes towards standard Galician, non-standard Galician and Spanish in Galicia, Spain, used four
different speakers. One male speaker and one female speaker read a passage in Spanish and standard
Galician. Both these speakers had Spanish as their first language. Another set of male and female speakers
with vernacular Galician as their first language read the passage in Spanish and vernacular Galician. The
speakers were not required to read in all three linguistic varieties because it is difficult to find an L1 Spanish
speaker who can read vernacular Galician without sounding artificial, as this is a variety acquired at home

and not at school (Loureiro-Rodriguez et al. 2013: 7).
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For the present study, the researcher required eight different speakers (four males and four females) to
participate as guises in this study. Four of the speakers were born and raised in Alhasa, and included a
Hasawi Sunni male (HSM), a Hasawi Shiite male (HShM), a Hasawi Sunni female (HSF), and a Hasawi
Shiite female (HShF). These speakers were chosen to represent Hasawi people from both sects and genders.
The other two speakers, a non-Hasawi male (NHM) and a non-Hasawi female (NHF), were born and raised
in the Najd area of the capital city of Riyadh (speakers of the supra-local dialect). The researcher chose the
Najdi variety because the participants were familiar with this dialect and heard it frequently, because it is
the spoken dialect in the capital and in the mass media. The researcher avoided selecting guises from areas
that are geographically distant from Alhasa, as the participants might not have been able to evaluate these
dialects. This is because in the first pilot study (see Section 3.5.1.), the variety of Hail City (northern Saudi
Arabia) was used, and the participants were unable to evaluate the dialect as they informed the researcher
that they were unable to recognise the chosen dialect. In addition, two speakers (male and female) from
Syria and Algeria were used as distractors in order to conceal the hypotheses being tested (Drager 2018).
For example, Sophocleous (2009) used distractors in order to hide the fact that the other two speakers were
used twice in the experiment. These distractors were used in the present study to distract participants from

the target speakers, namely the Saudi speakers. The distractors were excluded from the analysis.

Two speakers from different genders (male and female) were chosen for recording as a result of other
studies showing that the speaker’s gender has an influence on the attitudes of the listeners (Street et al.
1984; Van-Trieste 1990; Wilson and Bayard 1992; Yilmaz; 2020). In New Zealand, Wilson and Bayard
(1992) discovered that female speakers were scored lower on all traits. However, Van-Trieste (1990) states
that female participants gave the highest ratings to male speakers and male participants gave the lowest
ratings to male speakers among Puerto Rican university students. Yilmaz (2020: 17) argues that the gender
of the speakers has a significant impact on the listeners’ views and evaluations of female and male speakers.
In the present study, recordings were made by speakers of different genders to find whether speaker gender

may influence the participants’ evaluation.
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Regarding the content, the speakers were provided with a script to read written in Standard Arabic (SA),
which they then put aside to record their narratives in their own way using their dialect, so that the
recordings would sound “spontaneous and natural” (Cavallaro et al. 2018: 21). According to Kircher (2016:
199), the texts should be between 30 and 150 seconds in length. This is sufficient for participants to conduct
systematic assessments of speakers. Additionally, the use of a brief text allows for the collection of further
evaluations from participants in a reasonably short period of time (Kircher 2016: 199). Therefore, the length
of each recording was 45 seconds. The researcher did not use any Saudi dialects in the original script to
avoid influencing the dialect of the speakers. The speaker’s narrative was developed around the topic of
‘the holy month of Ramadhan’ (Appendix 5). The two reasons for selecting this topic were: first, the
speakers and the subject were familiar with the subject matter as Saudi families fast in this month every
year; second, the topic was deemed sufficiently neutral so as to not influence ratings. Regarding the
authenticity of the speakers, Fasold (1984: 154—155) argues that the MGT is associated with artificiality.
Therefore, the speakers were asked to make recordings several times; then the researcher selected the
recordings that were clear and relatively authentic depending on feedback from five Hasawi participants in

the second pilot study. However, some speakers were identified as being less spontaneous and natural.

The experiment was conducted at Imam Mohammed Ibn Saud University’s Alhasa campus in a language
laboratory equipped with computers and headphones. The gatekeepers were in charge of the process for
this study. For the female participants, a female gatekeeper was in charge. The gatekeepers contacted the
researcher directly by phone for any clarifications. In terms of the MGT participants, the researcher
attempted to find different participants from those who participated in the interviews; however, similar
participants were interviewed as result of the sensitivity of the sectarian issue. The experiment was
introduced as an in-class exercise with instructions provided in SA, which is the language used for

instruction in Imam Mohammed Ibn Saud University, as in other Saudi universities.

The participants were divided into two groups, each consisting of ten male and ten female Shiite participants
and ten male and ten female Sunni participants. EI-Dash and Tucker (1975: 36-37) selected four groups of

participants, each consisting of ten males and ten females. The groups were selected to permit an
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examination of the language attitudes of individuals of various ages as well as a comparison of the language
attitudes of students at a national university with those of students at the American University in Cairo (El-
Dash and Tucker 1975: 36-37). In the present study, participants listened to eight recordings of voices from
eight speakers. Each group listened to the recordings in a random order to avoid bias in their evaluations.
Presenting speakers in a random order has been adopted in several studies (Kircher 2016; Yilmaz 2020).
Kircher (2016: 200) argues that randomising of voices helps to ensure that the same speakers are not heard
consecutively by the listeners. Thus, the researcher divided the speakers into two groups and different

recording orders (Table 3):

Table 3: Speakers of the MGT and groups of participants.

Group 1 Group 2
(HSM) (HShM)
Recording 1
(HShM) (HSM)
(HSF) (NHM)
Recording 2
(HShF) (NHF)
Distractor male Distractor male
Recording 3
Distractor female Distractor female
(NHM) (HSF)
Recording 4
(NHF) (HShF)

Prior to starting the experiment in the language laboratory, the participants were given an answer booklet
and sufficient time to familiarise themselves with the seven traits to be rated on the seven-point Likert scale,

adjective scale and to answer the accompanying three questions.
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3.3.2.4 Statistical analysis

For statistical analyses, IBM SPSS (version 25) statistical software was used to process and analyse the
quantitative data. Each descriptive trait was statistically analysed. The evaluations ranged from strongly
agree to agree (1 to 3) and from somewhat disagree to strongly disagree (5 to 7). When a participant
indicates that they neither agree nor disagree (4; which sits in the middle of the scale) with a particular
descriptive trait for a given speaker, this implies a neutral attitude. Means, standard deviation, minimum
and maximum scores were used in order to obtain the descriptive analysis of the data. Multivariate analysis
of variance (MANOVA) for the six recordings was conducted “to test the difference between groups across
several dependent variables simultaneously” (Field 2009: 614), i.e., to test how gender and sect as
independent variables interact with and affect the evaluation of these seven descriptive traits as dependent

variables. The alpha level (p) is 0.050, and significant differences are considered to exist below this level.

3.3.2.5. Translating the data

This study adopted a sense-to-sense approach to translation; literal translation is not always able to denote
the sense of the original language (Owiji 2013: 2), and thus context-based translation is necessary to
understand the sense of the original language. While the word-for-word approach can reveal the proposition
of the utterance, it is not always capable of indicating its illocutionary force; in other words, it is not always
possible to translate the cultural connotation of phrases or words directly from Arabic into English (Farghal

1995: 254).

Whereas some phrases or words with cultural connotations in Arabic have direct equivalents in English,
many need to be translated according to their pragmatic cultural functions (Farghal and Borini 1997: 82).
For example, several expressions in Alhasa, such as fi el-nakhal “in the farm” or /a’gena fi es-souq “you
found us in the market”, cannot be translated literally (as in the previous translations) because the
translations do not make sense; the former means “impossibility” and the latter means “lying”. Therefore,
the researcher explained how these expressions, which have unclear meanings in English, are used by
participants. Wolf (2016: 88) states that it is the researchers’ or translators’ responsibility to clarify the

concepts they address.
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3.3.3. Problems and difficulties

The researcher encountered several problems and difficulties during data gathering. Regarding the
interviews, a number of the female participants refused to be recorded as they did not want the researcher,
as a man, to hear their voices due to cultural considerations, in spite of assuring them that these recording
would only by listened to by the researcher (see Section 3.4.1.) To overcome this problem, they agreed to
be recorded in writing, so the researcher asked the female gatekeeper to transcribe the recordings of
participants who did not want their recordings to be heard; the gatekeeper then kept the recordings with her
in case the researcher needed clarifications. Regarding the male participants, the researcher did not
encounter difficulties with Sunni participants; however, in spite of their initial agreement, the first
interviewed Shiite participants informed the rest of the Shiite participants that they would be asked about a
sensitive topic related to their sect. Al-Mubarak (2015: 335) refers to this issue: “it was not possible to ask
questions about the patterns of contact between Sunnis and Shiites, as this subject is considered a local
taboo”. Therefore, asking direct questions about attitudes was more difficult and sensitive. The male
gatekeeper and the researcher had to assure them that their names and the interview content would be kept
confidential and anonymised; they agreed, but only if they were interviewed off campus. Therefore, several

of the interviews were conducted in café shops.

3.4. The sample

Sampling refers to the selection of participants for study from a reliable population (Mohammed 2018: 80).
Neuman (2013: 245) defines sampling as the small set a researcher chooses from a “large pool” and
generalises to the population. One of the biggest challenges for researchers in sociolinguistics is how to
obtain high-quality data that represents the target population. Fouad (2018: 80) notes that sampling
concerns how “the results from a study of the linguistic behaviour of a relatively small sample of informants
can be generalised to the entire population of a speech community”. The representativeness of a sample is
a significant matter for drawing conclusions about an observed community and requires the selection of

those most representative of that community from the larger community. In this study, a representative
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sample was selected from among Hasawi people of both genders who were born and raised in Alhasa, and

who were from both the Sunni and Shiite sects.

3.4.1. Sampling methods

When researching speech, Labov (2001: 38) states that “a truly representative sample of the speech
community must be based on a random sample in which each one of several million speakers has an equal
chance of being selected. Such a sample requires an enumeration of those individuals, the selection by

random numbers, and a vigorous pursuit of the individuals selected”.

In the same way, Grafstrom and Schelling (2014: 279) argue that “a representative sample from a
population will be a scaled-down version of the entire population, where all the different characteristics of
the population are present”. Accordingly, a researcher who examines the speech of a community at a
specific site may be able to generalise about the speakers of such a community but might not be able to
claim that the results represent the whole site (Mohammed 2018: 81). Certainly, when the scope is diverse,
big, and urban, achieving representativeness is challenging. According to Cohen et al. (2018: 214), two
common approaches are adopted in research for the sampling of participants: random sampling and
quota/judgement sampling. Mohammed (2018: 81) argues that practical reasons relating to the community

under study and the aims of the research can be used to justify the researcher’s selection of either approach.

Random sampling is mainly where “each member of the population under study has an equal chance of
being selected and the probability of a member of the population being selected is unaffected by the
selection of other members of the population” (Cohen et al. 2018: 215). To select the participants randomly,
a researcher normally depends on several resources such as telephone directories, electoral registers or
census records (Holmes and Kirk Hazen 2013: 31). This strategy has been criticised for several reasons,
including computational techniques and the selection of a representative sample where not all the selected
participants are easily accessible (Milroy and Gordon 2003: 25; Labov 2011: 31). For example, Labov
(1966), in his New York study, had to reduce his random sample from 340 participants to 88 because some

participants did not fit several criteria that were designed precisely for the selection. Therefore, it cannot
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be agreed that a random sample is always of interest to a researcher (Schilling 2013: 33). Furthermore, this
strategy might not include all members of the target community. More importantly, random sampling
means that a researcher has to interview complete strangers and, according to Tagliamonte (2006: 19), the
lack of prior familiarity or a relationship with participants prevents researchers from being able to achieve
their aims (Sankoff 1988: 175). Moreover, concentrating on large samples is another criticism of this
approach. Thus, current sociolinguistic research has shown that it is not vital for language variation studies
to adopt a large sample, and that small ones can achieve the aims of the research (Sankoff 1980: 900;
Holmes and Kirk Hazen 2013: 31). For these reasons, random sampling has been considered

“unmanageable and unnecessary in sociolinguistic research” (Chambers 2009: 45).

The second common approach of quota/judgement sampling depends on prior knowledge of the examined
social variable to determine the type of participants needed for the study. In this approach, a researcher
“seeks out speakers who fulfil certain criteria to meet certain quotas” (Llamas et. al. 2006: 13). Owing to
the criticism associated with random sampling and the advantages related to judgement sampling, Milroy
and Gordon (2003: 30) state that sociolinguistic studies have “abandoned formal random sampling
procedures in favour of quota sampling”. Therefore, the majority of sociolinguistic research relies on the

judgement approach.

For this study, the researcher used judgement sampling to select the participants from the Alhasa
community. The adoption of this approach may be considered valid for two reasons. Firstly, as a native
speaker of the Hasawi dialect spoken by the Sunni and Shiite community in Alhasa, who was born and has
resided in Alhasa, the researcher was able to use his background knowledge of the speech community to
select the sample. Secondly, there is a well-established community in Alhasa. As Milroy (1987: 27)
mentions, it works well in a clearly defined community whose features are already known to the researcher,
and judgement sampling is more valid for linguistic research. The researcher of the present study selected
participants born and raised in Alhasa, who were from both the Sunni and Shiite sects, and where the
differences between the sects (see Chapter 2) were not limited to religion but had a “sectarian distinction

which involve[d] several complex and inter-related factors such as tribal and geographical origin, inter-
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marriage relations, neighbourhood, costumes, or way of speech” (Al-Mubarak 2016: 51). The sample was
drawn from among Hasawi male and female speakers, who belonged to the sedentary population. Bedouins
and non-Hasawi habitants were excluded due to heterogeneity, as these inhabitants were likely to have
maintained their original variety. Thus, the research assumed that including Bedouins and non-Hasawi

inhabitants could influence the outcome of the research.

3.4.2. Sample size

Sociolinguistic research is concerned with the size of the study sample. Linguistic research tends to use a
smaller study sample compared to that used in other types of research (Milroy and Gordon 2003: 28). Thus,
large numbers of participants are not necessarily required in sociolinguistic research. Earlier research into
language variation used small samples as long as they represented the whole population. Sankoff (1980:
51-52) states that even for large populations, selecting 150 participants as a sample is redundant. For
example, Trudgill’s study (1974), based in Norwich, was based on 60 participants, while Milroy and
Milroy’s (1998) data was based on 46 individuals. In recent studies, Hilton (2010) recorded the speech of
44 participants and classified them into four age groups, and Mohammed’s (2018) study in Hit, Iraq,

included 36 participants who were stratified by age and group.

The present study sample was composed of 40 university student participants (20 male and 20 female),
aged 20 to 23, who were Hasawi native speakers born in Alhasa, and who had lived there all their lives. As
mentioned earlier, this sample size is considered adequate in sociolinguistic studies and is capable of
producing representative results (Schilling 2013). As the researcher was interested in examining gender
and sectarian affiliations, the sample was stratified into two groups (Sunni and Shiite) with an equal number
of male and female participants from both sects. Table 4 shows the number of participants used in this study

classified by sectarian affiliation and gender.

Table 4: Distribution of participants by sectarian affiliation and gender.

Sect Males Females Total

Sunni 10 10 20
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Shiite 10 10 20

Total 20 20 40

A sample of this kind relies on prior knowledge of social networks such as work, friendship and lifestyle.
In addition, in the present study, prior knowledge of sectarian background was also required, and the
researcher obtained this from the researcher’s Shiite friend (a student) who has strong contacts with the
Shia group. He helped the researcher to select Shiite male participants. For the female participants, the
female gatekeeper had a Shiite friend who helped her to organise interviews with Shiite participants. For
Sunni participants, as the researcher was born in a Sunni family this assisted him in conducting research
within this community. The researcher has good connections within the Sunni community, which facilitated
the process of interviewing Sunni participants (male and female) without encountering any significant

difficulties in finding speakers willing to participate in this study.

3.4.3. Ethical approval

Prior to conducting the research fieldwork, the researcher completed an ethical approval form to submit to
the General Research Ethics Committee (GREC) at the University of East Anglia (Appendix 6). The
anonymity of the participants was assured by gatekeepers confirming to the participants that their names
would not be revealed, and that they would be referred to either by numbers or pseudonyms. The
participants were given codes according to when they were interviewed; for example, SM1 was the code
assigned to the first Sunni male participant and ShF20 to the final Shiite female. Participants were informed
about the main objectives of the research; however, informing them about the specific objectives of the
research were delayed until the end of the data collection procedure due to the potential influence on their
answers. They were also told that they could withdraw from the research at any time. All participants were
informed about how and for what purpose their recordings would be used. Those who agreed to participate

in the project signed a consent form as a proof of their agreement to take part in the project.
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3.4.4. Gatekeepers

As mentioned earlier (see Section 3.3.1.3.), Alhasa, where the study was conducted, is a conservative
community in eastern Saudi Arabia. Therefore, the researcher assigned two (paid) gatekeepers who stood
between the data collector and the possible participants in the research (Lavrakas 2008: 299): one for male
and one for female participants. Several studies that have been conducted in a such conservative societies
request help from assistants to facilitate conducting their research (Al-Mubarak 2015; AIAmmar 2017; Al-
Bohnayyah 2019). In spite of the researcher’s ability to conduct the interviews with male participants, he
assigned a male gatekeeper because the researcher had more knowledge about the research than the female
gatekeeper; thus, the male participants may have been asked more questions than the female participants.

Consequently, the outcomes of the result may have been biased or unequal.

The study was conducted at the Alhasa campus of Imam Mohammed Ibn Saud University, so both
gatekeepers were employees (lecturers) at the University. The gatekeepers were from the same place that
the sample was selected for two reasons: firstly, they had access to the university facilities and systems,
and as Gilbert (2008: 508) has stated, gatekeepers should have access to the research site; secondly, the
gatekeepers were familiar to the participants, which made them feel relaxed and confident when conducting

the study in order to produce natural conversation.

Prior to beginning the study, the researcher met the gatekeepers at home. The researcher informed them of
the aims of the research, trained them, and conducted trial interviews. At this time, the male gatekeeper
interviewed two of the researcher’s brothers and the female gatekeeper interviewed the researcher’s wife
and sister to make sure that they had mastered the interview aims. These trial interviews were recorded to
find any faults that might occur. In addition, the gatekeeper was provided with procedures that they should

follow before, during and after the interview (see Appendix 7 for the gatekeeper protocol documents).

3.5. Pilot studies and preliminary results
The researcher conducted two pilot studies to examine the selected methods. In research, the term ‘pilot

study”’ is applied in two different ways. Firstly, it can point to so-called feasibility studies that are “small
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scale version[s], or trial run[s], done in preparation for the major study” (Polit et al. 2001: 467). A pilot
study can also involve the pre-testing or “trying out” of a specific research tool (Baker 1994: 182—183).
According to Johanson and Brooks (2010: 394), particular concerns such as “item difficulty, item
discrimination, internal consistency, response rates, and parameter estimation in general are all relevant™.
Conducting a pilot study may give advance warning about where the main research project might fail,
where research procedures could not be followed, or whether the proposed methods or tools are
inappropriate or too difficult. (Van Teijlingen et al. 2001: 1). The principal aim of the pilot study is thus to
discover and determine the validity and appropriateness of using a particular methodology (Antonini 2012:
86). In addition, Connelly (2008: 411) states that a pilot study has abundant purposes such as: “developing
and testing the adequacy of research instruments, assessing the feasibility of a full study, designing and
testing the protocols for the larger study, establishing and testing the sampling and recruitment strategies,

collecting preliminary data, obtaining effect size information, and training research assistants”.

Despite the importance of pilot studies, Van Teijlingen et al. (2001: 2) have discussed a number of
limitations that can occur. For example, perfect completion of a pilot study is not a guarantee of the success
of the main study. Moreover, pilot study results can only give several indications of the possible size of the
answer rate in the main project; however, they cannot ensure this as they do not have a statistical basis and
nearly always rely on small groups. In addition, the inclusion of the pilot study participants in the main
study is a common problem, as the participants have already been exposed to involvement, and
consequently could respond in different ways to those who have not experienced it previously (Van
Teijlingen and Hundley 2001: 2). The researcher conducted two pilot studies to examine the methods that
were to be used in the main study and discovered the difficulties and mistakes that could have occurred and
influenced the main study. Regarding the participants in the pilot study, according to Al-Hindawe (1996:
5), “Subject groups for the pilot study must be selected using the same criteria as the subjects to be used in
the main study”. In this instance, the selected participants were from Alhasa, but they were excluded from

the main study.
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3.5.1. First pilot study

The first pilot study took place at Imam University’s Alhasa campus, which is the site of the main study
(24 June 2018). The project aimed to work with a minimum of ten participants (five males and five females),
as Isaac and Michael (1995: 101) suggest that “samples with N’s between 10 and 30 have many practical
advantages”. However, the researcher had difficulty finding this number of participants as the majority of
university students were on summer break; consequently, there were four male participants and three female
participants from the researcher’s kinship network in the first pilot study. All the participants were Sunnis,

as it was difficult to find Shiite participants.

The researcher aimed to examine the interview as a qualitative method and the MGT as a quantitative
method. Regarding the interview as a qualitative approach, the seven participants were interviewed by the
researcher. The researcher conducted the interviews by himself for two reasons: firstly, the researcher
wanted to identify any mistakes or ambiguities in the questions during the interview; and secondly, most
of the workers in the educational sector were on summer break, and thus it was difficult to find a gatekeeper
at that time. The interview questions were divided into two sections: the first section concerned the
participants’ views about the local dialect (Hasawi dialect) and its speakers compared to other Saudi
varieties; the second section was about the relationship between the local dialect and religious sectarianism

(Sunni and Shiite).

The researcher encountered several complications while asking the interview questions in both sections. In
the first section, when the researcher attempted to ask about other Saudi dialects such as the characteristics
of the Hejazi dialect, the researcher found that the informants knew little about this dialect as they rarely
had contact with people from this area due to its geographical distance. Thus, the researcher tried to ask
about a geographically closer dialect such as Najdi because it was familiar to them, and they heard it
frequently. The issue with the Najdi dialect is that it is spoken by the Royal Family and elite people in the
capital city (Riyadh), so most of their answers about it were positive. Also, some of questions needed to be
reformed as participants did not provide sufficient answers. For instance, they were asked if they would

change their dialect if they spoke with non-Hasawi people in higher or lower positions who did not
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understand them. Five of the seven participants responded negatively as dialect change was not as important
as the manner of speaking: the situation was related to courtesy and not to dialect change. Regarding the
second section of interview questions, there was one question that was understood, but the participants
answered differently than the researcher expected. When they were asked how they identified themselves
religiously (Sunni or Shiite) with other dialect speakers, all of their answers concerned several issues not
related to dialect. For example, four answers were about praying with that person, as Sunnis and Shiites
pray slightly differently. Other answers were about mentioning the Prophet Mohammed’s companions, as
they believe there are several differences between Sunnis and Shiites in terms of issues related to the
Prophet Mohammed’s companions (See Chapter 1). Therefore, the researcher often needed to clarify the
question for all the participants in order to redirect them to statements about dialect. Moreover, one question
was removed from the interview altogether as it was a direct question about the sect they belonged to. In
this pilot study, the researcher did not find any concerns because the researcher and the participants

belonged to same sect; however, this was a potential difficulty in the main study.

Regarding the MGT in the first pilot study, the same seven participants listened to two different Saudi
dialects: the Hasawi dialect (target dialect) and the Hail dialect, which is spoken in the northern part of
Saudi Arabia. The researcher chose this dialect as it is uncommon and rarely heard among Hasawi people
compared to Najdi, which is spoken by elite people and the Royal Family, and it is heard profusely among
Hasawi people. Both clips were obtained from the YouTube website and discussed social issues such as
unemployed people who have established their own projects. The participants completed a questionnaire
after listening to each clip. The questionnaire consisted of a seven-point Likert scale of various adjectives
in which the participants were asked to assess each speaker on several personality traits. There were
problems related to the questionnaire. As the questionnaire was designed using English adjectives obtained
from previous studies, which were then translated into Arabic, they were either not understood or not
logical. For example, the question of education is usually irrelevant to dialect, as educated people use
Standard Arabic in the media or in official speech; however, it is difficult in Saudi Arabia to determine
whether a speaker is educated through the use of dialect. Bassiouny (2009: 16) clarifies that “understanding
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regional/national dialects is tied to daily life to a great extent, and not academic/professional life; hence,
speakers may not have ready vocabulary for discussing technological, learned subjects”. Therefore, this
trait caused confusion, resulting in its removal from the questionnaire. The researcher also changed the
traits from personal adjectives to adjectives describing the dialect. In their pilot study, Puah and Ting (2015)
used translated traits from previous studies; however, they found several of them were not relevant to the

Malaysian context, so they modified several traits so as to be understandable.

Despite these problems, the researcher made several gains. The pilot study helped the researcher to realise
that some of the questions in the interview needed to be edited to make them more realistic and
understandable. Moreover, several questions were removed as they were not necessary or sensitive and
were replaced by other questions that supported the research. In a study conducted by Salah (2018: 100-
101) to investigate language shifts among Libyan Tuareg, he mentions that “new questions were added,;
others adjusted or removed according to the answers obtained from the pilot study. For instance, some

questions turned out to be sensitive when asked and accordingly they were removed from the main study”.

In addition, in the MGT, the chosen clips in the main study were close to the participants’ interests and
were age appropriate or they were familiar with them, which made them excited when they evaluated the
dialect of speakers. Moreover, this project helped the researcher to understand how to deal with the
problems that may arise during the study such as misunderstanding or ambiguity in any part of the applied

methods

3.5.2. Second pilot study

After editing the interview questions and the traits in the MGT questionnaire, the second pilot study was
conducted at the University of East Anglia campus, Norwich, in the United Kingdom from 15 December
2018 to 20 January 2019. The participants were four male students and one female Hasawi student from
the Saudi community who live in Norwich; one of the participants was a Shiite. In addition, three
participants were from Spain, one from Algeria and one from Brazil. For the non-Arab participants, the

interview was in English as the researcher was attempting to examine whether the interview questions were
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understandable and could be answered regardless of cultural differences. Regarding the Saudi participants,

they assisted the researcher in investigating the validity of the interview questions and the MGT traits.

In relation to the interview, all the questions were understandable and relevant to the Saudi and Hasawi
contexts. Regarding the MGT, in the first pilot study, the researcher asked the participants to evaluate
personal adjectives; however, these traits were not interpretable. Thus, the researcher combined personal
adjectives with other adjectives describing the target dialect. The results showed that the personal adjectives
were still ambiguous compared to the adjectives of the target dialect, in particular for Saudi participants.
Consequently, the feedback from the second pilot study made the researcher adopt adjectives to describe

the dialect rather than those describing the speakers.

3.6. Conclusion

This chapter discussed the basic methodological design of the study, in addition to the variables of study,
namely sect and gender. Also, the interview and MGT design, as well as the procedures, have been
presented. The study’s sample size and sampling method, i.e., the judgement method, were also determined.
Additionally, this chapter demonstrated the two preliminary experiments and their findings, which aided

the researcher in modifying and identifying the shortcomings of the methods in order to improve them.
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Chapter 4: Data analysis (interviews)

4.1. Introduction

This chapter discusses the results that were obtained from the interviews as a qualitative method. The
interviews aimed to discover the participants’ attitudes towards the Hasawi dialect and its speakers, and
how the participants perceive the local dialect from their gender in both sects (Shiite and Sunni). Forty
interviews were conducted with 20 to 23 year-old participants, twenty from each sect (ten males and ten
females). The interviews were recorded, fully transcribed, translated into English and then analysed. The
interviews were semi-structured and consisted of 12 questions (Appendixl), as the researcher had
anticipated more questions to arise during the exchange with the participants; however, none did possibly
due to the age of the participants. For confidentiality issues, the participants were given codes according to
the order in which they were interviewed; for example, SM1 was the code assigned to the first Sunni male

participant and ShF10 to the final Shiite female.

4.2. Interview analysis

The analysis below consists of the description of the overall interview results. These are divided into two
categories: female participants from both sects, male participants from both sects. As the interview
questions were divided into three parts, each part will be analysed separately. As the purpose of the
interviews is to find out the participants’ language attitudes, the purpose of the analysis is to interpret
participants’ language attitudes and find out how both genders from both sects perceive their dialect;
therefore, the conversational organisation of the talk is not the focus of this study. The table below describes

the conventions used in the interview data analysis:

Table 5: Interview transcription conventions

Shm Shiite male
Sm Sunni male
Shf Shiite female
Sf Sunni female
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Italics Arabic word
[...] Some of the speech is omitted
/1 Phoneme

) )

English translation

The researcher in this study adopted a coding process which allows the data to be grouped together

thematically which assists in this analysis (Phakiti 2015: 32-35). This will then give a “deeper

understanding” of what was studied and is continually refined in a process of reinterpretation (Basit 2003:

143). In this study analysis, the researcher created codes for each the interview question’s comments. Under

each code, similar comments and opinions of the participants are included.

4.3. Female participants

In this section, the researcher presents the results of the gender variable in relation to sect: starting with

Shiite female. Table 6 shows the results of Section 1, which is about the participants’ knowledge about the

differences between Saudi dialects:

Table 6: What are the differences between Saudi dialects? In which aspects of language? (Shiite females)

Code 1

Code 2

Code 3

Code 4

Code 5

Word differences

Pronunciation differences

Geographical differences

Sentence structure

No response 24

Shfl

Shf9

Shf2

Shfs

Shf6

Shf7

Shf10

Shf4

Shf8

Shf3

Most of the Shiite female participants recognised the differences between Saudi dialects in terms of the

vocabulary, pronunciation, and sentence structure. Regarding vocabulary, two Shiite females commented

24 This code is used when the participant ignores the question and remains silent as in the study of Korkman et al. (2008: 116).
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on the differences between Saudi dialects in terms of vocabulary (Shfl and Shf9), particularly in regard to
synonyms. Shfl provided an example of these differences, as in Example (1), but when another participant
(Shf9) was asked to provide examples, she responded that she did not remember any. However, for those
such as Shf2 and Shf6 who responded by highlighting that the differences in pronunciations occur through
the addition of different suffixes for the same word in different dialects, as in Examples (2) and (3). Several
Shiite female participants remarked on the differences in pronunciation as demonstrated in Example (4). In
term of sentence structure, Shf8 commented on the difference between Saudi dialects, particularly when
same sentence but with different orders, as several dialects start the sentence with verb and other dialects
start the sentence with subject pronoun, as in Example (5). Shf4 remarked that the differences between
Saudi dialects are basically geographical, whereas each Saudi dialect shares similar features with neighbour
dialects of close countries as in Example (6).

£33 Ol apnail) 5 2 shy J 58 inl Dlia (55 imall (ol Lgd el (63 (o [..] SLalSH (o LS (8 (358 408 il (SN 3l (V)

(1) Yes, in words | mean that there are differences in many words [...] but these words have same meaning. Such as
we say ylooh ‘throw’ and in Alqaseem? they say yejda’a [Shf1]

A U3l paniant 5 LA (3l gl Giany a5 R[] G 3 33 (T)

(2) Different pronunciation [...] such as shakhbarsh ‘how are you’ some people from different dialect say shakhbark
and some say shakhbars [Shf2]

Ll Luadl 8 Ua) g 0l A giall Adhaialll 5 CalSIL ¢85 ClalS aanie aas Jal Jia L] AalS Al A (38 aadie (Wil (ams (Y)

(3) Some people have differences at the end of the word [suffix] [...] such as Najdi dialect some words end with /k/
and southern area with /f/ and we in Alhasa with /tf/. [Shf6]

Ul s pgmmnss [..] ol Cosb st o [....] B0 i Tnal) 5 5l 5 8 wSISH 3 ) sl ) pnl) 8 Lging) Led 2 S [...] sl Lin) ()

(4) We are as villagers [...] each village has its own dialect. Al Omran village extend words and Algara village less
extension [...] they say Ani ‘T am’ ... others say Ana or Ona [Shf5]

O (s ) Gl oo alisd dag) ) Gy (1 Jie Lol s sl 1) Leds Jaad) 8 G3AN [ ] Alead) S (0)

(5) Sentence structure [...] in sentences themselves are different when they are said such as intai ween rayhah ‘where
are you going to’ is different from weensh or ween betroheen [Shf8]

80 50 63l ikl el o) g (0n A 8 pgingd 0 3 o 052 (mmy (a il e 2 (V)

(6) It depends on closeness of some countries such as Jazan® their dialect is similar to Yamani dialect and Eastern
province’s dialects similar to the dialects of Arabian Gulf countries. [Shf4]

25 A city in central area in Saudi Arabia
26 A Saudi city in southern area near Yemen

119



In regard to the Sunni female participants, their responses to this question were relatively similar to Shiite

female participants, as the following Table 7 shows:

Table 7: What are the differences between Saudi dialects? In which aspects of language? (Sunni females)

Code 1 Code 2 Code 3 Code 4
Word differences | Pronunciation differences | Geographical differences | Customs
Sfl Sf3 Sf8 Sf6

Sf2 Sf4

Sf7 Sf5

Sf9

Sf10

Half of the Sunni female participants remarked that the vocabulary is the main difference between most of
the Saudi dialects, with each dialect including several words that refer to an object or an action that are
different from other dialects. As Sf1 commented, the Hasawi dialect contains different words from other
dialects as in (7). Whilst three of the participants, Sf3, Sf4 and Sf5, mentioned that the differences occur in
pronunciation trough adding suffixes to the words or through replacing letters with other letters as in (8).
Moreover, Sf6é responded that differences in customs reflect on the used words or sentences in the dialect
as in Example (9). Similarly, to Shf6, Sf8 commented that the geographical factor plays an essential role in

differentiating the varieties of the Saudi dialect, as in Example (10).

A gluall amy g uUSH aA) aadid Ual L] (e 138 o) elad) 6l 68y an Ja) claal J g8 Uial D [ ] 4l claglll e calias kS (V)
Gl yial sl (sl o o g AUl Claglll il (5l s

(7) Our words are different from other dialect speakers [...] for example we?’ say Adhumk ‘hug you’ for Najdi people
say Akhumk like this [...] we use Akhum for vacuuming. Also, Hasawi people say Estani ‘wait” other dialects speakers
say Entadhri or Ahtreek [Sf1]

(o omal (358 4 amy lisll (o) S (g shany Sl b e (5L (5 ) O () shang aleall & Dlie dialal) Lgtingd Ll dilaie 5) dae JS (A)
158 Gy b3t bl G 0ot 158 051 sl SB[, s iy B oy RIS (5 g 525 ¢l

27 Here the ‘we’ refers to the Hasawi people.
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(8) Every city or region has its own dialect for example people in Dammam city add [suffix] /7 shloonsh ‘how are
you’ but in Khubar city they add [suffix] /k/ shloonk. Also, some time the differences take place in pronunciation,
whereas same word but with different pronunciation [...] for example, Hasawi people say eysh hath ‘what is this’
but in Riyadh people say wish hatha. [Sf5]

L sadiineg ot ) Janll g L€l g agedIS 48yl e uSaiy 138 1S lile ey gandl 3haliall G Al 5 colalall 3 558 llia 0¥ (9)
BOA a pad a8 JEY) (e am

(9) Because there are differences in customs and traditions between Saudi regions, so these reflect on their way of
speaking and words and phrases that they use also the proverbs you can recognise the differences. [Sf6]

ae b Ohle 2y )5 Ayl Ak 50 gl e o Ay sl gl ik IS 3 (5555 By smad) gl (s a1 35,80 (1 4)
o il LSy & L o) gl s () 40t il g lll SIS 3 ) g gl Sy U1 o) 5 pnns (e
sl s an

(10) The main differences between Saudi dialects are in words. For example, Hasawi dialect share words with
Kuwaiti, Bahraini and Qatari dialect because they are close to each other, and the main feature of theses dialects is
extension the words®, Southern dialects are similar to Yemen, and western Saudi dialects share some words and
pronunciations with Egypt or Sudan. [Sf8]

Regarding the second question in section 1 of the interview, Table 8 below presents the Shiite female
participants’ views about the prestigious dialect in Saudi Arabia.

Table 8: Do you think there is a prestigious dialect in Saudi Arabia? (Shiite females)

Code 1 Code 2 Code 3

Hasawi dialect The dialect of Riyadh city No prestigious dialect
Shfl Shf4 Shf2

Shf3 Shfg

Shf5 Shf9

Shfé

Shf7

Shf10

Most of the Shiite female participants, Shfl, Shf3, Shf5, Shf6, Shf7 and Shf10, commented that the Hasawi
dialect is a prestigious dialect, because they believe people should be proud of their identity and that they
should have affiliation to their land and city, as in Examples (11) and (12). One of the Shiite participants,
Shf2, responded to this question by commenting that there is not really a true prestigious dialect because

people naturally support all issues that are related to their identity and find their dialect is prestigious, as in

28 To clarify, she meant vowel lengthening.
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(13). On the other hand, three of the Shiite female participants felt that the dialect of Riyadh is the most
prestigious dialect. They commented that as it spoken in the capital city, it is perceived to have the power
because it is spoken by the royal family, as in Example (14). In addition, it is a clear and understandable
dialect. A Shiite female participant, Shf8 in Example (15), justified why she believes that the dialect of
Riyadh is prestigious, by commenting that it is the typical Saudi dialect, as it does not share similar features
with neighbour countries’ dialects
Laall g Y L] Asleall Aaglll (V)
(11) Hasawi dialect [...] because I am from Alhasa [Shfl]
e Y L] Asteall sl (OY)
(12) Of course, Hasawi dialect [...] because it is my dialect. [Sh10]
L sady oamba s Ll ganny s 48 ) agingd a5 (Wil JS A1 Hdagd 48 L (V)

(13) There is no specific prestigious dialect, all people consider their dialect is a prestigious and like it and support it
naturally. [Shf2]

L 5al€ e Y15 A 5501 Y 5 el M b Ll olile [ ] uasill daglll (1 6)

(14) Najdi dialect [...] because it is spoken in the capital city, so it is spoken by the Royal family and rich people.
[Shf4]

Lein ) sl clagl il (pudi Ll V5 Al A gadl Anell) Jiai s [LL] ombl) daldagd (Vo)
(15) The spoken dialect in Riyadh [...] because it represents an authentic Saudi dialect, and it does not have same

characteristics with neighbour countries’ dialects. [Shf8]

For Sunni female participants’ views with regard to prestigious dialect in Saudi Arabia, Table 9 below
presents that:

Table 9: Do you think there is a prestigious dialect in Saudi Arabia? (Sunni females)

Code 1 Code 2 Code 3

The dialect of Riyadh city | No prestigious dialect | No given answer
Sf1 Sf5 Sf3

Sf2 Sf4

Sfé

Sf7

Sf8
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Sf9

Sf10

Sunni female participants did not nominate Hasawi dialect as a prestigious dialect, whilst almost half of
Shiite female participants remarked that Hasawi dialect is a prestigious dialect. Several of Sunni female
participants commented that Hasawi dialect is shameful because of the vowel lengthening?® that takes place
within the dialect, as in Example (16). Though the dialect of Riyadh was suggested to be the prestigious
dialect by most of the Sunni female participants. They attributed that to the elite using the dialect of Riyadh,
and a large number of people try to simulate it as an aspirational language, as well as being a beautiful
dialect, as in Examples (17) and (18). In addition, Sf8, in Example (19), commented that Najdi dialect is
prestigious because it represents the original Saudi dialect and when an individual speaks it, there is no
doubt he or she is a Saudi unlike other Saudi dialects. One of the Sunni female participants, Sf5, felt that

there was no prestigious dialect in Saudi Arabia, as in Example (20).

Al Lgile (Y (a1 ol dagd J sl A ey WIS 8 dadl) lile (s 4y sl daglll (Y 4y gluall e dagd 6 (V1)

(16) Any other dialect rather than Hasawi because Hasawi dialect is shameful because of lengthening the words. But
let me say the dialect of Riyadh because it has no lengthening. [Sf1]

Lty o) LedpalShy laill ¥ ¢y ) dangd Lgdl s} (1Y)
(17) 1 think the dialect of Riyadh, because rich people speak it or imitate it. [Sf6]
2 sha (sl Alsen 5 Al LS ) gaddin 3 L] GBbY Al (S (VA)
(18) Maybe the dialect of Riyadh [...] because they use nice and beautiful words and pronunciation [Sf9]

add Cmans 13 5 ¢(5_nan o) 33 g Sy Il B (g 2] 5 Comans 1) G 652 yman Gl 13 J i ginans 13 Y cdgaaill Aaglll () 4)
AlaaY) A gl aelll Jias Lpaaill aell) 1S lile | Jilay Jsii rgiall (ga

(19) Najdi dialect, because when you hear it you will say this person is Saudi but when you hear someone from

Jeddah you will say this person may be from Sudan or Egypt, and if you listen to a person from southern areas you
will say he or she may be Yamani. So Najdi dialect represent authentic Saudi dialect. [Sf8]

A dagd dad) A gridl b 4 Le aiie) (Y 4)

(20) 1 think there is no a prestigious dialect in Saudi Arabia. [Sf5]

29 Long vowel is one of the characteristics of Hasawi dialect (See Chapter 1)
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For the last question in section 1, Shiite female participants responded to the question relating to the Najdi
dialect with different answers as Table 10 demonstrates

Table 10: What do you think about the Najdi dialect; for example, what are its
characteristics? (Shiite females)

Code 1 Code 2 Code 3
Clear dialect Bedouin dialect No response
Shft Shf3 Shfl
Shf7 Shfg Shf2
Shf9 Shf4

Shfs

Shf10

Just three of the Shiite female participants, Shf6, Shf7 and Shf9, felt that Najdi dialect is a “clear, fluent
and pure” dialect, as in Examples (21) and (22). While two of them perceived that Najdi dialect as being
similar to the Bedouin dialects®, as in Example (23). In addition, Shf6, in Example (24), commented that
Najdi dialect is clear and understandable as Standard Arabic. The rest of the Shiite participants commented
that they did not have experience with Najdi dialect, nor do they come into contact with users of the dialect.
None of the Shiite female participants commented on the linguistic features of Najdi dialect, which for this
particular study refer to dialect-specific words and pronunciation.

