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Abstract
This thesis sets out to record, analyze, and assess modern Sudanese literature within
its historical, cultural, and political context. It highlights the diversity and
distinctiveness of that literature, the wide range of its themes, and the resilience and
complex background of its major practitioners. A principal preoccupation of the
study, however, is to point out the various challenges this literature, its universality
and appeal notwithstanding, poses to translators. The close and intimate connection
between its bold and vibrant colloquial expressions and the cultural and geographical
environment in which these expressions are entrenched makes the task of the
translator, especially one translating into a somewhat “remote” language like English,
fraught with difficulty, at times unachievable. The near impossibility of rendering
such expressions, proverbs, allusions to religious texts, and metaphors into English is
illustrated in many examples. Paradoxically, such inadequacies and challenges,
analysed from a semantic and syntactical perspective and investing in translation
theory, point to a remarkable resilience and inventiveness of the translators involved
as well as to the importance of translation in acting as a bridge between cultures.
This thesis is structured in three parts. Part One examines the historical, cultural, social,
political, religious, and linguistic factors that went into the making of modern Sudanese
literature. Using postcolonial theory, it explores in some depth Sudanese cultural
identity and self-identification as expressed in and partly shaped by the evolving
literature. That body of written, and, in part, oral expression, was traditionally nourished
by the two main streams of Arab and African cultures, but was steadily enriched under
British occupation by exposure to Western, and principally English, literature and
literary criteria as well as by a modern system of education. The study highlights what it
claims to be highly distinctive and indeed unique features of Sudanese literature,
reflecting the many-sidedness and complexity of its country, itself being a huge melting
pot, whose very existence has been severely tested in more recent times.
Part Two of the study offers a critical survey of Sudanese literature, examining its two
main genres, poetry and fiction, and its evolution over three major literary periods, the