A8 Ly Azl s o (V)
(21) It is clear and fluent [Shf7]

Aal 55 dilia duaaill daglll (YY)

(22) Najdi dialect is a pure and clear dialect [Shf9]

sl (g dgaaill daglll (YY)
(23) Najdi dialect tends to be Bedouin [Shf3]

30 Bedouins are a grouping of nomadic Arab people who have historically inhabited the desert regions (Al-Naimi 2016: 5-7).
They are traditionally divided into tribes, or clans (Al-Naimi 2016: 5-7). Each tribe or clan has its own dialect that is slightly
different from other tribes or clans’ dialects (Al-Naimi 2016: 5-7).
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(24) Najdi dialect is clear and is close to standard Arabic [Shf6]

Compared to Shiite female participants, Sunni female participants provided more information about Najdi

dialect and most of their answers were positive toward it. Table 11 shows that:

Table 11: What do you think about the Najdi dialect; for example, what are its characteristics?
(Sunni females)

Code 1 Code 2 Code 3 Code 4

Nice and eloquent | Authentic dialect | Same as any other Saudi dialect | No given answer
Sf1 Sf3 Sf5 Sf4

Sf2 Sf10

Sf6

Sf7

Sf8

Sf9

29 13

The majority of Sunni female participants commented that the Najdi dialect is “a nice”, “eloquent”, and
“understandable” dialect and people like to listen to it, as in Examples (25) and (28). One participant, Sf3,
remarked that it is an authentic dialect since it does not borrow words from other languages comparing to
the Hasawi dialect, which does, as in Example (26). Sf5 felt that the Najdi dialect is considered as any other
Saudi dialect that has its own features and it does not have any privilege (Example (27)). Regarding the
characteristics of Najdi dialect, most of the answers were related to pronunciations and words as in

Examples (28) and (29):

IS A 5l as Taall Y WO i daa Ll (JLile Aa sgda s Alian s dasead Aangd Apaaill Angll akic] (Y0)

(25) I think Najdi dialect is eloquent, nice and understandable. There is no words extension in Najdi dialect because
stretching the words spoil the way of speaking. [Sf1]

LgalalS ¢S i 5 dgu )b LS Lgd 4y gloall (65 40U A (e A S L e gl 2l Ayl dangd el caic) La e cdaaill daglll (Y7)
Anoe om
(26) Najdi dialect, I think, is an authentic dialect, | mean it does not borrow words from other languages, unlike

Hasawi dialect that contains Persian and Turkish words such as drwasza® ‘gate’, so Najdi dialect contains just Arabic
words. [Sf3]

31 A Turkish word means the gate.
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SIS 3 L sha Lo 5 L alall LelalS el islill 2n smndl gl Jla el Gaail) Zalll a3 (YY)

(27) Najdi dialect is considered a Saudi dialect as same as other Saudi dialects, it has its own words and its way of
speaking. [S5]

O o) i g Jia 81 al) 5l sla 13 s gt ARSI () o Lelia pal 5 ¢ 30 dune dagd (YA)

(28) It is a nice dialect to hear, and its main characteristic is the end of the word [suffix] /s/ they use it when they talk
to women like weents ‘where are you’ or shakbarts ‘how are you’. [Sf7]

Ol aadiig U e GV () salSar o 13) Cpall e Al Al Lgtliia (g [, ] el JST A sgie dpaaill daglll da) juall (V9)
(29) In fact, Najdi dialect is an understandable dialect that everybody can understand it [...] one of its characteristics
is the words end with [suffix] /s/ when they talk to a female not like us® we use [suffix] /f/. [Sf9]
Section Two of the interview was about the participants’ views toward their dialect. This part includes four

questions. Table 12 below presents the Shiite female participants’ views toward the Hasawi dialect:

Table 12: As a Hasawi person, what do you think about the Hasawi dialect and its speakers?
Why? (Shiite females)

Code 1 Code 2 Code 3

Beautiful and authentic dialect | Difficult to understand No given answer
Shf2 Shfl Shf4

Shf3 Shfé Shf5

Shf7 Shfg

Shf9

Shf10

Shiite female participants responded positively toward the Hasawi dialect. They commented that it is a
beautiful dialect because of the authenticity of the dialect, which has been spoken for centuries, and that it
contains unique phrases and vocabulary, as in Examples (30), (31) and (32). Although several of the Shiite
females felt that the difficulty of Hasawi words proves its authenticity, so Hasawi people are proud of their
dialect and they do not change their vocabulary over time, as in Examples (31) and (33):

Ao daglll (¢ sl Gl 013 Y 5 i) Gl (e Ll ulill Alial dagd (Y4)

32 Hasawi people.
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(30) It is an authentic dialect that has been spoken for centuries. The original dialect is still spoken by Hasawi people.
[Shf3]

s (5 B sha Aagd Lgd o) Ul agd [L] sl 4y gluad) dagdll (YY)
(31) Hasawi dialect is beautiful [...] It is my dialect and I see it a beautiful dialect without reasons [Shf9]
Aals el L Y Laall o s (g 1 e agiii Ll Guna 4 slual) dagll (YY)

(32) Hasawi dialect is difficult for outsiders to understand it as it contains unique words [Shf6]

aplaa) b seadid ) ClaSH i () saddiiasy ( paase Iy sl (Y [L.] aediS L) dmaa 5 55 (YY)

(33) It is slightly difficult to be understandable [...] because Hasawi people maintain using same words that
grandparents used it [Shf8]

The Sunni female participants’ views were completely different from Shiite female participants as Table

13 below shows:

Table 13: As a Hasawi person, what do you think about Hasawi dialect
and its speakers? Why? (Sunni females)

Code 1 Code 2 Code 3
Shameful dialect | Stereotyping Different dialect
Sf3 Sf2 Sfl

Sf5 Sf4

Sf6 Sf7

Sf8 Sf10

Sf9

Sunni female participants’ views toward Hasawi dialect are generally negative in nature. They felt that they
are stigmatised because of their dialect for several reasons. They commented that the way Hasawi speakers
pronounce words and some of the dialect specific words are seen as being shameful, as in Examples (34)
and (35). In addition, some of them felt that the Hasawi dialect is not a suitable dialect for women, because
women tend to use beautiful words and pronunciation and that is what the Hasawi dialect misses (See
Example (36)). A significant reason highlighted by several of the participants is related to stereotyping, as

in Examples (37) and (38). The participants’ felt that the Hasawi dialect is not a nice dialect because there
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is strong link between the Hasawi dialect and the Shiite sect. Sf1, remarked, that there are two Hasawi
dialects, one is spoken by the older generation and another one is spoken by the new generation (See

Example (39)).

O san weilS () 5alSh 5 WDISI 8 () shaa 4y sbuaall Y [L.] 48Ua Leadla s la (e Ay sbuall (Y8)

(34) Hasawi dialect is not beautiful and not fluent [...] Because Hasawi people lengthen the words and speak
slowly like a dying man. [Sf3]

ansll (55 45 wias GEUe il e el paas o (5355 G0 gsol S b ¢y s 38 8 (s sbaual Cimans 13) ey Akl e gl 4 (Y0)
sty

(35) It is not nice and a boring dialect. When | listen to a Hasawi person in TV or radio | feel shy and want the TV
show or radio program to be cut like Tah ma tash presents Hasawi as Shiites. [Sf6]

‘%‘)QEM‘O}M}M‘}BJH‘QW\QH(‘:‘)A'“OY ‘@Huﬁ)ﬂ\ub\wdb)ﬂgc‘hsu;&cué;&,uaj\h@l\ (T’T)
A3 A0y glually LS (any (5hai (o

(36) Hasawi dialect is good for men, but for women | think they do not like it, because women like to use nice and
beautiful words in good pronunciation, but pronunciation of some words in Hasawi dialect spoils femininity. [Sf9]

i) 8 S8 5 il Ay sbeall Aagll) mass aa) 5 6 13) [L.] dsaaill 3 el Glile clgaal La (YY)

(37) I don’t like it, unfortunately because of the stereotyping [...] when others listen to Hasawi dialect directly think
about Shiite. [Sf7]

Silale i 5y (0 s D 3 L seallny Lo (5 o Gl o) Caliiiall Gt e Lol b dedle & ja Sl &y sbal) daglll (YA)

(38) Unfortunately, Hasawi dialect has become a marker of either an uneducated person or a Shiite person as it
presented in TV Shows like Tash ma Tash. [Sf10]

Oydﬁug\j‘)bau&:\;w‘4\3_1“\.&)3'9é&\j\“}@.«&@j\Qwﬁ\ubquyﬁﬁmg}ugmy‘aﬁ}w\w\éﬁgﬁﬁ\ d.);]\&;\)m,\(vﬂ)
il G 3l s 0 ARED [L] 5% s anall diall G s Jsi ol Jial Sle dal) 5 s smaad) G lagll) G da )l il
LS (e Jaa ) i Ui ylai g U LSy ) jlall adiing ja Uil 1S fltle Zabiaall cilagll g las s celaia¥) Jual il Jilus oo

s A
(39) The truly, old generation speak authentic Hasawi dialect and use some incomprehensible or uncommon words,
but our generation use common words in Saudi and Gulf dialects. For example, the old generation say Jeder ‘pot’,
but new generation say keder [...] These differences between both generations is attributed to the fact that new

generation uses social media and listens to different dialects and that our generation use words and phrases that we
think are more beautiful than our words specifically shameful words. [Sf1]

With regards to the second question for section two of the interview, there is an agreement between Shiite
and Sunni female participants. All of them commented that the main characteristic of Hasawi dialect is
lengthening of the vowels as in Examples (40), (41), (42) and (43), (for more details about the main
characteristic of Hasawi dialect, see Chapter 1). Moreover, the participants commented that the Hasawi

dialect contains unique words that are not found in any other dialects in Saudi Arabia, and they provided
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examples of these, as found in Examples (45), (46) and (47). A participant, Sf3, as in Example (44),
responded that /[/ sound is added to the words as a suffix when Hasawi people talk to a woman unlike
several other Saudi dialects that add /k/ as a suffix.
SN A sty Ay glual) lile [LL] ()
(40) [...] as Hasawi people extend the words [Shf2]
L sagdy Lo (i) LS aavie day g 2SI 8 daal) g8 4y gloadl daglll oy o5 53T (8))

(41) The most feature of Hasawi dialect is expansion the words. In addition, they have their own

DSl 8 Lnakaailly A sl danglll 45 yaa (£Y)
(42) Hasawi dialect is known by expansion the words [Shf4]
Lgagei La Al il ilalS (£ 1)
(43) Words others cannot understand them [Shf3]
I ol L5 () 58 Al gl 8 (s (B 5L Jia S Aled B Gl pa (g shhny Ll s (JISH 8 aall Y 51 (£6)

(44) Firstly, extension the words, secondly, they add [suffix] /[ at the end of the word such as shloonsh ‘how are
you’ but other dialects speakers say shloonk with /k/ [Sf3]

o) e L Aualal LglalS Ld d sbasal) aays 13 i) Jie 23S b el (£0)

(45) Extension words like Ish tha® ‘what is this’. Also, the Hasawi dialect has its own words such as enda ssai ‘hide
yourself”. [Sf4]

el A cpadyl Jie Luall 8 andins e ) S (i L s cdon s Al 40 gms Aangd (61 (5 Ly A sboall Aangll) ale (S (£7)

Laall 8 223005 g Ll
(46) In general, Hasawi dialect like other Saudi dialect it is understandable, but it contains some words that is just
used in Alhasa for example Abkhas ‘experience in a specific subject’ as I know this word, for example, is just used
in Alhassa. [Sf5]

G el A g A (51 8 Ll Lo 8 i 2 sluaally Aalis S gy ¢a DS 8 ) 4 gy L 45 joe Tinle 3 slusal) gl (£V)
TSR ENP TR E VR

(47) Usually, Hasawi dialect is known what is called expansion the words, and it has its unique words for example
Kamsha (spoon) you cannot find this word in any other dialects in Saudi Arabia, but it is used in Kuwait or Bahrain.
[Sf8]

When the female participants from both sects were asked about other dialect speakers’ reactions when they
hear Hasawi people, their answers were relatively similar. Table 14 below presents what Shiite female

participants think about other people’s reactions:

3 The participant lengthened the las vowel to explain the pronunciation.
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Table 14: How do Saudi people from other cities or other dialect speakers react when
they hear Hasawi people? (Shiite females)

Code 1 Code 2 Code 3

Shocked or strange Revolting Laughing and funny
Shfl Shf4 Shf6

Shf2 Shfo Shf7

Shf3 Shfg8

Shf5 Shf10

The Shiite female participants commented that other dialect speakers react negatively toward the Hasawi
dialect. They felt that people consider the Hasawi dialect strange, and they will be shocked because of the
words used among Hasawi people, as in Example (48). Several of the Shiite female participants recognised
that a large number of people consider that the Hasawi dialect is a revolting dialect because of its connection
to the Shiite sect (see Example (49)). In addition, a number of Shiite female participants, as in Example
(50), commentated that outsiders connect the Hasawi dialect with low class people such as farmers. Some
Shiite female participants answered that other people consider Hasawi dialect as being funny and the way
its users pronounce words, makes them laugh, as in Example (51).

Ay jra e A e AL G srav waiY [L] O sedain (£A)
(48) They will be shocked [...] because they will listen to strange and uncommon words [Shf1]

Ala G gl IS Aapl () (58 0 e A8y Hhay (o pualy
(49) Some people’s reaction toward Hasawi dialect is what a disgusted dialect and why you speak like this and

some directly when listen to Hasawi speaker say he or she is Shiite and act in different way because they know that
many Shiite people live there. [Shf4]

Ol i g0 b Aagd L) ey aguiamy 5 48 a9 Bsla e L) (sl san (O0)
(50) They will say it is not beautiful and disgusted and some think it is a low-class dialect for peasants [Shf9]
ASaaa L8 gy o) (¢ sSauimy Gl 25 4, luad) daglll & Slaill Glile [1] (sSanian agdl 1 sk dga s 0 (9))

(51) From my view, I think will laugh directly [...] because pronunciation in Hasawi dialect make others laugh and
find it funny [Shf8]
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Sunni female participants’ thought for this question are relatively similar to what Shiite think. Table 15

below presents the Sunni female opinions:

Table 15: How do Saudi people from other cities or other dialect speakers react
when they hear Hasawi people? (Sunni females)

Code 1 Code 2 Code 3
Laughing Low class Shiite dialect
Sf6 Sf2 Sfl
Sf8 Sf4 Sf3
Sf10 Sf5

Sf7

Sf9

Three of the Sunni female participants perceived that other dialect speakers laugh at the Hasawi dialect
speakers because of the pronunciation, with a number of other dialect speakers trying to imitate it for
taunting and for fun (see Examples (52) and (53)). The majority of Sunni female participants mentioned
that the reactions of other dialect speakers was related to stereotyping, in that Alhasa City is a Shiite city,
as participant, Sf7 in Example (54). Some of the participants remarked that other dialect speakers do not
like it or they do not favour it because it is related with low class people, as in Example (55).

Slaall § Sl G o sla L) Gulle (e L salay 05l das ag) ol (OF)
(52) 1 think they will try to simulate it not because it is nice but for fun and laughing [Sf6]

e Ainle 285 mal) A1 5 A0S 05 i By sl 8 (0 8 Lo i B 5 e (e el i (3 iSnnay g 8 Tl e 5 05 (4T)
SENPNPIERE R

(53) They may find it is a strange and funny dialect, as it contains uncommon words like | said earlier Hasawi
people say Kamsha ‘spoon’ and the common word is Mal’aga. These differences cause sometimes confusion [Sf8]

(O3 Ay g () sSanay Lol dhaail) 5 ) guall U8 (e ol i e e and gl 13 o sliy 5 J ) (0€)

(54) First thing they will say this person is from the Shiite sect as | said earlier stereotyping, second, they will laugh
and taunt [Sf7]

e i) Cppsniall (s Rangd Uil 5 s Ll () 50imy ng¥ [...] Loy ¥ 5 La sl Lulla (00)

(55) They always do not like it and do not prefer it [...] because they think it is a bad and a low-class dialect. [Sf2]
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Regarding the fourth question in section two of the interview concerning the modifications and changing
the way of speaking with other dialect speakers. The majority of female participants found it necessary to
modify or change their way of speaking, however their justifications are relatively different for both sects.

The following Table 16 demonstrates the Shiite female participants’ answers:

Table 16: Do you think Hasawi people need to modify or change their way of speaking (e.g.,
words/phrases/sounds) when they speak with other people (non-Hasawi)? Why? (Shiite females)

Code 1 Code 2

Change is necessary No need to change
Shfl Shf3

Shf2 Shf4

Shf5 Shf10

Shf6

Shf7

Shfg

Shf9

Seven of the Shiite female participants expressed the feeling that they needed to change or modify their
way of speaking with other dialect speakers. They attribute this modification to the need to avoid
misunderstandings and confusion, as in Examples (56) and (57). In addition, they felt that by modifying
their speech conversations with non Hasawi users, then the interaction went more smoothly, and so less
time was needed for clarification (see Example (57)). Nevertheless, a handful of the Shiite female
participants felt that the Hasawi people do not need to change their way of speaking, because of pride, and
because other dialect speakers in several cities such as Jeddah or Riyadh do not alter their speech; these
views can be seen in Examples (58) and (59).

Aualal) Ll Ul b lile 4l g ) s g Usd e a3 5 e Lile &) gagiila 13 G [L.] i oY (e Y (O1)

(56) No, we do not have to change [...] but if they may misunderstand us, we have to clarify what we say because
we have our own words [Shfl]

885 05 138 Gl el (inns g o gt Gl 50 oS gl () panis Bl e sl S s Y ] s 3 sl (V)
i Al liile

(57) Yes, they have to change [...] because some Hasawi words are not beautiful and we will be asked many times
to clarify some words, so we have to change to make the conversation continues. [Shf5]
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o ) g ¢ 5alSEs g 13) pgeedIS a5 i La (a5 B2 e Al gl G 31 i) Allasa WY 5y sl w3 (e oY (OA)

(58) No, they do not have to change because it is a proudness issue [...] Why other dialect speakers such Jeddah or
Riyadh do not change their way of speaking when they speak to others. [Shf3]

(A Ak el lie L eaiul Y dlingd caal Y (09)

(59) No, I like my dialect and I am not shy with it to modify my way of speaking. [Shf10]

For the Sunni female participants, they predominantly felt that Hasawi people must change or modify their
way of speaking, but the reasons for changing and modification are quite different from what the Shiite

female participants thought. Table 16 presents the Sunni female participants’ thoughts:

Table 17: Do you think Hasawi people need to modify or change their way of speaking (e.g.,
words/phrases/sounds) when they speak with other people (hon-Hasawi)? Why? (Sunni females)

Code 1 Code 2

Must change No need to change
Sfl Sf3

Sf2 Sf6

Sf4 Sf10

Sf5

Sf7

Sf8

Sf9

Sunni female participants who commented that Hasawi people must change or modify their way of
speaking, mentioned that one of the reasons was related to taunting or being laughed at for their way of
speaking, this view can be seen in Example (60). Moreover, a number of them said that they changed their
speech to avoid being judged as a Shiite as in Examples (60), (61) and (62). Similar to the Shiite female
participants’ comments, several of the Sunni female participants felt that Hasawi people must change or
modify their way of speaking to avoid misunderstandings and keep the conversation going smoothly (see
Example (63)). However, a number of Sunni female participants had different views toward changing their
speech with other dialect users. They felt that Hasawi people do not have to change their way of speaking

because of pride or difficulties around changing the dialect, as can be seen in Example (64). Also, some of
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them responded that Hasawi people must maintain using their dialect and explain unknown words to non-
dialect users (Example (65)).

vie 4 glle e LSl (may (Ll ey sloal) e () silay s pdsay g sng Qi) Gany Yl oLl sae glile ¢ lany o) (ysma aY <l ()
Al & slal) JS 0 05 S8 Lsll (5 e I JIS) ) e Vg L] L)

(60) Yes, they have to change and modify for many reasons. First some people like to taunt and comment on Hasawi

people, second some words is uncommon for others [...] do not forget that may non Hasawi think all Hasawi People
are Shiites [S5]

Al 4 glaall JS () aiag Luall i e Dl cmad L) () 5y La (i agedS A8y jla (45 a3V e ) ol (1)

(61) Yes. I think they have to change their way of speaking in order they do not say she is as Shiite person,
unfortunately, other people think that all Hasawi people are Shiite. [Sf2]

Uhos e IS Lo g sl Anglly 018 a5 8 051 A sasn) S it 5 By oLl Lo Ayl O[] el (1Y)
.‘..\-"‘-‘“.. 3 i ‘ﬂ“ UJJS:"”.. b Az Uu‘l‘;} :‘:‘-’m\ U’“Lﬂ‘ & L.J}“SSA-‘: }1; ".3;\ LBL"S k \J (‘@“us U}):"-‘ ("JY a:’}l‘“‘;“ ‘L“‘}“; ‘u}n“‘

(62) Yes, [...] because Hasawi dialect has grammatical and spelling errors for example Hasawi people say /yuran/
‘the Holy Qura’an’ and the correct is /quran/. And Hasawi dialect contains strange and uncommon words. Generally,
it is all errors. So Hasawi people must change their words and pronunciation when they talk to others. Also, they
don’t think you are a Shiite [Sf7]

Alic AChe 4 ol J sge iline Cilaglll (any vie S G 585 Lin) Dliad agdl) ¢ g (g0 ¢ siaiy e [1L] 0w pedl a3Y 6l (1)
(63) Yes, they need to change [...] to avoid misunderstanding for example we say hbayyeb ‘good person’ this word
in other dialect means crazy or he has a mental ill, so try to find another word. [Sf9]

L gy (50 e seda (e e Ll 4 ) G clead (9 A0 & 3V 5 Ll g i agdl Cumaa g aglingd (538 €05 O saling 2y 4 (T€)

(64) Why do they need to change? This is their dialect and it is difficult to change it and they must be proud of it, but
if there are incomprehensible words, they can explain the words. [Sf6]

Ll ) 4 g 5y LS amy Cuagd L Al Gl 13 [L] S0 s o 3Y 4 (T0)
(65) Why do they have to change? [...] if other dialect speaker did not understand some words, I will explain them

to her or him without changing my way of speaking. [Sf10]

With regard to the last question of this section of the interview, the responses from both Sunni and Shiite

participants were completely different. Table 18 below shows the Shiite female participants’ answers:

Table 18: Do you feel comfortable and confident when you use the Hasawi dialect
with non-Hasawi people in open informal discussion? Why? (Shiite females)

Code 1 Code 2

Comfortable (not comfortable) Prove the stereotype
Shfl Shf4

Shf2

Shf3

Shfs
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Shf6

Shf7

Shf8

Shf9

Shf10

All Shiite female participants commented that they were comfortable3* and confident when speaking with
non-Hasawi speakers in open informal discussion. Their justifications for this were varied, however, as the
majority of them stated that as it is an informal and friendly conversation, it is a good opportunity to show
others Hasawi people’s pride of their dialect as in Examples (66) and (67). Moreover, a number of then
mentioned that the reason behind being comfortable and confident is that it is a good thing to someone to
be his or herself and they do no need to abandon their identity, namely do not speak different dialects that
they cannot master them (see Examples (69) and (70)). In spite of their refusal to change their way of
speaking, some of the Shiite female participants said that it is possible to explain uncommon words, this
view can be seen in Example (68). One of the answers, Shf6, justified being comfortable and confident
with the need to prove that the Hasawi dialect is spoken by Shiite people (see Example (71)).
gl lan s ) sad g Aali ey 4al e ) paal ol (1)
(66) Yes, | feel comfortable and I am so proud of my dialect. [Shf1]
il ae liala b el &1 Vs Singd 53 [L.] 2alise ) gl cas) (V)
(67) Sure, I feel comfortable [...] It is my dialect and will not change especially with friends [Shf2]
Adg yaa e ) GladSl das) lile Y1 o OIS AL Hha ye ) 21 Le e e Ad8E. 1Y) (TA)

(68) If it is an informal discussion, | do not have to change my way of speaking, unless to simplify unknown words
[Shf3]

L oSzl el 1) Vs dal i Gl (19)
(69) | feel comfortable and | do not have to change, and | will be myself [Shf8]
A e e 45y a0 Y die Jshal i Gy L] Al daed QR Gl Y s (SIS A8k LY alije () pual sl (V)

(70) Yes, if feel comfortable, because it is my way of speaking and I cannot master other dialect [...] who wear a
long dress will stumble because it is not suitable. [Shf5]

34 This word was used by the participants, and they mean that they are relaxed, and they are not stressed when using their
dialect with others.
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il Cafl olle 381 5 a0 21 gl 05 S Jsha e Ay lasad) gl | prane 13 il mns (V1)

(71) Some people when listen to Hasawi dialect directly think about Shiite, | will be more than comfortable to
prove this thought. [Shf4]

In contrast. Sunni female participants had different opinion for this question as the Table 19 below shows:

Table 19: Do you feel comfortable and confident when you use the Hasawi dialect
with non-Hasawi people in open informal discussion? Why? (Sunni females)

Code 1 Code 2
Comfortable Not comfortable
Sf3 Sfl
Sf6 Sf2
Sf8 Sf4

Sf5

Sf7

Sf9

Sf10

Three of the Sunni female participants commented that they will not change their way of speaking as it is
a matter of pride to use one’s own dialect, and an informal conversation is a good opportunity for other
dialect users to know more about Hasawi specific vocabulary, in addition, to showing them that not all
Hasawi people are Shiite, as in Examples (72) and (73). One of the participants remarked that she will
speak naturally and will clarify just uncommon words (Example (74)). However, the majority of them
stated that they would not be confident or comfortable due to fear of being taunted or laughed at, or the
way in which they speak is viewed as strange, see Examples (75) and (76). They pointed out that a friendly
or informal situation usually breaks the ice and there are no limits or complements, so this makes other

dialect speakers talk freely and express what they think as in (Example (77)).

Al 3 gluall IS (e o) O 5 ¢ g (e B GlalS (g8 pay (il liile da 8 (o3a g ¢ Snely 3 A0 (55 casS) (YY)

(72) Of course, I will be proud of my dialect, also it is a good chance for other to know new words from my dialect,
and to know that not all Hasawi people are Shiite [ST6]

136



4_-,—'."56J LSJA [...] 4l dagd Lﬁ‘ ) [ABR RS Aali e juay 4‘5\ (Y%
(73) Yes, | will be very comfortable, and | will not simulate any other dialect [...] it is my dialect. [Sf3]

JSM.:(JSE\ MJW};\SSQ@Q%}@*&M\U\W‘:\;J\A&A&\&m\edﬁu\‘;ﬂg}g\ d}\;.vu.qmi\\}g‘)du(\/i)

(srb
(74) 1 do not know, but I will try to avoid using uncommon words, but | use them spontaneously, so | will explain
them and keep talking naturally. [Sf4]
O saiy CaalS3 13 ) oLl ) i #1 ) Lgadiad A IS o) DS S ke o) Capn 131 Y Joal) Glan s gl Glal) G [L.] (VO)
il A s a1 3] Gy als M) Angd I DS Byl sy S5 e ey (6 (sl
(75) [...] sometimes yes and sometimes no, if | felt that my way of speaking or the word that | use will attract the
attentions of others or when | speak, they look at each other, | will change my way of speaking directly to the
dialect of Riyadh. But if the situation is normal, | will speak my dialect. [Sf2]
ey ale guile DS (g il el a3V L] A8 ST ) L (V)

(76) T will not be confident [...] I have to change my way pronunciation and some words to avoid taunt [Sf7]

Jstas il (mny s WIS sl e 538 G Al ) WDISI e 0538 50 e Gall) im0 sy L Lo e 4 1)) sl Y (YY)
CM\}@U\&}ALA‘;G“&L;\UJ\ASUML cu)&mwu\ém;dmwc&uuwﬂjw\um\umm

(77) No. Especially if it is a friendly discussion as some people do not pay attention to what | say but paying
attention to how | speak. And some people try to catch some Hasawi words to say funny comment and make other
laugh, so, why should put myself in this silly and embarrassing situation. [Sf5]

The third part of the interview consists of three questions about the relationship between sectarianism and
the Hasawi dialect. The female participants provided different thoughts about this issue. With regards to
the first question, which was about whether they thought there are linguistic differences between Shiite and

Sunni speakers in Alhasa, Table 20 presents the responses:

Table 20: Alhasa is a city that involves two different Islamic sects (Sunni and Shiite); do you think both sects speak the
same or differently? How? (Shiite females)

Code 1 Code 2 Code 3
Differences in words and pronunciation Shiite represent Hasawi dialect and Sunni speak No respond
like Bedouins
Shf2 Shfl Shfs
Shf4 Shf3 Shf9
Shf7 Shfé
Shfg
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Shf10

All the Shiite female participants felt that Sunni people and Shiite people in Alhasa spoke differently.
However, they offered different opinions about the way that Shiites and Sunnis use the Hasawi dialect. The
majority of the Shiite female participants commented that Hasawi Sunni people speak similar to Bedouins
or Najdi speakers as in Examples (78) and (79). In addition, they mentioned that Shiites had maintained the
Hasawi dialect as the older generation spoke it. Consequently, they felt that Shiites utilised the real Hasawi
dialect. While other Shiite female participants felt that the differences lay in the pronunciation of the dialect.
Examples (80) and (81) highlight that some of the participants commented that the Shiite people extend the

vowels more than Sunni people which meant that differences between the sects were easy to recognise.

o Al agingd e cplailag aall 1S clile Jaadl Luall s ) Jue aa St 4iull 5 il a1y cilalSll 8 sl 40 5l dagd (YA)

pdingd (e Gulailan s Gulal) Gl aa dapl)
(78) The dialect of Sunni is similar to Bedouins in words and sounds, and Sunnis are descendants of people who
come to Alhasa to work so they still maintain their original dialects. But Shiite are indigenous people and maintain
their dialect. [Shf3]

Aot A sl gl (5l Bl el (65 rins Al b gl (s (5l Ly 5 i) (Y €IS By o s 38 (V)
155 ) g5 ity i) (g €30 g 5 LRSI () by rpil

(79) Slightly different way of speaking, because Sunnis’ speak relatively like Bedouins or Najdi dialect similar to
their origins, but Shiite speak original Hasawi dialect. Shiite pronounce the words with more extension, but Sunnis’
pronounce it softly [Shf6]

Angll) (e SIS (8 () ghaay Aapl) o ey shaill (8 (05 (S, e ARy jhay (5 5alST agl) U pie ) 1Y) oSy (A V)

(80) maybe, if we consider they speak differently could be in pronunciation whereas Shiite extend the words more
than Sunni. [Shf4]

AN Sad 5aE 1S lile 2DISI 8 () shaey Axdil) Bale Ly DS 3 ) shay 5ol aiad) Y ¢ e Q15 daid JS (M)

(81) Both sects speak differently, because Sunni rarely extend words but Shiite usually extend the words so you can
recognise the differences [Shf7]
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Sunni female participants had different opinions toward the linguistic differences between Sunni people

and Shiite people in Alhasa. Table 21 below demonstrates Sunni female participates’ thoughts:

Table 21: Alhasa is a city that involves two different Islamic sects (Sunni and Shiite); do you
think both sects speak the same or differently? How? (Sunni females)

Code 1 Code 2
Regional differences Differences in words and pronunciation
Sfl Sf2
Sf4 Sf3
Sf8 Sf5
Sf6
Sf7
Sf9
Sf10

A number of the Sunni female participants attributed the differences between Sunni and Shiite to
geographical or regional matters. Sunni female participants felt that it is more a regional matter than
sectarian one, because several villages and neighbourhoods are inhabited with Shiite and Sunni who speak
similarly (See Examples (82) and (83). They also mentioned that the majority of Shiite people live in
villages, so they have their own dialect or accent. While a large number of Sunni people live in main
suburban areas, like Alhafouf and Almubarraz, consequently the differences exist at a regional level, as in
Examples (84). However, the majority of Sunni female participants, as in (85), agreed with Shiite female
participants’ thoughts that there are several differences between how both sects use the dialect in regard to
pronunciation and words. In addition, some of Sunni female participants perceived that Shiites use the
Hasawi dialect as the older generation, whilst Sunnis had developed the Hasawi dialect by inserting new
words and pronunciation from other dialects, these views can be seen in Examples (86), (87) and (88):

Gnt b [...] i)y SEST DS 3 0 ymg Al o [..] sl gl (s oIS a5 Uil ple IS8 G cdagunr (338 408 ¢ 5k (AY)
Gl aai i) Comem iall s Calall Jie Rastll s A Lo & Lty ) ) Aalisall gl
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(82) See, there are slight differences, but in general we and they share same Hasawi dialect, [...] but Shiite extend
words more than Sunni [...] In some shared or mixed village between Sunni and Shiite such as Aljafer or Attaraf*® it
is difficult to recognise the differences. [Sf1]

il 8 Sl I Al Al o 5 8 48 Lo Slia cind) 5 Bimgll) (e 58 (ol 4 5k La )l (AT)

(83) For me I do not find any differences between Shiite and Sunni, for example there are no differences between
Shiite and Sunni people who live in Alhafouf. [Sf4]

(o il 5 5 paall A0 canill ST g ) sy U GSLY) (5 ) dangd Lixie cdiliae ) Livie L) 3L (0 (iUl (p (358 408 La (A€)
L xSl M) Ashaial) s e 25 iaitall S clgd () sy A3l )

(84) There is no different between both sects, because here in Alhasa we have different Hasawi accents, we have
village accents, where the majority of Shiite people live in, Almubarraz accent am Alhafouf accent, where the
majority of Sunni people live in, both sects speak depending on the accent of the area they belong to. [Sf8]

LS iany () sibaiy Aapll 5[] 408 ilse Tapll) ie WS 8 Jaal) ¢Dlie [ ] OlalS) 3hai 8 s Al 5 Anpill () 5N (A0)
ol Ol Al o sl (5) s b S agd Auals A2y )l

(85) The main difference between Shiite and Sunni is in pronouncing some words [...] for example, the extension
words in Shiite words is exaggerated. [...] and Shiite people have unique pronunciation for some words for example
they say omya ‘my mother’ but for Sunni people say omi. [Sf6]

O ) ()5S 5 agedlS () slaey did) le )y 2DISILE G shaay s Slaad) (55 (5l 0 5Y Al O (38 4 Al yual) (AT)

(86) Frankly, there is a difference because Shiite people still speak like old generation and lengthen the vowels, but
most Sunni people modify their speech to be more modern. [Sf5]

Ghaill 5 lalSl 55l ¢ sl sl Y1 e daudl Ga[L] stall shail) o) LS (5 liag ¢ s slag Y 5 iy agaDIS dapall ] 408 2SUIL (AV)
TR

(87) Of course, there are differences [...] Shiite speech is shameful because they do not choose beautiful words or
pronunciation [...] but Sunni people at least try to choose nice words and pronunciation [ Sf3]

@S A s s A la Glie G msil Jiall g5 A b LS () sadiin (G jatunn 5 weaDIS (g shany s by Lo dantll Y (3558 48 o5l (AA)
3 shia g o gla lalSy L A LS ¢ gl ¢ 6l sbag 28l

(88) Yes, there are differences, because Shiite people do not try to modify their speaking and they still talking like
old generation that contains uncommon words and expansion words, but for Sunni people try to exchange shameful
words*® with modern and beautiful words. [Sf9]

For the second question in the last part of the interview, which was about the ability to recognise the Shiite
and Sunni people from their way of speaking. For Shiite female participants, all of them commented that it
is an easy matter to recognise the Shiite and Sunni speakers because Sunni people speak like Bedouins and

use non-Hasawi words, as in Examples (89) and (90). Moreover, they mentioned that Sunni people do not

35 Names of villages in Alhasa.
36 The Hasawi dialect contains shameful words is from the participant's point view
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extend the vowels, whilst Shiites exaggerate the vowel extension (see Example (91)). Table 22 below shows

their answers:

Table 22: As a Hasawi person, how do you recognise Shiite or Sunni in the way of speaking?
How? How? Please give an example. (Shiite females)

Code 1 Code 2

Sunnis speak like Bedouins Words and pronunciation

Shfl Shf7
Shf2 Shf8
Shf3
Shf4
Shf5
Shf6
Shf9

Shf10

sl 6 IS and 5 (o o i Lgd 538 3halial) (mm s () ST iy yma 58 Lo Sy (ol Lgiline (g slund) (Y 05 3ar 05 0%: <21 (AY)
A o) s 4l Laline

(89) Of course, they can recognise as Hasawi means Shiite as it is known most villages and some parts of Alhasa are
accommodated with Shiite people but when someone talks like Bedouins or Najdi that means he or she is Sunni
[Shf3]

Vs Anplll G cagia Shaal o ) (b )l Jal Jie Baa 0 58 Aiaal) Sl glaill 5 LalSl) (s (5 yae dapill) S G B e Jia (3 4)
o 688 i 38 (hile 8520 gl 5

(90) As | said earlier Shiite are recognised with some word and pronunciation such as Sunni say sedq ‘truth’ like
Riyadh people who belong to, but Shiite say Sedj like Eastern Arabian dialect, so it easy to recognise the differences.
[Shf7]

Al s (38 Uin) ¢ (Ran 1S Glile 0 g s Grs G2 Abaal) G oo s S (s Jie DS (8 i Lin) (5538 «51 (3))

(91) Yes, they do. We extend the words like wein betroheeeen ‘where are you going to’ but Sunni say wein betrohen,
S0 it can be recognised easily [Shf8]

For Sunni female participants, generally they expressed similar views toward the ability to recognise

whether dialect users are Shiite or Sunni. Table 23 presents their responses:
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Table 23: As a Hasawi person, how do you recognise Shiite or Sunni in the way of speaking? How? How? Please
give an example (Sunni females)

Code 1 Code 2
Difficult to recognise Easy to recognise
Sfl Sf2
Sf4 Sf3
Sf8 Sf5
Sf6
Sf7
Sf9
Sf10

Three of the Sunni female participants commented that it is a difficult matter to recognise Shiite or Sunni
speakers in the way of speaking because Sunni and Shiite people use same words and pronunciations as in
Examples (92), (93) and (94). However, the majority of Sunni female participants felt that recognising
Shiite or Sunni by their way of speaking is an easy issue because of the pronunciation and words that Shiite

use when they speak (see Examples (95), (96) and (97)):

Ll | i) G () 5l Aanall 5 dapall M) Glany daalad) 8 L (Y 4D 485 5k (e (i 13 5 o2d 138 J 85 @li) Cana i ] (4Y)
ot ) shaliall (8 ) guny ) e ST WIS 8 () glany & g3l (i Aanill
(92) 1 think it is difficult to say this person is Shiite or Sunni just from way of speaking because here in the

university some Shiite or Sunni students speak in same way. Also, Sunni and Shiite in same village extend the
words more than others who live in the main areas [Sf1]

o eSall 5 s by 5 a4 (IS5 aa) 5 g alST aY) (any ()
(93) sometimes you talk to a person you think she is Shiite then you discover she is a Sunni, and vice versa. [Sf4]
DS (e agrinn el G 4] gl Axala) i gy G Al 5 Aanll) G aed L8 ) s ) caS lad) E (4€)
(94) At the beginning | think | can recognise Shiite and Sunni people, but when | have joined the university, |
found it is difficult to distinguish between both sect speakers through their way of speaking [Sf8]
A;JQ}X)QYL',};?XSS:‘QA&Z&LL.@L}AQ}\ e gall lile o ghiaty AN (0 38 ) g3 G plall cddial) A Jaid) U dal all (40)
o dihie gl e ) agiladd
(95) To be honest, 1 work in a call centre in the general hospital as a part time, many people call to book an

appointment, | know from which sects they belong from first word without telling me their names or areas that they
live in. [Sf7]
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On 03l (30 g 4325 CLAIS ) yarin cpgalinn el (el (o el Jin 50l g WS 3 ¢ shany Anall ¢ 3l Laska (37)
A b Jaalaail

(96) Of course, I do. Shiite people extend the words and speaking like old people, but Sunni people, not all of them
but most of them, use nice words and try to lessen from word extension. [Sf9]

SIS 3 ) ¢ Ay (3l 3 Ll 48yl ag) Al [, ] el 5 agadlS (o Analall 8 2l s gl e el L8l il ol (3V)
LGakall

(97) Yes, | do. In the university | can recognise the Shiite and Sunni students from their words and pronunciation
[...] the way of pronouncing word is similar to old people, but Sunni people tend to prestigious words and
pronunciation. [Sf6]

The last question of the interview was about the ability of individuals, whether dialect users or non-dialect
users, to recognise whether the participants are Shiite or Sunni when conversing. Most of the Shiite female
participants rejected or apologised for their answer to this question and a number of them responded that
they had no answer in light of the question. For Sunni females, their answers were similar to the former
question. A number of them felt that it is difficult to recognise the sects through their way of speaking
unless they reveal from which area or village they belong to. However, the majority of the Sunni female
participants felt that if the people who talk to them are from Alhasa it will be recognised from their
pronunciation, such as lengthening vowels, but non-Hasawi people will not be able to recognise their sects
or they will judge them as Shiite because of stereotyping, these comments can be seen in the following
examples:

wetamar O (o (s s ele 13 G (e ple e o L el 480 5) Al 158 e 13) (AA)

(98) If they know the village or neighbourhood that | live it is easy to recognise but if they do not know where my
house is, they cannot recognise me. [Sf1]

A5 Ailaie (ge at 131 05,080 Y (99)
(99) No, they do not if they are not from Alhasa .[Sf4]
var Gy s e ) e L gt Le Aapdll 5 4 Lgaddind Ul gl ol <l jle 5l ldS (Y ¢ g sbua JS1 31l (V0 0)
(100) Yes, if the person is Hasawi. because there is specific words, expressions or pronunciation | as a Sunni use
them, but a Shiite does not us them. But people from outside Alhasa cannot recognise. [Sf6]
e dsmaa Luall (5 00 ) (DS A3k (g Ul Al (51 e aai () 1))

(101) You know from which sects | belong to through way of speaking. But people who are not from Alhasa it is
difficult to know. [ST5]

Loall ad) sa e o) Leaadl (8 gny olae a3 ) Gadil) 13 DS A8y 5l (e i Ul G e 53 o6l (V1Y)
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(102) Yes, he can recognise me I am Sunni from way of speaking if the person who is taking to me lives in Alhasa
from his or her birth [Sf6].