Neoclassical, the Romantic and the Social Realist. The contributions made by literary
movements or groups established and led by some prominent cultural and national
figures and in which belles-lettres and patriotism were interwoven are also highlighted
and assessed. This part elaborates on the dynamic which saw modern Sudanese writers
interacting with influences from Western literature and investing in new literary genres
while maintaining links with and creatively building on traditional and modern Arabic
literature, itself evolving under various influences and requirements from without each
country and within.
Part Three focuses on Sudanese literature in English translation through a close
analysis of representative texts with a view to illustrating and addressing specific
problems and challenges associated with the task of translation. The samples are drawn
from the literary genres and texts discussed in Part Two and are reflective of the
themes tackled in the first two parts, thus emphasising the coherence and unity of the
study. The methodology used involves applying theories of translation but also invests
in insights gained from interviews conducted with some of the writers and translators
discussed in the study as well as from feedback provided by ten native speaker
informants. Taking into consideration the hybrid nature of modern Sudanese Literature
and the cultural and linguistic diversity of its context, many difficulties are highlighted
along with the range of strategies used by translators to address them.
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Introduction
This work endeavours to survey, showcase, and critique modern Sudanese literature
emphasising its diversity and versatility within its cultural and political context and
highlighting the various challenges its translation into another language, in this instance
English, poses to translators. A wide range of literary works from poetry, the novel, the short
story, folktales and popular ballads are selected for analysis. Theories of translation and
postcolonial literary criticism are invested in with a view to illuminating various aspects of
the works under analysis as well as to relate the study, specific as it is, to other postcolonial
literatures, with the role of literature in the formation of national identity being a major
question, theme and preoccupation of this thesis.
Little is known of Sudanese literature in the West. The first attempt to collect representative
samples of Sudanese literature in English translation was made by ‘Uthman Ḥassan Ahmad
and Constance Berkley, in 1981. During his term of office as Cultural Counsellor of the
Sudan in Washington, Ahmad compiled and edited a series of Sudanese publications. Among
them was an anthology of Sudanese poetry which comprised translations of seventeen poems
by northern poets, and twelve poems written in English by southern and northern poets.
Ahmad also collected and edited an anthology of sixteen short stories, ten of which were
translated from Arabic and four were written in English. Determined and indefatigable and
with a sense of a mission, he also edited a collection of Dinka songs and Sudanese folktales,
along with a bibliography of documentary and educational films on the Sudan.
Sudanese folktales somehow stood a better chance of being recorded, albeit in a small part,
than poetry and novels. The first booklet of Sudanese folktales contained eight tales.
‘Abdullah al- Tayyib’s most popular book, Alahaji, which comprised twenty-one tales, came
out in Arabic in 1978. A 1978 collection of folk stories from northern and central Sudan by
Al-Shahi and F.C.T. Moor appeared as one volume in the series Oxford Library of African
Literature. Another collection by Jamal Mohammad Ahmad contained fourteen tales. In 1998,
the celebrated Denys Johnson-Davies produced his Tales from Sudan, which contained six
stories he translated as part of a major contribution he was making towards securing a
foothold for Sudanese and more generally modern Arabic literature in the English-speaking
world.
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The present study seeks to ally itself to that endeavour. While critically recording and
assessing representative works from a variety of literary genres, it hopes to make available to
scholars and non-Arabic speakers a useful reference or introduction to Sudanese literature,
opening a window and a bridge benefiting to both cultures. The study perhaps acquires a
special immediacy and poignancy in view of the current political and national crises in which
the Sudanese people find themselves. This, however, remains an aspect or an aspiration
somewhat extraneous to the academic aims and methods of this study.
The thesis is structured in three parts: Part One examines the historical, cultural, social,
political, religious and linguistic factors that contributed to the creation and development of
modern Sudanese literature. It explores in some depth Sudanese self-identification and
nationalism and the role of literature in the crystallisation and development of Sudanese
identity as well as its role in the national and cultural resistance to foreign occupation using
works by Sudanese writers such as Francis Deng’s book, Dynamics of Identification (1973),
as a theoretical framework. A case for the uniqueness of Sudanese literature in relation to both
Arabic and African literary traditions and models is made.
Part Two of the study offers a critical survey of Sudanese literature, examining its two main
genres, poetry and fiction, and its evolution over three major literary periods, the
Neoclassical, the Romantic and the Social Realist. The contributions made by literary
movements or groups established and led by some prominent cultural and national figures and
in which belles-lettres and patriotism were interwoven are also highlighted and assessed. This
part explores the dynamic which saw modern Sudanese writers interacting with influences
from Western literature and investing in new literary genres while maintaining links with and
creatively building on traditional and modern Arabic literature, itself evolving under various
influences and requirements from without and within.
Part Three focuses on Sudanese literature in English translation through a close semantic and
syntactical analysis of representative texts with a view to illustrating and addressing specific
problems and challenges associated with translation. The samples are drawn from various
literary genres reflective of the themes tackled by the study. The methodology used in
analysing the various genres involves applying theories of translation and benefiting from
insights provided by writers and translators interviewed as well as feedback from ten native
speaker informants who have read and reflected on the texts provided. This Part of the thesis
avoids assessing the theories or passing judgement on the literary samples; rather, it aims at
2

applying the theories of meaning, equivalence and limits of translatability to discuss both
linguistic and cultural untranslatability. The feedback thus contributes to the analysis. Taking
into consideration the hybrid nature of modern Sudanese Literature and the cultural and
linguistic diversity of its context, as well as the different levels of the ‘ammiyyah or
vernacular Arabic in the Sudan, many difficulties are highlighted along with the range of
strategies used by translators to address them.