Aa sgda 58 sla LS andiind Jglal 5 dandl) Jie LS any 3hail Le (AY o6l (V4 F)

(103) Yes, because I don’t pronounce some words like Shiite and try to use beautiful and understood words. [Sf9]

4.3.1 Summary of the interview results obtained from female participants.

To sum up, the results that were obtained from female participants, demonstrate that they have a good
knowledge about the differences between Saudi dialects, in terms of both vocabulary and pronunciation.
The majority of Sunni female participants nominated the dialect of Riyadh as the most prestigious dialect
because it is used by royal family and the social elite, while the Hasawi dialect was nominated by the
mayjority of Shiite female participants. In contrast, all Sunni female participants felt that Hasawi was not a
prestigious dialect. When the female participants were asked about Najdi dialect, they commented that it
is a clear and a fluent dialect. In addition, the result shows that Shiite female participants were proud of
the local dialect, namely Hasawi dialect, and attempted to connect Shiite with Hasawi dialect, while Sunni
female participants felt stigmatised and attempted to avoid using in order not to be stereotyped as Shiite

people, who are considered the minority group in Saudi Arabi (see Chapter 2)

A large number of female participants from both sects commented that other people laugh and taunt Hasawi
people when they listen to them speak, or other people find Hasawi to be a strange dialect because of the
pronunciation or words used. Moreover, the results illustrated that there was agreement between the Sunni
and Shiite female participants regarding the features of the Hasawi dialect as it contains unique or
uncommon words, and it is known for having lengthened vowels. Most of the female participants from
both sects felt that Hasawi people must change or modify their way of speaking when they speak with non-
dialect users to avoid taunting and to ensure that conversation continues without the need for semantic
clarifications. However, Shiite female participants and Sunni female participants commented differently
about the use of Hasawi dialect in friendly conversation. For most of Shiite female participants, they
remarked that they felt comfortable using their dialect and they attributed that within a friendly

conversation it is an opportunity to show others their pride of their dialect and disprove the stereotyping.
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With regard to Sunni female participants, the majority of them answered that they do not feel comfortable

using it with a non-dialect user because taunting and to avoid stereotyping.

Regarding the dialect differences between Shiite and Sunni people in Alhasa, a large number of the female
participants from both sects felt that there are differences in pronunciation and words between Hasawi
speakers of different religious sects. Moreover, the results demonstrated that the large number of Shiite
and Sunni female participants remarked that they can recognise Shiite and Sunni people from their way of
speaking. A handful of the Sunni female participants found it a difficult issue to recognise Shiite and Sunni
from their speech unless they knew from which area or family they belong to. Sunni female participants
mentioned that people who live in Alhasa can recognise the participants’ sect through their way of

speaking, but non-dialect users consider all Hasawi people to be Shiite regardless to their way of speaking.

4.4. Male participants

This section highlights the interview outcomes that were obtained from the male participants from both
sects and highlights their opinions toward the Hasawi dialect. The first question in the first section of the
interview was about Saudi dialects. In general, the male participants showed a wider knowledge of Saudi

dialects and their differences than the female participants, as the following table shows:

Table 24: What are the differences between Saudi dialects? In which
aspects of language? (Shiite males)

Code 1 Code 2

Word and pronunciation differences Tribal differences

145



Shm1 Shm3
Shm2
Shm4
Shmb
Shm6
Shm7
Shm8
Shm9

Shm10

The majority of Shiite male participants mentioned that there are several Saudi dialects and within these
dialects there are different accents as the following demonstrates in Example (104). Also, they stated
that there are differences between these dialects in terms of the level of vocabulary and pronunciation
and provided sufficient examples of these differences as in Examples (105) and (106). One of the Shiite
male participants, Shm3, Example (107), responded that there are dialects of tribes, and each tribe has
its own way of speaking, in addition to a large number of dialects that are spoken in Saudi Arabia and

the differences between them in the vocabulary and pronunciation.

&[] Aoadl s A8 5l 5 Ay siall 5 Alladl) Cilaglll Lixie Sad [] sl s paall 5 3haliall e e ddliaall cilaglily de dSladl) (V1 )
B8 Juant Luall (8 5 il Jals s g8l dagd s 5ol dagd s i) dangd 4 Lual) Dl (5 Lpdany (g0 e Clagd (AT )85 Aol (s
i ey 33 o i LIS i Ul paied [, sl el (5 sane le ¢3S o gl gl G G5l [1..] il 3

P s Sl

(104) Saudi Arabia is rich in different dialects depending on the areas, cities, and villages [...] for example, we have
northern, southern, eastern, western dialects [...] within one city you can recognise different accents; in Alhasa, for
example, there are the accent of Alhafouf, the accent of Almubarraz, and the accent of the villages; even in the
Hasawi villages the accent is different from one village to another village [...] the differences between dialects in
Saudi Arabia is on the level of pronunciation and synonyms [...] I use a specific word, for me it means something
particularly but for another dialect it means something else. [Shm2]

B4R IS e [1] 2 238N A Gsaa s [LLL] QS Gy e (g gaady 4y slaal) SEa L] L«—mei L A sandl B 43kia JS ()4 0)
gleal) die IS A ghaie e and e e (plil) (e Jie agdi cilaglll 3 V5[] Jaadl 8 geal) Gian s 0 saadl cilaglll (p LS
Aai A8 e

(105) Every region in Saudi Arabia has its own dialect [...] Hasawi, for example, has a strong stress on some words
[...] also they extend the words [...] therefore the differences between Saudi dialects in words and sometimes in
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sentences [...] not every dialect can be understood clearly by other dialect speakers. For example, ala shaham®” is
not common or used among Hasawi people, but it is commonly used in the Najd area. [Shm1]

33a dagd 5 ASa dagd (50 Clagd Bae Lead (Al Jlaal) a5 13) Dl el 508 e 68 S Clagd Lead 8l A8 jrall daliad) Con [ L] (V0
LS 8 0S5 Sl (o N Bl [ Jlnl Al s adadl) Angd g aloall Al L Jomay 48 5800 Adhaiall i 13] 5 Al sl

b sl Lia A 8 0 Sy AN [LL] I st da ) el aand) Gslan (8 daed ol G (38 doan Lusad) (8 D [ ]l
el e g J s Uil (puy 5 land

(106) [...] as a result of the geographical size of Saudi Arabia, there are many dialects, | cannot count them. For
example, if you go to Al Hejaz province you can find different dialects like the dialect of Makkah, the dialect of
Jeddah, and other dialects; if you go to the eastern province you can find the dialect of Dammam, the dialect of Al
Qatif, and the dialect of Alhasa [...] there are differences between these dialects in words and pronunciation [...] for
example, in Alhasa you can find differences between villages; my village’s accent replaces /d3/ with /i / such as for
rajal “man” we say raial [...] and the neighbouring village’s inhabitants say sho esmak enti “what is your name” but
we say shno esmek enta. [Shm9]

Vo A gaudl (s ol (e o g 5 ol sl Angd e el Aagd Dlie Jiall Clagd 4 o el L] Ansaad) 85,88 Clagdad (V1Y)
20 sy Gl g (o s Lall 3 e clalS) g glaill 3 la e (e Calinidagd JST.. ] e gl et dilaia (S by dibaia

(107) In Saudi Arabia there are many dialects [...] T know that there are tribal dialects, for example the Shmmar tribe
speaks in a different way from the Dossary tribe and so on; also in Saudi Arabia there are 15 regions, each region
contains many dialects [...] each dialect differs from other dialects in pronunciation and words. For example, here in
Alhasa we say desh “come in” but in Riyadh they say edkhal. [Shm3]

All the Sunni male participants agreed with Shiite male participants that the differences between Saudi

dialects are in the level of words or pronunciation as the following examples show:

o Gl lin e 13) o Lo A 4 gl 3 Al g i im0 ) gl (s 45 45 clgtingl L) e S () +A)
Aalll dagd (g JalS (3 8 401X lle [L] J81 Lead () sty ) cLiY) juat dagl s 13) [...] Adkida lgia 7€ v 5 adliia LSl g0 7
0 s il ans 08 55 Ll 3 e sl LS 3 Ui s gl 3 gl ey il [.1.] JLall 3 il g
¥

(108) Each region has its own dialect, there are similarities between close dialects, such as the dialect of Albaha in
the southern area is similar to the dialect of Abha but if you live there you can find 60% of the words are similar and
40% are different [...] if you go further the similarities become less [...] so the dialect of Albaha is completely
different from the dialect of Hail in the north [...] the differences between Saudi dialects are in words and accents,
such as in Alhasa we say qufol “lock” but some dialects say mezla “lock”. [Sm4]

4 2y ] Acail) Al cloall gl 2 slasnl) Hnglll livie 28,0 3 L3 s g Bae Lglala g iy gl gl a4 o) el ()1 9)
(S35 Osb i i gy a3 g Ul Lol 3 Sl LI b gl (38 45 [...] 2 gl s el gl A g (Bl g jal) ]

(109) I know there is the southern dialect and inside this dialect there are different accents, just as we in the eastern
region have many dialects like the Hasawi dialect, the dialect of Dammam and the Qatifi dialect [...] Also there are
western dialects such as the dialect of Makkah, the dialect of Madinah, and the dialect of Jeddah [...] and there are
differences in words and pronunciation. For example, we in Alhasa say tekhbi “hide”, in Najd they say twazi “hide”.
[Sm5]

o Claglll GRS [ ] (dane sl 5 Allastll s A ginl 5 s all 5 000 Anglll anasi ) Cliagd (e ) Bt gand) Clagll @l adl 81 (V) 4)
sk b sy 512 (e s S (o lall gy Ll e [ ] il S

(110) I can divide Saudi dialects into five main dialects: eastern dialect, western dialect, southern dialect, northern
dialect, and central dialect [...] these dialects are different in vocabulary and pronunciation [...] Such as in Alhasa

37 A phrase is used when an angry person tells another one to stop talking.
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and the dialects of Arabian Gulf countries replace /k/ with /f/ like shollnk “how are you” they say shloonsh, and the
central region replaces /k/ with /s/ like shloonk with shloons. [Sm7]

pd e (e SIOSD A gaa Slagll) (iamy (A5 1AS Glile ¢aill g <l jaall 8 claglla G G 8l [L ] dmnll & Claglsac 48 (1))
gl Gany (o SSIAe jon oIS aguany

(111) There are many dialects in Saudi Arabia [...] the differences between these dialects are in vocabulary, such as
in Alhasa people say dalah “tea pot” but in other dialects barrad or zemzemyah [...] and pronunciation, so, you can
hear some other dialects’ speakers expand the words more than others. And some people speak faster than other
dialects’ speakers. [Sm8]

Regarding the second question, which was about the prestigious dialects in Saudi Arabia, Shiite and Sunni
male participants had similar thoughts between them. Table 25 below shows Shiite male participants’

thoughts about prestigious dialects in Saudi Arabia:

Table 25: Do you think there is a prestigious dialect in Saudi Arabia? (Shiite males)

Code 1 Code 2 Code 4
The dialect of Riyadh city Other dialect No prestigious dialect

Shm3 Shm1l Shm9
Shm4 Shm2
Shm5
Shmé
Shm7
Shm8

Shm10

Almost all the Shiite male participants considered that there is a prestigious dialect in Saudi Arabia, only
one of them thought that there is no prestigious dialect. The majority of the Shiite male participants
perceived that the dialect of Riyadh was the most prestigious. They highlighted the key reasons for this as
being the power, media, high social class, and the royal family, as can be seen as in Examples (112) and
(113) However, several participants had different views, one participant, Shm2, commented that Dammam
is a modern and industrial city and it is a combination of different dialects, so it is used by high-class people
(see Example (114)). Also, one participant, Shm1, in Example (115), highlighted that the Hejazi dialect

was prestigious because it is used in the two holy cities (Makkah and Almadinah), as the participants
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commented that religion affords the dialect a social position. In addition, Shm9, Example (116), commented
that in each dialect there is an accent that is considered prestigious, and he gave an example of the accent
of the Alhafouf area as a prestigious accent in the Hasawi dialect:
s ) dalaial) L o AaSlall 5] (lile (il Il dagd (Saa (VI Y)
(112) Maybe the dialect of Riyadh because of the royal family, and it is the central area. [Shm4]
ALl dagd Ll Ll am L] dealadl (8 L) Lay (b )l Aangs L) aie ) Adaludl (lile (V1Y)

(113) Because of power, I think the dialect of Riyadh as it is the capital city [...] also it is seen as the dialect of high-
class people. [Shmb5]

MM\.\LAXSUJAM\JJ ‘mjm\”wheuj\u@uyw\mﬁ\@ymjuh@am u.uk.\l;ugﬂ\dm

(124) 1 think that everyone believes that his or her dialect is the best dialect, but because we are discussing Saudi
dialects, I think the dialect of Dammam is prestigious [...] Because this dialect is a combination of different dialects,
and it is used by the “velvet class”® because the dialect of Dammam is soft, clear and smooth, also they do not use
difficult words. [Shm2]

Alle ASa Aaglll ) Fal aay cpoal) () Balall 5 Adiall (SLY) s el Les) s le JS5 &y Jlaall aglll ) saa dagd ¢l (1) 0)

(115) Yes. Jeddah dialect, or Hejazi in general. | think it is a majestic dialect because of holy places, and the religion
usually gives the language and the dialect a high status. [Shm1]

R gl i sl g Ll 3 S Le_.}mw}x,mwu\);siz\;@@;uwdsu\M\um:mbagw\wuu(\n)
‘QJM\@@L\H

(116) There is no what is called a prestigious dialect, but I think in every dialect there is an accent that most people
try to simulate it. For example, in Alhasa the accent of Alhafouf is consider the prestigious one [...] most people

think the dialect of Riyadh is prestigious, but it is not [...] many people try to simulate it in not because it prestigious
but because it is understandable by all other dialect speakers in Saudi Arabia. [Shm9]

With regards to Sunni male participants, they did not nominate the Hasawi dialect to be a prestigious dialect,

but the majority of them felt that the dialect of Riyadh was a prestigious dialect, as Table 26 below presents.

Table 26: Do you think there is a prestigious dialect in Saudi Arabia? (Sunni males)

Code 1 Code 2

The dialect of Riyadh city No prestigious dialect
Sml Sm5

Sm2 Sm9

Sm3

38 This phrase is used in Arabic to refer to high-class or rich people.
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Sm4

Sm6

Sm7

Sm8

Shm10

Similar to the Shiite male participants, Sunni male participants felt that power, media and the royal family
play an essential role in identifying a prestigious dialect, in addition to the clarity of the dialect as in
Examples (117), (118) and (119). Two of the participants, Sm5 and Sm9, remarked that there is no
prestigious dialect in Saudi Arabia, but that the Riyadh dialect is considered a ‘lingua franca’ in Saudi

Arabia, because it is commonly heard among Saudi people (see Example (120))

S3m ot 35 (51 [ ] LR 5 (s 053 ) (8 Aeaiins LY [ ] 2ailly by 5l Aangd Sl 1 il ) Bpaaill Aalll (s (V1Y)
okl dal (5 alSh IS Glel) Gl (e A

(117) Maybe the Najdi dialect or let me say the dialect of Riyadh specifically [...] because it is used in official TV
programmes and interviews [...] also anyone who wants to pretend to be from the high-class people speaks like
people who are from Riyadh. [Sm1]

e Sllall ()Y 48 g ye doaaill daglll [L] A8 all e o Ay sbual) daglll GV 4 slasad) daell) e 2S) [ ] Agaaill daglll [ ] 4 2S) (VY A)
Aade gldy e @l o oGS Ll Vg osla g daialy A 5[] Law ) dadiie g aas

(118) Of course, there is [...]. It is the Najdi dialect [...] of course not the Hasawi dialect because the Hasawi dialect
is far away from prestige [...] the Najdi dialect is prestigious because the king is from Najd and it is used officially
[...] Also it is clear, nice and does not contain uncommon or mysterious words or phrases. [Sm2]

Ol A (55 0 5alS gl ()l sy il e g (a3t 1305 ] DAY 1 s B s LY eyl gl (119)

(119) The dialect of Riyadh, it is well known because of the media [...] also if two speakers are from different dialects
you find them trying to speak the dialect of Riyadh. [Sm3]

Al ad o el G e0n AY) i) 0 ATl (i 48 e jall A Alngd gy 2n)y US (Y Ao ) 48 3a se gl dand o 48 La ie) (1Y)

Al Jea g llile L Leaddiny g Leagls 4 ) A& I S U lingua franca o) 48 jide Aagd Lepanl a8

(120) I think there is no prestigious dialect as I think everyone thinks his dialect is prestigious regardless of others’

views, but | think there is a dialect | can call a lingua franca — that means everyone in Saudi Arabia understands it
and uses it just for delivering the message. [Sm5]
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For the third question about their opinion toward the Najdi dialect, the Shiite male participants’ comments
were mainly neutral, hence they do not think the Najdi dialect is neither nice and eloquent or a poor dialect.

Table 27 below presents the Shiite male participants’ comments:

Table 27: What do you think about the Najdi dialect; for example, what are its characteristics? (Shiite males)

Code 1 Code 2 Code 3 Code 4

Neutral response Bedouin dialect Nice and eloguent No given answer
Shm2 Shm1l Shm3 Shm6

Shm4 Shm10 Shm7

Shmb

Shm8

Shm9

The majority of the Shiite male participants considered the Najdi dialect to be the same as other Saudi
dialects in that it has words and pronunciations that distinguish it from other Saudi dialect (see Example
121) A number of Shiite male participants felt that it was similar to Bedouins’ dialects, whereas they
comment that Najdi people speak fast and stress on several letters as in Examples (122) and (123). One
Shiite male participant, Shm3 in Example (124), commented that it is a clear and eloquent dialect comparing
to Hasawi dialect, which contains uncommon words. In terms of its characteristics, they think it is known

with affrication of [ts]*® when the Najdi dialect speaker is talking to a female listener, as in example (125).

la e oo e aan AN Leilai g LealalS Led Al 430 sad) el s Ledla Zuaaill daelll joas (1Y)

(121) The Najdi dialect is considered one of the Saudi dialects, it contains words and pronunciations that
distinguish it from other Saudi dialects. [Shm2]

52l IS A8l (e Ay 8 Ll 5 Ao aas (0 5alSE Apaaill dagll) o ual (VYY)
(122) | feel Najdi dialect speakers speak fast, and it is close to Bedouins’ way of speaking. [Shm1]

ol dagd 4 s LSl Gany e () sy 4paaall daglll sl N (VYY)

%% Affrication in Najdi dialect is the suffix that affects the second-person singular feminine object/possessive suffix /-k/ is
affricated into [-ts], as in [mints] “from you” (Al-Rojaie, 2013: 43)
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(123) Najdi dialect speakers stress some words, and it is similar to Bedouins’ dialects. [Shm4]

A slsal) Aangllly e 85 o5 03] s se SIS g 7 a0 Sl () iy (gaai () 5l 5 BBl Jom 59 DS () e <z s l) (VY £)

ol e S e dpae aaill dagll) o) aSie ][] dasgie (e 5 Al (e 388 S Lgd Bl s
(124) Clarity, the message can be conveyed smoothly, Najdi speakers pronounce words clearly and understandable,
but if you want to compare it to Hasawi dialect you can find in Hasawi dialect many of uncommon or ambiguous
words [...] I think that Najdi dialect is favourite by many people. [Shm3]

O3alSy ga 1) (s (g shasny QSN Jlay D L] G OlSe Cig a9 5han agh Ao smaall Clagd) Bl (alias dpaaill dagll) o) el (VY 0)
b gLs Jlay (i sbs i 31l

(125) I know that the Najdi dialect is different from other dialects in replacing some letters with others [...] for
example, they replace /k/ with /s/ when they speak to a female person, like shloons (how are you) instead of shloonk.
[Shmb5]

In contrast to Shiite male participants, a large number of the Sunni male participants had contrary views,

as Table 28 below shows:

Table 28: What do you think about the Najdi dialect; for example, what
are its characteristics? (Sunni males)

Code 1 Code 2 Code 3

Nice and eloguent dialect Neutral No given answer

Smil Sm6 Sm3

Sm2 Sm7

Sm4

Smb5

Sm9

Sm8

Sm10

The majority of the Sunni male participants commented that the Najdi dialect is an eloquent, clear and nice
(see Examples (126), (127) and (128)). One of the participants, Sm6 in Example (129), highlighted that it
is like any other Saudi dialect that has unique words and pronunciation. In terms of its characteristics,
similar to Shiite male participants, Sunni male participants felt that Najdi dialect is known for adding /s/ at
the end of the words when the Najdi speakers talk to a female listener, also its speakers do not extend

vowels as in Example (130).
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i Dlie 4 sluad) g dpaaill ¢ dalide CLalS 48 5 2 AUSD 8 20 L 4 sluaally W jlaa [ ] Adaen 5 3 hrae dpaaill daglll ple JS2; (VY7
il Aagllly ity 5 (5 sbuaally

(126) The Najdi dialect generally is a distinguished dialect and beautiful [...] comparing to the Hasawi dialect, that
has a lengthening vowel and there are different words between the Najdi dialect and Hasawi dialect, such as yagres
“bite” in the Hasawi dialect and yagbos in the Najdi dialect. [Sm1]

lgilaa e Jusi glile elile 4y e LS (51 L Y 5 cdaseia s = sam s Lead Apaaill daglll (VYY)
(127) The Najdi dialect is clear and understandable, also it does not contain any strange words for you to ask about
their meaning. [Sm2]

O 2l L] Leilae o Jli llAS 0l jie L W 5 da sgda 5 i dadiiiusal) LSl [1] eadal 5 JS alS (gaail) [L] 3 a0 dagd (VYA

S Lt Y 5 Al 5 il jiall S
(128) It is a distinguished dialect [...] A Najdi person speaks clearly [...] the used words are understandable and
clear, there is no vocabulary that makes you ask about their meaning [...] I mean all vocabulary is clear, there are no
complications. [Sm4]

o138 [L] i) ool il (55l s CSY oo S cctibiaal go Led s 231 2o sandl gl (ki L3l gl dansills (179

Adie |

(129) For me | think it is that same as other Saudi dialects, it has its own characteristics, such as replacing /k/ to /s/
like a’atek “give you” they say a’ates [...] that is what I think. [Sm6]

Jie Ganally GSI o ja () sl agil A g yre dpaaill daglll 5 L] L)y 22USI (8 () saade Gaaadll Algus s ddis g Alpans dangd Laaill daelll (VY1)
i o5l Le iy

(130) Najdi dialect is beautiful dialect, smooth, and easy. Najdi speakers do not lengthen the vowel like us [...] it is
also known with replacing /k/ with /s/ like they say beytes “your house” do not say beytek. [Sm9]

With regards to the second section of the interview about the Hasawi dialect, the first question was about
their perspectives toward the Hasawi dialect. Shiite male participants had different points of view toward

the Hasawi dialect, as Table 29 below demonstrates:

Table 29: As a Hasawi person, what do you think about
the Hasawi dialect and its speakers? Why? (Shiite males)

Code 1 Code 2

Negative view Positive view
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Shm1 Shm3
Shm2 Shm4
Shm6 Shm5
Shm7 Shm8
Shm9
Shm10

A number of the Shiite male participants expressed negative views toward the Hasawi dialect because they
regarded it as a less prestigious dialect compared to the other Saudi dialects. They attributed that to either
the uncommon words and the pronunciation, or the lack of power that the dialect of Riyadh has (see
Examples (131), (132) and (133)). One of the Shiite male participants, Shm6 in Example (134), remarked
that sometimes Hasawi people themselves underestimate their dialect by concealing their original dialect
when conversing with other dialect speakers. Moreover, a Shiite male participant, Shm9 in Example (135),
blamed the media and a number of television shows that represented Hasawi people as a simple and unwise.
Conversely, six of the Shiite male participants had a positive view of Hasawi dialect and expressed that
they were proud of their dialect. They, as in Examples (136) and (137), commented that the Hasawi dialect
was an authentic dialect as it has been spoken for centuries and that the Hasawi people should be proud of
their dialect regardless of other people’s views.

Aaalall i Lgl uile 4 gluall o et gl I (8 1 Aaelll G 3 )las Al Led il 5 Jingd aal J dually (V1Y)

(131) For me I like my dialect and | find it is a perfect dialect, but the dialect that is used in Riyadh city is higher
than the Hasawi dialect because it is spoken in the capital city. [Shm1]

Vs Coye le G agie JB) A sbuall 15 3800 gl LS i 13 CanDU ey gall sf JBY) (il (G 4 sl Aagll) ) Aale 3 S84 [ ]
(B AN Claglll 5 ot dima dagd a5 N el i

(132) From my point of view, | think Hasawi people speak spontaneously, this spontaneity makes them use difficult
words, especially words that are used by old people [...] There is a common thought that the Hasawi dialect is a low-
class dialect, unfortunately when compared to other dialects Hasawi is lower than them. But I don’t know why and
what are the criteria that make a specific dialect higher while others are lower. [Shm2]

oy Y s i e L] ADASI 6 aaig [LL] 4 dagd A sboad) Al Y 63 pdie (e T 5 © s &y gload) Aagll) ail cauny 13 (VYY)
LDS Ayl e g sSaay il 30 a5 [LL] a5t Wi sihaly jeals Jia )l
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(133) If I want to evaluate the Hasawi dialect | will say 5 or 6 out of 10, because the Hasawi dialect is a harsh dialect
[...] And it expands the word [...] it also replaces /a/ with /o/ such as Naser® they pronounce it Noser [...] this makes
other dialect speakers laugh at our way of speaking. [Shm7]

O Ja) (il L 03 A o) padh (03 300 o (5111 O p i gl bl s cled sy A G LIS &y sal) gl oS (V1)
ceingd (e (L agl Jay 138 [.] daslie ol 3 aeedIS 6y 5

(134) Unfortunately, Hasawi dialects is seen as a low place by many people, also Hasawi people themselves have
same opinion but they pretend they are proud of it. Why then they try to modify their way of speaking at any chance
[...] that means they are embarrassed from their dialect. [Shm6]

Dsedall Judusall o 1385 [ ] 48 Angd o b e 5l 5la 13) L5 O sl sbas B sball Al e s Q) iams (V10)

@ O A g Liagly (A o YIS glile dala g Jasun g a8 (g sbund) allay V) J gl g Oliandll (8 (i jay IS ) ila e il
:\Az\ma uu 3‘)}‘4“

(135) Some Hasawi people are stigmatised about the Hasawi dialect and try to conceal it when they talk to other
dialect speakers [...] this is because some famous shows or series such as the famous series Tash Ma Tash* in the

nineties and early part of the new millennium showed a Hasawi person as a stupid, poor, and uneducated person. So,
we have to be proud about our dialect and prove for others that this bad image is untrue. [Shm9]

Al Gl aas N g e il ek Leaad 5 300 sl clagdl) (e Bas 5 4 sl daglll (Y1)

(136) The Hasawi dialect is one of the dialects of Saudi Arabia. | like it regardless of how others feel about it. [Shm5]
[-..] A A0 gmaadl Clagdl) (s Lgtiadd Led 4 slusad) Al g claad) 8 G 1) (Blaliall 5 (5 8 (0 (385 clangd Bac 438 Lgwdi Lad) 3 (VYY)
i) i (e LgalS55 il 5 Al dangd A bl danglll (Y rma (e 138 Gy cla e (ge JB) g bl Aangll) ey (ulil) (s

(137) In Alhasa itself there are many accents, and differences between villages and main areas, and the Hasawi dialect

has its own value among other Saudi dialects [...] some people think the Hasawi dialect is lower than other dialects,
but this is not correct; the Hasawi dialect is an authentic dialect and has been spoken for centuries. [Shm4]

For Sunni male participants, the majority of them expressed negative views toward the local dialect, as

Table 30 presents.

Table 30: As a Hasawi person, what do you think about the Hasawi dialect and
its speakers? Why? (Sunni males)

Code 1 Code 2 Code 3

Negative view Shiite dialect No given answer

40 a male name.

41 Tash Ma Tash “no big deal” was a popular Saudi Arabia satirical comedy that ran for 18 seasons from 1993 to 2011. It aired
on the Saudi State-owned television channel Saudi 1 for 13 seasons but in 2005 it was bought by MBC group new episodes ran
exclusively during Ramadan right after sunset. (Kraidy 2006: 18)
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Sml Sm4 Sm5

Sm2 Sm10

Sm3

Sm6

Sm7

Sm8

Sm9

They highlighted that the Hasawi dialect represents uneducated people and peasants as in Examples (138)
and (139). In addition, several Sunni participants, such as Sm3 in Example (140), commented that they
avoid using some Hasawi words because they make others taunt them and laugh. Moreover, the
stereotyping that represents Hasawi people as Shiite makes them feel negatively toward the Hasawi dialect
(Example (141)). Two of the participants, Shm5 and Shm10 did not explain their impression toward the
Hasawi dialect, but they answered this question with regard to the different accents in Alhasa (Examples
(142) and (43)).

Aalaiall Gl oda e & gluadl Aagll) () 8 jag alate ga 13) Y [LL] Opalatia Gia (I all) Gl Ay glual) Aalll agie) (VYA

(138) | think the Hasawi dialect is suitable for non-educated people [...] because if he is educated that means he
knows that Hasawi is not a good dialect to be used for educated people. [Sm1]

Tl S b L 13 e (a5 Aasall (ol s &y sie dngd b o) @l Lhoa o8l & sbual) daglll Cak (V¥9)

(139) See, the Hasawi dialect, | can describe it as a spontaneous dialect and for simple people and peasants, so it is
not good for official interviews. [Sm2]

4 sbal) L€l mmy aladiind (e axi) ) Jslal Lol &l [ ] colagll (e Lot 45l J81 481K 8 3 slual) Al () i) (V£ 4)
,Mw\;ﬂ\@gdy

(140) I think the Hasawi dialect is in a low place compared to other dialects [...] for me I always try to avoid using
some Hasawi vocabulary because it makes others laugh. [Sm3]

A 5S e dagl Led sl 1S (lie daptll it 4 gluall A elll caudU (1 £)

(141) Unfortunately, the Hasawi dialect indicates Shiite people, so | find it is not a good dialect [Sm4]
Al lag G ael (Al clagdla (s Adapead) (35 81 (a0 58 ym 05 ak ) LS [LL] Adlise Cilagd L Ay sluad) daglll (1 £Y)
A N shaliall clagd (g

(142) Hasawi dialects contains different accents [...] old people can recognise even slight differences between these
accents, but for me | can recognise the accents of villages more than the accents of main areas. [Sm5]
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Adlise Clal e s Al (An L] ol daeds L] Jomall Ay asiell Angd (Al lualdl daglll (e JIKS) Luall 8 (1 £T)

(143) In Alhasa there are different forms of Hasawi accent; you can find the accent of Alhafouf and the accent of
Almubarraz [...] and the accent of villages [...] even in the villages there are different accents. [Sm10]

For the second question of section two in the interview, the participants were asked about the characteristics
of the Hasawi dialect. All the male participants from both sects stated that the Hasawi dialect is known for
the lengthening the vowels and for containing dialect-specific words:

L e e W e (o Al gt Ay o) Ll (DS 8 L) W oy sl Lpailiad Led 45 dagd (o Jla Ledla &) sl daglll () £ )
San (5 sl (e il 13) el zand Jie U i ) Gl jladl Glany Liie 5[] Lie 5 Ll Jie ClalSl) (oamy dles 8 L () saany Dlie
Ll

(144) The Hasawi dialect, as other dialects, has linguistic characteristics, first, the expansion of words, second,
[suffix] in the Hasawi dialect is a unique characteristic, for example they add ya /ja/to some words such as seyaratiya
“my car” and endiya “I have” [...] also we have some distinguished phrases such as esmej ebha*; if you were not
Hasawi you would not understand it. [Shm3]

Cllaglly ke Jia Luall Gali (538 5 Ly A€ ity Sl mny o 38115 aJSH 8 Sl e iy gad Gailad el & sual) daglll (1 £0)
hen (g Ll b 0350 s ) LS ey 4 a g iae () o) s Al

(145) The Hasawi dialect has unique linguistic features, for example, the expansion of words, stress on some words,
and the special [suffix] ya /ja/ such as for Atanya “gave me” other dialect speakers say Atni also there are some words
that are just used in Alhasa like hemish “angry person”. [Shm4]

T Lalf Jin L ASUI ppanin g oISI 3 2all 10yt B oy sl gl () £7)

(146) The Hasawi dialect is known by two things: lengthening of words such as /ya/ galamya “my pen” and ketabya
“my book”. [Shm6]

G Jan s ClalS ey aidy [LL] Jse 55 s Ay slball i (55 5l sl BY) puai  2DISN) (8 Jaall 2l (i 485 a0 4 glusall daglll (V £V)
e a0l Jie & slaal) (e agd G

(147) The Hasawi dialect is known for two things: lengthening of words and changing /a/ to /o/* such as for ta’al
“come” Hasawi people say o ol [...] also there are some words or phrases that are understood only by Hasawi people
like ezref ‘alen®. [Sm2]

AL L5l i st 13 Il le 3 B Lol iy (g3 kil 5 sl gl o5 2yl 08 (1 £4)

(148) I think the Hasawi dialect shares some characteristics of the Bahraini and Qatari dialects, such as stressing /d/*
— when they pronounce it, they make it so heavy. [Sm3]

i el 5[] G5 0 sh sk OIS (55 conly S iy (b A sl 5 [ ] it 5 25y i ol el 5 i sl gl (0 £9)
O 8 sl A gl Aagll)

42 To take an object and run with it.

43 The characteristics of Hasawi dialect were discussed in (Chapter 1.5.)
4 A phrase that means hit him.

45 The characteristics of Hasawi dialect were discussed in (Chapter 1)
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(149) The Hasawi dialect has its own accent and special words such as zatet “quickly” and habab “hurry” [...] also
Hasawi people replace /k/ with /t//like kan “was” with chan [...] and the most famous characteristic in the Hasawi
dialect is lengthening the words. [Sm4]

With regard to the third question of the second section of the interview about the prospection of outsiders

regarding Hasawi Dialect, Table 31 shows that:

Table 31: How do Saudi people from other cities or other dialect
speakers react when they hear Hasawi people? (Shiite males)

Code 1 Code 2
Positive reaction Negative reaction
Shm1l Shm3
Shm2 Shm5
Shm4 Shm6
Shm7
Shm8
Shm9
Shm10

The male participants were asked about other people’s reactions toward the Hasawi dialect; the answers
were relatively similar for both sects. For Shiite male participants, a large number of them highlighted, as
Table 31 above presents, that other dialect speakers consider the Hasawi dialect to be a funny dialect and
generally inferior. In addition, other dialect speakers may laugh, make jokes, or try to imitate it to make
others laugh. Most importantly, they connect Hasawi dialect to Shiite Sect (Examples (150), (151), (152)
and (153)). However, several of the Shiite male participants, such as Shm1 and Shm2 as in Examples (154)
and (155), commented that other dialect speakers have a positive view toward the Hasawi dialect and

respect it as they do other Saudi dialects:

O Amaly s O sSaui g (e ) e ) 40 el Lgdl L sl Ll Gy 13S clile el 5 Aplall (uSad 4y sluall daglll (Vo)

(150) The Hasawi dialect reflects tolerance and simplicity, therefore some people find it for low-class people or for
farmers, also some laugh, or taunt. [Shm3]
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A S U oy sl e gl U L] sansiz ) sSnniag Qo) (mmy s [.] ASainn 2 sl gl o) s (i) (ymmy (10
LAty ) O sSamy lile G 4y glual) Aaglll (50l o g ad &) I () gamy Gulal) iy ol L] il

(151) Some people think Hasawi dialect is funny [...] and some people laugh or smile when you talk to them [...] ]

encountered like this situation when | was in Alttayyef city*® [...] unfortunately, some people repeated what I say
with simulating Hasawi dialect for laugh and taunting [Shm8]

OS5y g_ydmaaty Al Jadl) 335 G s ) Aagd Uiald gl gmansy O sms A 8 g Lt 9 1 5Y1 1dad (4 ) 48 aie) (1 OY)

(152) I think there are two reactions: first reaction, they find it strange and like to listen to it, especially the dialects
of villagers; second reaction, they taunt and make jokes. [Shm6]

Al L) Sl a2l 2 sl Al skt 3 s S5 59 A 2 sl gl (5 5.5 ALl 8 (s ) c3a LS (1 OT)
Al dBde Ll ) 58 e ST Al

(153) Many Saudis around Saudi Arabia look at the Hasawi dialect as an inferior dialect, and a large number
connect the Hasawi dialect to Shiite, | mean it is a sectarian matter more than a dialectal matter. [Shm5]

On ) ped i G ol e G sl Al (B[] (DS ARyl ] s g Ala) il aglad B3 ) Adlide 3halia (e b B (V08
O e 153 5 Lual)
(154) I met many people from different Saudi regions, but their reaction was positive and they like my way of
speaking [...] at the beginning they thought I was from Bahrain, but I explained to them that I am from Alhasa and

they were so happy. [Shm1]

A saadl daglll () gamy el (o LS e ) pedliall Y aanie 5 plaial) dual sill (4 HES jaldie Uaie dlag) ded 53, L] (1 00)
LelalS 5 Ll jle ()58 2 (aiga s

(155) [...] positive reaction, we have many Hasawi celebrities on social media and they have thousands of
followers. | think many people like the Hasawi dialect and are interested to know its phrases and words. [Shm2]

For the Sunni male participants, all of them commented that other dialect speakers have a negative reaction
toward the Hasawi dialect. They highlighted that other dialect speakers’ reactions are laughing, taunting,

and making jokes. They attribute that to two reasons, as Table 32 below shows

Table 32: How do Saudi people from other cities or other dialect
speakers react when they hear Hasawi people? (Sunni males)

Code 1 Code 2

Low class, laughing and taunting Shiite people

46 A city in western region.
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Sm2 Smi
Sm3 Smé
Sm4 Sm7
Sm5 Sm8
Sm9
Sm10

The first reason, as in Examples (156), (157) and (158) is related to social class, as other dialect speakers
consider the Hasawi dialect to be used among low-class people. The second reason is connected to

sectarianism or stereotyping, as they think all Alhasa residents are Shiite (see Examples (159) and (160)).

3 Onalaie (e agdl e Ay sbuall ae (slelaty 5 padld s deladial A jo B (Wl Ga 4 slaal) Aaglll O (4 saing & sl e ) alaxa (V07
Agbuall agll e g pdualy g 5585 (s s [LL.] Oxbas

(156) Most non-Hasawi people think that the Hasawi dialect is for low-class people and for farmers and
deal with Hasawi people as uneducated or simple [...] then they start to joke and taunt the Hasawi dialect.

[Sm2]

daglll ) seadig Luall A high class J) e S 4adal) & o) e (Low Class osb s dysbuadl Aaglll o ¢ 5aiay 5 (585 (VOV)

TN IR FPIVEN |
(157) They look, and they think the Hasawi dialect is for low-class people, in spite of the fact that many
high-class especially rich people in Alhasa use the Hasawi dialect naturally. [Sm3]

(A 53 Ll sy Gl (an g calall (9530 A3y ) e W s e L) A 0 81 (i A L) sy Gl (immy ¢ o g 5 B30 4 () 0A)

(158) There are different views, some people think it is a low-class dialect and is not good for public
decency, and some people think this is a cultural verity. [Sm4]

fomed Sl sl s O S (532

(159) They taunt the way that Hasawi people use it when they speak [...] for example, when I join a group
of people on the internet gaming, and they listen to my dialect they laugh and say are you Shiite? [Sm1]

Al &y glaal) JS o)) () saing G smaall alima [L] A6 bl lile G [L] Lt Aaglll il e sfie) [L] O Bale (V1)
e a5l agd gaiad y 1S lile

(160) It is usually taunting [...] I think it is not because of the dialect itself [...], buy for other issue [...]
because most Saudi people think all Hasawi people are Shiite, so they reject them or discriminate against
them. [Sm6]
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Regarding the third question of the second section, where the participants were asked about modification
or changing their way of speaking with non-Hasawi speakers, the male participants had different points of

view. Shiite male participants had two different views on this, as the following table, Table 33, presents:

Table 33: Do you think Hasawi people need to modify or change their way of speaking (e.g.,
words/phrases/sounds) when they speak with other people (non-Hasawi)? Why? (Shiite males)

Code 1 Code 2

Change is necessary Need for explanation
Shm1l Shm2

Shm3 Shm4

Shm5 Shm8

Shm6 Shm9

Shm7 Shm10

Half of the Shiite male participants felt that the Hasawi people must change their way of speaking with
non-Hasawi speakers in order to avoid embarrassment, taunting, laughing and judgments, as in Examples
(161) and (162). However, the other half of the Shiite male participants, as in Examples (163) and (164),
felt that the Hasawi people should speak their dialect naturally, but change words that other dialect speakers

may find strange or uncommon, so as to make the conversation clearer.

35 (o O o] el s (e () L] ASSY) el i) (lile gl (] el L] Slal a1 quadl glile [ ] 6l (V1))
At sall 3l i) dayp [ ] Ay dudida 5 Ll )

(161) yes [...] to avoid the embarrassment [...] I try to conceal my dialect in order to avoid being judged [...] it is
not a dialectal matter, but it exceeds to for professional and to sectarian issues [...] also to avoid being seen in an

inferior way. [Shmb5]

il Ealaall lile ) dady Gl Qs OY 4 A e Gsaein glile J0Y) il toad agedS A3k o 0 a3Y gl (V1Y)
Asual g S5 Al

(162) Yes, they have to change their way of speaking for two reasons: the first reason is to avoid taunting because
some people are rude; the second reason is to make the conversation go smoothly and to be clear. [Shm6]

A el (pe 4e seia e el 5 il
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(163) Maybe for explanation, not because of shyness or to avoid taunts [...] because when Hasawi people change
some words, the message will be clear [...] Also, Hasawi words and phrases cannot be understood by other dialect
speakers. [Shm4]

cpaline Uhis O saaia gy o) O3k p Y ¢ab sagd La pgdl o (g sbunll o) muiagi e aa gl a5 @ I3[ G Osaling Lo atie] (11 €)
Al Je Lal 8 Aasne o U L) Lials

(164) I think they do not need to change [...] if he or she is asked for clarification or the Hasawi speaker felt they did
not understand them, they must change or clarify what this word means, especially the words that are just used in
Alhasa such as mkhashar*’. [Shm10]

Sunni male participants relatively agreed with the Shiite male participants’ views, as Table 34 below shows,

Table 34: Do you think Hasawi people need to modify or change their way of speaking (e.g.,
words/phrases/sounds) when they speak with other people (non-Hasawi)? Why? (Sunni males)

Code 1 Code 2

Change is necessary No need to change

Sml Sm4

Sm2

Sm3

Smb5

Sm6

Sm7

Sm8

Sm9

Sm10

They considered changing speech to avoid embarrassment and taunting, or to explain uncommon words,
as in Examples (165), (166) and (167). In addition, a number of Sunni male participants commented on that
the need for modification of speech is necessary to avoid being judged in relation to religious orientation
(see Example (168)). One of the Sunni male participants, Sm4 in Example (169), remarked that there is no
need for modification because of pride and difficulty in simulating other dialects

2S48y 5l 5 4 sl (e Al AN gy s 1 A e O saniy 1w lile ¢ saling (gl (1 19)

47 This phrase refers to the act of sharing money.
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(165) Yes, they need to change for two reasons: to avoid embarrassment and to change the negative background
about Hasawi people and their way of speaking. [Sm3]
pesagdy ) (lan Gllle G agtingd e (st agdl Gllle Gl (55 s O saling (See (V17)

(166) They may need to change not because they are shy about their dialect but to make others understand them.
[Sm1]

o) ALl Glile g Lo G sk ot CHLaSI il Ll iamy agds 1 Lo Amansy U () iy 131 ¢ oIS ) e aaiad g3l Sie) (V1Y)
ami Gl s W s ) clall)

(167) 1 think it depends on the speaker himself; if he thinks the listener will not understand some phrases or words,
he can change, but he will not change because of shyness some shameful words that make other people laugh. [Sm2]
i 4l ¢ saiag Cp AN o Vs e 48 S 2l ] agale aSag aal gn Lo ol 0 saion el agd (s i o sbeall e 0 S (VTA)

Al adala 33 J lag Aandl) Lei ¢ 2l
(168) many people in Alhasa change because they are either shy or they do not want to be judged [...] I mean maybe

he is Sunni and he does not want others to think he is a Shiite person; on the other side, Shiite change to hide their
sectarian background. [Sm7]

Dl gla 13 Y Al A B A gram LG [ ] gy a8l ) e odie (55550 a3 (last) JS W sl s (5 i =12 Alle aie ) (V19)
Lol ) dangd ol i o)) e AV il 8 el g AL (e e 13S lile (ol () 5y ) Gl elaDIS A4y

(169) I think no need to change for two reasons: first, everyone must be proud of his culture and dialect [...] Second,

it is difficult to simulate another dialect because if you try to change your way of speaking, others will know that, so

you escape from embarrassing and fall in taunt because he will not master any dialect like its speakers. [Sm4]

For the last question of the second part, the participants were asked about their confidence or comfort when

they use their local dialect with other dialect speakers in an informal or friendly situation. Table 35 below

presents Shiite male participants’ views:

Table 35: Do you feel comfortable and confident when you use the Hasawi
dialect with non-Hasawi people in open informal discussion? Why? (Shiite males)

Code 1 Code 2

Not comfortable Comfortable
Shm2 Shml

Shm3 Shm4

Shm5 Shm8

Shmé Shm9
Shm10 Shm7
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Several of the Shiite male participants responded that they would not feel confident or comfortable because
they felt that people of other dialects would laugh, and maybe they would be judged based on their sect
(see Examples (170), (171) and (172)). However, other Shiite male participants, as in Examples (173),
(174) and (175), responded that they would feel comfortable because of feelings related to pride and identity
matters.

O3y Sy [ ] Osaet Lo g S5 N Gl s edadlls 21 5a Yl O sy Glad) Giany Gl (e S (2lise 0 ST gl Lo aie) (V1)
PRy g AS A4yl yany Jslan s Z1oa Yl Gemy lag 1S Glile "fleeading M daellla oy " 058 el s " (5l s Gl (s

Aol dingd Jay pladll dagd ) by dngd JEal Jaans e
(170) I think, 1 would not feel comfortable, many people sometimes feel embarrassed and ashamed, and people who
talk to them do not understand [...] or maybe ridicule, some people can say “What is he saying?”, “What is the dialect

he uses?” So, he begins to feel embarrassed and is trying to change his way of speaking. He uses, for example, the
dialect of Riyadh or the dialect of Dammam instead of using his original dialect. [Shm2]

L Ly cind g Jglay a1 e WS Gl (a S O L] e 0581 L (San Y (1VY)

(171) No, I would not be comfortable [...] because many people like to judge other people and try to classify them
regionally, ideologically, and in terms of sectarianism. [Shm5]

Jeall 5 cild€ll JUia b pda (5% (Y «isie (ST (Sae cdal jay (VYY)
(172) Honestly, | would be nervous, because | will have to be careful with the phrases and words that | choose.
[Shmé]
Lead a5 0l il (e Jingd LY elise ST (Saa (VVT)
(173) 1 would be comfortable, because it is my dialect from birth, and I am proud of it. [Shm4]
gty s lalinay Jingd g2 [ Lk (VVE)
(174) Of course, [...] it is my dialect and that means my identity. [Shm8]

Ak s aetlalS o iy OIS ARl e s a1l dla 1305 L] il A8 (gaie 5 gl A% U das 2L e L] ST sl sl (VV0)
FYSPLS

(175) Yes, yes yes [...] Very comfortable, I am proud of my dialect, and | have a self-confidence [...] if they try to
taunt my way of speaking, | will taunt their words or their way of speaking. [Shm9]
For Sunni male participants’ responses to the question related to whether they feel cosy when thy use their

local dialect with non-Hasawi people or not, Table 36 below demonstrates that:

Table 36: Do you feel comfortable and confident when you use the Hasawi dialect with non-
Hasawi people in open informal discussion? Why? (Sunni males)

Code 1 Code 2

Not comfortable Comfortable
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Sml Sm4

Sm2 Smb

Sm3 Sm6

Sm7

Sm8

Sm9

Smi0

They had slightly different views, as Table 36 above shows. The majority of Sunni male participants felt
they would not be confident because they would need to be careful with selecting the words and
pronunciation to make my speech is clear and to avoid negative comments or laughing (see Examples (176)
and (177)). Conversely, three of the Sunni male participants, as in Examples (178), (179) and (180), felt
that they would be confident and comfortable because they commented that it is a good opportunity for
other dialect speakers to know more about the Hasawi dialect. In addition, several of the Sunni male
participants thought it was related to pride.

Aazlgsda ) GllS Jlia) 3 Juadl 1S lile o 8 B agdi Al a5 8l Led) clile jisie 0sST Sae (VYY)

(176) 1 would be nervous, as it is a discussion and | want other people to understand what | say, so | prefer to choose
common and clear words. [Sm9]

[ ]y aa Le (lile acl S AT Jslas da ey s LS Gany 3hai 48 A s () 5ST Sae Jla JS e 5 el e ST Saa (VYY)
o) e alST 1) Jie a3 2 Le el
(177) 1 would be nervous, and anyway | would be careful about how | pronounce the words and | honestly would try

to make my way of speaking very soft to avoid laughing [...] I mean I would not be comfortable like when I speak
to my family members. [Sm1]

i 0o O sim Laall e e I G Gl B a3 WL 5 U e e ST 5S (See (d dailly (VVA)

(178) For me | would be more than comfortable, and | find it a good chance for others to know about my dialect.
[Sm6]

JsSaa ¥y lsle Y Jiagl O sasing i AY) s dpadd i ad gaie Y rlise oS (Saa (VV9)

(179) I would be comfortable, for | have personal experience and others respected me and they did not comment or
laugh. [Sm4] ‘

L yiels Jagd Y Gt Jee L (VAY)

(180) I never change dialect, because it is my dialect, and | am proud of it. [Sm5]
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The last part of the interview is about the relationship between the Hasawi dialect and sectarianism. For the
first question, the Shiite male participants were asked if there are linguistic differences between Shiite and

Sunni speakers in Alhasa: Table 37 demonstrates their responses:

Table 37: Alhasa is a city that involves two different Islamic sects (Sunni and Shiite); do you
think both sects speak the same or differently? How? (Shiite males)

Code 1 Code 2
similar way of speaking Differences in words and pronunciation
Shm8 Shml
Shm9 Shm2
Shm10 Shm3
Shm4
Shm5
Shm6
Shm7

A handful of Shiite male participants felt that people who are Shiite and Sunni in Alhasa speak in similar
ways. They attributed the differences to regional matters. They commented that neighbourhoods and
villages that are inhabited by Shiite and Sunni speakers use the same vocabulary and pronunciation (see
Examples (181) and (182)). However, the majority of the Shiite male participants, as in Examples (183)

and (184), remarked that there is a linguistic difference between both sects:

L (8 a8 Ll Vo [L] Ay Al O Lo A jaalla 5[] A sSall (s jlae (8 Gukali (sie Juadlla [ ] dagll) Qi ) 5alS5 Y (VAY)

oididall oy
(181) No, they speak the same dialect [...] I now have teaching placement in a public school this semester [...] and
this school includes Shiite and Sunni pupils [...] and I do not find any linguistic differences between both sects.
[Shm8]

ailda S Lgd (iped U Al o Lud) adiad G [.] G Gilaie adina Ll Y L] ol (o 3530 (358 4dle 3a1 puall (VAY)
Al 4l alla (Y i 13 s Alalid) (e aa) 5 1305 and 138 J sk (slra alSS (i iy (e 2n) 5 131 L]

(182) Honestly, there are no linguistic differences between both sects [...] Because Alhasa is a homogeneous society
linguistically and religiously [...] But it mainly depends on the areas each sect group lives in [...] when someone
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from Bani Ma’an®® speaks to me | will say he is Shiite and someone from Alssalmanyyah* I will say he is Sunni
because this neighbourhood is fully inhabited with Sunni people [Shm9]

4 ) n 138 5 bl () S Ay sl | e Anndl g alual) 4 gluall (0 5alSh Cpalll I dapdll JST[L] S 38k Al Cinda JS (VAY)
O G 4y g3l (358
(183) Every sect has its way of speaking [...] Most of the Shiite people still use authentic Hasawi dialect and Sunni

people have change their speech similar to Riyadh; that does mean that there are linguistic differences between both
sects [Shmb5]

Al e ST DS b ( shany Al 5 LS (3t 8 lald dac s Al Angd o 43 534 e npdll Al GV L] Gah 4 4l (VAS)

(184) Yes, there are differences [...] as the Shiite dialect is a harsh dialect but the Sunni dialect is soft, specifically
in pronunciation of words and Shiite speakers expand words more than Sunni speakers. [Shm7]

With regard to Sunni male participants, they had different views on these differences, shown in Table 38
below:

Table 38: Alhasa is a city that involves two different Islamic sects (Sunni and Shiite); do you
think both sects speak the same or differently? How? (Sunni males)

Code 1 Code 2
Similar way of speaking Differences in words and pronunciation
Sm2 Sml
Sm5 Sm3
Sm7 Sm4
Sm6
Sm8
Sm9
Sm10

A number of the Sunni male participants, as in Examples (185) and (186), had similar opinions to the Shiite
male participants in that it involves similar way of speaking as it is a regional matter. Nevertheless, a large
number of the Sunni male participants highlighted several linguistic differences between Shiite and Sunni

in Alhasa. The linguistic differences® are in the level of vocabulary and pronunciations. For the vocabulary,

8 tis a village in Alhasa is fully inhabited by Shiite citizens.
9 1t is a neighbourhood in Alhasa is fully inhabited by Sunni citizens.
%0 For more details see (Chapter 1)
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people who are Shiite tend to use old Hasawi words that are rarely used by Sunni speakers (see Example
(187)). Regarding the pronunciations, people who are Shiite lengthen vowels more than those who are
Sunni, and there is the affrication of suffix /ja/ that is commonly used among Shiite speakers of Hawasi
(see Examples (188) and (189)):

O sy G Aol s (38 (5 ) agedlS Ayl ) Al s b ) sdiang agdY Al (e T A () saay daplill s ) G Y Y TTHTT 2 (VAO)
) OIS Al Caia il A

(185) Differently!!!! No, but I think Shiite expand words more than Sunni because they live in areas where their way
of speaking is like this. Even Sunni people who live near Shiite speak like them. [Sm2]

(186) They speak similarly, both sects share most of the Hasawi linguistics features [Sm5]

& Ok Osldag 4l 5 Gudl LS (65 o sihaiys Al e TGS 8 G saaa Al G Gl (G 8 e O 5alSH AS) (VAY)
oS

(187) Of course, they speak differently, the reason is that Shiite people expand the words more than Sunni and their
pronunciation is like that of old people. And Sunnis try to develop their speech [Sm4]

Aaplill 5 oiats U sla Sl Lal () 5h sy Aiad) Sl [ ] Al (e ST Ll () gay Fnll) Y o) s LIS gy Tadlll 3 (55 )8 4 ams (VAN

i bslh a e L o5
(188) Yes, there are differences in pronunciation, but the vocabulary is same because Shiite people expand the words
more than Sunni people [...] for example, Sunni people say aha a’ad kalona nta’asha® and Shiite people say aha
o’od khlona net’asaa®. [Sm6]

s L) (o s Bl g (3 ) (ol (5 s Al Sli Gl 3 358 48 OV gl el L8l (g1 (1A9)

(189) Yes, | can recognise differences, because there are differences in pronunciation; for example, Sunni speakers
say omi “my mother” or siyarti “my car”, but Shiite speakers, they say omya or siyartya. [Sm9]

Regarding the second question in the last part, which is about whether it is possible to recognise Shiite and
Sunni speakers of Hasawi from their way of speaking, there are different views between the Sunni and

Shiite male participants. See Table 39:

Table 39: As a Hasawi person, can you recognise Shiite or Sunni people from their way of
speaking? How? Please give an example. (Shiite males)

Code 1 Code 2

No, | cannot Yes, | can

1 |t means: “Come on guys, let us go for dinner”
52 The participant lengthened the las vowel to explain the difference.

168



Shm8 Shml

Shm9 Shm2

Shm10 Shm3

Shm4

Shmb

Shm6

Shm7

Generally, for the Shiite male participants, three of them, Shm8, Shm9 and Shm10, commented that it is a
difficult issue to recognise whether the speaker is Shiite or Sunni from their way of speaking unless the
speaker reveals which area he or she lives in (see Examples (190), (191) and (192)) However, the majority
of the participant, as in Examples (193) and (194), felt that they can recognise Shiite and Sunni when they
speak because of differences in their pronunciation.
Aol i 8 ) sdiany 13 Lials Saal S8 LY (V40)
(190) No, I do not recognise, especially if they live in the same area. [Shm8]
Lo il daitda g (e (et (5 A80e Lgd Allisal) (il Y ASI (14Y)
(191) Of course, no, because it is a matter of the place you live in not the sect you belong to. [Shm9]
Al (s <o 13 ala [ ] e (aSall 5 s allay g om0l () a5 e IS5 a1 (g Y (1Y)
(192) No, sometimes | speak with a person | think he is a Shiite then I found he is a Sunni and vice versa [...]

especially if I know where his house is [Shm10]

Al (3hai i (g ab gl ) (San A Ay a3 O 8 Lt 1) dal Gl (i o3 58 408 U (e el Clf Lo (e ¢ San (14Y)

(193) Maybe, as | said earlier there are differences, such as Khalaf Omiya® when | hear it, | can say this person is
Shiite. For Sunni people, | maybe recognise them through the pronouncing of some words. [Shm1]

Olile () Gals Aapd | gallal Dlad 5[] peila 48 sl (e dapd Al i Jgha e g (yaly ) (8 0l ae CaalS o ya ¢ el L8 (gl (19 4)
A sSa s il (A G Y) Ly (g saldy

(194) Yes, | can recognise, once | spoke to two Hasawi people in Riyadh and | directly said they are Shiite from their
pronunciation [...] and really they were Shiite people who came to Riyadh to finish some paperwork in a
governmental department [Shm7]

53 A phrase used for a beloved person.
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For Sunni male participants, the majority of them felt that they can identify Shiites and Sunnis from their

way of speaking, as the following table presents:

Table 40: As a Hasawi person, can you recognise Shiite or Sunni people from their way of
speaking? How? Please give an example. (Sunni males)

Code 1 Code 2
No, | cannot Yes, | can
Sm2 Smi
Sm5 Sm3
Sm7 Sm4
Sm6
Sm8
Sm9
Sm10

A number of Sunni participants such as Sm5 and Sm7, in Examples (195) and (196), commented that they
could not identify individuals as Shiite or Sunni through their way of speaking, as Sunni and Shiite live in
the same areas and use the same accent. In contrast, the majority of Sunni male participants felt that they
could recognise Shiite and Sunni speakers through pronunciations and words that they use (see Examples

(197), (198), and (199)).

Al G5 Ty aal 3y R sl L s (3lalie 48 0 S (0 el L8 Lo ) Aily (1 40)

(195) For me I cannot recognise via their accent because there are areas that are shared between Sunni and Shiite
people, but I can recognise from other ways. [Sm5]

y;wﬁﬁLﬁdeJi}ALﬁﬁ\jgB)‘:\:.'\SW\y#a@dﬁeq%wﬂgébw\&a}aﬁjwL..s}.q\m.a“._\Mﬁﬁs:\(\avi)
A A A (gl e Sl il e (loa¥) Gany J ) aal ALl G [ ] Sad) 7 550 Gle a0 JB Jla )l B 58 de G S

(196) | think it is difficult; for example, my father is blind, and he was admitted to the hospital and the person who
was sitting beside him spoke to my father about many issues. And my father did not know which sect he belonged
to. But after a while this man said to his son, when will we go to Hussainyah®? [...] From his story I would like to
say sometimes it’s difficult to recognise both sects’ speakers [Sm7]

Dl & o 5k 1 055555 5y i) ot el S (55 05 comld sl [ ] Bl oS e cho L8 el (14Y)

% A congregation hall for Shiite commemoration ceremonies.
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(197) Yes, I can. Through their way of speaking and pronouncing [...] and Shiite people still speak like old Hasawi
people, but Sunni people try to be more modern by borrowing some words from other dialects, specifically the dialect
of Riyadh. [Sm1]

15 e ol ¢y 5h 5 Arall ) S ) Ug) (o5 ral) U AalS (g5 ecnlal] Jio L€l (pimns ¢ sty sl ¢J i La Jie sl (1 3A)
Al (5 (3l P s U

(198) yes, as | said earlier, Shiite pronounce some words the same as old people, such as ana (I am), Shiite say ona,
or the word esmi “my name”, Shiite say esmya, so it is rare to hear Sunni pronounce words like Shiite. [Sm3]

et o sy o2l 5 oai e Joiy and) Jian cahaill (e cili L Jia g1 (199)

(199) Yes, as I said from pronunciation, like Sunni speakers say ma teji “wrong” but Shiite speakers say mab teji.
[Sm8]

With regard to the last question about the ability of non-Hasawi people to recognise a person’s sect through
their way of speaking, all Shiite and Sunni male participants felt that it is a difficult matter to be recognised
through their dialect, if the speaker is from Alhasa he can recognise them because of the words and

pronunciation used, but for non-Hasawi speakers he cannot identify which sect they belong to.

4.4.1 Summary of the interview results obtained from male participants.

To sum up, the results that were obtained from male participants demonstrate that they have a good
knowledge about the differences between Saudi dialects in terms of both vocabulary and pronunciation.
The majority of male participants from both sects nominated the dialect of Riyadh as the most prestigious
dialect because it is used by royal family and the social elite. When the male participants were asked about
Najdi dialect, they commented that it is a clear and a fluent dialect. In addition, the result shows that Shiite
male participants were proud of the local dialect, namely Hasawi dialect, while Sunni male participants
felt stigmatised as low-class people and attempted to avoid using in order not to be stereotyped as Shiite

people.

A large number of male participants from both sects commented that other people laugh and taunt Hasawi
people when they listen to them speak, or other people find Hasawi to be a strange dialect because of the
pronunciation or words used. Moreover, the results illustrated that there was agreement between the Sunni

and Shiite male participants regarding the features of the Hasawi dialect as it contains unique or uncommon
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words, and it is known for having lengthened vowels. Half of the Shiite male participants from felt that
Hasawi people must change or modify their way of speaking when they speak with non-dialect users to
ensure that conversation continues without the need for semantic clarifications. In contrast, most of Sunni
male participants felt that they have to change their way of speaking in order to avoid being judged as
Shiites. However, Shiite male participants and Sunni female participants commented differently about the
use of Hasawi dialect in friendly conversation. For most of Shiite male participants, they remarked that
they felt comfortable using their dialect and they attributed that within a friendly conversation it is an
opportunity to show others their pride of their dialect. With regard to Sunni male participants, the majority
of them answered that they do not feel comfortable using it with a non-dialect user because taunting and

to avoid stereotyping.

Regarding the dialect differences between Shiite and Sunni people in Alhasa, most of the male participants
from both sects felt that there are differences in pronunciation and words between Hasawi speakers of
different religious sects. Moreover, the results demonstrated that the large number of Shiite and Sunni male
participants remarked that they can recognise Shiite and Sunni people from their way of speaking. A
handful of the Sunni and Shiite male participants attributed the linguistic differences to areas or family
they belong to. Sunni male participants commented that people who live in Alhasa can recognise speakers’
sect through their way of speaking, but non-dialect users consider all Hasawi people to be Shiite regardless

to their way of speaking.

4.5. Summary of the interview results

To compare the obtained results for both genders from both sects, the results showed that both genders
from both sects realise that the differences between Saudi dialects are in words and pronunciations.
However, male participants demonstrated more knowledge about the differences more than female
participants, providing relevant examples, whereas the female participants did not provide sufficient
examples to these differences. In addition, the results indicate that both Sunni males and females did not
identify Hasawi dialect as a prestigious dialect, with most of them considering the dialect of Riyadh as the

most prestigious because of the power associated with the capital city and ruling elite. Similarly, Shiite
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males identified other dialects to be prestigious dialects rather than Hasawi dialect, such as the dialect of
Riyadh and other dialects. While the majority of the Shiite females named Hasawi dialect as a prestigious
dialect, a number of them commented that the dialect of Riyadh is a prestigious dialect. Moreover, the
results showed that most Sunni male and female participants remarked that the Najdi dialect is a clear and
understandable dialect. In contrast, most of Shiite male and female participants highlighted that Najdi

dialect is similar to Bedouin dialects or answered neutrally.

Regarding Hasawi dialect, both Sunni male and female participants responded negatively about the Hasawi
dialect in regard to how it is spoken and its stereotyped connection as being a Shiite dialect. For Shiite
participants, most of them commented positively toward Hasawi dialect, while a number of them felt that
the Hasawi dialect contained difficult words or provided a clear answer. Also, the majority of both gender
participants from both sects highlighted that other dialect speakers’ reaction when they hear Hasawi
speakers is laughing or taunting. With regards to modifying or changing the way of speaking with outsiders,
there is a tendency from Sunni participants to modify and that was attributed to embarrassments,
clarification and being judged as Shiites. Correspondingly, Shiite participants answered that changing way
of speaking is just for clarity not for shyness, while a number of the participants disagreed with changing
the way of speaking due to their pride in their dialect. In addition, the results pointed that the majority of
Sunni participants commented that they do not feel comfortable when they speak with outsiders in friendly
conversation because of laughing and taunting. Conversely, the Shiite participants highlighted that they

feel comfortable because of pride.

Regarding the relationship between Hasawi dialect and sectarianism, the results showed that Shiite and
Sunni participants felt that there is a dichotomous situation, namely, that the two dialects have different
language ideologies which have apparently affected the way in which the dialects are perceived. Therefore,
participants remarked both sects speak differently through words and pronunciation. Moreover, participants

responded that they could recognise the speaker’s sect from the way of speaking or words used.
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Chapter 5. Data Analysis (MGT)

5.1. introduction.

The quantitative data collected using the Matched Guise Technique (MGT) are presented in this Chapter.
In this study, MGT is used to identify attitudes towards the Hasawi dialect. For the MGT recordings, four
Hasawi speakers were recorded: a Hasawi male Shiite speaker (HShM), Hasawi female Shiite speaker
(HShF), Hasawi male Sunni speaker (HSM) and Hasawi Sunni female speaker (HSF). In addition, two
speakers of the Najdi dialect, a non-Hasawi male speaker (NHM) and a non-Hasawi female speaker (NHF),
were recorded, as well as a male distractor speaking a Syrian dialect and a female distractor speaking an

Algerian dialect.>® All speakers read the same passage once.

5.2. Matched Guise Technique Analysis

The participants comprised a total of 40 Hasawi males and females divided into two groups: Shiite and
Sunni (20 Shiites and 20 Sunnis) and were the same participants who participated in the interview. Each
group contained ten males and ten females. The participants listened to eight voice recordings, one from
each speaker. Each group listened to the recordings in two random orders in order to avoid bias in their
evaluation (see Chapter 3). The participants evaluated the speakers based on a seven-point Likert-type scale
comprising seven traits. All seven descriptive traits (Al Lelaia¥) 4kl A5l “high social class™, adw @hill
“good pronunciation”, 43la 4ag “attractive dialect”, ol duss dagd “pleasant dialect”, 48l et dagd
“fluent dialect”, da_ae 453l (ailiad el dagl “embarrassing linguistic features” and 4wd LWl (5 siss dagl
“rugged dialect”). Therefore, it is important to explain what these terms mean within the Arabic context,
particularly those that have not been applied in previous studies (see Chapter 3, Section 3.3.2.3.). High
social class means that the dialect is commonly used among elite people such as rich people and politicians
or used in TV programmes. Good pronunciation involves evaluation of the linguistic features of uttered

words. An attractive dialect means that a large number of people attempt to simulate the dialect in their

%5 These two distractors are excluded from the analysis (see Chapter 3 in Section 3.3.2.3).
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daily lives. Regarding fluency, Mohsen (2010: 20) defines it as when people speak a dialect with clarity
and correct vocabulary. A pleasant dialect is one that contains nice words and is one that people prefer to
hear regardless of whether it is spoken by elite people or not. With respect to embarrassing linguistic
features, this involves a dialect where particular sounds are replaced with other sounds or where vowels are
lengthened (for more details, see Chapter 1), which makes its speakers embarrassed as others may laugh at
or ridicule their way of speaking. Regarding ruggedness, Al-Wesaifi (1995: 223) defines ruggedness in
language as the opposite of a smooth dialect. It involves the difficulty of the vocabulary used, with a rugged
dialect usually containing vocabulary that is uncommon or incomprehensible to language users (Al-Wesaifi

1995: 223).

The second section of the MGT consisted of three open-ended questions; the first and third questions were
only ever intended as distractor questions. For the second question, the aim of this question was to
determine whether or not participants could guess the sect to which the speaker belonged. This type of
question aids in establishing the technique’s validity (Lees 2000 as cited in Bellamy 2010: 93). The
participants were thus aware that they were assessing Sunnis, Shiites and non-Hasawi speakers based on
their responses to the second question on where they thought the speaker was from. The majority of
participants, (35 of 40), anticipated the sect of speakers, either in reference to the neighbourhood or area or

directly to the sect that the speaker belongs to.

For statistical analyses, IBM SPSS (version 25) statistical software was used to process and analyse the
quantitative data. Each descriptive trait was statistically analysed. The evaluations ranged from strongly
agree to agree (1 to 3) and from somewhat disagree to strongly disagree (5 to 7). When a participant
indicates that they neither agree or disagree (4; which sits in the middle of the scale) with a particular
descriptive trait for a given speaker, this implies a neutral attitude. Two descriptive traits (embarrassing
linguistic features and ruggedness) have negative connotations, so they were reverse-analysed, namely
ratings of 5 to 7 were positive evaluations while ratings of 1 to 3 were negative evaluations. The results are

presented in the form of standard deviation (SD) and mean (M) scores, which according to Guy and Holmes
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(2014: 200) is the best-known measure for quantitative scales (normally interval scales). This enables the
calculation of the average response for a group of speakers (Guy and Holmes 2014: 200). In addition, the
mean was chosen as a measure based on findings from previous research where the MGT was used (Bugge
2018; Cavallaro et al. 2018; Kyriakou 2015; McKenzie 2010; Puah and Ting 2015). Multivariate analysis
of variance (MANOVA) for the six recordings was conducted “to test the difference between groups across
several dependent variables simultaneously” (Field 2009: 614), i.e., to test how gender and sect as
independent variables interact with and affect the evaluation of these seven descriptive traits as dependent
variables. The analysis of the MGT results on attitudes towards male speakers is presented first, followed

by the results on attitudes towards female speakers.

5.3 Participants’ attitudes towards male speakers
In this section, the MGT results obtained from all participants (n=40) and their attitudes towards male

speakers will be discussed and compared depending on two variables, their gender and their religious sect.

5.3.1. Attitudes towards the Hasawi Shiite male speaker

The Hasawi Shiite male speaker (HShM), as Table 1 below shows, was evaluated by Shiite female
participants (n=10) as being of high social class, with a well-pronounced, attractive, pleasant and fluent
dialect (M = 2.60, SD = 1.506; M = 1.90, SD =.994; M = 1.70, SD =.823; M = 2.30, SD = 1.160; and M =
2.10, SD = .994, respectively). As these scores range from 1 to 3 on the seven-point Likert-type scale
(strongly agree to agree), this indicates a positive evaluation. The results also indicate that the Shiite female
participants did not perceive HShM to use embarrassing linguistic features or to have a rugged dialect (these
two traits were evaluated in a negative direction as explained above). The mean scores are within the range
of somewhat disagree to strongly disagree (5 to 7), (M = 6.10, SD = 1.197; M = 6.60, SD = .699)
respectively, which again indicates that this speaker was evaluated positively on these attributes. The
standard deviation for all traits is low, with most Shiite female participants’ evaluations being concentrated

around the mean.
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In contrast, HShM was evaluated negatively by the Sunni female participants (n=10), as shown in Table 1.
These participants evaluated HShM as not being of high social class, and as speaking a dialect with the
following attributes: poor pronunciation, unattractive, unpleasant and with a lack of fluency (M = 6.00, SD
=1.247; M =6.20, SD = 1.135; M = 6.50, SD = .972; M = 5.70, SD = 1.418; and M = 5.10, SD = 1.449,
respectively). Moreover, Sunni female participants perceived that HShM used embarrassing linguistic
features and had a rugged dialect (M = 2.30, SD = 1.636; M = 2.00, SD = 1.333, respectively); thus, their
evaluation was negative. The standard deviation for all traits is low, with most Sunni female participants’

evaluations being concentrated around the mean.

The Shiite male participants (n=10) evaluated the Hasawi Shiite male’s dialect positively; as Table 41
shows, the mean for most of the descriptive traits is below 4.00, as being of high social class, with a well-
pronounced, attractive, pleasant and fluent dialect (M = 2.20, SD = 1.033; M = 2.10, SD =.994; M = 2.20,
SD = .816; M = 2.30, SD = 1.160; and M = 2.40, SD = 1.075, respectively). They considered HShM’s
dialect to contain no embarrassing linguistic features and not to be rugged (M = 6.10, SD =1.101; M =6.10,
SD = .994). The standard deviation is low for all traits, with most Shiite male participants’ evaluations
being concentrated around the mean. However, the Sunni male participants (n=10) perceived HShM’s
dialect to be undesirable. As illustrated in Table 1, the mean scores for the positive descriptive traits (high
social class, good pronunciation, attractive, pleasant and fluent) are above 4.00, (M = 2.20, SD = 1.033; M
= 2.10, SD =.994; M = 2.20, SD = .816; M = 2.30, SD = 1.160; and M = 2.40, SD = 1.075, respectively)
whereas the scores are below 4.00 for the negative descriptive traits of embarrassing linguistic features and
rugged (M = 1.90, SD = .876; M = 2.00, SD = .943, respectively) The standard deviation is concentrated

around the mean in all the traits.

Table 41: Sunni and Shiite participants’ ratings of the Hasawi Shiite male speaker (mean values, standard
deviation, minimum and maximum values).

| Gender Sect Mean  Std. Deviation ~ Minimum Maximum
High social class female Shiite 2.60 1.506 1 5
Sunni 6.00 1.247 4 7
Total 4.30 2.203
male Shiite 2.20 1.033 1 4
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Sunni 6.60 .516

Total 4.40 2.393

Good pronunciation female Shiite 1.90 .994
Sunni 6.20 1.135

Total 4.05 2.438

male Shiite 2.10 .994

Sunni 5.80 1.033

Total 3.95 2.139

Attractive female Shiite 1.70 .823
Sunni 6.50 972

Total 4.10 2.614

male Shiite 2.00 .816

Sunni 6.40 .843

Total 4.20 2.397

Pleasant female Shiite 2.30 1.160
Sunni 5.70 1.418

Total 4.00 2.152

male Shiite 2.30 1.160

Sunni 6.00 .816

Total 4.15 2.134

Fluent female Shiite 2.10 .994
Sunni 5.10 1.449

Total 3.60 1.957

male Shiite 2.40 1.075

Sunni 6.00 .943

Total 4.20 2.093

Embarrassing linguistic female Shiite 6.10 1.197
features Sunni 2.30 1.636
Total 4.20 2.397

male Shiite 6.10 1.101

Sunni 1.90 .876

Total 4.00 2.362

Rugged female Shiite 6.60 .699
Sunni 2.00 1.333

Total 4.30 2.577

male Shiite 6.10 .994

Sunni 2.00 943

Total 4.05 2.305
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A MANOVA test of between-subjects effects was conducted to explore the gender and sect effects on the
descriptive traits of HShM’s dialect in addition, illustrating the interaction at the level of gender and sect
on the traits. The alpha level (p) is 0.050, and significant differences are considered below this level. The
results shown in Table 42 below indicate that there was not a significant effect at the level of gender on the
evaluations of any of the descriptive traits: high social class (F (1, 36) = .078, p > 0.050); good
pronunciation (F(1, 36) =.092, p > 0.050); attractive (F(1,36) =.133, p > 0.050); pleasant (F(1,36) =.168,
p > 0.050); fluent (F(1, 36) = 2.805, p > 0.050); embarrassing linguistic features (F (1, 36) = .263, p >
0.050); and rugged (F(1,36) = .603, p > 0.050). The results do, however, highlight a significant effect at
the level of sect as all traits’ evaluations have a significance level of p < 0.050, high social class (F (1, 36)
= 118.009, p < 0.050); good pronunciation (F(1, 36) = 147.692, p < 0.050); attractive (F(1,36) = 282.133,
p < 0.050); pleasant (F(1,36) = 93.932, p < 0.050); fluent (F(1, 36) = 84.857, p < 0.050); embarrassing
linguistic features (F (1, 36) = 105.109, p < 0.050); and rugged (F(1,36) = 182.630, p < 0.050) There was
a clear trend for the Sunni participants to evaluate HShM’s dialect more negatively than the Shiite
participants did; the Shiite participants evaluated HShM significantly more positively than the Sunni
participants did. In relation to the interaction of the independent variables, there is no significant interaction
at the level of gender and sect in relation to high social class (F (1, 36) = 1.940, p > 0.050); good
pronunciation (F(1, 36) =.831, p > 0.050); attractive (F(1, 36) =.533, p > 0.050); pleasant (F(1, 36) =.168,
p > 0.050); fluent (F(1, 36) =.701, p > 0.050); embarrassing linguistic features (F(1,36) =.263, p > 0.050);
and rugged (F(1, 36) = .603, p > 0.050). Despite the Shiite and Sunni participants’ different evaluations of

HShM’s dialect, the interaction between both gender and sect was not significantly different.

Table 42: Test of Between-Subjects Effects for attitudes towards the HShM

Source Dependent Variable df F Sig.

Gender High social class 1 .078 782
Good pronunciation 1 .092 763
Attractive 1 133 717
Pleasant 1 .168 .685
Fluent 1 2.805 103
Embarrassing linguistic features 1 .263 611
Rugged 1 .603 442
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Sect High social class 1 118.009 .000
Good pronunciation 1 147.692 .000
Attractive 1 282.133 .000
Pleasant 1 93.932 .000
Fluent 1 84.857 .000
Embarrassing linguistic features 1 105.109 .000
Rugged 1 182.630 .000
Gender * Sect High social class 1 1.940 72
Good pronunciation 1 .831 .368
Attractive 1 533 470
Pleasant 1 .168 .685
Fluent 1 701 .408
Embarrassing linguistic features 1 .263 .611
Rugged 1 .603 442
Error High social class 36
Good pronunciation 36
Attractive 36
Pleasant 36
Fluent 36
Embarrassing 36
Rugged 36

5.3.2. Attitudes towards the Hasawi Suni male speaker

Regarding the Hasawi Sunni male (HSM), the Shiite female participants generally evaluated, as Table 43
below demonstrates, the Hasawi Sunni male speaker’s dialect neutrally. They rated HSM neutrally on
social class, pronunciation, pleasantness, and fluency (M = 4.00, SD =.943; M = 4.70, SD = 1.418; M =
450, SD = 1.179; M = 4.10, SD = 1.595, respectively). However, the Sunni female participants had a
negative attitude towards this speaker. Table 3 shows that they evaluated him as not being of high social
class, and as speaking a dialect with poor pronunciation, and that was unpleasant with a lack of fluency.
The mean is above 4.00 and there is low standard deviation, which is concentrated around the mean (M =
6.20, SD =1.135; M =6.70, SD = .675; M = 6.30, SD =.949; and M = 6.00, SD = .943, respectively). Both
groups considered HSM’s dialect to be unattractive (M = 5.10, SD = .876 for the Shiite group and M =
6.40, SD = .422 for the Sunni group). Interestingly, HSM’s dialect was evaluated negatively by the Sunni

female participants as they perceived it to contain embarrassing linguistic features (M = 1.80, SD =1.135),

180



but the female Shiite participants rated this attribute neutrally (M = 4.00, SD = 1.247). Both Shiite and
Sunni female groups agreed that this speaker had a rugged dialect (M = 3.50, SD = 1.581 and M = 1.90,

SD = 1.449, respectively).

The results show that the Shiite male participants had a near-neutral evaluation of the Hasawi Sunni male’s
dialect, as shown in Table 3. They gave neutral evaluations for the traits of pronunciation, pleasantness,
and fluency (M = 4.20, SD = 1.317; M =4.70, SD = .949; and M = 4.50, SD = 1.269, respectively). They
evaluated the dialect as not being high social class, unattractive, containing embarrassing linguistic features
and rugged (M =5.00, SD = 1.247; M =5.30, SD = 1.059; M = 3.80, SD = 1.619; and M = 3.00, SD = 1.563,
respectively). Similarly, the Sunni male participants evaluated all the descriptive traits negatively, shown
by the mean being above 4.0 (M = 6.10, SD =.738; M = 6.00, SD = .816; M = 6.40, SD =.699; M =5.80,
SD =.789; and M =5.90, SD = .994, respectively), apart from the traits that were reverse-analysed where
the mean is below 4.0 (M = 1.80, SD = .919; M =1.80, SD = 1.033, respectively) The standard deviation

is low and around the mean, as shown in Table 43.
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Table 43: Sunni and Shiite participants’ ratings of the Hasawi Sunni male speaker (mean values, standard deviation,

minimum and maximum values).

Gender Sect Mean Std. Deviation ~ Minimum  Maximum
High social class Female Shiite 4.00 .943 6
Sunni 6.20 1.135 4 7
Total 4.85 1.755
Male Shiite 5.00 1.247 7
Sunni 6.10 .738 7
Total 5.55 1.146
Good pronunciation Female Shiite 4.70 1.418 2 7
Sunni 6.70 .675 5 7
Total 5.45 1.820
Male Shiite 4.20 1.317 1 6
Sunni 6.00 .816 5 7
Total 5.10 1.410
Attractive Female Shiite 5.10 .876 4 6
Sunni 6.80 422 7
Total 5.70 1.559
Male Shiite 5.30 1.059 4 7
Sunni 6.40 .699 7
Total 5.85 1.040
Pleasant Female Shiite 4.50 1.179 3 6
Sunni 6.30 .949 5 7
Total 5.15 1.694
Male Shiite 4.70 .949 4 6
Sunni 5.80 .789 5 7
Total 5.25 1.020
Fluent Female Shiite 4.10 1.595 1 6
Sunni 6.00 943 5 7
Total 4.80 1.824
Male Shiite 4.50 1.269 3 6
Sunni 5.90 .994 4 7
Total 5.20 1.322
Embarrassing linguistic features ~ Female Shiite 4.00 1.247 3
Sunni 1.80 1.135 1 4
Total 2.75 1.333
Male Shiite 3.80 1.619 3 6
Sunni 1.80 919 1 3
Total 2.80 1.642
Rugged Female Shiite 3.50 1.581 1
Sunni 1.90 1.449 1 4
Total 2.95 1.905
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Male Shiite 3.00 1.563 1
Sunni 1.80 1.033 1 4
Total 2.40 1.429

The results shown in Table 44 below suggest that there is no significant effect at the level of gender on any
of the descriptive traits: high social class (F(1, 36) = 1.894, p > 0.050); good pronunciation (F(1, 36) =
2.959, p > 0.050); attractive (F(1, 36) = .157, p > 0.050); pleasant (F(1, 36) =.236, p > 0.050); fluent (F(1,
36) =.149, p > 0.050); embarrassing linguistic features (F(1, 36) = .063, p > 0.050); and rugged (F(1,36)
= .444, p > 0.050). Therefore, it can be said that there is no significant difference in how both genders

evaluated this speaker.