This work has invested in a huge body of sources in both Arabic and English. Admittedly, it
has been restricted by some constraints, one of which has been the relative lack of translated
material. The lack of critical studies adds to the many difficulties encountered, as traditional
Sudanese literature is basically an oral literature, which, however, should provide
opportunities to shed light on little known texts and their contribution to the cultural mosaic
and multiple identity of the country. Apart from the primary sources, namely the literary texts
themselves, the main sources for this study were unpublished material and documents in the
Sudan Central Archives of Khartoum, the Public Records Office in London, and the Sudan
Archives in the Palace Green Library in Durham, the main library of Durham University and
the library of the School of Oriental and African Studies, London. During the author’s three
visits in April 2006 and her somewhat more recent visit on 14th August 2007 to the main
library of Durham University and the Sudan Archives at Durham’s Palace Green Library, she
accessed some of the Intelligence Reports and Reports on the Administration and Condition in
the Sudan which the Governor-General produced every year during the Condominium era.
She has also consulted Richard Hill’s Hand-list of Arabic Manuscripts for the Mahaddiya
manuscripts. With the exception of books written by members of the British administration in
the Sudan and its Intelligence Reports and memoranda, most of the sources are Arabic books
and articles in journals by Sudanese and Arab historians and writers, archival material
available in the library of the Faculty of Arts at Khartoum University, articles written by
Sudanese and non-Sudanese authors in [ اﻟﺴﻮدان ﻓﻲ رﺳﺎﺋﻞ و ﻣﺪوﻧﺎتSudan Notes and Records
(SNR)] and the Sudan Library at Khartoum University. A considerable amount of
unpublished material, particularly poetry, has been collected in the process. It is hoped that an
annotated anthology of selected Sudanese literary masterpieces in English translation can be
produced at a later stage.
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Part One
Modern Sudanese writers, this thesis argues, have produced a rich and wide range of poetry
and fiction reflecting the hybrid nature of the Sudan, which combines Arab, African and
Bedouin traditions with Nile, desert and tropical cultures and Islamic, Christian, and Pagan
beliefs. This admixture gives Sudanese literature its uniqueness and distinctiveness, but also
its relative intractability given the widespread illiteracy and limited publication and
documentation in a country the size of the Sudan. It is the largest country in Africa with an
area of one million (1,000,000) square miles, and it is ethnically and linguistically a
heterogeneous country, densely populated by Arabs, Nilotics (Shaigiyyah, G‘aaliyyin etc),
Nubians, Baja, Furs and more than 500 other tribes who speak about 150 languages. Such
racial diversities and richness of culture will definitely result in a unique body of literature,
which is Arab and African at the same time.
Many events have had a formative impact on modern Sudanese literature: the Afro-Arab
conflict, the conflict between the north and the south, the British occupation, the
Condominium rule (Anglo-Egyptian rule), the Mahdist Revolution and the various political
and military upheavals since independence. An understanding of the complex matrix in
which Sudanese culture developed is essential for a more mature understanding of Sudanese
literature and its role in helping to shape the Sudanese people’s identity, anxieties, and
aspirations.
Modern Sudanese writers have produced a rich and wide range of poetry and fiction. The
selected works in Part Three aim to reflect the hybrid nature of the Sudan, which combines
Arab, African and Bedouin traditions with the Nile, desert and tropical cultures, and Islamic,
Christian and Pagan beliefs. This admixture gives Sudanese literature its uniqueness. They
represent the early modern and modern eras, and the trends in Sudanese literature, and reflect
its distinctiveness. Much Sudanese prose and poetry was translated by Sudanese academics,
some by Arabists in the West. There were also representative works written in English by
educated southerners and some northerners. Some of the authors of the literary works made
their own English translations of their works. Such exploration and research is obviously a
difficult and laborious task given the lack of publication and proper documentation in a
country the size of the Sudan.
This work is also restricted by constraints of space and the availability of the translated
material. Given the total corpus of Sudanese literature, there is little Sudanese Literature in
4