In contrast, there is a significant difference at the level of sect, as p < 0.05 for all traits, high social class (F
(1, 36) = 25.457, p < 0.050); good pronunciation (F(1, 36) = 29.671, p < 0.050); attractive (F(1,36) =
30.678, p < 0.050); pleasant (F(1,36) = 22.067, p < 0.050); fluent (F(1, 36) = 18.050, p < 0.050);
embarrassing linguistic features (F (1, 36) = 27.951, p < 0.050); and rugged (F(1,36) = 9.666, p < 0.050).
This is because the Shiite participants generally evaluated HSM’s dialect neutrally, while the Sunni
participants evaluated his dialect extremely negatively. Regarding the interaction between the levels of
gender and sect, there is no significant effect, as p > 0.05 for all traits, as presented in Table 44: high social
class (F(1, 36) = 2.829, p > 0.050); good pronunciation (F(1,36) = .082, p > 0.050); attractive (F(1, 36) =
1.409, p > 0.050); pleasant (F(1, 36) = 1.286, p > 0.050); fluent (F(1,36) = .414, p > 0.050); embarrassing
linguistic features (F (1,36) =.063, p > 0.050); and rugged (F(1, 36) =.197, p > 0.050). Despite the different
evaluations of HSM’s dialect between both genders in both the Shiite and Sunni participant samples, no

significant difference was found when the interaction between gender and sect was tested.
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Table 44: Test of Between-Subjects Effects for attitudes towards the HSM.

Source Dependent Variable df Sig.
Gender High social class 1 1.894 A77
Good pronunciation 1 2.959 .094
Attractive 1 157 .695
Pleasant 1 .236 .630
Fluent 1 .149 702
Embarrassing linguistic features 1 .063 .803
Rugged 1 444 510
Sect High social class 1 25.457 .000
Good pronunciation 1 29.671 .000
Attractive 1 30.678 .000
Pleasant 1 22.067 .000
Fluent 1 18.050 .000
Embarrassing linguistic features 1 27.951 .000
Rugged 1 9.666 .004
Gender * Sect High social class 1 2.829 101
Good pronunciation 1 .082 776
Attractive 1 1.409 .243
Pleasant 1 1.286 .264
Fluent 1 414 524
Embarrassing linguistic features 1 .063 .803
Rugged 1 .197 .660

Error

High social class

Good pronunciation

Attractive

Pleasant

Fluent

Embarrassing linguistic features
Rugged
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5.3.3. Attitudes towards the non-Hasawi male speaker
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In relation to the non-Hasawi male speaker (NHM), Table 45 below shows that the Shiite female
participants perceived the Najdi dialect of the non-Hasawi male speaker negatively, as indicated by the
mean scores for most descriptive traits being above 4.00, and below 4.00 for traits that were reverse-
analysed, with the standard deviation concentrated around the mean. They evaluated this speaker as not
being of high social class, and as speaking a dialect with the following attributes: poor pronunciation,

unattractive, unpleasant, embarrassing linguistic features and rugged (M = 5.10, SD = 1.595; M =5.40, SD



=1.174; M =5.10, SD = .876; M = 5.40, SD = 1.350; M = 3.10, SD = .994; and M = 3.50, SD = 1.581,
respectively). However, they evaluated the dialect neutrally on fluency (M = 4.10, SD = 1.595). The Sunni
female participants evaluated NHM as being of high social class, and as speaking a well-pronounced,
attractive, pleasant and fluent dialect (M = 2.00, SD =.943; M = 2.30, SD = 1.160; M = 2.10, SD =1.101;
M = 2.20, SD = 1.686; and M =2.40, SD = 1.174, respectively). In addition, the Sunni female participants
did not perceive NHM’s speech to include embarrassing linguistic features and or as being rugged (M =

5.60, SD = 1.265; M =5.90, SD = 1.663, respectively).

Both Shiite and Sunni male participants had a positive perception of the dialect of the non-Hasawi male
speaker. They both evaluated approximately all of the positive descriptive traits affirmatively, as shown in
Table 45, with mean scores below 4.00 and a low standard deviation, (M = 3.10, SD = 1.792; M = 3.10, SD
=1.524; M = 2.60, SD = 1.578; M = 3.00, SD = 1.491; and M = 3.20, SD = 1.751, respectively) for Shiite
male participants and (M = 2.40, SD = 1.838; M = 2.40, SD = 1.838; M =2.40, SD = 1.776; M = 2.60, SD
= 1.955; and M =2.50, SD = 1.434, respectively) for Sunni male participants. In addition, the Shiite and
Sunni male participants perceived NHM’s dialect not to have any embarrassing linguistic features or to be
rugged, (M =5.60, SD = 1.506; M = 6.00, SD = 1.491, respectively) for Shiite male participants and (M =

5.90, SD = 1.449; M =5.70, SD = 1.418, respectively) for Sunni male participants.
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Table 45: Sunni and Shiite participants’ ratings of the non-Hasawi male speaker (mean values, standard deviation,

minimum and maximum values).

Gender Sect Mean Std. Deviation Minimum  Maximum
High social class Female Shiite 5.10 1.595 3
Sunni 2.00 .943 1 4
Total 3.55 2.038
Male Shiite 3.10 1.792 1 6
Sunni 2.40 1.838 1 3
Total 2.75 1.803
Good pronunciation Female Shiite 5.40 1.174 3
Sunni 2.30 1.160 1 4
Total 3.85 1.954
Male Shiite 3.10 1.524 2
Sunni 2.40 1.838 1 3
Total 2.75 1.682
Attractive Female Shiite 5.10 .876 3 7
Sunni 2.10 1.101 4
Total 3.60 1.818
Male Shiite 2.60 1.578 1 6
Sunni 2.40 1.776 1 3
Total 2.50 1.638
Pleasant Female Shiite 5.40 1.350 3 6
Sunni 2.20 1.686 1 6
Total 5.85 1.226
Male Shiite 3.00 1.491 1
Sunni 2.60 1.955 1 4
Total 2.80 1.704
Fluent Female Shiite 4.10 1.595 3
Sunni 2.40 1.174 1 4
Total 3.25 1.618
Male Shiite 3.20 1.751 1
Sunni 2.50 1.434 1 4
Total 2.85 1.599
Embarrassing linguistic features Female Shiite 3.10 .994 5
Sunni 5.60 1.265 4 7
Total 4.35 1.694
Male Shiite 5.60 1.506 4 7
Sunni 5.90 1.449 7
Total 5.75 1.446
Rugged Female Shiite 3.50 1.581 1 6
Sunni 5.90 1.663 4 7
Total 4.70 2.003
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Male Shiite 6.00 1.491 2 7
Sunni 5.70 1.418 4 7
Total 5.85 1.424

The results obtained from the Shiite and Sunni participants regarding NHM’s dialect, as shown in Table
46, reveal no significant effect at the level of gender for the traits of high social class (F(1, 36) = 2.554, p
> 0.050); pleasant (F(1, 36) = 3.734, p > 0.050); fluent (F(1, 36) =.708, p > 0.050); embarrassing linguistic
features (F(1, 36) = 2.554, p > 0.050). However, there is a significant effect on the attributes; good
pronunciation (F(1, 36) = 5.747, p < 0.050); attractive (F(1, 36) = 6.350, p < 0.050); and rugged (F(1, 36)
= 2.747, p < 0.050). Regarding the sect, there is a significant effect on all of the traits: high social class
(F(1, 36) = 14.408, p < 0.050); good pronunciation (F(1, 36) = 17.145, p < 0.050); attractive (F(1, 36) =
13.434, p < 0.050); pleasant (F(1, 36) = 12.100, p < 0.050); fluency (F(1, 36) = 6.369, p < 0.050);
embarrassing linguistic features (F(1, 36) = 11.272, p < 0.050); and ruggedness (F(1,36) = 4.642, p <
0.050). In addition, the results suggest a significant effect in the interaction between gender and sect (p <
0.050) for almost all descriptive traits; high social class (F(1, 36) = 5.747, p < 0.050); good pronunciation
(F(1,36) = 6.839, p < 0.050); attractive (F(1, 36) = 10.286, p < 0.050); pleasant (F(1, 36) = 7.320, p <
0.050); embarrassing linguistic features (F (1,36) = 6.958, p < 0.050); and rugged (F(1, 36) = 7.674, p >
0.050). In relation to fluency, however, the results revealed that there is no significant effect in the
interaction between gender and sect for this speaker (F(1,36) = 1.106, p > 0.050). This means that in this
case it is both variables that play a role, gender and also sect as one of the groups is different (Shiite female

participants) from the other three.
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Table 46: Test of Between-Subjects Effects for attitudes towards the NHM

Source Dependent Variable df Sig.
Gender High social class 1 2.554 119
Good pronunciation 1 5.747 .022
Attractive 1 6.350 .016
Pleasant 1 3.734 .061
Fluent 1 .708 .406
Embarrassing linguistic features 1 2.554 119
Rugged 1 5.747 .022
Sect High social class 1 14.408 .001
Good pronunciation 1 17.145 .000
Attractive 1 13.434 .001
Pleasant 1 12.100 .001
Fluent 1 6.369 .016
Embarrassing linguistic features 1 11.272 .002
Rugged 1 4.642 .038
Gender * Sect High social class 1 5.747 .022
Good pronunciation 1 6.839 .013
Attractive 1 10.286 .003
Pleasant 1 7.320 .010
Fluent 1 1.106 .300
Embarrassing linguistic features 1 6.958 .012
Rugged 1 7.674 .009

Error

High social class

Good pronunciation

Attractive

Pleasant

Fluent

Embarrassing linguistic features
Rugged
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The overall results obtained from the Shiite and Sunni participants show clear attitudes towards the Hasawi
male speakers and different views toward the non-Hasawi speaker. Although the Shiite male and female
participants perceived HShM’s dialect (in-group speaker) to be a favourable one, the Sunni male and female
participants evaluated it (out-group speaker) negatively. In addition, the Shiite males and females evaluated
the dialect of HSM neutrally (out-group speaker). Similar to their evaluations of HShM, the Sunni male

and female participants rated HSM’s dialect (in-group speaker) negatively. Interestingly, Shiite male and



female participants had different attitudes towards NHM’s dialect (Najdi dialect), whereas Shiite male
participants shared the Sunni male and female participants’ positive attitudes. The Shiite female participants
found NHM’s dialect unfavourable. There is no significant effect of gender on evaluations of the Hasawi
male speakers. However, there is a significant difference at the level of sect on evaluations of the Hasawi
male speakers. Moreover, the results showed that there is no significant effect on the interaction between
gender and sect on the evaluations of Hasawi male speakers. With respect to NHM’s dialect, on the level
of gender there is no significant effect with the exception of the traits of social class and good pronunciation.
Contrary to the level of gender, there is significant effect on the level of sect with the exception of the trait
of ruggedness. Moreover, the interaction between gender and sect for non-Hasawi male speaker is affected

significantly for all traits with the exception of fluency.

5.4. Participants’ attitudes towards female speakers
This section discusses the results obtained from the male and female Shiite and Sunni participants regarding
their attitudes towards female speakers: namely, the Hasawi Shiite female speaker (HShF), Hasawi Sunni

female speaker (HSF) and non-Hasawi female speaker (NHF).

5.4.1. Attitudes towards the Hasawi Shiite female speaker

As was the case with the HShM recording, the Shiite female participants evaluated the Hasawi Shiite female
speaker (HShF) positively. Table 47 below shows that they evaluated the speaker as being of high social
class, with a well-pronounced, attractive, pleasant, and fluent dialect (M = 2.70, SD = 1.337; M = 1.90, SD
=1.197; M =2.70, SD = 1.059; M = 2.30, SD = 1.252; and M = 2.40, SD = .966, respectively). The Shiite
female participants did not perceive this speaker to use embarrassing linguistic features or to have a rugged
dialect (M = 6.80, SD =.632; M = 6.90, SD = .316, respectively). However, the Sunni female participants
took an opposite view towards HShF. These participants evaluated HShF as not being of high social class,
and as speaking a dialect with the following attributes: poor pronunciation, unattractive, unpleasant and
with a lack of fluency (M = 6.20, SD = 1.135; M =6.50, SD =.850; M = 6.70, SD = .483; M = 6.10, SD =

.994; and M =5.60, SD =.966, respectively). Moreover, the Sunni female participants perceived that HShF
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used embarrassing linguistic features and had a rugged dialect (M = 1.50, SD =.850; M = 1.60, SD = 1.265,

respectively).

Turning to the male participants, Table 47 shows that the Shiite male participants had a positive view
towards the Hasawi Shiite female (HShF), similar to their views towards the Hasawi Shiite male. They
evaluated all the descriptive traits positively, with the mean below 4.00; (M = 2.80, SD =.789; M = 2.10,
SD =1.101; M = 2.60, SD = .966; M = 2.30, SD = 1.059; and M = 2.30, SD = 1.160). In addition, their
evaluations were at or above 4.00 for descriptive traits that were reverse-analysed, namely, embarrassing
linguistic features and rugged, (M = 6.10, SD = .738; M = 6.40, SD = .699, respectively). The standard
deviation for participants’ evaluation of all traits is low, concentrated around the mean. In contrast, the
Sunni male participants (Table 7) had a negative attitude towards HShF’s dialect just as they did for HShM:
the mean scores for all the positive descriptive traits range between 5.00 and 6.00 with a low standard
deviation (M =6.00, SD =.943; M =5.70, SD = 1.252; M = 6.20, SD =. .919; M =5.90, SD = 1.101; and
M =6.00, SD =.943). For the reverse-analysed traits, the mean scores range between 1.00 and 2.10, namely
because the dialect of HShF was evaluated as having embarrassing, linguistic features and being rugged

(M =1.90, SD =1.101; M = 1.80, SD = 1.229, respectively).

190



Table 47: Sunni and Shiite participants’ ratings of the Hasawi Shiite female speaker (mean values, standard deviation,

minimum and maximum values).

Gender Sect Mean Std. Deviation Minimum  Maximum
High social class Female Shiite 2.70 1.337 5
Sunni 6.20 1.135 4 7
Total 4.45 2.164
Male Shiite 2.80 .789 7
Sunni 6.00 .943 4 7
Total 4.40 1.847
Good pronunciation Female Shiite 1.90 1.197 1 4
Sunni 6.50 .850 5 7
Total 4.20 2.567
Male Shiite 2.10 1.101 1 5
Sunni 5.70 1.252 4 7
Total 3.90 2.174
Attractive Female Shiite 2.70 1.059 1 4
Sunni 6.70 483 6
Total 4.70 2.203
Male Shiite 2.60 .966 1 6
Sunni 6.20 919 5 7
Total 4.40 2.062
Pleasant Female Shiite 2.30 1.252 1 4
Sunni 6.10 .994 5
Total 4.20 2.238
Male Shiite 2.30 1.059 5
Sunni 5.90 1.101 4 7
Total 4.10 2.125
Fluent Female Shiite 2.40 .966 4
Sunni 5.60 .966 4
Total 4.00 1.892
Male Shiite 2.30 1.160 6
Sunni 6.00 943 4 7
Total 4.15 2.159
Embarrassing linguistic features Female Shiite 6.80 .632 1 7
Sunni 1.50 .850 1 3
Total 4.15 2.815
Male Shiite 6.10 738 4 7
Sunni 1.90 1.101 4
Total 4.00 2.340
Rugged Female Shiite 6.90 .316 6 7
Sunni 1.60 1.265 1 4
Total 4.25 2.863
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Male Shiite 6.40 .699 1
Sunni 1.80 1.229 1 4
Total 4.10 2.553

The results of the test on between-subject effects, presented in Table 48 below, reveal no significant effect
at the level of gender on any of the descriptive traits: high social class (F(1, 36) = .022, p > 0.050); good
pronunciation (F(1, 36) = .730, p > 0.050); attractive (F(1, 36) = 1.149, p > 0.050); pleasant (F(1, 36) =
.082, p > 0.050); fluent (F(1, 36) =.220, p > 0.050); embarrassing linguistic features (F(1, 36) =.313, p >
0.050); and rugged (F(1, 36) =.243, p > 0.050). Similar to the results for HShM, there is a significant effect
at the level of sect (p < 0.050) on all the traits: high social class (F(1, 36) = 97.823, p < 0.050); good
pronunciation (F(1, 36) = 136.297, p < 0.050); attractive (F(1, 36) = 184.340, p < 0.050); pleasant (F(1,
36) = 112.009, p < 0.050); fluent (F(1, 36) = 313.610, p < 0.050); embarrassing linguistic features (F(1,
36) =313.610, p <0.050); and rugged (F(1, 36) = 264.892, p < 0.050) . In relation to the interaction between
the level of gender and sect, there is no significant effect on the evaluation of roughly all the descriptive
traits (p > 0.05): high social class (F(1, 36) = .196, p > 0.050); good pronunciation (F(1, 36) = 2.027, p >
0.050); attractive (F(1, 36) =.511, p > 0.050); pleasant (F(1, 36) =.082, p > 0.050); fluent (F(1, 36) =.610,
p > 0.050); and rugged (F(1, 36) = 1.324, p > 0.050). However, there is a significant effect with the attribute

of embarrassing linguistic features (F(1, 36) = 4.205, p < 0.050).
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Table 48: Test of Between-Subjects Effects for attitudes towards the HShF.

Source Dependent Variable df Sig.
Gender High social class 1 .022 .883
Good pronunciation 1 730 .399
Attractive 1 1.149 291
Pleasant 1 .082 776
Fluent 1 220 .642
Embarrassing linguistic features 1 313 579
Rugged 1 243 .625
Sect High social class 1 97.823 .000
Good pronunciation 1 136.297 .000
Attractive 1 184.340 .000
Pleasant 1 112.009 .000
Fluent 1 116.122 .000
Embarrassing linguistic features 1 313.610 .000
Rugged 1 264.892 .000
Gender * Sect High social class 1 .196 .661
Good pronunciation 1 2.027 163
Attractive 1 511 479
Pleasant 1 .082 776
Fluent 1 .610 440
Embarrassing linguistic features 1 4.205 .048
Rugged 1 1.324 257

Error

High social class

Good pronunciation

Attractive

Pleasant

Fluent

Embarrassing linguistic features
Rugged
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In relation to the Hasawi Sunni female speaker (HSF), the Shiite and Sunni female participants, in general,
had different perceptions of her dialect. The Shiite female participants evaluated HSF close to neutral on
most of the descriptive traits. Table 49 below shows that they evaluated the speaker as having neither a
high- nor a low-social-class dialect (M = 4.70, SD = 1.337) and gave a neutral evaluation for the attributes
of pronunciation, attractiveness, fluency, and embarrassing linguistic features (M = 4.80, SD = 1398; M =

4.50, SD = 1.434; M = 4.20, SD = 1.229; and M = 4.20, SD = 1.459, respectively). However, the Shiite



female participants perceived the speaker’s dialect as unpleasant and rugged, as indicated by the respective
mean scores of M = 5.10 and M = 3.40 and low standard deviation of SD = 1.595 and SD = 1.506,
respectively. In contrast, the Sunni female participants evaluated almost all descriptive traits negatively:
social class, pronunciation, attractiveness, pleasantness, and fluency (M = 6.10, SD =.994; M = 6.00, SD =
.943; M =6.20, SD =1.033; M =6.10, SD = 1.101; and M = 6.00, SD = .943, respectively). For the reverse-
analysed traits, also were evaluated negatively by Sunni female participants, shown in Table 9,

embarrassing linguistic features and ruggedness (M = 1.90, SD = 1.101 and M = 2.00, SD = 1.054).

Table 9 also shows that the Shiite male participants had the same neutral attitude towards the dialect of the
Hasawi Sunni female (HSF) as they did towards HSM’s dialect. They rated this dialect as neither a high-
nor a low-class dialect (M = 4.50, SD = 1.509), and gave neutral evaluations for the attributes of
pronunciation, attractiveness, pleasantness, and ruggedness (M = 4.20, SD = 1.337; M =4.70, SD = 1.337;
M = 4.40, SD = .843; and M = 4.30, SD = 2.312, respectively). However, they felt that it is not a fluent
dialect (M =5.00, SD = 1.155) and that it contains embarrassing linguistic features (M = 3.10, SD = 1.792).
The Sunni male participants did not favour this dialect on any of the descriptive traits, as shown in Table
9. These participants evaluated HSF as not being of high social class, and as speaking a dialect with the
following attributes: poor pronunciation, unattractive, unpleasant and with a lack of fluency (M =5.90, SD
= .876; M = 6.10, SD = .568; M = 6.10, SD = .738; M = 6.00, SD = 1.054; and M = 6.10, SD =. 994,
respectively). Moreover, the Sunni female participants perceived that HShF used embarrassing linguistic

features and had a rugged dialect (M = 2.50, SD = .850; M = 2.50, SD = 1.080, respectively).
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Table 49: Sunni and Shiite participants’ ratings of the Hasawi Sunni female speaker (mean values, standard deviation,

minimum and maximum values).

Gender Sect Mean Std. Deviation Minimum  Maximum
High social class Female Shiite 4.70 1.337 7
Sunni 6.10 .994 4 7
Total 5.40 1.353
Male Shiite 4.50 1.509 2 7
Sunni 5.90 .876 5 7
Total 5.20 1.399
Good pronunciation Female Shiite 4.80 1.398 7
Sunni 6.00 .943 4 7
Total 5.40 1.314
Male Shiite 4.30 1.337 2 7
Sunni 6.10 .568 5 7
Total 5.20 1.361
Attractive Female Shiite 4.50 1.434 3 7
Sunni 6.20 1.033 7
Total 5.35 1.496
Male Shiite 4.70 1.337 3 7
Sunni 6.10 .738 5 7
Total 5.40 1.273
Pleasant Female Shiite 5.10 1.595 3 7
Sunni 6.10 1.101 4 7
Total 5.60 1.429
Male Shiite 4.40 .843 6
Sunni 6.00 1.054 4 7
Total 5.20 1.240
Fluent Female Shiite 4.20 1.229 6
Sunni 6.00 943 4 7
Total 5.10 1.410
Male Shiite 5.00 1.155 7
Sunni 6.10 .994 4 7
Total 5.55 1.191
Embarrassing linguistic features Female Shiite 4.20 1.549 2
Sunni 1.90 1.101 1 4
Total 3.05 1.761
Male Shiite 3.10 1.792 1 6
Sunni 2.50 .850 1 4
Total 2.80 1.399
Rugged Female Shiite 3.40 1.506 2 6
Sunni 2.00 1.054 1 4
Total 2.70 1.455
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Male Shiite 4.30 2.312 1
Sunni 2.50 1.080 1 4
Total 3.40 1.984

The test of between-subject effects, as shown in the results in Table 50 below, found no significant effects
at the level of gender regarding HSF on all traits: high social class (F(1, 36) = .275, p > 0.050), good
pronunciation (F(1, 36) =.323, p > 0.05); attractive (F(1, 36) =.018, p > 0.05); pleasant (F(1, 36) = 1.147,
p > 0.05); fluent (F(1,36) = 1.715, p > 0.05); embarrassing linguistic features (F(1,36) = .331, p > 0.05);
and rugged (F(1,36) = 1.982, p > 0.05). In relation to sect, the results reveal a significant effect on the
evaluation of all traits for HSF’s dialect (p < 0.050): high social class (F(1, 36) = 13.466, p < 0.050); good
pronunciation (F(1, 36) = 18.161, p < 0.050); attractive (F(1, 36) = 17.615, p < 0.050); pleasant (F(1, 36)
=12.120, p < 0.050); fluent (F(1, 36) = 17.809, p < 0.050); embarrassing linguistic features (F(1, 36) =
3.831, p < 0.050); and rugged (F(1, 36) = 10.355, p < 0.050). The interaction between the levels of gender
and sect had no significant effect on any of the descriptive traits: high social class (F(1, 36) = .000, p >
0.050), good pronunciation (F(1, 36) =.726, p > 0.05); attractive (F(1, 36) =.165, p > 0.05); pleasant (F(1,
36) =.165, p > 0.05); fluent (F(1,36) = 1.038, p > 0.05); embarrassing linguistic features (F(1,36) = 3.831,

p > 0.05); and rugged (F(1,36) = .162, p > 0.05).
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Table 50: Test of Between-Subjects Effects for attitudes towards the HSF.

Source Dependent Variable df F Sig.
Gender High social class 1 275 .603
Good pronunciation 1 .323 573
Attractive 1 .018 .893
Pleasant 1 1.147 291
Fluent 1 1.715 199
Embarrassing linguistic features 1 331 .568
Rugged 1 1.982 .168
Sect High social class 1 13.466 .001
Good pronunciation 1 18.161 .000
Attractive 1 17.615 .000
Pleasant 1 12.120 .001
Fluent 1 17.809 .000
Embarrassing linguistic features 1 11.147 .002
Rugged 1 10.355 .003
Gender * Sect High social class 1 .000 1.000
Good pronunciation 1 726 400
Attractive 1 .165 .687
Pleasant 1 .645 427
Fluent 1 1.038 315
Embarrassing linguistic features 1 3.831 .058
Rugged 1 162 .690
Error High social class 36
Good pronunciation 36
Attractive 36
Pleasant 36
Fluent 36
Embarrassing linguistic features 36
Rugged 36

5.4.3. Attitudes towards the non-Hasawi female speaker

Regarding the non-Hasawi female (NHF) speaker (a Najdi dialect speaker), Table 51 below shows that the
Shiite female participants evaluated this speaker negatively on several descriptive traits. They perceived
NHF’s dialect as not being of high social class, and as being unattractive, unpleasant and rugged (M = 5.60,
SD =1.430; M = 6.00; SD = 1.054; M = 5.70, SD = .949; and M = 2.10, SD = 1.524, respectively). In

addition, the Shiite female participants perceived the pronunciation as neither good nor bad (M = 4.80, SD
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= 1.549) and the dialect to contain embarrassing linguistic features (M = 3.10, SD = 1.197). Nevertheless,
they evaluated NHF’s dialect as fluent (M = 3.90. SD = 1.524). In contrast, Table 11 shows that the Sunni
female speakers evaluated NHF favourably. They perceived the speaker as being high social class, and as
speaking a well-pronounced, attractive, pleasant, and fluent dialect (M = 2.40, SD = 1.350; M = 2.40, SD =
1.350; M = 2.30, SD =1.252; M = 2.60, SD = 1.647; and M = 2.80, SD = 1.398, respectively). The Sunni
female participants considered this dialect to contain no embarrassing linguistic features (M = 6.30, SD =

.949) and is not rugged (M = 6.00, SD = 1.155).

As shown in Table 51, both Shiite and Sunni male participants evaluated the non-Hasawi female (NHF)
speaker’s dialect (Najdi dialect) positively. They evaluated this speaker as being of high social class, and
as speaking a well-pronounced, attractive, pleasant and fluent dialect. The Shiite male participants’ mean
scores for these attributes are (M = 2.60, SD = 1.74; M = 2.90, SD = .994; M = 2.80, SD = 1.033; M = 3.50,
SD =1.080; and M = 2.70, SD = 1.059, respectively), while the mean scores for the Sunni participants are:
(M =2.00, SD =.943; M = 1.70, SD = .823; M = 2.00, SD = 1.414; M = 2,40, SD = 1.647; and M = 2.10,
SD = 1.370, respectively). Moreover, the participants evaluated NHF’s dialect to have no embarrassing
linguistic features (Shiite participants: M = 4.80, SD = 1.398; Sunni participants: M = 6.30, SD = 1.059).
However, they gave very different ratings for ruggedness, as shown in Table 51. The mean score for the
Shiite male participants is (M = 3.30, SD = 1.636), while that for the male Sunni participants is (M = 6.20,

SD = 1.229).
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Table 51: Sunni and Shiite participants’ ratings of the non-Hasawi female speaker (mean values, standard deviation,

minimum and maximum values).

Gender Sect Mean Std. Deviation Minimum  Maximum
High social class Female Shiite 5.60 1.430 3 7
Sunni 2.40 1.350 1 5
Total 4.00 2.128
Male Shiite 2.60 1.174 1
Sunni 2.00 .943 1 4
Total 2.30 1.081
Good pronunciation Female Shiite 4.80 1.549 3 7
Sunni 2.40 1.350 1 5
Total 3.60 1.875
Male Shiite 2.90 .994 2
Sunni 1.70 .823 1 3
Total 2.30 1.081
Attractive Female Shiite 6.00 1.054 4 7
Sunni 2.30 1.252 5
Total 4.15 2.207
Male Shiite 2.80 1.033 1 4
Sunni 2.00 1.414 1
Total 2.40 1.273
Pleasant Female Shiite 5.70 .949 4 7
Sunni 2.60 1.647 6
Total 4.15 2.059
Male Shiite 3.50 1.080 2 5
Sunni 2.40 1.647 1 5
Total 2.95 1.468
Fluent Female Shiite 3.90 1.524 2 6
Sunni 2.80 1.398 1 5
Total 3.35 1.531
Male Shiite 2.70 1.059 1 4
Sunni 2.10 1.370 1 5
Total 2.40 1.231
Embarrassing linguistic features Female Shiite 3.10 1.197 2 5
Sunni 6.30 .949 5 7
Total 4.70 1.949
Male Shiite 4.80 1.398 2 6
Sunni 6.30 1.059 4 7
Total 5.55 1.432
Rugged Female Shiite 2.10 1.524 1 5
Sunni 6.00 1.155 4 7
Total 4.05 2.395
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Male Shiite 3.30 1.636 1 6
Sunni 6.20 1.229 4 7
Total 4.75 2.049

The results shown in Table 52 indicate that gender has a significant effect on the evaluation of almost all
traits for NHF’s dialect: high social class (F(1, 36) = 18.848, p < 0.050); good pronunciation (F(1, 36) =
11.479, p < 0.050); attractive (F(1, 36) = 21.325, p < 0.050); pleasant (F(1, 36) = 7.691, p < 0.050); fluent
(F(1,36) = 4.960, p < 0.050); and embarrassing linguistic features (F(1, 36) = 5.341, p < 0.050). For
ruggedness, gender has no significant effect (F(1, 36) = 2.499, p > 0.050). Regarding the effect of sect on
the evaluation of traits, the results found significant effects; the significance value is p < 0.05 for almost all
traits, (F(1, 36) = 23.543, p < 0.050); good pronunciation (F(1, 36) = 22.008, p < 0.050); attractive (F(1,
36) = 35.251, p < 0.050); pleasant (F(1, 36) = 23.555, p < 0.050); embarrassing linguistic features (F(1, 36)
= 40.823, p < 0.050); and rugged (F(1,36) = 58.946, p < 0.050), apart from the fluency of NHF’s dialect
(F(1, 36) = 3.971, p > 0.050). Moreover, the results suggest a significant interaction between gender and
sect and the evaluation of the dialect being high social class (F(1, 36) = 11.022 p < 0.050), attractive (F(1,
36) = 14.640, p < 0.050), pleasant (F(1, 36) = 5.341, p < 0.050) and embarrassing linguistic features (F(1,
36) =5.341, p < 0.050). However, there is no interaction between gender and sect and evaluation of other
traits: good pronunciation (F(1, 36) = 2.445, p > 0.050), fluent (F(1, 36) = . 344, p > 0.050), and rugged

(F(1, 36) = 1.275, p > 0.050).
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Table 52: Test of Between-Subjects Effects for attitudes towards the NHF.

Source Dependent Variable df Sig.
Gender High social class 1 18.848 .000
Good pronunciation 1 11.479 .002
Attractive 1 21.325 .000
Pleasant 1 7.691 .009
Fluent 1 4.960 .032
Embarrassing linguistic features 1 5.341 .027
Rugged 1 2.499 123
Sect High social class 1 23.543 .000
Good pronunciation 1 22.008 .000
Attractive 1 35.251 .000
Pleasant 1 23.555 .000
Fluent 1 3.971 .054
Embarrassing linguistic features 1 40.823 .000
Rugged 1 58.946 .000
Gender * Sect High social class 1 11.022 .002
Good pronunciation 1 2.445 127
Attractive 1 14.640 .000
Pleasant 1 5.341 .027
Fluent 1 344 561
Embarrassing linguistic features 1 5.341 .027
Rugged 1 1.275 .266

Error

High social class

Good pronunciation

Attractive

Pleasant

Fluent

Embarrassing linguistic features
Rugged
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5.5. Conclusion

This chapter described the results from the MGT experiment. The results revealed that Shiite female
participants have favourable attitudes towards Hasawi Shiite male and female speakers, who are in-group
members. However, they displayed almost neutral attitudes towards the Hasawi Sunni male and female
speaker (out-group members), notwithstanding these speakers belonging to the same city and roughly

sharing the same linguistic features. Interestingly, the Shiite female participants considered the non-Hasawi
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speakers, i.e., the Najdi speakers, as speaking an unfavourable dialect. On the other hand, Sunni female
participants displayed negative attitudes towards all Hasawi speakers, namely Shiite speakers (out-group)
or Sunni speakers (in-group). By contrast, Sunni participants found that non-Hasawi speakers used a
favourable dialect. Similar to Shiite female participants, Shiite male participants evaluated Shiite male and
female speakers (in-group) positively. Nevertheless, they evaluated Sunni speakers (out-group) neither
favourite nor unfavourite dialect. In contrast to Shiite female participants, they displayed negative attitude
toward non-Hasawi speakers’ dialect (Najdi dialect). With respect to Sunni male participants, they had
same negative attitudes as Sunni female participants regarding Hasawi speakers’ dialect, whether Shiite
speakers (out-group) or Sunni speakers (in-group). However, Sunni male participants have favourable
attitudes toward non-Hasawi speakers. These results confirm Kyriakou’s (2015: 180) comment that
“speakers attribute positive and negative evaluations to varieties according to how they sound

aesthetically”.

Regarding the effect of gender and sect on the evaluation of speakers’ dialects, the results suggest that
gender does not have a significant effect on the evaluation of all Hasawi speakers’ dialects. However,
gender plays a role when they evaluated non-Hasawi speakers’ dialect, specifically for non-Hasawi female
speaker. However, sect does have a significant effect on the evaluation of all speakers, whether Hasawi
speakers or non-Hasawi speakers. In relation to the interaction between gender and sect, the results revealed
that there is no significant effect on the evaluation of dialects of Hasawi speakers, while it is significant in
several traits of the dialect of non-Hasawi speakers. Interestingly, both variables, i.e., gender and sect, play
a role on the evaluation of traits, with except to traits that are more related to dialect, namely pronunciation,
fluency and rugged. Consequently, the differences between Shiite participants and Sunni participants derive
from their sect rather than being attributed to gender. In addition, their evaluations to the speakers were

relied on social matters more than linguistic matters, that what will be discussed in details next pages.
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6. Discussion: Attitudes based on sectarianism

6.1. Introduction

The chapter begins with a brief summary of the results, followed by a dissection on the following themes
that emerged from the findings: 1) effects of social ideology on participants’ perceptions of the dominance
of the Shiite dialect in Alhasa; 2) the perceived dichotomous dialect situation; 3) the perceived similarity
between the Shiite and Bahraini dialects, genealogy of Hasawi families and role of the media; 4) the
perceived effects of minority and majority issues; 5) perceptions of in-group loyalty; 6) the effect of
attitudes on language behaviour; 7) the effects of a sense of inferiority and social networks; and finally, 8)
the role of religious discrimination and political events in the participants’ attitudes. The chapter concludes

with generalisations and implications of the research.

6.2. Summary of results

The results showed that there are interesting findings, although some are inconsistent, with regard to the
outcomes of the interviews and the MGT. Prior to addressing the findings, it is necessary to note that in the
MGT, the participants were aware that they were assessing Sunnis, Shiites, and non-Hasawi speakers based
on their responses to the second question that was attached in the second part of the MGT question was,
where they thought the speaker was from. The majority of participants anticipated the sect of speakers,
either in reference to the neighbourhoods or areas or directly to the sect that the speaker belongs to. The
aim of this question was to determine whether or not participants could guess the sect to which the speaker
belonged. This type of question aids in establishing the technique’s validity (Lees 2000 as cited in Bellamy
2010: 93). Therefore, the gender of the speakers had no greater impact on participant assessment than the
way of speaking. In other words, the participants were concerned with the way of speaking significantly
than the gender of speakers. In contrast to several studies that showed that the speaker’s gender influenced
on assessment of the speaker’s dialect. For example, Wilson and Bayard (1992) discovered that female
speakers scored lower on all traits in New Zealand. According to Van-Trieste (1990), female participants

gave male speakers the highest ratings, while male participants gave male speakers the lowest ratings
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among Puerto Rican university students. Similarly, Yilmaz (2020) discovered that participants from Bohtan
Kurmanji Sunni and Maras Kurmanji Alevis ranked Bohtan Kurmanji male speakers higher on the status

dimension and Bohtan Kurmanji female speakers higher on the solidarity dimension.

Back to the result summary, regarding the Shiite participants, particularly the females, their attitudes toward
the local variety were clear and consistent. In the interviews, they commented on the local dialect, indicating
that it was a prestigious dialect in Saudi Arabia, which reflected on their positive evaluation of the Hasawi
Speakers, specifically the Shiite speakers, as presenting a high social class dialect trait, while offering a
neutral evaluation of Sunni speakers. As far as Shiite male participants are concerned, they have
contradictory views. In the interviews they did not recognize the local variety as a prestigious dialect in
Saudi Arabia. However, in the MGT they evaluated the local variety positively in terms of possessing a

high social class trait.

In the interviews the Shiite participants felt that the local dialect contained linguistic features that may make
the outsiders taunt the local speakers or laugh at their way of speaking. However, they evaluated Hasawi
speakers positively in term of linguistic features trait, suggesting that the dialect of Hasawi speakers does
not reveal embarrassing linguistic features. Moreover, the Shiite participants had another inconsistent
thought, in that in the interviews they remarked that the local dialect contains uncommon words, and local
speakers have to change their way of speaking with outsiders to avoid misunderstandings. Nevertheless, in
MGT, they evaluated Hasawi speakers negatively in terms of the rugged dialect trait (this trait was reverse-

analysed), and positively in terms of the fluency trait.

The Shiite participants perceived that there are two different Hasawi dialects — the traditional Shiite dialect
and the Modern Sunni dialect that is similar to the Najdi dialect. In the interviews, they did not comment
either negatively or neutrally with regard to the Sunni dialect, but they evaluated Sunni speakers neutrally
in the MGT. According to what the Shiite participants stated, they perceived that the Hasawi Sunni dialect
as being similar to the Najdi dialect. This means that their views were contradictory when it came to the

interviews and the MGT outcomes. Shiite female participants found the Hasawi Sunni dialect to be similar
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to the Najdi dialect, but in MGT they evaluated Hasawi Sunni speakers neutrally, while they evaluated
Najdi speakers negatively. With respect to Shiite male participants, their comments in the interviews and
the MGT outcomes were consistent regarding Hasawi Sunni speakers. They did not point to any similarities
between the Sunni dialect in Alhasa and the Najdi dialect. In fact, they commented that Sunnis use different

words and pronunciation to Shiites in Alhasa and evaluated Sunni speakers neutrally.

Sunni participants had consistent views expressed in both approaches, i.e., interviews and MGT in related
to the local dialect. They perceived that the Hasawi dialect is not a prestigious dialect. Consequently, they
evaluated all Hasawi speakers — whether Shiites or Sunnis — negatively in terms of the high social class
trait. In addition, they commented that outsiders taunted and laughed at the words used and the
pronunciation of Hasawi dialect speakers, and this clearly reflected on their evaluation of all Hasawi
speakers in terms of the embarrassing linguistic features trait. Moreover, Sunni participants’ negative
attitudes toward the local variety were mirrored in their linguistic behaviour, as they commented in the
interview that they have to change their way of speaking to outsiders, and they were not comfortable using
the local dialect. Thus, their negative evaluation of all Hasawi speakers in terms of the pronunciation and
attractiveness, and fluency traits, can be noted. However, the Sunni participants felt that their dialect
represents the modern Hasawi dialect because they are innovative in terms of using words and
pronunciation from different Saudi dialects. Nevertheless, in the MGT, they evaluated in-group speakers

negatively in all traits.

It can be noted that the Shiite participants had, relatively speaking, incompatible views between the
interviews and the MGT regarding the Hasawi dialect. This is in direct comparison to the Sunni participants
who had clear and consistent views with regard to the outcomes of both approaches. To date, there have
been no attitudinal investigations of the dialects spoken in Alhasa, with the exception of Al-Mubarak
(2015), El Salman and Al Fridan (2018) and Al-Bohnayyah (2019), each of whom investigated language
change and variation in the spoken dialect of Alhasa. The researcher will rely on the conclusions of these

studies to support the discussion. In addition, other studies will be referenced that have investigated religion
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as a social factor in other contexts in Arab areas, or in different parts of the world. Moreover, studies will

also be cited that have investigated language attitudes, whether in the Saudi context or in other contexts.

6.3. The effect of social ideology on the participants’ attitudes

Language ideology refers to the belief system that is widespread in the use of language in a particular
society (Bassiouney 2009: 201). It is important to demonstrate the social ideology underpinning the
perception of the Hasawi Shiite dialect being the dominant dialect in Alhasa and the reference point for the
Hasawi dialect. It may be suggested that the findings are based on traditional stereotypes that occur in the
Shiite dialect. However, | would argue that the results confirm the language ideology in the area, which
forms participants’ perceptions of the Hasawi dialect stereotypes. Three different explanations can be
proposed: similarity of the Hasawi dialect to neighbouring dialects, the genealogy of Hasawi families and

the role of the media.

6.3.1. Similarity of the Hasawi dialect to neighbouring dialects

The dialect spoken by Shiites in Alhasa is either widely regarded as a reference point for the Hasawi dialect
or as a dominant dialect in Alhasa. This may be due to the Hasawi dialect having similar features to the
Bahraini dialect, and the majority of Bahrainis are Shiites. Al-Mubarak (2015: 69) states that Hasawi Arabic
is one of the Gulf dialects, which are spoken in Iraq, Kuwait, eastern Saudi Arabia, Qatar, Bahrain, the
United Arab Emirates, and Oman. This similarity between the Hasawi and Bahraini dialects may create a
connection between the Hasawi dialect and Shiites. Ingham (1994: 8) points to most of the linguistic
features of the Alhasa dialect being associated with the Shiite variety since this was the original spoken
form in eastern Arabia before the migration of Sunnis from Najd during the eighteenth century. In the
present study, this connection and similarity between the dialects was mentioned several times by the

participants, such as in Examples (47) and (49) in Chapter 4:

(47) Usually, Hasawi dialect is known what is called lengthening the vowels,

and it has its unique words for example Kamsha (spoon) you cannot find this
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word in any other dialects in Saudi Arabia, but it is used in Kuwait or Bahrain.

[Sf8]

(49) Some people’s reaction toward Hasawi dialect is what a disgusted dialect
and why you speak like this and some directly when listen to Hasawi speaker
say he or she is Shiite and act in different way because they know that many

Shiite people live there. [Shf4]

The term “Baharni” is the singular form and “Baharna” is the plural form that points to the group of Arabic
Shiite speakers living in Bahrain, Qatar, Kuwait, UAE and the eastern part of Saudi Arabia, namely, Alhasa
and Al-Qatif (Lorimer 1975: 257 and Holes 2010: 283). This term is still used in Alhasa among Sunnis to
refer to Shiites or those who speak their dialect. Al-Bohnayyah (2019: 32) notes that “Shias speak a very

similar dialect to those spoken by the Shias elsewhere in the Gulf”.

The findings of the present study are largely in line with perceptual dialectology research conducted by
Alrumaih (2002), who examined perceptions towards regional dialects in Saudi Arabia through exploring
the attitudes of Najdi participants (i.e., from the central region). One of the significant findings of his study
was that eastern dialects in Saudi Arabia were stereotypically associated with Bahrain in terms of sounds.
This indicates that even outsiders from Alhasa — the Najdi participants in Alrumaih’s (2002) investigation
— stereotypically associated the Hasawi dialect with Bahrain, that is, the Shiites” way of speaking, while
other social groups in Alhasa were ignored. This stereotypical connotation, from insiders and outsiders of
Alhasa, demonstrates how the language ideology of the Shiite dialect is not limited or confined to Hasawi
people. Instead, it is extended outside Alhasa, where stereotypical perceptions regarding the Hasawi dialect
mean that the Shiite dialect is interpreted as the only Hasawi dialect in the area. This confirms Al-Mubarak’s
(2015: 146) finding that people from outside Alhasa ascribe to the stereotype that it is a Shiite region or

that, for most of them, it has a Shiite majority.

The present study is consistent with attitudinal research towards the Hejazi dialect conducted by Alhazmi

(2018), which examined the perceptions of Hadari Hejazi and urban Bedouin Hejazi speakers. Alhazmi
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found that outsiders and insiders of the Al-Hejaz area perceived the Hadari Hejazi dialect as the dominant
dialect because “the settlers came from all different parts of the Islamic world and contributed different
features to the dialect, that have resulted in the dialect being different and distinctive from all other dialects
in SA” Alhazmi (2018: 148). It is important to note that the present study differs from Alhazmi’s study in
several respects. Alhazmi (2018: 148) concluded that the Hejazi people accept “that Hijaz is the settlers’
homeland. Thus, the dialect of the settler’s group is stereotypically referred to using the place name (i.e.,
Hijaz)”. However, the results in the present study revealed that the Hasawi Sunni group rejected the
stereotypical assumption of the Hasawi dialect being a Shiite dialect; participants remarked several times

that outsiders think that all Hasawi people are Shiite, as in Examples (54) and (159) in Chapter 4:

(54) First thing they will say this person is from the Shiite sect as | said earlier

stereotyping, second, they will laugh and taunt [Sf7]

(159) They taunt the way that Hasawi people use it when they speak [...] for
example, when I join a group of people on the internet gaming, and they listen

to my dialect they laugh and say are you Shiite? [Sm1]

Al Al-Bohnayyah (2019: 146) referred to “people from outside of Al-Ahsa, with insufficient knowledge
about its social composition, have a stereotypical image that it is a Shia area or, for the best of them, it is a
Shia majority”. The rejection of this stereotyping might be expressed by Sunnis through negative responses
towards the Hasawi dialect and their attempts to conceal their dialect when speaking with outsiders. This
is also reflected in their evaluation of in-group (Sunni) speakers (see Table 43 in Chapter 5, and Table 49
in Chapter 5) and certainly their evaluation of Shiite speakers (out-group), as can be seen in Table 41
(Chapter 5) and Table 47 (Chapter 5). Moreover, this association of the Hasawi dialect with Shiites” way
of speaking leads the Sunni group to converge on the Najdi dialect (the supra-local dialect) in order to avoid
being judged as Shiites, as Al-Mubarak (2015) and Al-Bohnayyah (2019) concluded that Hasawi Sunni
speakers, attempt to distance themselves from being thought as Shiites by diverging from using the local
characteristics and use the several linguistics features, which used in the supra-local dialect spoken by the
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Sunni majority. So, they perceived it as a prestigious dialect rather than a local dialect, as in Examples (16)

and (17) in Chapter 4 and evaluated it as a favourite dialect (see Table 45 and Table 51 in Chapter 6):

(16) Any other dialect rather than Hasawi because Hasawi dialect is shameful
because of lengthening the words. But let me say the dialect of Riyadh because

it has no lengthening. [Sf1]

(17) 1 think the dialect of Riyadh, because rich people speak it or imitate it.

[Sf6]

In contrast with the Sunni group, the Shiite group accepted and welcomed this stereotypical assumption as
their dialect represents the Hasawi dialect. They perceived it as a prestigious dialect and evaluated it as a
favoured dialect (see Table 41 and Table 47 in Chapter 5). They also felt proud of the Hasawi dialect, as

referred to by a number of Shiite participants as in Examples (71) and (78) in Chapter 4:

(71) Some people when listen to Hasawi dialect directly think about Shiite, |

will be more than comfortable to prove this thought. [Shf4]

(78) The dialect of Sunni is similar to Bedouins in words and sounds, and
Sunnis are descendants of people who come to Alhasa to work so they still
maintain their original dialects. But Shiite are indigenous people and maintain

their dialect. [Shf3]

It seems that it is linked to their religious identity as a minority group. Kaouache (2009: 122) states that
Black Americans, as a minority group in the United States, also consider their dialect as a means to represent
their identity, regardless of how others interpret it in terms of correctness. Furthermore, Shiite participants
mentioned that the Hasawi Sunni dialect is similar to the Bedouin or Najdi dialect. They did this in order
to demonstrate that the Hasawi Sunni dialect does not represent the authentic Hasawi dialect, thus

distancing the former from being a Hasawi dialect as in Examples (78) and (79) in Chapter 4:
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(78) The dialect of Sunni is similar to Bedouins in words and sounds, and
Sunnis are descendants of people who come to Alhasa to work so they still
maintain their original dialects. But Shiite are indigenous people and maintain

their dialect. [Shf3]

(79) Slightly different way of speaking, because Sunnis speak relatively like
Bedouins or Najdi dialect similar to their origins, but Shiites speak original
Hasawi dialect. Shiite pronounce the words with more extension, but Sunnis

pronounce it softly [Shf6]

6.3.2. Genealogy of Hasawi families

The second possible explanation as to why the Shiite dialect was strongly seen as a reference point for the
Hasawi dialect being a dominant dialect in the area relates to the genealogy of Hasawi families. There is a
common belief among Saudis that Shiite people are the descendants of settlers from different areas, such
as Bahrain, Irag and the Persian area (contemporary Iran). Lorimer (1975: 820-821) states that Shiites have
long been migrating to the Alhasa and are associated with Bahrain’s historic original population. According
to Al-Hasn (2010: 31), Shiites in eastern Saudi Arabia, Al-Qatif and Alhasa, and Bahrain have the same
roots. However, some scholars have rejected these claims, arguing that Shiites in eastern Saudi Arabia were
originally Arabs. As Holes (2010: 248) notes, several Shiites in the Gulf have Persian roots, such as
“Ajames”, but most Shiites in the region are ethnically and linguistically Arab. For Sunnis in Alhasa, most
of their families descend from Arabian tribes who migrated to Alhasa in the remote past (Holes 2010: xxiii).
Ingham (1982: 11) and Al-Hulaybi (2003: 18) refer to the large-scale migration from Najd to eastern settled
lands in the early Twentieth Century as taking place either through the movement of the majority of
nomadic Bedouin communities or by families from settled Najdi areas. Also, according to Al-Bohnayyah
(2019: 27), the majority of the residents in several neighbourhoods originate from families belonging to
Arab tribes from outside Alhasa. This issue was mentioned several times by the participants as in Examples

(78) and (90), (for more details see Chapter 4):
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(78) The dialect of Sunni is similar to Bedouins in words and sounds, and
Sunnis are descendants of people who come to Alhasa to work so they still
maintain their original dialects. But Shiite are indigenous people and maintain

their dialect. [Shf3]

(90) As | said earlier Shiite are recognised with some word and pronunciation
such as Sunni say sedq ‘truth’ like Riyadh people who belong to, but Shiite
say Sedj like Eastern Arabian dialect, so it easy to recognise the differences.

[Shf7]

This confirms what Al-Wer et al. (2015:69) stated that the one of the historical factors of emerging religious
or sectarian verities in Arabic is attributed to “Different genealogical origin of the dialects in question, or
different geographical provenance”. For instance, the majority of the Christian Iraqi hail from northern
provinces, and the spoken Arabic dialect by Christians in Bagdad, Iraq, has evolved, as believed, from
Arabic vernacular of medieval Irag. Regarding Iragi Muslims dialect in Baghdad is akin to Bedouin norm
and has s recent history (Abu-Haidar 1991: 2-3). Likewise, the origin of the Sunni group in Bahrain lies in
the middle of the Arabian Peninsula and their dialect is classified as a Bedouin dialect, while the Bahraini

Shiite dialect is of sedentary stock (Holes 2013: 11-12).

Returning to discuss the Genealogy of Hasawi families, the reason for this might be due to the similarity
between each group’s dialect and their original dialects. In other words, it may be the case that Sunni
speakers in Alhasa belong to the same tribes found in cities in other parts of Saudi Arabia, and that Shiite
speakers speak the same dialect as that in Bahrain, which has similar features to the Hasawi dialect.
Therefore, the dialect spoken by Sunnis is not seen as a reference point for the Hasawi dialect or even as
the dominant dialect in the region as the dialect is spoken throughout Saudi Arabia. This explanation is in
line with Alhazmi’s (2018: 147) finding that the dialect of urban Bedouin Hejazis in the Hejaz area

resembles the dialect of other Bedouins in different parts of Saudi Arabia, while the dialect of Hadari
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Hejazis is perceived as a reference point for the dialect of Hejaz, despite their dialect being considered as a

new emerging dialect in the region as it is a settlers’ dialect.

Another similar finding was revealed by Ingham (1986: 278), who found that Bedouins in Saudi Arabia
still share the same dialect when they are part of the same tribe, even though they have travelled to distant
geographic areas. Ingham discovered that several tribes, such as the Al-Murra and Al-Ajman tribes, are
located adjacent to each other in a southern part of the Najd region and have a large level of linguistic
similarity, such as the use of /k/ that is still used in their dialect despite changes in the other neighbouring
dialects regarding this sound. Although these two tribes have several neighbours, the dialects of their
neighbours did not influence their dialect. Ingham (1986: 271) attributes this as being due to the similarity
between the two dialects because of their genealogical relationship, as they derive from a single ancestor,
originally from south-western Saudi Arabia, that is, the Najran region. Consequently, it is believed that due
to the resemblance between the Sunni dialect and other tribal dialects in Saudi Arabia, the former is not
seen as the main representative of the Hasawi dialect. In contrast, the Shiite dialect in Alhasa is perceived

as associated with Gulf dialects, specifically the Bahraini dialect.

6.3.3. Role of the media

The third possible factor underlying the Shiite dialect being perceived as the dominant dialect or as
representing the Hasawi dialect is the traditional Saudi media and modern media, that is, social media. The
media reinforces, builds and controls access to belief systems and ideologies (Bassiouney: 2020: 337). The
dominant group or power offers what desires, which exploits state resources, such as the media, to impose
the ideology of this dominant group (Jacob 1999: 8) Firstly, the traditional Saudi media most often represent
the Shiite dialect as the main reference point for the Hasawi dialect, through TV series and shows. Tyree
(2011: 399) notes that television viewers seem to accept that what they see is a true reflection of cultures
and people, particularly when they rarely meet these people or even have no experience of meeting them.
A large number of stereotypical images that people consume via the media are presented in entertainment

media such as reality television, popular film, comedy and video games (Ross 2019: 403). Garrett (2010:
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22-23) maintained that “the media may also influence attitudes in some areas. [...] Media portrayals of the
elderly, for example, have been found generally to stereotype them as frail, unattractive, useless”. For
example, the famous Saudi satirical comedy Tash ma Tash, which lasted for 19 seasons (1992 to 2011),
depicted the Hasawi image as an individual speaking the Hasawi Shiite dialect. In the series, the Hasawi
character is always indicated as the Hasawi person, specifically from the Shiite group, and when the
character speaks, he immediately adopts the Shiites” way of speaking as in Example (35) and (38): in

Chapter 5:

(35) Itis not nice and a boring dialect. When I listen to a Hasawi person in TV
or radio | feel shy and want the TV show or radio program to be cut like Tah

ma tash presents Hasawi as Shiites. [Sf6]

(38) Unfortunately, Hasawi dialect has become a marker of either an
uneducated person or a Shiite person as it presented in TV Shows like Tash

ma Tash. [Sf10]

| would argue that this reflects a stereotypical view of the Hasawi dialect image constantly being associated
with the Shiite dialect. Accordingly, this could be another factor that prompted the participants to point to
the Hasawi dialect as a stereotypically Shiite dialect. This confirms findings from Alhazmi’s (2018: 148-
149) investigation that this popular Saudi satirical comedy and other TV shows helped in constructing the
stereotyping of the Hadari Hejazi dialect being the reference point for the Hejazi dialect, particularly

marking speakers as being from Jeddah city.

In Jijel, Algeria, a satirical comedy film L Inspecteur Tahar was shown in the 1970s, starring El Hadj
Abderrahman,®® an actor famous for imitating the Jijel dialect as a source of fun and laughter, which led to
constructing a social stereotype about the people of Jijel being naive (Kaouache 2009: 118). Therefore, this

TV show resulted in the following: “the population of Jijel is deprived of many privileges because of dialect

6 An Algerian actor (12/10/1940 — 05/10/1981).
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stigma. These privileges lie in the fact that educated people fear communications in seminars and
conferences, university students fear contribution in classes (especially at the University of Constantine),
gifted singers fear appearance before audiences etc... All this is for fear of being laughed at” (Kaouache

2009: 118).

Conversely, mass media might assist in creating positive social stereotyping regarding a target dialect.
Montgomery (2012) investigated how proximity could affect participants’ attitudes towards dialect areas
in northern Britain. In two case studies, Montgomery carried out fieldwork. The first study was conducted
in 2004 in northern England and the second was on the Scottish-English border in 2009. An interesting
finding from these studies is that the Greater Manchester dialect area was identified as a salient dialect,
whereas in previous research on perceptual dialectology, such as the study by Inoue (1996), the area was
not stigmatised. Montgomery (2012: 659) attributes this to cultural importance, where Greater Manchester
“became a focal point for many in the country. It has remained significant in the national consciousness,
playing host to the 2002 Commonwealth Games and now the destination of many relocated BBC jobs from

London”. Consequently, print media have paid even more attention to the city.

Mass media might play a supporting role in constructing or strengthening stereotypical images, either in
terms of positive or negative dimensions. Tukachinsky et al. (2017: 538) observe that mass media access
has long been recognised as a force leading to the construction of social reality, including stereotypical
perceptions of the characteristics of various societies. Therefore, it could be inferred that the media in
general could have possibly enhanced the views of the participants about the prominence of different

dialects.

In recent years, many new social media platforms have been used widely and have attracted many users of
all ages, especially adolescents. Among the most popular applications in Saudi Arabia, as in other countries,
are Snapchat, YouTube, and TikTok, because these applications have become a means of attaining fame
and earning money through numerous followers. As with other Saudis, the Hasawi people have signed up

to these platforms and curated their content according to their interests. However, Shiites and Sunnis have
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different ways of speaking. Therefore, it is evident that the majority of Shiite social media influencers, that
is, celebrities on social media, use local dialect features, intentionally or unintentionally, in an exaggerated
manner. Although this may lead to mockery and being trivialised by outsiders, they persist in doing this in
order to reinforce their religious identity in the region. From the first days of using the Internet in Saudi
Arabia in 1999, Saudi Shiites have seized upon the opportunities afforded by Internet bulletin boards to
establish online virtual communities. Samin (2010), for example, analysed a bulletin board representing a
Najdi tribe in Saudi Arabia and one representing the Shiite community in the Alhasa region. The Alhasa
Cultural Board (Muntada Alhasa Al-Thaqgafi) is the voice of Saudi Shiite Internet communities, with 34,399
members. Unlike the other Saudi bulletin boards located in various cities, which are concerned with general
social or religious issues, the Alhasa bulletin board is teeming with conversations regarding the region’s
dialect. These debates take a defensive tone; pride is commonly expressed and regional affiliation. While
the Alhasa Cultural Board is, as its name implies, primarily concerned with cultural matters, the forums
exhibit a pan-Shiite religious tint. As a marker of identity, users on the Alhasa board select Shiite icons
such as Hizbullah leader Hassan Nasrallah or sites in the Shiite holy towns of Najaf and Karbala as their

signature images.

Alternatively, several Sunni social media influencers on social media avoid or intentionally conceal their
Hasawi dialect. This tendency may confirm the social stereotype associating the Hasawi dialect with the
Shiite dialect. Sunnis in Alhasa always express their rejection of this social stereotyping that connects the
local dialect with the Shiite group. For example, in a channel on YouTube owned by a Hasawi Shiite
influencer conducted interviews with people to introduce the Hasawi dialect, all the interviewees were
speakers of Shiites dialect. So, a large number of the comments, specifically from Sunnis, demanded him
to elaborate that this dialect is spoken by a group of Hasawi people not all Hasawi people, as in figure 1

below, posted:

“Firstly, thank you for your effort. Secondly, it is better to give more details in this video for
the viewers. This is the dialect of the villagers only. However, the dialect of Al-Mubarraz

and Al-Hofuf is completely different from what you presented. In addition, the Bedouins
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who live in Alhasa from every tribe have their own dialects. All the dialects in this video are
from a specific sect (Shiites). please, do not generalise that. you spoil the reputation of the

local dialect”.
Another example, as in figure 2, below, posted

“I am from Alhasa, and there are different dialects, but you presented Shiite-dialect
speakers, why you did not present the Hasawi Sunni speakers. It is not a sectarian matter,

but in order to present a satisfied and complete image, God bless you”.

Abdullah Saud 6 years ago
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Figure 1: source: https://www.youtube.com/watch?v=05p6z-rvVUDU
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Figure 2: source: https://www.youtube.com/watch?v=05p6z-rvVUDU

Educated scholars, writers and activists, specifically Sunnis, have made demands in social media such as
on Twitter or on YouTube, though not officially, to stop these influencers who attempt to use the local
dialect in an exaggerated manner to assert this type of social stereotyping, linking the Alhasa dialect with
Shiites. For example, one of the Twitter users who is known as a journalist, as shown in figure 3 below,

posted the following:

“Recently, a group of Hasawi bankrupt influencers has gone viral on social media. They are

showing their contents by portraying the local Hasawi people — consciously or
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unconsciously — as unintelligent; ignorant about modern life, civilised behaviour, and
lacking virility in their pranks; and shabby in their outfit and lengthening the vowel in their

speaking. O people of Alhasa! These do not represent us, so stop supporting them”””.

Therefore, it can be argued that even several Hasawi people might have contributed, consciously or

unconsciously, to construct this stereotypical image alongside the Saudi official media.
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Figure 3: source: https://twitter.com/as_alismail/status/1307004899071340544

6.4. The dichotomous dialect situation

The results showed that most of the participants perceived that the two dialects, the Shiite dialect, and the
Sunni dialect, are distinct, with the distinction between the two dialects relating to the sounds, words and
speech style. Al-Bohnayyah (2019: 115) stated that in many societies, people use to a certain degree with
linguistic characteristics that prove they belong to a specific group, so; in the local community of Alhasa
the linguistics difference between Sunnis and Shias is very salient. According to Hudson (1996: 3) it is
apparently the case that people are conscious of the differences between speech spoken within different
social groups. For example, in Baghdad, Irag, Abu Haidar (1996: 120) noted that the Arabic of members

of Sunni group contains Turkish loanwords, while the speech of Arabic Shiites relatively free from these

57 Permission was obtained from this Twitter user (see Appendix 8).
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Turkish borrowings, however, Arabic of Shiites characterised by Persian loanwords, in order to distinct
themselves from each group. Thus, EI Salman and Al Fridan (2018: 142) note that there is a dialectal
dichotomy between the villages in Alhasa and the main city. In the present study, the majority of
participants gave the impression that, to a great extent, several linguistic features index whether an
individual is from the city or the villages. For example, a large number of these participants associate mad
(vowel lengthening), such as Kooora “a ball”, Rajaal “a man”, with the people of the villages. Most of the
villages in Alhasa are inhabited by Shiites; Al-Abdulmehsen (2013: 17-21) states that of the 43 villages in
Alhasa inhabited by Shiites, only three villages are fully inhabited by Sunnis. According to Al-Mubarak
(2015: 110), several linguistic characteristics are nearly exclusively used by Shiites in Alhasa, such as “the
unconditioned use of the -ya reflex of the 1st person singular possessive pronoun -i, e.g., jaddat-ya ~ jaddit-
i my grandmother”. The language ideology of the Sunni Hasawi dialect is simply a consequence of the
belief system that directs people to stereotype it as a Shiite dialect, and the same may be said of Shiite
dialect. This stereotype may affect the Sunnis more than the Shiites in terms of dialect perceptions,

especially when it is related to outsiders who share the same sect.

Considering the data in depth, it is clear that both the interviews and MGT contribute to the dichotomy.
Firstly, the data obtained in the first stage of data collection (i.e., interviews) indicated a modern/traditional
dichotomy. That is to say, the participants appeared to interpret the Shiite dialect as having a range of
features that seem to represent a traditional way of speaking as single dimension. The Sunni dialect was
identified with a different set of characteristics, which seem to represent a different dimension (modern
dimension). The Shiites in Alhasa perceived that their dialect represents the traditional dimension of the
local dialect by preserving its linguistic characteristics; they considered the Sunni dialect as converging

with the Bedouin dialect or the Najdi dialect as in Examples (91) and (183) in Chapter 4:

(91) Yes, they do. We lengthen the words like wein betroheeeen (where are
you going to) but Sunni say wein betrohen, so it can be recognised easily

[Shfs]
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(183) Every sect has its way of speaking [...] Most of the Shiite people still
use authentic Hasawi dialect and Sunni people have change their speech
similar to Riyadh; that does mean that there are linguistic differences between

both sects [Shm5]

According to Al-Bonhnayyah (2019: 148) “the faster generational rate of linguistic change among the
Sunnis indicates a state of divergence from the traditional features as they have more motivation to converge
to the speech of other Sunni groups. This slower change among the Shias indicates more attachment to the
traditional feature”. This backs up the social ideology that the Sunni people are descendants of migrants
who still use their original dialect. In contrast, the Sunnis perceived that their dialect represents the modern
dimension. They viewed themselves as speaking the modern or modified Hasawi dialect that converges
with other dialects. Sunni participants remarked that the Shiites in Alhasa spoke in a traditional way shared
with the older generation. Therefore, they rejected the generalisation that everyone in Alhasa speaks in the

Shiites’ style as in Examples (86), (87) and (197) in Chapter 4:

(86) Frankly, there is a difference because Shiite people still speak like old
peopel and lengthen the vowels, but most Sunni people modify their speech

to be more modern. [Sf5]

(87) Of course, there are differences [...] Shiite speech is shameful because
they do not choose beautiful words or pronunciation [...] but Sunni people
at least try to choose nice words and pronunciation [Sf3]

(197) Yes, I can. Through their way of speaking and pronouncing [...] and
Shiite people still speak like old Hasawi people, but Sunni people try to be
more modern by borrowing some words from other dialects, specifically the

dialect of Riyadh. [Sm1]

The second stage of data collection (i.e., matched-guise technique) as an indirect method assisted the

researcher in gaining an in-depth understanding of this social ideology, which is defined by Van Dijk (2008:
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65) as a set of common beliefs, attitudes, and knowledge (usually referred to as social representations)
about justice, equality, freedom, and objectivity shared by members of specific social groups. People’s
broad perspective on life often consists of ideologies, which are “ingrained, unquestioned beliefs about the
way the world is”. Ladegaard (1998:190) argued that “indirect attitude measures of some form seem to
have certain advantages in terms of eliciting the biased views held by members of one social group toward
members of another”. Shiite participants evaluated out-group (Hasawi Sunnis) speakers neutrally in almost
all traits, both linguistic and non-linguistic (see Tables 43 and 49 in Chapter 5). However, in the interview,
they remarked that Sunnis use a dialect similar to the Najdi dialect, which was evaluated as an unfavourable
dialect by female Shiite participants and almost neutrally by Shiite males, as shown in Tables 47 and 51 in
Chapter 5. This is a result of the sensitivity of this issue for Shiites as a minority group, especially given
that the issue is related to power, i.e., the royal family. As Alahmadi (2016: 251) states, participants may
feel worried and embarrassed about expressing their true feelings because in the Arab culture, as in other
cultures, most people worry about what others think. Thus, their attitudes towards the Sunni dialect or the
Najdi dialect were blurred, or they avoided answering the question, as a result of the presence of the

interviewer: this is what Labov (1972: 207) termed the “observer’s paradox”.

However, when they felt they were unobserved in MGT as an indirect approach, their attitudes became
more obvious. The following question arises: Why did they not evaluate the Sunni dialect in a negative
way, as they did with the Najdi dialect, especially given that they highlighted that it is similar to the Najdi
dialect? In response, it can be stated that the Shiite participants appeared to realise the presence of a dialectal
dichotomy between Sunnis and Shiites in Alhasa, and that the Hasawi Sunni dialect differs somewhat from
the Najdi dialect. Therefore, it might be an attempt to distinguish themselves, to assert the social
stereotyping that the Shiite dialect is the only reference point of the Hasawi dialect, and to ascribe the
Sunnis as the majority out-group. They evaluated Sunni speakers neutrally; if they had given a negative
evaluation, there would have been illogicality between, on the one hand, their pride in the local dialect and
the absence of the need to change or amend their speech with strangers, and on the other hand, a negative

evaluation. Therefore, in order to avoid this problem, neutrality was the solution.
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For Sunni participants, their perception towards the Hasawi dialect was clear from the first stage
(interviews) and second stage (MGT) of data collection. Although they perceived that their way of speaking
has a dimension of modernity, they viewed the Hasawi dialect as a lower-status dialect compared to the
other dialects. This is evident in their comments that the Hasawi dialect contains embarrassing features
(Examples (37) and (144)), in addition to their evaluations of Hasawi speakers, whether Shiites or Sunnis.
It can be argued that this reflects social stereotyping, where the Shiite dialect is a reference point for the
Hasawi dialect, especially for the majority of Sunnis in Saudi Arabia. Moreover, the Sunnis have economic
and social ties with outsiders in other regions. The participants remarked that outsiders do not differentiate
between the Shiite dialect and the Sunni dialect; therefore, they might be judged as Shiites. It can be said
that, despite the dialectal dichotomy in the region, social stereotyping has a strong influence on the attitudes
of both social groups which are based on the sectarian issue. Thus, the MANOVA results revealed that
sectarianism, has a significant effect on all traits for Hasawi speakers from both social groups, as shown in

Tables 42, 44, 46 and 48 in Chapter 5.

The issue of dialectal dichotomy has been studied in other language varieties. In Washington State, USA,
Evans (2013) examined people’s perceptions of language varieties. Evans’ results showed that inhabitants
of Washington State identified two distinct language variation patterns within the state. Firstly, urban areas,
where educated people were most concentrated, were identified as being different from rural areas.
Secondly, there was clear differentiation between urban and rural varieties: people from the eastern part of
the state were identified as adopting rural and farming lifestyles and labelled as “country” (Evans 2013:
286). Such variation was not “found in national perceptual dialect map surveys” (Evans 2013: 281). Evans
notes that her research produced a detailed account of perceptions because it was regionally based, only
asking informants about their perceptions of their area, not of the entire country and neighbouring areas. It
is therefore argued that concentrating the attention of respondents on their own areas contributes to more

reliable and informative findings than those observed in earlier studies.
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Ina similar vein, the present study is regionally based (that is, only one area of Saudi Arabia is studied). In
terms of results, both the present study and that of Evans (2013) refer to a similar dichotomy; a
modern/traditional dialectal dichotomy in the present study and an urban—rural dialectal dichotomy in
Evans’ study. It should be noted that Evans’ method differs from that of the current study. Evans applied a
draw-the-map task along with labelling ways of speaking in perceived different regions, while the current
study relied on an interview along with MGT. In addition, the present study relied on gender and sect as
social variables, but Evans’s study depended on demographic groups (gender, age, level of education, and
long-term residents) as social variables. Despite the differences in the methods and variables of the two
studies however, a language dichotomy appeared to emerge in both studies’ findings. The most probable
explanation of these findings is from two sides: firstly, the actual approach in the two studies, the perceptual
approach in Evans' research and the attitudinal approach in the present study, respectively, produced a
structured language ideology in Washington State and Alhasa region. The second explanation is related to
the way people look at the world. The dichotomy revealed in the two different studies with two different
approaches might result in a hypothesis that suggests that people categorise variety into different types

based on their personal or ideological leanings.

Another study was conducted by Alhazmi (2018) on the Hejaz dialect, Saudi Arabia. The present study’s
findings were similar to her findings in terms of revealing a dialectal dichotomy (modern/traditional). The
Hadari Hejazi dialect is perceived as a modern dialect because it is considered newly emerged as a result
of settlers. The urban Bedouin Hejazi dialect is perceived as a traditional dialect, as it is perceived as similar
to the other Bedouin dialects in other areas of Saudi Arabia because they have similar linguistic
characteristics. The findings of the present study differ from Alhazmi’s study in two points: the social
stereotyping that Hasawi Sunnis are descendants of Najdi and Bedouin families and that both social groups

studied by Alhazmi were proud of their dialects.

Firstly, based on the social stereotype that the Sunnis in Alhasa are descendants of Najd and Bedouin

families, their dialect is perceived as having a dimension of modernity, unlike the urban Bedouin Hejazis
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who perceived their dialect as having a traditional dimension. Regarding the Shiite dialect in Alhasa, on
the assumption that they are the descendants of settlers, their dialect represents the traditional dimension,
which contrasts with the Hadari Hijazi dialect in that it is perceived as a modern dialect. Secondly, Alhazmi
found that both social groups studied were proud of their dialects, although Hadari Hejazi is considered as
the reference point of the Hejaz dialect. The present study discovered that Hasawi Sunnis have a negative
attitude towards the local dialect as it is considered the reference point of the Hasawi dialect, but that the
Hasawi Shiites rated the dialect favourably. It can be argued that the issue of sectarianism in this study had
an effective role in shaping participants’ attitudes, which led to the differences in attitudes; this contrasts
with the context of Alhazmi’s study, as the Hijaz region is almost totally inhabited by the Sunnis. So, it can
be argued that the difference in religion/ sect could create different attitudes toward the spoken
language/dialect among the speakers within a given society, in contrast to Trudgill (1983) and Edward
(1985), in communities where people of different creeds live side by side, religion, without language,
frequently acts as a boundary-defining dimension. Cities that the Catholic community of Northern Ireland

and the Jewish of England are homogeneous linguistically not religiously Trudgiil (1983: 127).

6.5. The effect of intergroup issues on the participants’ attitudes

Looking at the Hasawi society, one may perceive that it is a homogeneous society that has no problems
culturally, religiously or even linguistically. Specifically, Hasawi inhabitants speak relatively the same
dialect, practise the same social customs and religion, and follow the same religious practices. However,
there are several differences within the society. As Al-Mubarak (2015: 15) states, “the sectarian distinction
involves several complex and inter-related factors such as tribal and geographical origin, intermarriage
relations, neighbourhood, costumes, or way of speech”. In addition to these aforementioned factors, issues
such majority and minority status, historical and political issues might impact the participants’ attitudes.
These factors may have particular relevance for why Sunni participants had a problem with the social
ideology that associates the Hasawi dialect with Shiites and why they found the local dialect unfavourable
compared to the Najdi dialect (supra-local dialect) that they favoured. These factors may also help to

explain why Shiite participants showed positive attitudes towards the Hasawi dialect, while they found the
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dialect of Hasawi Sunnis similar to the Najdi dialect, which was perceived unfavourably. Therefore, it is

important to reveal the factors behind their linguistic attitudes.

6.5.1 The effect of minority and majority issues on the participants’ attitudes

There is a common overlap between ethnicity and religion; thus, religious minorities are often studied as
part of ethnic minorities. However, in fact, not all religious minorities are ethnic minorities. According to
Roald and Nga Longva (2011: 2), ethnic minorities are defined by others or even by themselves as groups
that have common inherited characteristics such as skin colour, facial features and hair type (race), but there
are minorities that have acquired traits such as language and religion (culture). As Shiites and Sunnis in
Saudi Arabia are ethnically Arab (see Chapter 1), and the Shiite minority in Saudi Arabia is a religious
group that denominationally differs from the majority Sunni one that is in power. Being a religious minority
seems to be a very sensitive topic, as the religious minority group is discriminated against solely because it
has different religious beliefs than the powerful group or is different from the majority religion (Jamai
2008: 63). Therefore, it is believed that the participants’ attitudes toward the local dialect are mainly
motivated by religion, given the importance of religion in Middle Eastern societies. Religion is considered
an identity issue; as Albirini (2016: 141) states, religion becomes a primary marker of identity by integrating
spiritual beliefs and religious practices that affect a person’s attitudes regarding those of different religious

beliefs and practices.

6.5.1.1 Shiites as a minority group

The results from the present study in both the interview and MGT methods confirm Moscatelli et al.’s
(2017: 757) argument that minority groups are typically more prone than larger groups to favouritism, i.e.,
“the systematic tendency to evaluate one’s own membership group (the in-group) or its members more
favourably than a non-membership group (the out-group) or its members” (Hewstone, et al. 2002: 576).
Shiite participants had a positive perception towards the local dialect as a favourite dialect and evaluated it
positively in all traits. This might be because the Hasawi dialect represents their religious identity as a

minority group and they need to be united in all matters relating to their identity, including language.
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Edwards (2009: 100) argues that religion is often the “bedrock of identity”” and linking it to a language is
important to accentuate identity. According to Giles et al. (1977: 309), when minorities live in a
concentrated area, this allows for verbal contact between group members, thus preserving language use and
reinforcing feelings of group solidarity. This role of solidarity is viewed by Ryan (1979: 146) as the key
factor for the survival of given dialect (and low prestige) variants. When the matter is related to faith or
religion, as is the case for the Shiites in this study, this strengthens the solidarity among group members.
Bassiouney (2009: 105) states that religion has an important relation to language only in communities that
feel that it can create “a close-knit community whose members feel for one reason or another that they are
united by it”. In addition, since language is not only a way of communication, but also represents the
uniqueness of people’s identity, this uniqueness cannot be conveyed by a foreign language, either national

or international (Kishindo 1994:144).

The findings of the present study are in line with the findings of Al-Kahtib and Alzoubi (2009), who
conducted a study in Umm Al-Quttain, Jordan. Their study found that the religious climate of Druz, as a
minority religious group, exhibited positive attitudes towards their dialect, which assisted them in engaging
in a process of dialect and cultural maintenance. Similarly, Yilmaz (2020) investigated the language
attitudes toward the Kurdish Kurmanji variety that are spoken by two different Islamic sects (Alevi and
Sunni) in south of Turkey. The majority Sunnis are identified as Bohtan Kurmanji speakers and the minority
Alevis are recognised as Maras Kurmanji speakers. Yilmaz’s (2020) results reveal that though many
Kurdish Alevis recognise what is considered as academic or proper Kurmanji, that is, Kurdish Sunnis’
variety, their strong affiliation with the Alevi sect helps them to form a distinctive Kurdish Alevi identity

that, consequently, influenced their attitudes towards Bohtan Kurmanji with expense of Maras Kurmaniji.

However, the present study is not consistent with the findings of Komondouros and McEntee-Atalianis
(2007), who conducted an investigation into language attitudes and shifts among the indigenous Greek
Orthodox community, a religious minority, in Istanbul, Turkey. They found that Greek has high symbolic

status and plays a key role in defining identity; it is now widely spoken only in the home and at Church.
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However, the Greek younger generation appear to have positive attitudes towards the Turkish language as

it represents social and economic status.

The present study appears to differ from Komondouros and McEntee-Atalianis’s study in two points.
Firstly, the Greek community in Istanbul is a Christian minority group living in a secular country that does
not adopt a specific religion, so they are entitled to the rights shared by all citizens in their respective host
countries, safeguarding in particular their religious, educational and linguistic freedoms. In contrast, Shiites
in Saudi Arabia are in a religious country where the government adopts the Sunni sect, which is the sect of
majority. Secondly, according to Komondouros and McEntee-Atalianis (2007: 365), the Christian Greek
community in Istanbul has economic power that forms the backbone of the city’s business, professional
and trading classes, while Shiites in Saudi Arabia are a minority that do not have any economic or social
power. Therefore, the results from the present study suggest that Shiites have a positive attitude towards
their local dialect as a sign of solidarity and identity preservation. As Al-Mubarak (2015: 407) notes,
Hasawi Shiites seem to be inclined to maintain the local variety. Moreover, Al-Bohnayyah (2019: 189)
concludes that there is a significant linguistic difference between the Sunni group and the Shiite group in
Alhasa regarding the rounding of the [p:] feature, as in [ga:[] or [gp:[] ‘he has said’, whereas Sunnis are
leading in the use of innovative features that converge with the supra-local dialect and Shiite are more

preserving this feature.

6.5.1.2 Sunnis as a majority group

Majority groups usually are not subject to linguistic shifts, nor do they tend to have negative attitudes
towards their language or dialect. Rovira (2015: 165) confirms that minority languages are subject to
different language shift processes and, in extreme cases, to extinction when facing the power of the
language of a nation state, which inevitably has more prestige, economic and social value and regulatory
notions of usefulness. However, in the case of the Sunnis in Alhasa, the opposite scenario occurs. Al-
Mubarak (2015) and Al-Bohnayyah (2019) conclude that Sunnis in Alhasa are leading language change

and converging a supra-local dialect.
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The present study reveals that Sunnis have negative attitudes towards the local dialect due to three possible
reasons. Firstly, as mentioned earlier, stereotyping associates the Hasawi dialect with Shiites. Specifically,
outsiders are unable to recognise the linguistic differences between Shiites and Sunnis in Alhasa, as noted

by the participants in Example (100) and (101) in Chapter 4:

(100) Yes, if the person is Hasawi. because there is specific words,
expressions, or pronunciation | as a Sunni use them, but a Shiite does not us

them. But people from outside Alhasa cannot recognise. [Sf6]

(101) You know from which sect I belong to through my way of speaking.

But people who are not from Alhasa it is difficult to know. [Sf5]

Thus, negative attitudes emerge as a result of wanting to avoid being negatively perceived as Shiites by
fellow Sunnis elsewhere in the country. The second possible reason is related to social status. Sunni
participants, such as in Examples (38) and (138) in Chapter 4, commented that the local dialect has a low

status compared to other dialects:

(38) Unfortunately, Hasawi dialect has become a marker of either an
uneducated person or a Shiite person as it presented in TV Shows like Tash

ma Tash. [Sf10]

(138) | think the Hasawi dialect is suitable for non-educated people [...]
because if he is educated that means he knows that Hasawi is not a good

dialect to be used for educated people. [Sm1]

This explains why they evaluated in-group speakers (see Table 43 and Table 49 in Chapter 5) negatively
with regard to non-linguistic features (social class and attractiveness), with their evaluation giving these
features a low mean score (5 to 6) in Table 43 and Table 48 in Chapter 5. Thus, Sunnis seek to share the

high social status of the majority group by adopting positive attitudes towards the supra-local dialect.

227



Luhman (1990: 332) notes that language, i.e., dialect, “symbolizes our social experience in an intimate way
and locates us within significant social groups from which we draw our identities”. EI Salman and Al Fridan
(2018: 146) refer to the fact that several Hasawi people, specifically middle-aged people, “recognize that
being local is not sufficient to achieve social power” as a result of their maturity. However, El Salman and
Al Fridan (2018: 146) claim that young Hasawis might use any tools, including the local dialect, to actualise
themselves and take advantage of any vocational opportunities. The findings of the present study are not
consistent with E1 Salman and Al Fridan’s (2018) findings; the sample of the present study consisted of
young Hasawis, who found that the local dialect does not provide them with social status or vocational
opportunities, even among Shiites as in Example (161) in Chapter 5, Sunnis seek for this social status as

they belong to the majority group.

Regarding the third possible reason for the negative attitudes of the Sunni group, their religious affiliation
might influence their comments and their evaluation of the local dialect, which is considered as a reference
point for the Shiite group. Al-Wer et al. (2015: 83) report that religious affiliation has an impact on dialect
and note that there are sect-based linguistic differences, especially demographic change, in the make-up of
the two religious groups. Therefore, the Sunni participants commented positively on the Najdi dialect
(supra-local dialect) and evaluated its speakers as speaking a favourite dialect and vice versa with the local
dialect (see Tables 45 and 51). This favouritism appears to be based more on religious affiliation rather
thanthe linguistic aesthetics and indexes of their affiliation with the Sunni majority. Al-Bohnayyah (2019:
141) confirms that young Sunni speakers in Alhasa speak in a similar manner to the Najdi dialect in order
to emphasise their affiliation with the wider Sunni community in Saudi Arabia. So, it can be argued that in-
group and out-group identities influence attitudes of the language, i.e., dialect use, as Tajfel (1974:72)
emphasises the idea that the group of an individual gives him/her a sense of identity and individuality, and
that a member of a group seeks to improve the status of the group in order to increase his/her self-confidence
and self-esteem. To further enhance their status, members of the group tend to emphasize similarities and

differences between their own social group and other social groups.
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6.5.2 In-group loyalty
Another very significant result is revealed when comparing the participants’ comments with the MGT
results. The results revealed that both social groups (Shiites and Sunnis) indicated differences regarding in-

group loyalty.