English but, even so, there is too much to collect in one volume. I have tried my best to make
this volume representative of all eras and trends in Sudanese literature. Before presenting an
account of Sudanese literature, I begin with an account of the identity profile of the Sudanese
people.
1. A Profile of the Sudan and Sudanese People (Unity in Diversity):
Sudan is a vast and complex country. Its geography and demography, and its linguistic and
religious situation, give rise to its unique profile; unity in diversity. It is the largest country in
Africa and includes a large part of the African Sub-Sahara. It is located in the northeast of the
African continent, and is separated from Arabia by the Red Sea. It has borders with nine other
countries including Egypt and Libya and it stretches into the heart of Africa. The River Nile
links it to Ethiopia and Uganda to the south and to Egypt to the north. As the biggest country
in Africa, one million square miles, it is a land of great geographical variety. It is situated
entirely in a tropical zone and is divided into three general climatic regions: a desert area in
the north, a semi-arid central area, with considerable amounts of rainfall, and a tropical rainy
region in the south. There are highlands areas such as Jabal Marrah in the west and along the
Ethiopian border in the east and southeast. With high humidity and cool winters, the coastal
plain of the Red Sea has a different climatic character from the rest of the north. Natural
vegetation follows the climatic variations and ranges from desert vegetations such as acacia
and short grasses in the northern areas, to swamps and forests in the wet southern areas.
Geographically Sudan is the region of transition between the Sahara and sub-Saharan Africa,
or what is known as the “Sudanic” region1. Like its neighbours, it lies in a long belt stretching
from the Atlantic Ocean to the Red Sea. It shares characteristics with other Sudanic societies
and acts as a cultural link between northern and sub-Saharan Africa. In this way, the Sudan is
both a bridge linking major areas of the world and a meeting place for diverse ethnic and
cultural groups. At the beginning of this century Sudan was the land route for pilgrimages
from West Africa to the “Holy Places.” The “Sudan Road” ( Al-Naqar,1985:98-99) started
from Maidugary in Northern Nigeria,
entered the Sudan at Ginaina, and crossed the country from the southwest to the northeast, to
the Red Sea port of Sawakin, or Port Sudan. The road was described by historians as
1

Bilad al Sudan refers in general to the land of the Blacks and in particular the belt of Sudanic states.
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populous, and always carried intense traffic. E. Alexander described one such caravan
coming from Timbucto as:
It was a wonderful organisation, this slowly moving community with its
population of varied races and cattle and sheep and forming a column that
stretches for miles and miles along the way. Whole families were there, carrying
all their belongings and perched upon the backs of oxen are little children, some
of whom had been brought forth on the road.... Thus for fifteen hundred years
[sic] has this river of life run out and very likely that I was looking at a picture
that was true of the Age of an even earlier prophet than Mohamet, when Moses
led Israel out of Egypt. (Alexander.B, 1907: 1-5)

The “Forty Days Road” (Asher,1984:13) was another ancient caravan route. It began in the
far west of the Sudan, Darfur, and traversed the Libyan desert via a chain of oases, and met
the Nile in Northern Egypt. It was a historical route that, for centuries, played a major role in
trade between Africa and the Mediterranean. Until recently, it was still used by Arabs taking
their camels for sale in Egypt. Whilst the various climatic and topographical features create
great diversity in the physical context of the Sudan the Nile, however, acts as a unifying
factor. Running from the south to the northern border, it crosses boundaries and cuts across
various climatic and vegetation regions. As a means of transport and irrigation, it provides
common experiences that link many different parts of the country. Other areas, far from the
Nile basin, are linked to it by migration and trade. The present republic represents “historical
continuity and geographical homogeneity” (Hasan,1985:2). Political organisation has always
centred around the north central riverian Sudan, represented by the states of Cush-Meroe,
Nubia-‘Alwa, the Funj Kingdom and the Turco-Egyptian administration, while geographical
homogeneity is represented in its physical make-up, its peoples and their activities.
Sudan was an object of interest to several Arabs and Westerners. Many historians,
anthropologists, researchers, explorers and travellers went there, and they recorded their
expeditions and adventures in the Sudan. Those interested in the Sudan included Sir Richard
Palmer who wrote about The Bornu Sahara and the Sudan (1936), S. Trimingham wrote
Islam in the Sudan (1949), S. Hillelson penned Sudanese Arabic Texts (1935) and EnglishArabic Vocabulary (1935), A. N. Tucker authored The
Eastern Sudanese language (1940) and other books, H.F.S Amery wrote English/Arabic
Vocabulary (1905), Harold MacMichael penned A History of Arabs in the Sudan (1922) and
Crawford wrote The Fung Kingdom of Sinnar. The historians P.M. Holt and Richard Hill
were among the civilians who lived in the Sudan and wrote several books about its history.
6