Shiite participants were much more loyal to their group, tending to rate the Hasawi speakers more positively
than was the case for the Sunnis towards Hasawi speakers (see Table 41 and Table 47 in Chapter 5). Sunnis
were less loyal to their Hasawi Sunni group and more loyal to the mass in-group (supra-local dialect; See
Table 43, Table 45, Table 49, and Table 51 in Chapter 5). One explanation for this result might be associated
with the idea of competing stereotypes, where both sets of participants display different attitudes towards
their own dialect. In other words, Sunni participants attempted to attribute modernity to their own dialect,
or evaluated the Najdi dialect positively, as a way of avoiding the Shiite dialect’s traditionality. In contrast,
Shiite participants attempted to attribute traditionality to their own dialect as a way of asserting their identity

within a traditional society that has a long history in the region as in Example (78) in Chapter 4:

(78) The dialect of Sunni is similar to Bedouins in words and sounds, and
Sunnis are descendants of people who come to Alhasa to work so they still
maintain their original dialects. But Shiite are indigenous people and maintain

their dialect. [Shf3

This finding parallels Bayard et al.’s (2001) results on the group loyalty of American, Australian and New
Zealand participants towards their English variety. Bayard et al. (2001) analysed attitudes towards
American, Australian and New Zealand English and selected participants who were located in three
geographical areas. The general pattern they found showed that participants from the United States and
Australia rated their English high in the following dimensions: power, competence, solidarity, and status
based on a verbal-coating technique. Participants from New Zealand were less positive about their regional
dialect. Despite the context of the present study being different from that of Bayard et al. (2001), it is

possible to infer that group loyalty is focused on how outsiders perceive their own dialect or language.
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The in-group loyalty can be explained as follows. The Shiite participants were not challenging Sunni people
regarding the issue of modernity and converging to the out-group through negative or neutral comments
and evaluations, particularly towards the supra-local dialect, as revealed above. This was because they
wanted to prove their strong affiliation towards their traditional identity: they rated highly their dialect on
all traits, more than the Sunnis did towards their dialect. Overall, it seems to be the case that tradition is
favourable to Shiite participants as it does not let them pursue the modernity of the Sunni dialect and enables
them to greater assert their traditional identity. The traditional identity that the Shiite participants revealed
could have direct implications for how linguistically secure this particular group is, which will be discussed
in Section 5.3 below. Regarding the Sunni participants, the results might be explained by the idea that Sunni
participants may perceive modernity as an assertion of their affiliation and loyalty to the mass in-group
rather than the Hasawi Sunni in-group. This could be something they are looking for; therefore, they

perceive their dialect as more modern than the Shiite dialect.

The present study echoes findings from the BBC (2005) research, at least in terms of the perceptions of the
Shiites rather than the Sunnis. The BBC study revealed an essential tendency of in-group loyalty by
participants in Scotland, Wales and Northern Ireland towards their own varieties. They rated the social
attractiveness and prestige of their regional variety higher than other varieties, even higher than RP English.
Likewise, in Kristiansen’s study (2009: 177), the preference for local dialects also showed “local
patriotism”, where local varieties were preferred over others. Alhazmi (2018: 207-208) confirms what was
noted earlier about the loyalty to the group being linked to how outsiders view their own dialect or language.
Thus, both social groups take into consideration how outsiders view them through their dialect. The Sunni
groups want to prove their loyalty and belonging to the mass Sunni majority group in Saudi Arabia, who
see all Hasawi speakers as Shiites based on the social ideology discussed in Section 6.3. above, rather than
being loyal to the Hasawi in-group as Al-Mubarak (2015) in her study found the Sunnis have high a level
of adoption of the supra-local linguistic features in relation to [K], [g] sounds, and Al-Mubarak (2015: 334)

conclude that one of the reasons is related to “the way that they feel embarrassed about the sectarian
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character of al-’ Ahsa’®® city. Sunnis prefer to be less associated with Shiites, because they think that other
Saudis look down on them. Sunnis talked about how people from al-’ Ahsa’ exert a deliberate effort to adopt
the Saudi koiné because they do not want to feel less important than others, as well as because of a wish to

bolster their identity as Saudis and be part of the wider Saudi community”.

In contrast, the Shiite group attempt to prove their identity and loyalty to their group. Therefore, the results
of the present study contrast with Alhazmi’s (2018: 208) claim that “people have a tendency to favour their
own language/varieties over others”, specifically in the Sunni case, whose speakers found their dialect
unfavourable. It can be argued that several factors might influence individuals’ perceptions towards their
dialect or language; in particular, factors that might threaten their identity and convey different identities
that they do not want to be attached to them. Accordingly, Sunni participants may have perceived the supra-
local dialect as representing their sectarian identity and the group they belong to rather than the local dialect,
and in contrast Shiites perceived the local dialect as representing their group and their sectarian identity.
Tajfel (1974: 72) states that the group to which an individual belongs provides a sense of identity and
individuality and that a group member aims to enhance his/her group’s status to increase their confidence
and self-esteem. Similarly, Bassiouney (2009: 103) confirms that in a community of practice, individuals

choose to belong to their groups' variety because this supplied them with strength socially and status.

6.5.3. Linguistic security among both social groups

Linguistic security is a feeling of safety to speak freely, conscious of language correctness of speaking
(words or pronunciation), when a speaker is sure of validity of speaking (Andreevna 2015: 32). The fact
that speakers find their speech unacceptable regarding the correctness of speaking, which generates fear in
language or its variety, is quite linked to the linguistic insecurity (Andreevna 2015: 32). So, by examining

the comments of Shiite participants and the mean scores of linguistic traits (pronunciation, fluency,

%8 That this is a different way of transcribing Alhasa.
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embarrassing linguistic features, ruggedness) given to each of the Shiite speakers, it seems that, in respect

to their positive comments about the Hasawi dialect, as in Examples (30) and (136) in Chapter 4,

(30) It is an authentic dialect that has been spoken for centuries. The original

dialect is still spoken by Hasawi people. [Shf3]

(136) The Hasawi dialect is one of the dialects of Saudi Arabia. I like it

regardless of how others feel about it. [Shm5]

and the linguistic traits, the Shiite participants gave the Shiite dialect speakers a mean score range of 1 to 3
(see Tables 41 and 47) in Chapter 5, while the Sunni participants remarked negatively on the Hasawi dialect,

as in Examples (34) and (139) in Chapter 4,

(34) Hasawi dialect is not beautiful and not fluent [...] Because Hasawi people

lengthen the words and speak slowly like a dying man. [Sf3]

(139) See, the Hasawi dialect, | can describe it as a spontaneous dialect and

for simple people and peasants, so it is not good for official interviews. [Sm2]

and gave their dialect a mean score of 5 to 7 (see Tables 43 and 49 in Chapter 5). Taking a closer look at
the Shiite participants’ positive comments about the local dialect their commented about feeling cosy and
confident by using the local dialect when speaking with non-Hasawi speakers in open informal discussion,
as in Examples (67), and (174) in Chapter 4, they give a strong indication of the linguistic security of the

Shiite dialect as perceived by the Shiite:

(67) Sure, 1 feel comfortable [...] It is my dialect and will not change

especially with friends [Shf2]
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(174) Of course, [...] it is my dialect and that means my personality and

identity. [Shm8]

In addition, the linguistic traits, particularly pronunciation and fluency, indicate that the speakers of this
dialect have the advantage of being linguistically secure in these characteristics. These results may explain
why Shiites are less prone to converge with the supra-local dialect, as Al-Mubarak (2015) and Al-
Bohnayyah (2019) concluded. In contrast, the Sunni participants may lack this linguistic security, as

suggested by their comments on the local dialect in Examples (62) and (140) in Chapter 4:

(62) Yes, [...] because Hasawi dialect has grammatical and spelling errors for
example Hasawi people say /yuran/ ‘the Holy Qura’an’ and the correct is
/quran/. And Hasawi dialect contains strange and uncommon words.
Generally, it is all errors. So Hasawi people must change their words and
pronunciation when they talk to others. Also, they don’t think you are a Shiite

[Sf7]

(140) I think the Hasawi dialect is in a low place compared to other dialects
[...] for me I always try to avoid using some Hasawi vocabulary because it

makes others laugh. [Sm3]

and their comments that they would not be confident or cosy in Examples (76), (77) and (177) in Chapter

4:

(76) I will not be confident [...] I have to change my way pronunciation and

some words to avoid taunt [Sf7]

(77) No. Especially if it is a friendly discussion as some people do not pay
attention to what | say but paying attention to how I speak. And some people

try to catch some Hasawi words to say funny comment and make other
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laugh, so, why should put myself in this silly and embarrassing situation.

[S15]

(177) 1 would be nervous, and anyway | would be careful about how I
pronounce the words and | honestly would try to make my way of speaking
very soft to avoid laughing [...]  mean I would not be comfortable like when

I speak to my family members. [Sm1]

Moreover, Sunnis’ evaluation of the in-group speakers (Hasawi Sunnis) in Tables 43 and 49 in Chapter 5,
with respect to linguistic features (pronunciation, fluency, embarrassing linguistic features and
ruggedness): the mean scores were between 5 and 7. Hence, Sunni participants compensated for this with
positive comments and evaluation of linguistic features of the Najdi dialect, to assert their membership of

the majority group.

A possible explanation can be put forward to interpret these findings. On one hand, it seems to be the case
that speakers of a dialect with a high level of linguistic security (i.e., Shiite dialect in the present study) do
not concentrate on the modern dimension or social status since their linguistic status gives them a sense of
distinction. On the other hand, speakers of a dialect with a low level of linguistic security (i.e., Sunni dialect)
attempted to prove that their dialect has a modern dimension and social status through converging with the

supra-local dialect or evaluating it positively.

This finding is somewhat supported by Preston’s study (1999) conducted in Michigan, USA, which
discovered a high level of linguistic security among Michiganders through evaluation of a high average
score for the status variable “correct”, despite the Michiganders rating their dialect at an approximate mid-
point for “pleasantness”. This contrasted with Southern dialect speakers who rated their way of speaking
high on “pleasantness” and at a rough mid-point for ‘“correctness”. Consequently, it appears that

Michiganders have a high level of linguistic security; thus, they concentrate their evaluations on
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“correctness”. Southern dialect speakers do not have such linguistic security; henceforth they compensate

for this by evaluating their dialect high on “pleasantness”.

It should be noted that the above study findings differ from the present study in two aspects: firstly, the
participants’ evaluations differ in terms of the speakers of the dialect with high and low levels of linguistic
security. For Michiganders in Preston’s study (1999), they evaluated several traits such as pleasantness
with a mid-point ranking, and others with a high ranking, while Shiites in the present study evaluated all
linguistic traits of their dialect with a high rating. Correspondingly, despite the Southern dialect speakers
evaluating several traits with a high rating such as pleasantness, it was considered that they do not have
such linguistic security, while Sunni participants evaluated all linguistic traits for their dialect with a low
rating. Secondly, Preston’s sample consisted of a variety of status and age groups, male and female, while
the present study relied on a sect-gender based sample. Therefore, it can be affirmed that when the
evaluation was based on religion, that is, sectarianism, the matter of linguistic security becomes stronger,

as in the case of the Shiites regarding the local dialect and Sunnis with the supra-local dialect.

6.6. The effect of attitudes on linguistic behaviour

Attitudes towards a given dialect may be reflected in the linguistic behaviour of the people. The results of
the present study confirm Alberini’s (2016: 99) argument that attitudes towards a language usually direct
linguistic behaviour by forming behavioural intentions that become the basis of linguistic behaviour. Thus,
the attitudes of the Sunni and Shiite participants are reflected in their linguistic behaviour, as this is linked
to religious affiliation and group loyalty through the use of linguistic differences to index differences in
religious affiliation. Each social group, that is, Shiites and Sunnis, attempt to distinguish themselves by
adopting several linguistic features. According to Baker and Bowie (2010: 1-2), religious affiliation may
be displayed in linguistic behaviour, creating different language groups which could then have separate

systems of variation.

This is what occurs among Shiites and Sunnis in Alhasa. For the Shiites, as a part of their religious

affiliation and identity, they assert use of the local dialect and do not switch or use words and pronunciation
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from different dialects unless the receiver requires clarification, even if they are engaged in a friendly

conversation and feel confident and comfortable, as stated in Examples (58), (66), (163) in Chapter 4:

(58) No, they do not have to change because it is a proudness issue [...]
Why other dialect speakers such Jeddah or Riyadh do not change their

way of speaking when they speak to others. [Shf3]

(69) | feel comfortable, and | do not have to change, and | will be myself

[Shf8]

(163) Maybe for explanation, not because of shyness or to avoid taunts [...]
because when Hasawi people change some words, the message will be clear
[...] Also, Hasawi words and phrases cannot be understood by other dialect

speakers. [Shm4]

In contrast, Sunnis’ attitudes towards the local dialect affected their linguistic behaviour more than was the
case with the Shiites. The Sunnis attempt to conceal their linguistic background through code-switching to
or adopting supra-local dialect features, specifically when they speak to outsiders, to avoid being judged as
Shiites. This is a result of social ideology and the fact that outsiders cannot identify the dialect of Hasawi

Shiites and Sunnis, as participants stated in Examples (60) and (168) in Chapter 4:

(60) Yes, they have to change and modify for many reasons. First some people
like to taunt and comment on Hasawi people, second some words is
uncommon for others [...] do not forget that may non Hasawi think all Hasawi

People are Shiites [Sf5]

(168) many people in Alhasa change because they are either shy or they do
not want to be judged [...] | mean maybe he is Sunni and he does not want
others to think he is a Shiite person; on the other side, Shiite change to hide

their sectarian background. [Sm7]
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“They are judgements about speakers rather than about speech” (Trudgill 1975: 27). Therefore, the Sunni
situation is similar to that stated by Le Page (1980: 15): “we create our rules so as to resemble as closely as

possible those of the groups with which from time to time with to identify”.

The findings of this study are in line with the study by Baker and Bowie (2010), who examined whether
religious affiliation in Utah County, the United States, affected the production of several vowel mergers
typical of the area (i.e., fell-fail, pool-pole-pull, card-cord) among members of the Church of Jesus Christ
of Latter-day Saints (Mormons) and non-Mormons. Their findings revealed strong signs of distinctions
based on self-described religious affiliation, as those who described themselves as Mormons who regularly
engaged in religious activities displayed substantially different linguistic behaviours to those who described
themselves as non-Mormons. Interestingly, the non-Mormon situation is similar to the Sunni situation in
the present study, where non-Mormons may be attempting to use differences in vowel production to identify
themselves as members of the dominant culture in the Utah States, while Sunnis attempt to avoid using
local linguistic features to assert their membership of the majority Sunni in Saudi Arabia. Therefore, it can
be argued that linguistic behaviour can be affected by attitudes, particularly if this relates to demonstrating,

or proving to others, social group membership.

6.7 The effect of a view of inferiority from outsiders on participants’ attitudes

There is an agreement among the participants from both sects that non-Hasawis consider the local dialect,
i.e., the Hasawi dialect, as an inferior dialect. The reasons for this view of inferiority differ in the Shiites’
and Sunnis’ perceptions. For Shiites, the reasons behind this inferiority are based on sectarian

discrimination, as in Examples (49) and (153):

(49) Some people’s reaction toward Hasawi dialect is what a disgusted dialect
and why you speak like this and some directly when listen to Hasawi speaker
say he or she is Shiite and act in different way because they know that many

Shiite people live there. [Shf4]
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(153) Many Saudis around Saudi Arabia look at the Hasawi dialect as an
inferior dialect, and a large number connect the Hasawi dialect to Shiite, |

mean it is a sectarian matter more than a dialectal matter. [Shm5]

or on the basis of social status, as non-Hasawi people consider the Hasawi dialect as a dialect of low-class

people or peasants, as in Examples (50) and (152).

(50) They will say it is not beautiful and disgusted and some think it is a low-

class dialect for peasants [Shf9]

(152) I think there are two reactions: first reaction, they find it strange and like
to listen to it, especially the dialects of villagers; second reaction, they taunt

and make jokes. [Shm6]

In addition, several Shiite participants attributed the outsiders’ view of the linguistic features being inferior

due to several words and pronunciation being considered laughable, as in Examples (51) and (150):

(51) From my view, I think will laugh directly [...] because pronunciation in

Hasawi dialect make others laugh and find it funny [Shf8]

(150) The Hasawi dialect reflects tolerance and simplicity, therefore some
people find it for low-class people or for farmers, also some laugh, or taunt.

[Shm3]

With respect to Sunnis, in addition to social status and linguistic features, the main reason for the inferiority

was considering the Hasawi dialect as a Shiite dialect, as in Examples (54) and (159):

(54) First thing they will say this person is from the Shiite sect as | said earlier

stereotyping, second, they will laugh and taunt [Sf7]
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(159) They taunt the way that Hasawi people use it when they speak
[...] for example, when I join a group of people on the internet gaming,

and they listen to my dialect they laugh and say are you Shiite? [Sm1]

It is evident that when it is related to a sectarian matter, Shiites perceive it as sectarian discrimination and
Sunnis perceived it as stigmatisation; the explanations for this are discussed in Section 6.9. below.
Therefore, the participants perceive that outsiders have an inferior view toward the local variety, that could
influence participants’ attitudes towards the local dialect. Such thoughts of how speakers of a dialect believe
that outsiders see their dialect may affect the self-esteem of these speakers and their social status. Such
features can also lead others to assume that certain dialect speakers are not only socially disadvantaged, but
also cognitively disadvantaged (Papapavlou 1998: 16). This perceived inferiority among the participants
confirms what Al- Bohnayyah (2019: 145) concludes, that a large number of the people, particularly
younger generation, in Alhasa “are teased by their dialect”, which leads to switching to use features that
belong to what they perceive as a higher status, i.e., Supra- local dialect. According to Breakwell (2001.:
275) It is possible for speakers of stigmatized language varieties to accept and reproduce negative social
representations of their language variety, which could have a detrimental effect on their identities
(Breakwell, 2001: 275). For example, speakers of Andalusian Spanish, a non-standard, stigmatized
language variety, have been found to have a lower view of their own speech than speakers of Standard

Spanish, that is seen as the linguistic ideal (Carbonero 2003).

Kaouache’s study (2009) confirms the results of the present study, who found that because of an inferior
view towards the Jejel dialect, Algeria, intellectuals are afraid to communicate at seminars and conferences,
university students are afraid to contribute in classes, and talented singers are afraid to appear in front of
audiences. Therefore, this perceived inferiority view from outsiders might affect the linguistic behaviour
of the participants particularly Sunnis as mentioned in section 5.4 above, Ladegaard (1998: 14) mentioned
that people’s linguistic behaviour is related to “social ambition”, i.e., keenness to get on in the world, rather

than status of education or occupations.
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6.8. The effect of social networks on the participants’ attitudes

Participants’ attitudes can be affected by the social networks of each social group. A social network is
defined by Milroy and Gordon (2003: 117) as follows: “an individual's social network is the aggregate of
relationships contracted with others, a boundless web of ties which reaches out through social and
geographical space linking many individuals, sometimes remotely”. According to Baker and Bowie (2010:
8), “religions that require a high time commitment of their members facilitate the development of social
networks based on religious affiliation, leading to linguistic differences between adherents”. Therefore, it
can be recognised that each social group® (Sunnis and Shiites) has a different social network based on
religious affiliation, such as neighbourhoods, worship places, religious occasions, marriage, and kinship

ties, although both group members work together and attend the same schools and universities in Alhasa .

Sunnis and Shiites in the East province of Saudi Arabia mostly live in more or less segregated residential
areas. According to Baker and Bowie (2010: 2), residential segregation can occur, with members of a
specific religion preferring to live more closely with each other than with others, contributing, of course, to
numerous social networks which can be related to religion. In fact, there is not just separation between
Hasawi Shiites and Sunnis in neighbourhoods or kinships, but even social contact and friendships are based
on people being from the same sect. Different attitudes towards the local dialect emerge as a result of these
social networks. Sunnis have kinship ties and friends from outside Alhasa as Al-Bohnayyah (2019:148)
explained that Sunni group lead the change in term of the local feature vowel [a:] from rounded [p:] to
unrounded [a:] because the Sunni group mix and interact with the Sunni majority all over the country,
which means that they have greater mobility than Shiites, and consequently are exposed to sarcastic and
offensive situations or being judged as Shiites. Therefore, Sunni participants perceived their dialect as not
a prestigious dialect and as containing embarrassing linguistic features (see Tables 43 and 49). In addition,
these defective practices from outsiders are reflected in the Sunnis’ linguistic behaviour, as mentioned

above (Section 6.4), whereby they avoid using local features with outsiders. In contrast, as Shiites are

%9 See chapter one
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segregated and their social network is relatively limited to Alhasa, they perceived their dialect as prestigious

and not containing any embarrassing linguistic features, as shown in Tables 41 and 47 in Chapter 6.

6.9. The effect of religious discrimination on Shiite participants’ attitudes

The political system of government in Saudi Arabia is based on the religion of the Sunni sect. Therefore,
when religion is closely associated with the state, government discrimination against minority religions is
more likely to occur (Fox 2016: 33). The religious discrimination that the Shiites in Saudi Arabia have
suffered from originates from the early days of ruling the areas inhabited with Shiites, i.e., Alhasa and Al-
Qatif, by Sunni government might be reflected in the Shiite participants’ attitudes towards the Hasawi
dialect spoken by Sunnis. As mentioned earlier, the Shiite participants found the Sunnis’ Hasawi dialect to
be similar to the Najdi dialect that is spoken by the royal family, so they evaluated the dialect neutrally in
general (see Table 43 and Table 49 in Chapter 5) and the Najdi dialect was evaluated negatively (see Table
45 and 50 in Chapter 5). Religious discrimination occurs when certain individuals or groups are not
privileged to the same rights or benefits as other religious groups in the society (Bowen 2010: 1750).
According to Bowen (2010: 1750), two types of discrimination can occur against the discriminated groups:
discrimination in the religious domain (access to worship places, fiscal exemptions) or discrimination in
the non-religious sectors (employment, housing, police treatment) as a result of social bias. Saudi Shiites
suffered from both types of discrimination until 2003 when the Crown Prince Abdullah,® de facto ruler at
that time, launched the National Dialogues entitled Partners in the Nation (shuraka fi al-watan). The
dialogue aims to create channels of communication, which play a role in dealing with many issues and

acknowledging religious difference in the country.

It is important to demonstrate, briefly, both types of discriminatory practices that have been experienced
by the Shiites in order to understand their attitudes towards the Hasawi Sunni dialect and the Najdi dialect.
In religious domains, Saudi Arabia has adopted The Wahhabiyya, that became the ideological backbone of

the political and religious movement, which led to what is officially known as the first Saudi State (1744

50 King Abdulla bin Abdulaziz, the sixth king of Saudi Arabia (2005-2015).
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1818) and the second Saudi state (1818-1891; Matthiesen 2014: 28) and then the current Kingdom of Saudi
Arabia. The Wahhabi ideology saw Shiite worship as a shirk (polytheism). Therefore, since 1927, when
the Wahhabi missionaries destroyed some hussainiyat®® in Alhasa and Al-Qatif, it was forbidden to build
hussainiyat in Saudi Arabia. Afterwards, many Shia turned hussainiyat into “normal” houses, in order to
avoid this prohibition (Steinberg 2002: 501). Moreover, Shiites have been largely banned from observing
religious practices in public and practice of these rituals is often forbidden and punished, such as the
celebration of Maulid Al-Nabi (Birthday of Prophet Mohammed Peace be upon him) or Ashura®
(Constantin 2016: 1). Shiites, in Saudi Arabia, are not allowed to teach their jurisprudence and the
fundamentals of their sect, and even religious schools have been banned since the 1950s. They are not
allowed to sue according to their doctrine, despite the existence of a Shiite low court that had some
jurisdiction, but its authority was reduced later (Al-Hasan 2010: 399). In addition, numerous fatwas®® were
issued by the former Grand Mufti of Saudi Arabia, Abdul-Aziz bin Baz (1910-1999), against Shia religious
practices and Saudi Shiite clerics (Ibrahim 2006: 35). One of these fatwas, according to Al-Hasan (2010:
400), prevented the Shiites from butchering, because eating what a Shiite slaughtered is forbidden. In 2008,
Saudi newspapers published a fatwa forbidding the selling of properties to Shia by another scholar

(Matthiesen 2014: 9; cf. Al-Hasan 2010; Ismail 2012 and Matthiesen 2014).

Regarding discrimination in the non-religious sectors, the non-employment of Shiites in security and army
sectors has become inevitable except in maintenance departments or traffic services. In addition, in 1984,
a political decision was issued to prevent the employment of Shiites in the Arabian-American Oil Company
(ARAMCO®*), and to demote those who are in charge of work from security and guard positions and some

other places and positions. This has remained in effect despite the lifting of the political decision (Al-Hasan

61 Alhussainiyyat (Hussainiyya, pl. Hussainiyyat) are Shiite mourning houses for the commemoration of the martyrdom of
Hussein, also community centres (Matthiesen 2014: xx).

62 The first ten days of Muharram (the first month of the Islamic calendar) when Shiites commemorate the martyrdom of
Hussein (the grandson of prophet Mohammed peace be upon him) in 680 (Matthiesen 2014: 101).

53 The fatwa is an Islamic religious ruling, a scholarly opinion on a matter of Islamic law (Weimann 2011: 765).

84 ARAMCO (formerly) now is Saudi Aramco, which is the state-owned oil company of the Kingdom of Saudi Arabia and a
fully integrated, global petroleum and chemicals enterprise.
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2010: 371-383). In 1988 Shiites were prevented from admission to several colleges such as those focusing

on Islamic law and Shri'a, and medical school.

The above discussion about the discrimination experienced by Shiites can help to explain why they have a
strong affiliation to the dialect that represents their identity, and, in contrast, why they have neutral or
negative attitudes towards every aspect relating to the Najd area, including the dialect. Despite easing of
restrictions and changes from the government since 2003 towards Shiite issues, these historical issues
remain stuck in the Shiites’ cultural memory. Therefore, Shiites perceive the Sunni dialect in Alhasa as a
part of the system that discriminates against them. In fact, Shiite participants realised the social importance
of the Najdi dialect, as they commented in the interviews, and found it a prestigious dialect. However, out
of solidarity and sympathy with their groups and intolerance towards the out-group, they evaluated it

negatively.

6.10. The effect of political issues on Sunni participants’ attitudes

Political reality is considered an additional factor affecting that has a significant impact on the process of
language attitude formation (Cargile et al. 1994: 226). Sunnis and Shiites have a long history of sectarian
and ideological conflict from the first days of Islam in the Seventh Century CE; this historical conflict is
not within the scope of the present study. As this study discusses the attitudes towards the local dialect in
Alhasa city in Saudi Arabia, it is important to demonstrate the reasons, at least in the Saudi era, why Sunnis’
reject being stigmatised as Shiites, meaning that they perceive their dialect based on the social ideology
whereby the Shiites dialect is rated unfavourably. Firstly, regardless of the sectarian differences among
Sunnis and Shiites that may be a salient factor in Sunnis’ rejection of being stigmatised as Shiites and vice
versa, political and nationalism issues have played an essential role in forming the attitudes of Sunni
participants towards the local dialect. In the 1950s and 1960s there were revolutions in the Arab world
against the royal regimes, which led to the toppling of the royalty in Libya, Egypt, Irag, and Yemen by
socialist and communist parties. According to Al-Hasan (2010: 440), socialist and communist ideologies
found fertile soil among the Shiites in Saudi Arabia, which led to the foundation of political parties, such
as the National Liberation Front (NLF; jabhat al-taharrur al-watani) that entered into various alliances
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with, among others, the Arab National Liberation Front (ANLF; jabhat al-taharrur al-watani al-arabiyya),
which aimed to topple the Saudi monarchy in 1960. Moreover, in the 1970s, several Shiites in Saudi Arabia
joined the radical shirazi movement, established in Kuwait, and which helped bring about the Islamic
Iranian Revolution in 1979 (Matthiesen 2014: 99). They established an armed party called the Islamic
Revolution in the Arabian Peninsula (al-Thawra al-Islamiyya fi al-Jazira al-Arabiyya), which was
influenced by the thoughts of Ruhollah Al-Khomeini®. In 1979, the Islamic Iranian Revolution was
supported by Shiites in Arab Gulf countries generally and Saudi Shiites specifically; Shiites perceived this
revolution as an opportunity to free themselves. Thus, they started to move against the Saudi Government
and started their revolution, which was called the Moharram Revolution (intifadat Muharram); it led to the
killing of tens of protesters and Saudi security guards (Matthiesen 2014:113). Then, Shiites established an
armed party supported by the Republic of Iran, called Hezbollah in Al-Hejaz (Hezbollah fi al-hejaz). Most
of its members were from ARAMCO Shiite labour, who caused two explosions in 1987 and 1988 in oil and
chemical facilities. In addition, during what was called the Arab Spring in 2011, the Shiites in Alhasa and
Al-Qatif protested against the intervention of the Saudi National Guard to stop a Shiite protest in Bahrain,
which was supported by Iran. Moreover, according to SAP (Saudi Press Agency), tens of security guards
were killed in the Shiite areas from 2015 to 2017, and several warehouses of weapons were smuggled from
Iran; they were discovered in some Shiite neighbourhoods and farms (cf. Alsaif 2013; Al-Hasan 2010;

Ismail 2012 and Matthiesen 2014).

The discussion above shows that the Sunnis in Saudi Arabia have always questioned the national loyalty
of the Shiites and accuse them of loyalty to Iran because of historical events and their religious Marj iyyah
(authority), which is based in Qom, Iran and Najaf, Irag. Therefore, this might be reflected in their attitudes
towards their local dialect, which is perceived as representing an unfavoured social group rather than the
majority group. In line with the present study, Kaouache (2009) investigated why the dialect of Jijel,

Algeria, is stigmatised in Constantin city and other parts of Algeria. His results revealed that one of the

5 The leader of the Iranian Revolution (1979-1989).
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reasons were the historical events. The Constantinians still bitterly remember culturally the invasion of Ibn
el Ahrache to Constantine in 1804. Therefore, it can be argued that the historical and political issues might
influence individuals’ attitudes towards a given group’s dialect or language, as can be seen among Shiites
towards Sunnis and the Najdi dialect, or Sunnis that perceived their dialect as an unfavourable dialect

because of its association with the Shiites.

6.11. Conclusion

This chapter has presented a discussion based on a comparison of the data obtained from the Shiite and
Sunni participants. There appears to be a social ideology that associates the Hasawi dialect with Shiites
because of its similarity to the Bahraini dialect, and the media and genealogy of Hasawi families have also
influenced the participants’ attitudes. In the comparison of results, on the one hand, the modern dimension
has been proved to be associated with the Hasawi Sunni dialect, as it was perceived as such by participants
from both social groups (i.e., Sunni and Shiites). Shiites perceived that the Sunni dialect belongs to its
origins and Sunnis perceived that they have developed their way of speaking in line with modernity. On
the other hand, the traditional dimension is always associated with the Shiite dialect. It was perceived as
such by the Shiite and Sunni social groups, with the Shiites perceiving their dialect to represent the authentic
Hasawi dialect and Sunnis perceiving that Shiites do not want to reform their dialect in line with modernity.
Moreover, majority, minority, inferiority, policy and religious discrimination issues have effects on the

participants’ attitudes and their evaluation of the local dialect.

To sum up, two main findings have emerged: firstly, modern characteristics were associated mostly with
the Sunni dialect, and traditional characteristics were associated with the Shiite dialect. Secondly, the
Sunnis found that the local dialect associates them with the Shiite group, whom they consider undesirable
compared to the majority Sunni group due to doubts about their national loyalty and their hostility to the
state. For the Shiites, the local dialect is considered a matter of identity and due to the religious
discrimination they face, they perceived the local dialect as a means by which they can express solidarity

with their in-group.
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7. Discussion: Attitudes based on Gender

7.1. Introduction

In this chapter, the correlation between participants’ gender and their attitudes towards the Hasawi dialect
will be discussed. There are several interesting findings regarding the attitudes by gender that contradict
trends in Arabic and global studies regarding standard or prestigious forms, i.e., the preference of women
for standard or prestigious linguistic forms and men for local linguistic forms, while some findings are
consistent with these trends. To the researcher’s knowledge, no study in the Arabic context has investigated
the effect of gender (and sect) on language attitudes in a given variety. In addition, there is a lack of
language attitude studies on the local varieties in the Saudi context based on the gender variable. The
exceptions to this are Alahmadi (2016), who examined the Urban Makkah dialect, and Alhazmi (2018),
who investigated perceptions towards the dialect of Hijaz. Therefore, the present study relies on the
conclusions of these two Saudi studies and language attitude studies in other communities; in addition to
other studies in the Saudi and Arabic context that examined the role of gender in language change and

variation.

7.2. Gender-related attitudes towards prestigious linguistic patterns

Numerous sociolinguistic studies in western societies have confirmed that women adopt standard or
prestigious linguistic variants at a higher frequency than men (Labov 1972; Trudgill 1986; Cheshire 2002;
Tagliamonte 2011). However, sociolinguistic studies in Arabic-speaking communities have provided
contradictory evidence as to whether gender has a role in the frequency and nature of standard or prestigious
patterns in the speech of men and women. One group of studies has contradicted this, finding that men are
more prone to adopt standard norms than women (Abdel-Jawad 1981; Schmidt 1986 Daher 1998;).
However, another group of studies has confirmed the global trends where women prefer standard forms
(Abu-Haidar 1989; Holes 2004; Jaber 2013). A possible reconciliation of these contradictory findings can
be explained as follows. Ibrahim (1986: 124) and Al-Wer (1997: 255) clarify the difference between the

use of Standard Arabic in Arabic-speaking communities and the use of the standard in other western
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communities. Standard Arabic, the high variety, is used formally in situations such as education, religious
contexts and formal meetings, while the low varieties are used in everyday life. Therefore, several studies
in different Arabic-speaking communities have proven the global norm concerning women’s tendency to
adopt prestigious forms in their speech even if these forms do not match the standard features: Haeri (1991)
in Cairo; Lawson-Sako and Sachdev (1996) in Tunis; Al-Wer (2007) in Amman. Albirini (2016: 197) states
that women in Arabic-speaking communities tend to adopt prestigious dialect characteristics, even if the
prestige is not associated directly with Standard Arabic but with regional or supra-local standards; for
example, in most Arab countries the prestige varieties are those spoken in capital cities. Also, Al-Wer
(1997: 261) confirms that “the data from various parts of the Arab world show overwhelmingly that Arab
men opt for localised and older features, while Arab women favour features which have a wider regional
acceptance (prestige) and usage regardless of the status of these features vis-a-vis Classic Arabic”. Most of
the findings of sociolinguistic studies in Saudi communities (e.g., Al-Essa 2009; Al-Rojaie 2013;

Alghamdi, 2014) are in line with the global trends.

In the present study, the findings for two groups of participants (Sunni females and Shiite males) are in line
with global and Arabic trends, although the aims of the research are different, in terms of women adopting
prestigious forms and men using local forms, while the other two groups (Shiite females and Sunni males)
contradicted these trends. It is important to explain that the present study differs from previous studies,
particularly those in Arabic contexts, in terms of the study aim and the cultural context. Regarding the study
aim, previous studies aimed to investigate language change and behaviour, whereas the present study aims
to investigate language attitudes. Thus, while the linguistic behaviour of individuals may change depending
on their situation, their attitudes may not. Baker (1992: 15) argues that people’s behaviour is often
inconsistent in various contexts, and behavioural predictors and explanations are likely to become deceive
attitudes. This focus on context casts doubts on a direct relationship between attitudes and behaviour, so
attitudes are often investigated in order to reveal compatibility with the origin of the behaviour (Bohner
2001: 270). Redinger (2010: 56) provided an example of context-related linguistic behaviour that did not
depend on attitudes: during a job interview, a speaker may strategically adjust his/her language use to align
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with a socially prestigious language or language variety towards, which they normally hold negative
attitudes. The particular conditions of the interview led the speaker to diverge from his/her usual speech
style due to a belief that such behaviour may increase his/her chances of getting the job, regardless of his/her
negative or positive attitude towards the variety that he/she used in the interview. The present study’s results
differ slightly from the findings of language change and variation investigations conducted in Alhasa

community in relation to gender (Al-Bohnayyah 2019; Al-Mubarak 2015).

Al-Mubarak (2015) found that the Hasawi males from both sects were more attached to local form. The
findings in the present study reveal that Sunni males hold negative attitudes toward the local variant and
males from both sects had favourable attitudes to the supra-local variety. Moreover, Al-Bohnayyah’s (2019)
findings refer to Shiite women, marginalised both by gender and sect, would be the group most pressured
or most motivated to use national linguistic symbols in order to secure membership of the national group.
However, the current study discovered that Shiite females had negative attitudes to the supra local dialect.
In addition, Al-Bohnayyah (2019) found that Hasawi Shiite females led the change to the supra-local dialect

in terms of the local variant with a feminine ending (-a) to a greater extent than Shiite males.

Nevertheless, the present study found that the Shiite male had positive attitudes to the Supra-local dialect,
in contrast to Shiite female who had negative attitudes toward it. Furthermore, Al-Bohnayyah (2019: 181)
claims that Sunnis, in particular men, “are under less social pressure, as their national allegiance is already
confirmed by belonging to the official and majority sectarian group in Saudi Arabia. The absence of social
pressure on the Sunni group reduces the need for Sunnis to change to use symbolic means”. However, the
current study found that Sunni males' attitudes indicated that they are under greater social pressure more
than Shiite males in order to demonstrate their affiliation with the majority Sunni group. as will be discussed

in in this chapter in more detail.

Regarding the cultural factor, it is important to realise that the surrounding context may assist in speakers
adopting particular attitudes towards a given variety, which give rise to gender-related patterns. Therefore,

linguistic generalisations should be viewed with caution. Milroy and Gordon (2003: 108) state that
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researchers should have a profound historical, ideological, and social understanding of a particular
community, cautioning against making generalisations across societies that are very culturally different.
Both genders of participants in the present study belong to two different sects; consequently, their attitudes
towards the local dialect seem to be more affected by their religious affiliations than dialectal prestige. This
contrasts with other studies conducted in Saudi societies or in Arab societies that are characterised by
homogeneity in a single religion or sect and may be affected by other social or cultural factors (e.g.,
economic levels and tribal affiliations) that may be considered less influential than religious affiliation on

linguistic behaviour or linguistic attitudes.

7.2.1. Female participants’ attitudes towards the prestigious norms

The results of the Shiite female participants revealed a reverse gender-related linguistic pattern to that
usually found in sociolinguistic studies (Trudgill 1986; Cheshire 2002; Al-Essa 2009; Al-Rojaie 2013).
Shiite female participants perceived the local dialect to be more prestigious than the supra-local dialect in
Saudi Arabi, as they commented in the interviews (Chapter 4). In addition, they positively evaluated the
Hasawi Shiite speakers’ dialect in terms of prestigious traits, high social class, attractiveness, and
pleasantness in the MGT as shown in Table 41 and Table 46 (Chapter 5). A possible explanation for
adopting this positive attitude towards the local dialect, besides the other sectarian issues discussed in
Chapter 6, is the influence of social networks. Shiite females live in a relatively limited community of
relatives or same-sect friends. As noted by Al-Mubarak (2015: 220), Shiite females have a very domestic
lifestyle, although some elderly females open their houses from time to time to neighbours and relatives.
Therefore, their lower level of contact with out-group members may create this perception that the local
dialect is prestigious and underestimate the social importance of the supra-local dialect; thus, they have no

social pressures on their linguistic behaviour.

Al-Essa (2009) examined of the impact of dialect contact between Najdi speakers in Jeddah revealed that
older Najdi women are the most conservative group in terms of Najdi Arabic’s traditional features, e.g., the

use of [ts] instead of the Hejazi feature [k]. She explained that their linguistic behaviour is a result of the
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Najdi community's social restrictions in Jeddah, which results in older women having less contact with the
Hejazi community and thus less exposure to the Hejazi form [K]. Several years later, those social constraints
were eased, as evidenced by the linguistic behaviour of younger females who had increased contact with
the Hejazi community, granting them increased access to the target features. As a result, younger female
speakers are increasingly utilizing the Hejazi form [K]. Similarly, in the city of Sult, Jordan, Al-Wer (2002)
also identifies that a group of females, particularly young women, were conservative in their use of local
linguistic features and attributed this to them having tight local social networks. A study conducted in a
religious community in Umm Al-Quittain, by Al-Khatib and Alzoubi (2009), found that Durzi females were
less frequent speakers of the Bedouin dialect (the majority dialect) across all social domains. This may be
due to the fact that women are significantly less exposed than men to the broader community. In her
language change and variation study in Hail, Saudi Arabia, AlIAmmar (2017) found that that the feminine
ending [-ah] variable in the dialect of Hail is undergoing change in progress towards the supra-local variant

[a], led by speakers with high levels of contact.

The findings of the present study are coherent the results of a language change and variation study
conducted in the Alhasa community by Al-Bohnayyah (2019). He found that the Shiite females preserve
the local variant, rounded [p:], particularly old females, and were less motivated to adopt the supra-local
variant, unrounded [a:], than Sunni females. Bohnayyah (2019: 141) attributed this to the fact that Shiite
females’ “connections are more confined to tightknit local networks, such as their close relatives and
neighbourhoods”. In the present study, most of the Shiite female participants commented in the interviews
that they feel comfortable and confident when speaking with non-Hasawi speakers in open informal
discussion and do not change their way of speaking unless they need to clarify meaning, as in Examples

(56) and (68) in Chapter 4:

(56): No, we do not have to change [...] but if they may misunderstand us, we

have to clarify what we say because we have our own words. [Shfl]
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(68): If it is an informal discussion, | do not have to change my way of speaking,

unless to simplify unknown words. [Shf3]

Moreover, they evaluated the dialect of speakers regarding the trait of a dialect with embarrassing linguistic
features negatively®® in the MGT (see Tables 41 and Table 47 in Chapter 5). They felt that people consider
the Hasawi dialect to be strange and that they will be shocked by it or may laugh (see Examples (48), and
(51) in Chapter 4), also, they evaluated Hasawi speakers negatively in term of trait rugged dialect, in the
MGT (see Tables 41 and Table 47 in Chapter 5). These answers may prove that either they are in less
contact with outsiders and have less experience of situations where they are taunted, or they do not mind

being taunted because they are proud of their local dialect, that represents their identity.