Richard Hill’s book, On the Frontiers of Islam, is credited highly by critics for enriching
knowledge about the Sudan. Part Two of Hill’s book, of which the writer of this thesis
undertook the Arabic translation in partial fulfilment for the Master’s Degree, was about the
way of life and culture of the people who lived in the Sudan. It was an account with
observations by a diarist who had travelled and stayed throughout northern, central and
eastern Sudan.
The role of the Sudan as a bridge to Africa, and its impact on the continent, goes back as far
as the ancient Sudanese kingdoms of Cush. B.G. Haycock (Ḥasan,1985:98-99) and P.L.
Shinnie discussed the ancient Nubian civilisation and noted that the Nubian “developed
settled life of elaborate towns and villages, with high quality of artistic production, shown
mainly in church paintings and pottery, and developed agriculture. Ḥasan,1985:43) The
achievements of the Meroitic civilisation included melting iron in a scientific manner and
developing the complicated hieroglyphic writing into alphabets which became an African
language known as the Meroitic. Nubian was the spoken tongue and a number of documents
were written in that language, but tombstones were nearly all in Greek or Coptic. The rich
cultural and artistic heritage of the Sudan was revealed in an exhibition at the British Museum
from 9 September 2004 to 9 January 2005 which highlighted ancient monuments and
archaeological sites. Sudan’s ancient treasures were represented by some stunning ancient
artefacts, aspects of a fascinating material culture, and the challenging works of
contemporary Sudanese artists. Most of the material was provided by the Sudan National
Museum. The selection of the Sudan as a capital for Arab culture for the year 2004-2005
created a focus on the diversity, and the hybrid nature, of Sudanese culture. The indigenous
African side of the culture was also a point of focus.
However, some scholars have opposed the concept of Sudan as a bridge. Ali Mazr’i argued
that the Sudan does not act as a bridge between Black Africa and Arab Africa, nor does it
play any special linking or mediating role. It occupies a “marginal” position in an
intermediate place between two distinct sectors of Africa. This intermediacy gives it a double
identity, in its capacity as both an “African country in a racial sense and an Arab country in a
cultural sense. A large portion of Arab Sudanese are in fact Arabised Negroes rather than
ethnically Semitic. For many of them, Arabism is a cultural acquisition rather than a racial
heredity.” (Mazru‘i,1985:241-42) In the same sense, W.E.B. Dubois, the founder of PanAfricanism makes the following observation:
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Anyone who has travelled in the Sudan knows that most of the ‘Arabs’ he
has met are dark skinned, sometimes particularly black, often have negroid
features and hair that may be Negro in quality. It is then obvious that in
Africa the term ‘Arab’ is often misleading. The Arabs were too nearly akin
to Negroes to draw an absolute colour line. (Dubois, 1946:17)

The issue of Sudanese identity will be discussed by considering three main factors: the ethnic,
linguistic and religious.