Another possible reason for Shiite female participants’ negative perception of the prestigious norms relates

to their loss of ability in the process of acquiring the supra-local norms adequately as in Example (70):

(70) Yes, if feel comfortable, because it is my way of speaking and | cannot

master other dialect [...] who wear a long dress will stumble because it is not

suitable. [Shf5]

This may be as a result of insufficient contact with the speakers of the supra-local dialect. According to Al-
Mubarak (2015: 347), Shiite females “expressed a lack of confidence in their ability to successfully acquire
these variants (supra-local variants), accompanied by a strong pride in their command of their own forms”.
In the same vein, several Durzi participants in the study by Al-Khatib and Alzoubi (2009) reacted negatively
to the Bedouin dialect; their answers associate this negativity with their lack of proficiency in using the

Bedouin dialect.

Alternatively, the interview data showed that Sunni female participants perceived the supra-local dialect in

Saudi Arabia to be more prestigious than the local dialect (see Chapter 4). In addition, they positively

56 Descriptive traits (embarrassing linguistic feature and rugged dialect) have negative connotations, so they were reverse-
analysed.
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evaluated the non-Hasawi speakers’ dialects in terms of prestigious traits, high social class, attractiveness
and pleasantness, as shown in Table 5 and Table 11 (see Chapter 5). Their attitudes support Milroy et al’s
(1994: 352) suggestion that women tend to lead in the use of what are called supra-local linguistic norms.
The Sunni female participants’ attitudes are supported by several findings of Saudi sociolinguistic studies
that have proven that women are innovative and attached to prestige (Al-Essa, 2009; Al-Rojaie, 2013;
Alghamdi, 2014;). Similarly, Al-Mubarak (2015: 142) found that Hasawi Sunni females “have a stronger

tendency to associate themselves with the supra-local prestigious variants”.

Possible social factors may assist Sunni female participants in adopting this negative attitude towards the
local variety. In a similar situation to Shiite females, the social network plays a fundamental role in
constructing this perception. Sunni female participants have an open social network that may exceed the
boundaries of Alhasa city. Al-Mubarak (2015: 220) refers to Sunni females as having an open social
network and that “this goes some way to explaining why female Sunnis tend to display supra-local linguistic
features more than female Shiites”. Therefore, their frequent exposure to the supra-local dialect that most
Saudi people attempt to imitate, specifically women, may help them to underestimate the local dialect in
favour of the supra-local dialect. In addition, they have more experience of being taunted by outsiders as a
result of their open social network, which can be noted in their comments in the interviews. They felt that

outsiders may laugh at them or think they are Shiites, as in Example (55) in Chapter 4:

(54) First thing they will say this person is from the Shiite sect as | said

earlier stereotyping, second, they will laugh and taunt. [Sf7]

thus, they have to change their way of speaking, particularly regarding the supra-local dialect, as in Example

(75) in Chapter 4:

(75) [...] sometimes yes and sometimes no, if | felt that my way of
speaking or the word that | use will attract the attentions of others or when

I speak, they look at each other, 1 will change my way of speaking directly
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to the dialect of Riyadh. But if the situation is normal, | will speak my

dialect. [Sf2]

The findings of the present study are consistent with Alahmadi’s (2016) findings in his study about attitudes
towards the Urban Meccan dialect. He found that Meccan women believe that their dialect may have been
influenced by the dialect spoken in Jeddah as a result of their frequent contact with women in Jeddah and
believe that by adopting the dialect spoken by women in Jeddah, it may make others perceive them as
prestigious. It can be argued that attitudes towards a given dialect can be enhanced by the social networks
that the speakers belong to and frequent contact with them and their proficiency in using the dialect.
Consequently, these factors play a role in creating a positive or even negative perception towards the dialect

regardless of its social status.

7.2.2. Male participants’ attitudes towards the prestigious norms

In the male participants’ results, there are dissimilar attitudes between Shiites and Sunnis male participants
towards the local dialect, while they had homogeneous attitudes towards the supra-local dialect. This
finding contrasts with Al-Mubarak (2015), who found that the Hasawi males from both sects were more
attached to local forms. Regarding Shiite males, their positive attitude towards the local variety is in line
with global trends (men tending to favour local forms) and their positive attitude towards the supra-local
dialect is inconsistent with these trends. A possible reconciliation of these attitudes can be explained by the
social consciousness of the importance of the national symbolic, i.e., Supra-local dialect. Shiite male
participants, similar to Shiite female participants, realise the importance of being loyal to the local identity,
i.e., Shiite affiliation; this could be due to them encountering social pressure from their community to use
the local dialect. Al-Khatib and Alzoubi (2009: 205) in their study state that if Jordanian Durzi men, in
Umm Al-Quttain, do not speak the Durzi dialect, a common reaction is “I can’t believe you don’t speak

',’

Durzi!” and they will be judged negatively. Therefore, individuals will experience negative feelings or even
embarrassment after such a reaction (Al-Khatib and Alzoubi 2009: 205). At the same time, Shiite male
participants are more sensitive to the possibility of questioning their national loyalty, which has increased

significantly after recent political events within the region. They are, therefore, more aware of the adverse
253



consequences of not presenting positive attitudes towards the national norms. This contrasts with Al-
Bohnayyah’s (2019) suggestion that Shia women, marginalised both by gender and sect, would be the group
most pressured or most motivated to use national linguistic symbols in order to secure membership of the

national group (Saudi).

The findings of the present study are in line with a study that aimed to analyse the frequency of phonemes
external to Arabic, such as /p/ and /v/, among Egyptians by El-Essawi (1999). She noted that the prestigious
variants are related to foreign languages, that are usually more typical of women. She also observed that
they were more frequent in her interviews with males, which was an unexpected finding. She confirmed
that consciousness of prestige influences language use. Consequently, the Shiite male attitudes can be
explained as reflecting social awareness of the importance of using the supra-local variety as a symbol of
patriotism/national loyalty rather than a matter of linguistic prestige. According to Al-Bohnayyah (2019:
181), Shiites attempt to comply with the Saudi supra-local forms as a means of demonstrating their national
loyalty and identity in order to avoid false and negative accusations regarding their affiliation to external
parties. Despite their positive attitudes towards the local dialect, Al-Bohnayyah (2019) found that Hasawi
Shiite females led the change to the supra-local dialect in terms of the local variant with a feminine ending
(-a) to a greater extent than Shiite males. The aforementioned discussion suggests that the male Shiite
community members try to maintain a balance between, on the one hand, the desire to be seen as members
of the national (Saudi) community in order to achieve several social and instrumental aims, and, on the

other hand, the desire to maintain their local dialect and Shiite identity.

The results from the present study also support Al-Khatib and Alzoubi’s (2009) findings that Durzi males
have a positive attitude towards the Bedouin dialect and use it for instrumental and social means;
meanwhile, they have positive attitudes towards the local dialect and use it to maintain their local and

sectarian affiliations, with their parents encouraging them to use both dialects (Bedouin and Durzi).

For the Sunni male participants, their negative attitudes towards the local dialect were mainly related to

sectarian matters, i.e., to avoid being judged as Shiites, and their positive attitudes towards the supra-local
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dialect were related to asserting their affiliation with the majority Sunnis. Their negative attitudes towards
the local dialect as a point of reference for the Shiite dialect and their desire to belong to the Sunni majority
could be a stronger and more motivating factor than the issue of prestige. This explains Al-Bohnayyah’s
(2019) finding that Sunni males lead Sunni females in converging to the supra-local unrounded[a:] variant.
Regarding the social pressure that motivates Shiite speakers to confirm national symbolic in their speech,
Al-Bohnayyah (2019: 181) claimed that Sunnis, in particular men, “are under less social pressure, as their
national allegiance is already confirmed by belonging to the official and majority sectarian group in Saudi
Arabia. The absence of social pressure on the Sunni group reduces the need for Sunnis to change to use

symbolic means”.

The results of the present study reveal that all Sunni male participants reported negative attitudes towards
the local dialect, as shown in Table 26, while most of the Shiite participants commented positively, as
shown in Table, 25. Moreover, when examining the average means of Sunni males’ evaluation of Hasawi
speakers in MGT, as in Tables 41, 43, 47 and 49, in comparison to Shiite male evaluations, it can be noted
that Sunni males may be under more social pressure than Shiite males. These findings are supported by Al-
Mubarak’s (2015) findings that Sunni males are leading Shiite males in changing to supra-local variants in
terms of the local phonological variables [k] and [g] and the 2" person singular feminine object/possessive
suffix -ik. Therefore, both Shiite males and Sunni males may experience local or national social pressures
leading them to adopt positive attitudes towards, or to use, prestigious forms. Ferguson (1968: 379) states
that “sedentary Arabs generally feel that their own dialect is best, but on certain occasions or in certain
contexts will maintain that the Bedouin dialects are better”. However, Ferguson’s remark is in line with the

situation of Shiite males but contradicts that of Sunni males, as result of the different aims of both groups.

Moreover, there is an additional possible reason behind males from both sects adopting positive attitudes
towards the prestigious form, which relates to social power or professional status. Garratt (2010: 23)
assumes that “judgements of standard language varieties tending to be associated with high-status jobs”.

This assumption is supported by participants’ comments in the interviews, where the Hasawi dialect is
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perceived as a dialect of low class or a dialect of low-status professions as in Examples (150) and (157) in

Chapter 4.

(150) The Hasawi dialect reflects tolerance and simplicity, therefore some
people find it for low-class people or for farmers, also some laugh, or taunt.

[Shm3]

(157) They look, and they think the Hasawi dialect is for low-class people, in
spite of the fact that many high-class especially rich people in Alhasa use the

Hasawi dialect naturally. [Sm3]

In contrast to their positive evaluation of supra-local dialect speakers in MGT. Furthermore, the results of
the MGT, as shown in Table 46 and 52 in Chapter 5, show a significant effect the interaction between the
levels of gender and sect as male participants evaluated non-Hasawi speakers positively specifically in

terms of social traits, i.e., high social class, attractiveness and pleasantness.

The findings of the present study are coherent with by Yilmaz’s (2020) findings who determines that both
Kurdish Alvie males and Kurdish Sunni males evaluated the Bohtan Kurmanj (prestigious form) speaker
as associated with higher-status professions as opposed to the speaker of Maras Kurmanj, who was assessed
as having a low-status profession. Moreover, EIl Salman and Al Fridan (2018) found that whereas their
Hasawi female participants®” were noted to adopt the variant that helps them to appear prestigious. Their
Hasawi male participants, who are in high-status professions, were noted to abandon the local variant in
terms of the feature mad (vowel lengthening). They attributed this to it being “possible to recognize that
being local is not sufficient to achieve social power” (El Salman and Al Fridan 2018: 147). Consequently,
Hasawi male participants perceived the local variety as not securing them social power and as being
unrelated to high-status professions; these aspects are linked to the prestigious dialect more than the local

variety.

57 They did not specify whether the participants were Sunnis or Shiites.
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7.3. Effect of cultural issues on gender-related attitudes towards the local variety

The cultural factor may also influence an individual’s attitudes towards a given dialect (Nader 1962: 25).
Several cultural issues that may assist in shaping Hasawi speakers’ attitudes towards the local dialect. In
fact, these factors may be more relevant for one gender than the other, depending on the nature of society;

there are several applied restrictions on women and imposed obligations on men in Saudi society.

7.3.1. Culture and female participants’ attitudes towards the local dialect

It is important to demonstrate the role of women in the family as a salient cultural factor that plays a role
in participants’ adoption of positive or negative attitudes towards the local variety. Garratt (2010:21)
suggests that parents can have some role in the development of their children’s attitudes at the person-to-
person level, intentionally or not; where, parents might point to “approval or agreement at times when their
children express attitudes with which they themselves concur”. Women in Saudi Arabia are still under their
family guardianship; the guardianship system refers to a set of restrictions that oblige every Saudi woman
to obtain permission from a male guardian (father, husband or brother) to travel outside the Kingdom, study
abroad, get married, or even to be released from prison (Alsahi 2018: 299). Thus, women in Saudi Arabia
are relatively controlled by their family members in every domain of life, which could extend to language
choice, i.e., dialect, or language attitudes. The Saudi speech communities under investigation were “highly
influenced by customs and traditions, especially those that concerned women in the local community” (Al-

Bohnayyah 2019: 141).

Similar to other Saudi areas, the role of Hasawi women, until fairly recently, has usually been represented
as being confined to the household with women having the main responsibility of taking care of the children
and seeing to their needs. AIAmmar (2017: 88) confirms that the role of women in the society of Hail,
Saudi Arabia, is similar to that of women in most Arab communities, where Haili women are more
connected than men to family responsibilities. In addition, women in Saudi communities, as in other
cultures, are considered to have the responsibility of enhancing the religious and cultural values and

affiliations of their children. Therefore, female speakers in Alhasa from both sects may be forced by their
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family, through criticism or corrections of their way of speaking, to adopt a given dialect or attitudes in

order to index their identity or loyalty, whether locally or nationally.

Regarding supporting the sectarian affiliation, similar to the Shiite females’ situation, Al-Khatib and
Alzoubi (2009) found that Jordanian Durzi families’ attitudes towards the use of the Durzi dialect in their
homes often are communicated as strongly as verbal orders, and they rebuke their children if they use
different dialects as a means of enhancing their sectarian affiliation. Regarding the adoption of national
symbolics, similar to Sunni females’ situation, Labov (1991: 15) refers to the role of mothers in instilling
the standard forms in their children. Al-Rojaie (2013: 57) in his study in Qassim, Saudi Arabia, notes the
role of the family in encouraging their children to use a given dialect, where mothers request their daughters
not to use the local variant [ts] at any time. Al-Rojaie’s explanation of this practice is “that [ts] has recently
become associated with provinciality and old-fashioned speech”; thus, their children should avoid using it.
Both Shiite and Sunni females’ attitudes may therefore be influenced by their families wanting to adopt
certain attitudes towards the local dialect in order to enhance their affiliation to their sectarian groups (c.f.

Al-Bohnayyah, 2019; Al-Mubarak, 2015).

There is an intersection between gender identity and religious identity in terms of language attitudes. As
carriers or transmitters of culture, women are responsible for taking care of their children and enhancing
the social values that intersect with their religious identities that should enhance their sense of pride and
loyalty towards their religion, i.e., their sect. In addition, women are responsible for instilling given attitudes
in their children towards their dialect, which is considered a marker of religious identity. These findings
are in line with Ali’s (2021) study, which showed that migrant Muslim women in Spain perceive their
native/heritage languages as primarily in the familial domain and used with parents and other elders.
Beyond that, native/heritage language maintenance across the generations can be attributed to mothers’

gendered roles as responsible for transmitting the heritage language to their children.
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Another issue was raised by several female participants, particularly Sunnis, related to masculinity and
femininity, where some participants commented that the Hasawi dialect “spoils the femininity” and is

suitable for men, as in Example (36) in Chapter 4:

(36) Hasawi dialect is good for men, but for women | think they do
not like it, because women like to use nice and beautiful words in good
pronunciation, but pronunciation of some words in Hasawi dialect

spoils femininity. [Sf9]

According to Albirinin (2018: 197), a number of accounts reported that the linguistic choices of men and
women in relation to certain varieties or linguistic features have been attributed to the issue of masculinity
or femininity. Therefore, one of the possible reasons behind several female participants’ negative attitudes
towards the local variety is the need to conform to societal or cultural norms, that is “it is inappropriate for
women to act like men or for men to act like women” (Albirinin 2018: 197). Usually, the features of urban
or supra-local dialects are related to feminine identities, as revealed by several sociolinguistic studies,
particularly in Arabic speech communities (Al-Wer 1991 in Amman; Daher 1998 in Damascus; Dendane
2007 in Tlemcen). These studies found that women often favour urban varieties that feature the [?] sound
over varieties with alternative forms, such as [q] and [g], because [q] is associated with masculinity.
However, AIAmmar (2017: 80) found that in Hail, Saudi Arabia, the usage of the local lenited variant [a:t]
is associated with the “social meanings”, which give reference to the gender-differentiated pattern found in
the Hail community. Frequent use of the local lenited variant [a:t] by women more often than men has
given rise to a general attitude that the local lenited variant [a:t] is a marker of “women’s speech”, which
puts further pressure on men to avoid using this. Therefore, if the issue of masculinity or femininity were
related to the local dialect or even the supra-local dialect in the current study, male and female participants
would not have different attitudes towards both dialects; instead, it may be functional or cultural issues that

have influenced their attitudes or a matter of loyalty.
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In addition, Shiite female participants negatively evaluated Hasawi speakers in term of the rugged dialect,
as shown in Tables 41, 43, 47 and 49 in Chapter 6. In his investigation of the speech of female and male
speakers in Korba, Tunisia, Walters (1991) discovered that plenty of females’ favour adoption of the local
/z/ feature instead of /s/, in spite of the former generally being associated with male speech. Walters
attributed the use of the local variant as a means for these female speakers to indicate loyalty to their local
dialect and identity. In three different Jordanian towns, Al-Wer (1999: 54) demonstrated that women prefer
to use the local /g/ sound than the non-local alternative /?/ sound, thus expressing “a local and ethnic
identity”. The findings of the present study suggest what Alberini (2018:198) maintains: “rather than being
governed by any hard rule, the use of feminine or masculine linguistic features is liable to vary based on
context and is influenced by several social factors”. So, the gender differences are not exclusive of the use

of language, but also present in the attitudes as shown in in the results (mainly in the interviews).

7.3.2. Cultural issues and male participants’ attitudes towards the local dialect

Male participants’ attitudes towards the local variety may be affected by cultural factors, but in a different
way to females. Men experience fewer social restrictions than women and have almost absolute freedom
of movement around the country; cultural values epitomise the idea that the man’s job is to go to work and
support the family. Al-Bohnayyah (2019: 190) refers to that men in Alhasa “enjoy wide social involvement
and a wide-range of contact”. Therefore, both groups of Shiite and Sunni men have an opportunity to be in
contact with outsiders and experience embarrassing situations, such as being laughed at and being the
subject of taunting; they may also be judged as sectarian. However, the two groups’ attitudes towards the

local dialect were different, but they were in agreement in their attitudes towards the supra-local dialect.

For Shiite male participants, it can be noted from their comments in interview as in Examples (137) and
(135), in Chapter 5, that they maintained positive attitudes towards the local variety as a way of expressing
their sectarian affiliation; meanwhile, they realised the importance of adopting positive attitudes towards
the supra-local dialect both professionally, as discussed in section 7.2.2, and socially, as in Examples (112)

and (113) in Chapter 5. For Sunni male participants, their negative attitude towards the local dialect is due
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to the Hasawi dialect being seen as a dialect of Shiites; their negative attitudes towards the local dialect
therefore demonstrate their affiliation with the majority Sunni group. In fact, both groups are in face-to-
face contact with outsiders for work or travel for trade purposes, but they have varying degrees of contact:
the Sunni group are in more contact with outsiders as a result of their open social networks. This may
explain Al-Bohnayyah’s (2019) conclusion that males lead females in their usage of the supra-local feature

unrounded [a:].

Similarly, AlIAmmar (2017: 180) attributes the motivation of males in the Hail community to use the supra-
local variant [a:t] to them being “engaged in several social and occupational activities that bring them into
face-to-face interaction with different types of speakers”. Eckert (1997: 164—166) proposes that the job
market for adults is being pressurised by “marketplace dialect”, i.e., the use of the linguistic characteristics
of the “common/standard” rather than those of the local dialects, by increasing engagement in the wider
“standard language linguistic market”. However, male speakers probably have a particular awareness of
the positive view towards the marked non-local features. In a language attitude study conducted in the
United Arab Emirates by Altakhaineh and Rahrouh (2017), they found that their participants, particularly
women, perceived the Emirati males’ dialect to be affected by other Arabic dialects or languages because

they go out to work and mix with different dialect speakers.

Similarly, Alahmadi (2016) found that his participants’ attitude towards the Urban Mecca dialect revealed
that Meccan men spend most of their time outside the house working; due to pilgrimage, they communicate
with many nationalities. Therefore, according to Meccano women participants, men’s dialect may be
affected by the languages spoken by the pilgrims. It can be argued that the continuous mobility around the
country may help individuals to adopt particular attitudes towards their dialect or that of others. Male
participants from both sects commented positively on the supra-local dialect due to their frequent exposure
to it despite their differing perspectives; for Shiites, their positive attitude reflects an attempt to demonstrate

to outsiders their national allegiance, see Example (161):
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(161) yes [...] to avoid the embarrassment [...] I try to conceal
my dialect in order to avoid being judged [...] it is not a
dialectal matter, but it exceeds to for professional and to

sectarian issues [...] also to avoid being seen in an inferior way.

[Shms]

For Sunnis, however, they feel that their dialect does not secure them a place alongside outsiders with

whom they share same sect, unlike the supra-local dialect.

7.4. Conclusion

This chapter has compared the data obtained from the male and female participants from both sects.
Regarding the well-known pattern of women being associated with standard or prestigious forms and men
being linked to local forms, the present study has different results to studies in other Arab communities and
around the world. The motivation behind these attitudes is thought to be linked to social networks, cultural
factors and mobility. Shiite female participants are in contact with closed social networks that are linked to
the Shiite community and perceived their local dialect as a prestigious dialect, while their male counterparts
communicated in the same social network and also with other networks due to work or trading purposes as
a result of the cultural factor that defines the responsibilities of men as being work and family support.
Therefore, the continuous mobility and communication with outsiders assisted them in realising the
importance of the supra-local dialect, both professionally and socially, as well as to prove their national
affiliation. This means that they have positive attitudes towards both dialects, i.e., the local dialect and the

supra-local dialect.

Regarding Sunni participants, Sunni female participants have negative attitudes towards the local dialect
because of the social network that requires them to communicate more with outsiders as a result of
intermarriage and kinship. Their way of speaking is subject to sarcastic comments and laughter, which

created a negative perception of the local dialect. For Sunni males, in addition to the social network,
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constant mobility for work and trade purposes is a salient factor behind their adoption of negative attitudes,

which means that they are exposed to embarrassing situations in which they are judged as Shiites.

Moreover, family pressures play a key role in the adoption of certain attitudes towards the local dialect.
The Shiites seek to enhance their local identity by making sure their daughters use the local dialect and
reinforcing the positive attitude towards it because they are responsible for passing on this position to future
generations. The Sunnis ensure that their children, for the same purpose as the Shiites, can speak the supra-
local dialect and have a positive attitude towards it to emphasise their affiliation to their majority Sunni
group. It seems, therefore, that the factors of sectarian affiliation and speaking in professional contexts are
motivating factors for some of the attitudes towards the local dialect and supra-local dialect by male and

female participants from both sects.
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Chapter 8: Conclusion

8.1. Introduction

The aim of this study was to ascertain the attitudes of Hasawi people towards the dialects spoken in Alhasa
from sectarian and gender perspectives. The review of the literature in Chapter 2 revealed that a variety of
factors seem to influence language attitudes, including ideology, stereotypes, identity, and behaviour. The
empirical evidence from the present study indicates that these influences are the primary important
dynamics influencing attitudes of Hasawi people towards the local variety. Additionally, social networks
and historical, political, and cultural factors have played a role in encouraging Hasawi people to develop

different attitudes towards the local dialect.

The first descriptive studies of eastern Arabian dialects began in the 1960s by Johnstone (1967) and resulted
in Clive Holes’ seminal trilogy (2001, 2005, 2015). Regarding the Alhasa dialect, sociolinguistic studies,
especially on language variation and change, are limited and have all been conducted far more recently. Al-
Mubarak (2015) conducted the first study, followed by El Salman and Al Fridan (2018), and finally Al-
Bohnayyah (2019). However, language attitudes have received scant attention in studies on eastern Arabian
dialects, with the exception of Altakhaineh and Rahrouh (2017) in their investigation of the United Arab
Emirates dialect. Thus, it is hoped that the present study will serve as the first stage in the development of
studies on language attitudes towards the Alhasa dialect, filling a gap and contributing to the field of

language attitudes research.

The current research makes significant contributions. Firstly, sect is included as a social variable; this is a
factor that has been shown to affect linguistic variation in various Arabic-speaking communities (Blanc
1964), though it has not been examined in terms of language attitudes in Arabic contexts. Religion has
gained significant prominence in the aftermath of recent political escalations in the Arab world and has
dominated both political and social discourses in the media in a number of ways. In light of this, it is
reasonable to anticipate that religion will become more ingrained in terms of language attitudes. The current

research establishes a methodological and analytic basis for future and additional explorations of this topic.
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Secondly, gender plays a critical role in the formation of language attitudes (see Chapter 3). The present
study sought to elucidate the previously unknown position of Hasawi males and females’ attitudes. Thirdly,
this research is innovative in the field of Arabic dialectology in terms of methodology. Numerous research
studies in a variety of contexts have combined a direct approach (interviews) with an indirect approach
(MGT; Kyriakou 2016; Sophocleous 2009). However, to the researcher’s knowledge, this is the first study
to combine a direct approach (interviews) with an indirect approach (MGT) in Arabic contexts in general

and the Saudi context in particular.

8.2 Key findings
This section will illustrate the major findings in the research. Each key finding will be presented according
to its related research questions. A general discussion will then be provided of the common findings from

all research. The following research questions have been investigated in the research:

1. What are the attitudes of Hasawi people towards their dialect from a sectarian perspective?
2. What are the attitudes of Hasawi people towards their dialect from a gender perspective?
3. How do Hasawi people think outsiders perceive their dialect?

The key findings from the first research question indicate that the language ideology of the Hasawi dialect
represents a perception of a sharp dichotomous linguistic situation between the Hasawi Sunni dialect and
the Hasawi Shiite dialect, where the two dialects are perceived as different from each other. The Participants
consider that the Sunni dialect represents the modern Hasawi dialect with the use of linguistic features from
the supra-local dialect while the Shiite dialect represents the Hasawi traditional dialect and preserves its

linguistic features.

Moreover, social stereotypes shaped by the media, the genealogical origin of both groups, and the similarity
of the Hasawi dialect to Gulf dialects, particularly Bahrain, impact the formulation of Sunnis and Shiites’
attitudes, whereby the Hasawi dialect is perceived to represent the Shiites’ dialect. This stereotyping is
rejected by Sunnis, leading to the adoption of negative attitudes towards the local dialects and making them

favour the supra-local dialect in order to converge with their large sectarian group. For Shiites, this
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stereotype is accepted and makes them proud of the local dialect; they perceive it as their favourite dialect

because it represents their sectarian identity.

In-group issues (belonging to a majority or a minority group and loyalty towards the group) lead both
Sunnis and Shiites to adopt contradictory attitudes towards the local variety as a symbol of solidarity. For
Shiites, positive attitudes towards the local dialect are considered as a kind of loyalty to their group. On the
contrary, adopting negative attitudes towards the local dialect by the Sunni group is considered a way of

proving their affiliation to the majority Sunni group.

In addition, attitudes can be observed through behaviours. Negative attitudes towards the local dialect by
Sunnis are reflected in their linguistic behaviour through converging with the supra-local dialect, as
revealed in the results and confirmed by previous studies (Al-Bohnayyah 2019; Al-Mubarak 2015). In
contrast, Shiites have less motivation to converge with the supra-local dialect and this is mirrored in their

linguistic behaviour and positive attitudes towards the Hasawi dialect.

Furthermore, the role of religious discrimination and political incidents cannot be neglected in shaping
language attitudes. Shiites for years have been discriminated against by the Saudi government, which has
led them to be more loyal to their dialect that represents their identity. However, for years Sunnis have
doubted the national loyalty of Shiites as a result of their affiliation to external parties, which may lead
Hasawi Sunnis to favour other dialects rather than the dialect that is perceived as a Shiite dialect. Therefore,
it can be concluded the Sunnis have negative attitudes and Shiite have positive attitudes towards the local

dialect.

Regarding the key findings from the second research question, the most significant finding related to gender
is not in line with global trends: women adopt standard or prestigious form, while men favour the local
ones. Whereas Shiite females have a positive attitude towards local forms, Sunni males have a negative
attitude towards local dialects. In addition, Sunni females and Shia males have favourable attitudes towards

the prestigious forms. This is influenced by sect alongside other factors such as social networks and culture.
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For Sunni females, their social networks extend beyond the borders of Alhasa, as a result of inter-marriage
and kinship with outsiders with whom they share the same sect. Thus, their negative attitudes may be
influenced as a result of simulating female competitors who speak other dialects, particularly given that
females tend to converge with the supra-local dialect in various Saudi contexts. Additionally, as a result of
their expanded social network, they may have experienced several situations where they are taunted because
of their manner of speaking, which may have influenced them to develop negative attitudes towards the
native variety. Additionally, family members may encourage them to adopt variants that bring them closer
to the majority Sunni population, as they are ultimately responsible for conveying these linguistic forms to

their children.

In comparison, Shiite females have favourable attitudes towards the Alhasa dialect. This is attributed to
their closed social network, which is limited to kinship and friends within the Alhasa framework. As a
result, they are not subjected to social pressure to appear patriotic, and thus may be less susceptible to
taunting. Another possibility is that they are unconcerned about taunting at the expense of pride in their

dialect representing their sectarian identity.

For male participants, the results indicate that they do not follow global trends; both Sunnis and Shiites
have distinctly different attitudes towards the local dialect. Sunni males face similar issues to females when
it comes to social networks. For Shiite males, in-group loyalty is critical to adopting these positive attitudes
towards the local dialect. One of the most intriguing findings is that both have a favourable attitude towards
the local variety. This is attributed to their social responsibilities, as they are responsible for the care of
their families; consequently, they must commute across the country for jobs and trading. As a result, they
face either judgement as Shiites or taunting about their dialect; these factors led them to adopt this positive

attitude towards the local dialect.

Concerning the third research question there is widespread agreement among Shiites and Sunnis that
outsiders have an inferior view of the Hasawi dialect. Shiites and Sunnis have different reasons for this.

The reason given by Sunni participants is the stereotype that the Alhasa dialect is associated with Shiites.
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In other words, everyone who speaks Hasawi is a Shiite. It is regarded by outsiders as a peasant dialect by
Shiite participants, or as the dialect of the lower social class. They agree, however, that the Alhasa dialect’s
linguistic features, such as lengthened vowels and rounded [a:], inspire taunting and laughter, owing to their

portrayal in the media or by some social media influencers.

In general, Sunnis from both genders have negative attitudes towards the local dialect, in contrast to
Ferguson’s (1968: 379) claim that speakers in Arabic communities attempt to elevate their dialect’s status
in comparison to other dialects. In addition, the findings of the current study contradict with those from
other language attitude studies in Arabic contexts that proved that people favour their own dialect
(Alahmadi 2016; Alhazmi 2018; Altakhaineh and Rahrouh 2017). However, Shiites from both genders have
positive attitudes towards their own dialect, which is a finding in line with the other studies in the case of
Shiites. It is believed that Shiites’ positive attitudes are not associated with wanting to elevate their dialect
as much as it represents their sectarian affiliation: most of them revealed that the prestigious dialect is
related to the supra-local dialect. Moreover, it must be noted that all previous studies did not include religion
as a social factor, unlike the present study; therefore, the results are different because the attitudes in the

present study stem from sectarian affiliation.

In terms of methodology, it can be stated that using a combination of methods enabled the researcher to
gain a thorough understanding of the participants’ attitudes. For instance, during the interviews, some
participants, particularly Shiites, refused to answer certain questions or provided ambiguous responses,
making it difficult to elicit their attitudes; as Al-Mubarak (2015: 413) states, “the situation is exacerbated
by a current political tension between Sunnis and Shiites caused by acts of rebellion carried out by some
Shiites in 2011. As a consequence of this, asking questions related to sect will invariably cause participants
to feel suspicious or withdraw from interviews, especially given that they are being digitally recorded”.
However, their attitudes became more apparent when the researcher used the MGT as an indirect approach
and they were not asked questions directly. As a result, the mixed-methods approach results were
contrastive in the case of Shiites, as Kristiansen’s study indicated (2009). For Sunnis, the findings from

both approaches are comparable, as Giles’s 1970 study indicated. In the case of the Shiites, it is thought the
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sensitivity of the sectarian issues, making it difficult to provide clear answers directly, that lead to

contradicted results in several parts.

8.3. Limitations and future studies

This study examined the relationship between language attitudes and social factors (sect and gender) among
Alhasa residents. The study, however, has a number of limitations. For example, it was difficult to elicit
responses to questions about sects across the Sunni—Shiite divide during the interviews. This is because the
Alhasa community views discussion of sect as a highly sensitive issue. In terms of research methods, it was
not possible to have interviewers with the same social background as the participants in order to avoid
possible ambiguous responses. These influences were mitigated by using interviewers who were familiar
with the participants and by assuring them that the research would be conducted for a foreign university
and that their names would be kept anonymous. Moreover, the participants are all young and university

students, so they are a specific subgroup of Hasawi society

Another limitation is social constraints: several females did not want the researcher, as a man, to hear their
voices, in spite of assuring them that these recordings would only by listened to by the researcher (see
Chapter 3.4.1.). To overcome this problem, they agreed for their words to be recorded in writing, so the
researcher asked the female gatekeeper to transcribe the recordings of participants who did not want their
recordings to be heard; the gatekeeper then kept the recordings with her in case the researcher needed
clarification. Thus, in future research, both interviewers and interviewees should come from the same social
background, particularly when it comes to sensitive issues, in order to elicit and obtain additional
information. Another limitation is the number of participants, that they are only 10 per group. Despite being

a representative number, a bigger sample would be desirable.

Furthermore, another limitation involves the ability to accurately predict future language attitudes towards
the dialect of Alhasa. Synchronic predictions may manifest successfully or unsuccessfully, depending on
the persistence or change in social conditions. If a social or political situation persists, it is highly likely

that anticipated language attitudes will develop. However, a change in social and political circumstances
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may result in the change, reversal or even reorientation of expected language attitudes. Consider Sunni
attitudes towards the dialect of Alhasa as an example. Their attitudes may change if the social ideology that

connects the Hasawi dialect to Shiite changes.

Regarding future research, several issues require further investigation. For instance, there are additional
factors that merit investigation in this context, such as the relationship between sect and age, social class,
education, and religious (conservativism) people, in order to obtain the most in-depth understanding of
language attitudes towards the dialect of Alhasa. Also, investigating non-Hasawi attitudes towards the
Alhasa dialect will enable a greater understanding about non-Hasawi people’s perspectives towards the
spoken dialect in a co-sect region. Further research should be conducted to explore non-Hasawi and

Bedouin families who inhabit Alhasa.

The present study is beneficial to other researchers interested in the region’s language attitudes.
Replications of the study would be best applied in a similar context in research on communities of various
religions or sects. As a result, it is recommended that the same study be replicated across Arabic-speaking
countries, as conducting an Arabic language attitude study that encompasses all of its dialects would be a
valuable asset. The model would benefit researchers in Arab countries who are interested in religious or
sectarian perspectives on language attitudes. A similar situation exists in other Arab countries such as
Bahrain, Iraq, Kuwait, Qatar, Syria, and the United Arab Emirates, where the societies are divided into
different sects or religions. It is believed that dimensions similar to those revealed in this study could be
discovered in broader research encompassing all Arab countries, which would have the potential to reveal

additional dimensions to those identified in this study.
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Appendix

Appendix 1: the interview
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Interview

Personal information;: Name:

Male: Urban:
female: rural:

Warm up questions

1. What is your name?

2. How old are you?

3. Where do you live?

4. What do usually you do in your spare time?

General questions (preface):

5.What do you know about Saudi dialects?

6 What are the deferences between Saudi dialects? In which aspects of language
7. Do you think there is a prestigious dialect in Saudi Arabia?

8. What do you think about Najdi, dialect, for example, what are its characteristics?

Dialect questions:

9. As a Hasawi person, what do you think about Hasawi dialect and its speakers? Why?
10. What are the characteristics of Hasawi dialect?

11.How do Saudi people from other cities or other dialect speakers react when they hear Hasawi
people?

12. Do you think Hasawi people need to modify or change their way of speaking (e.g. words/
phrases/ sounds) when they speak with other people (non-Hasawi)? Way?

AN MNMNa vinis Larl cnnvnfrnvdbalila mind Ancn v Efldamdt sadlhnain v vmait tvmaa T lamaian: Allalaad taiiblh camawm 11

Religious (sectarianism) gquestions:
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14. Alhasais a city involves two different Islamic sects (Sunni and Shiite), do you think both sects
speak same or differently? How?

15 . As a Hasawi person, how do you recognise Shiite or Sunni in the way of speaking? How?
(giving example happened to the participants if the participant did not give sufficient answer)

16. What about you, do you think people recognise that you are Shiite or Sunni? Why?
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Appendix 2: permission of the university, where the data collection took place:

Ministry of Education
Al-Imam Muhammad Ibn Saud
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Appendix 4: Seven-point-Likert scale used in the MGT questionnaire

Speaker No:

Questionnaire: Please evaluate the speaker on the basis of his/her way of speaking by marking the number, whereas 1
means high and 7 means low. Then answer the following questions.

High social class dialect
High 3 4 5 Low
Good pronunciation
High 3 4 5 Low
Attractive dialect

High 3 4 5 Low
pleasant dialect

High 3 4 5 Low
Fluent dialect

High 3 4 5 Low

Embarrassing linguistics features

High 3 4 5 Low
Rugged dialect

High 3 4 5 Low

1. How old would you consider the speaker to be?

2. Where do you think the speaker comes from?

3. Where would you most expect to hear this speaker?
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Appendix 5: Scripts of Speakers Narratives
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Ramadan is a holy month for Muslims, and they eagerly await it. Muslims abstain from food and drink
during the day. There are many good deeds such as almsgiving and Qur'an reading. This month is marked
by distinct social customs. For instance, the family congregate for breakfast. Additionally, family and
friends visit one another to wish each other a happy holy month. Among the prevalent Ramadan customs
is the exchange of dishes between family and neighbours, especially before Iftar (breakfast). At the end of

the month, markets become more crowded as people prepare for the blessed Eid al-Fitr.
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Appendix 6: Ethical Approval

Fahad Al Owdah
School of Politics, Philosophy, Languages & Communication Studies UEA

215tMay 2018

Dear Fahad,
Our reference: GREC 17-894

EA

University of East Anglia

Research and Innovation Services

University of East Anglia
Norwich Research Park
Norwich NR4 7TJ
United Kingdom

Tel: +44 (0) 1603 591574
Email:grec@uea.ac.uk
https://portal.uea.ac.uk/ren/research-integrity

I am writing to you on behalf of the University of East Anglia’s General Research Ethics Committee, in response to your
request for ethical approval for your project ‘ Exploring Attitudes to dialects: A case study of Hasawi in Saudi Arabia’.

Having considered the information that you have provided in your correspondence | am pleased to confirm that your project

has been approved on behalf of the Committee.

You should let us know if there are any significant changes to the proposal which raise any further ethical issues.

Please let us have a brief final report to confirm the research has been completed. Yours sincerely,

Victoria Hamilton

pp. Polly Harrison, Secretary General Research Ethics Committee
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Appendix 7: gatekeeper protocol document.
[ l +: University of
East Anglia

Gatekeeper protocol

This study aims to explore Hasawi people’s perspectives toward their local dialect from both sects’ (i.e.
Sunni and Shiite) views. In order to achieve this aim, there are several issues that should be taken into
consideration, for example, following the sequenced blocks of the interview and questions, and creating
real conversation. In terms of following blocks and questions order, this interview is divided into three main

blocks:

1. The first block concerns participants’ perspectives about other Saudi variations in general; what
they think about these dialects and which dialect they think is the most prestigious one, clarifying
the reasons.

2. The second block of the interview will specifically concern their views about the local dialect that
they speak, namely the Hasawi dialect, and discovering the factors that make them adopt this
negative or positive perspective.

3. The third block of the interview will be about a more precise issue, which is sectarianism and the
local dialect. Each participant will express their perceptions from their sect’s view and reveal
reasons for this perception.

In addition to following the block order, gatekeepers must follow the order of the questions within the
blocks. They must start with Question 1, then Question 2, and so forth, since following the order from
general questions to specific ones is essential in ensuring the participants become more comfortable and

thus talk freely. Gatekeepers can repeat the questions in different ways if a participant does not understand
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them. Also, the gatekeepers can add questions if they think these added questions are relevant to the aim of
project and may help the researcher to discover more perspectives. With regard to real conversation,
gatekeepers should create a convenient and friendly atmosphere in order for the participants to be more
confident and relaxed, not like a police interrogation, through listening to the participants and giving

indications that he/she is following what they say by nodding or saying words like ‘yes’ or ‘great’.

Procedures

e Greet the participant and thank him/her for participating in the research;

e The participants fill in the consent form;

e Make sure the recorder machine is switched to the ON mode, that there is enough space for
recording, and that the batteries are full;

e Explain the aims of the interview to the participants; ask them about issues related to dialects in
general and Hasawi in particular and state that all given information will be confidential and for
research purposes;

e Explain to the participants that there are no true or false answers, and that their responses will not
be marked or affect their academic performance;

e Start with preface questions in order to create a real conversation;

e Take into consideration the order of the questions, starting with the first block, then the second
block, and finally the third block;

e Add questions in two cases: first, for more details, and second, to show that they are listening;

e In case of misunderstanding any question or talking about other topics such as differences in
performing worships, gatekeepers have to redirect him/her to main topic (dialect);

e |If the participant attempts to avoid answering specific questions, gatekeepers can repeat the
questions in different ways or move on and then return to the avoided question at the end of the

block, but not at the end of interview, to keep the sequences of the questions;
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e Thank the participant for being a part of the research and reassure him/her again that all information

is confidential and for research purposes.
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Appendix 8: Obtained permission from the tweeter:
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