1.1. The Ethnic Dimension:
Ethnic origin is the most important factor in Sudanese identification. Given its location, the
Sudan is a meeting point of Africanism and Arabism. Almost all Sudanic states border Arab
or North Africa and Black or sub-Saharan Africa, and experience religious tensions between
their Islamic regions and Christian or Pagan ones. However, none of them has an ArabAfrican identity in the same degree as the Sudan. The foreign relations of the Sudan reflect a
basic cultural identity. Mansour Khalid, the Foreign Minister of the Sudan from 1971 to 1975,
noted that, “in the light of its polyethnic structure, the concept of the Sudan the bridge gives
way to that of the Sudan the melting pot of cultures” (Khalid,1973:37). M.O. Beshir stated
that the Sudan “cannot be described as an Arab or an African country, but as a lively AfroArab cultural entity” (Beshir, M.1976). Although located in Africa, Sudan has contacts with
Arabia, the Middle East and the Mediterranean; the Pharaohs, Greeks, Romans, Arabs, Turks
and British all extended their influence to the south, including the lands that now constitute
the Sudan. Of all these invaders, only Muslim Arabs succeeded in creating a long-lasting
impact with their religion and culture. The indigenous ancestors of the northern Sudanese
were involved in conflicts with Egypt, Palestine, Syria and Arabia. Led by King Pianky (751716 BC), the Nubians conquered Egypt itself, and under Tahraqa (668-663 BC) they
proceeded to conquer Syria and Palestine. Interestingly, Muddathir ‘Abd al- Rahim (‘Abd alRahim,1985:28-38) mentions four modes of Sudanese self-identification: Islamism, Arabism,
tribalism and regionalism.
Tribalism and regionalism are often closely associated, if not identical. Beshir states that the
process of Arabisation and Islamisation in the Sudan was brought about by Arab Muslim
immigrants, who gradually penetrated and mixed with the indigenous people through
marriage. The influence was mutual as Arabisation of the indigenous people also meant
Africanisation of the immigrants although these influences were restricted to the northern
8

areas; until the nineteenth century, the South remained a region uninfluenced by them. Until
the

growth

of

the

spirit

of

nationalism

during

the

Condominium rule in the Sudan the main divisions along these lines were between the
Negroes of the South and the brown-skinned and, within the latter groups themselves,
between the Nubians of the north and the Beja of the east. The three main divisions were
further divided along tribal and regional lines. Arab tribal divisions, which existed within the
context of Arabic language and culture, superseded the indigenous divisions. They gave the
Nubian, Beja and Negroid populations a unifying cultural bond which they had not known
before. This major ethnic identification had a large number of sub-groupings, the largest
being the Arabs, Dinka, Beja, Nuba, Nuer and Nubian. The description of these tribes and
their subgroups demonstrates Sudan’s unity in diversity. In the Sudan, ‘Arab’ is a complex
cultural identification that is difficult to define. Local identities are integrated into broader
ones. The whole experience is best expressed by Francis Deng as “fluidity of identity”
(Deng,1973:11). In the Sudan, to be considered Arab, a person must speak Arabic and must
belong to a tribe that is believed to have come originally from the Arabian Peninsula. Arabs
have sometimes been thought of as people who speak Arabic as their native language but, in
some situations, many Sudanese who are native speakers of Arabic are not considered Arab.
In the South, a person is identified by their tribe or a local group, but in Khartoum he is
known as janubi (southerner). Because of the north-south conflict, especially after
independence, the ‘southern’ identity replaced the tribal identity.
1.2. The Religious Dimension:
Religion is the second factor of identification, as religious dimension consolidates ideas in
the Sudan. In the Sudan, religion is inseparable from society and politics. Before the Arab
migration, Eastern Sudan was largely inhabited by Hamitic-speaking peoples in the north, and
negroid tribes in the south and southwest. In his article on external Islamic influence and the
progress of Islamisation in Eastern Sudan, Yusuf Fadl Ḥasan mentions that, before the
establishment of the Islamic Funj Kingdom, the kingdoms of Nubia and ‘Alwa on the Nile
Valley adopted Christianity in the middle of the sixth century A.D, although the people living
east and southwest of the Nile remained largely pagan (Ḥasan 73-75). Christianity came to the
Sudan through the travels of the traders, those escaping from religious persecutions by the
Roman Empire and missionaries from Egypt and the Mediterranean. Christian states
flourished for centuries however, they began to decline following the Muslim conquest of
9

Egypt. Christians now constitute roughly five percent of the population as a result of Western
missionary activity in the central and southern areas of the Sudan in the nineteenth century. In
the South, Christianity is the religion of the educated, while ordinary people believe in
popular religions associated with tribal traditions. Islamic influences on the Sudan were felt
through three major channels: the first and the most important came from Egypt in the middle
of the seventh century, the second came about the same time from Arabia, across the Red Sea,
the third from the Maghrib and the central Bilad al-Sudan. The real Islamisation started with
the establishment of the Funj Kingdom 1504-1821. From their capital, Sinnar, they extended
their influence over the Arabs and their subjects as far as the third cataract of the Nile. Before
that, the spread of Islamic faith was achieved by traders and nomadic Arabs who were not
well informed on Islamic doctrine. Before the arrival of the ‘Ulama (religious scholars), the
general atmosphere was one of ignorance and religious uncertainty. Among the scholars who
brought Islamic learning and Sufi tariqas was Ghulam Allah Ibn ‘Ayd who came from
Yemin, settled in Dunqula in the North of the Sudan, and built mosques and taught the
Qur’an and religious sciences. Another scholar was Ibrahim al-Bulad b. Jabir, who read
Islamic law in Cairo. When he returned to Sudan in 1570, he was the first to introduce the two
Maliki text books, the Risala of Abu Zayd al-Qayrawani (d.996) and the Mukhtasar of Khalil
B. Ishaq (d.1563) in the Funj Kingdom. After his death, his three brothers, his sister Fatima
and their descendants played an important role in consolidating the tradition of learning and
the Muslim law in many parts of the country. (Ḥasan :76) Although nearly two-thirds of the
population of Sudan believe in One God, and in Prophet Mohammad as his Messenger and in
the Qur’an as the record of God’s word to humanity, there is no standard version of Muslim
religious practices. Local traditions may vary between different communities of Muslims;
Arab Muslim nomads reflect the Sahara Desert traditions while modern Nubian Muslims
reflect ancient and medieval traditions. In some pre-modern Islamic communities, the faki
(local leader) was a key character as he was the teacher and healer of the community.
In addition to there being various Sudanese religious groups, there were two styles of Muslim
organisation, the local grouping around the faki, and national organisations such as the
Khatmiyya and Ansar. The rivalry between these two sects played a significant role in their
emergence as important national forces. The fakis were members of older great families with
their well-established loyalties, such as tombs and khalwas.
Although relations between the Sudan and Arabia began as early as the dawn of history, the
process of Arabisation did not start till the rise of Islam in the seventh century. The process of
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Arabisation and Islamisation was not always a result of military conquest. It was mainly
brought by immigrants who gradually penetrated into the Christian kingdom of Nubia. Their
readiness to mix with the indigenous population facilitated the assimilation of the immigrants,
and the spread of their culture and religion, and gave them political leadership in the host
society. By virtue of their political control over central Sudan, the largely Africanised Arabs
were able to penetrate remoter parts of the land, including areas that were geographically less
similar to Arabia than central Sudan. However, they could not enter the South because of the
swamps, flies and tropical humidity, which were unsuitable for desert people and camel
breeding. Some of the Africanised Arabs, therefore, turned westward into Kordofan and
Darfur, Lake Chad and Bornu. The further they went, the more familiar they became with the
environment and the greater became their influence, through Islamisation and racial
assimilation. Thus the six northern provinces of the republic became Islamised and, to a
lesser extent, Arabised, while the south remained untouched by these influences till the
nineteenth century. This situation remained undisputed till Anglo-Egyptian rule in 1898 and
the subsequent growth of Sudanese nationalism. Before the nineteenth century, the Sudan as a
clearly defined entity did not exist.
1.3. The Linguistic Dimension:
Language is also a basic factor in Sudanese identity, and is no less important than the ethnic
and religious factors. Each major language family represents clearly 100 distinguishable
subgroups. In many cases, a special language is part of the tribal and ethnic identity, and
helps to make that identity more distinctive, hence it helps to strengthen local identities.
However, the major languages such as Arabic have a regional or national influence. More
than 120 different languages are spoken in the Sudan with various linguistic classification
systems being used by the scholars who studied this large number of Sudanese languages.
Greenberg (1966:153) classified languages in the Sudan as Afro-Asiatic and Nilo-Saharan.
Arabic is a Semitic language in the Afro-Asiatic group. It is spoken by the approximately
forty percent of the population who are identified ethnically as Arab. Although the languages
of the Beja tribes of eastern Sudan belong to the Afro-Asiatic group they made use of the
Arabic language in education, politics and religion. Another major grouping of the AfroAsiatic language family is Chadic, which is spoken in western Sudan along with Hausa,
which was brought by West African immigrants. In southern Sudan, most tribal groups speak
Nilo-Saharan languages, the Fur language in western Sudan being a separate branch of the
Nilo-Saharan. Within this group, the Chari-Nile language is spoken by the Dinka, Nuer, and
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Shilluk Southern tribes. The people of the Nuba Mountain speak a special language family
called the Niger inhabitants-Kordofanian.
Although Beja tribes in east Sudan spoke a major language from the Afro-Asiatic group, they
made use of the Arabic language in education, politics and religion. In the south, Juba Arabic
was the medium of communication for southerners, both among themselves and with
northerners. The Nubian tribes of northern Sudan, who spoke different dialects, used Arabic
to communicate with each other.
Arabic has been the language of interregional activities and trade and is the basic language of
literacy for most Sudanese. In addition to the nearly forty percent who are ethnically
identified as Arab, another ten percent of the population speak Arabic. Thus Arabic became
the language of urban culture and education, while most other languages remained languages
of folk culture and popular customs. In the fourteenth century, the linguistic structure of the
country started to change. The Arabic influence depended to a large extent on the movement
in the Sudan of the Arab tribes that were located in the central part of the country. As Arab
conquests proceeded from north and east, Arabic replaced the local languages. Before
discussing the Sudanese Colloquial Arabic (SCA), I would like here to give a brief historical
survey of Sudanese Arabic, its sources and the various social, political and economic factors
that had great influence on it.
The period of the Funj Kingdom (1504-1821) witnessed the establishment and consolidation
of Islamic Arabic institutions in the Sudan, and the boom in Sudanese Arabic literature. Most
of the literature was religious. Tabaqat Wad Dayf Allah (Ḥasan,1971) is the principal record,
and it preserves the culture of most of the northern Sudan. Hillelson states that:
It is a kind of biographical dictionary containing notices of the men of religion
and learning who flourished in the Funj kingdom from its foundation in the
early sixteenth century to the author's own time (Hillelson, 1935:45).

There are several manuscripts containing these writings. Two of them are used by Hillelson
in his book, Sudan Arabic Texts (1935). One of them is edited by Sulayman Mandil, and the
other by Sheikh Ibrahim Sadiq, and both were published in 1930. In his introduction to the
tabaqat, Hillelson indicates that the words and phrases and grammatical forms utilised show
that these papers belong more properly to the written language. Many quotations and proverbs
are colloquial verse, although the main text lacks real vernacular prose style. Lack of vowel
markings increases the problem of determining what is being written.
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Another indication of the structure of the SCA is contained in two documents that go
back to the Mahdi time in the late nineteenth century. One of them is a letter from Khalifa
‘Abdullah to the Amir ‘Abd al- Ra'uf of the Dinka tribe. A part of the letter reads as follows:
2

 أﺣﻀﺮ ﻗﻮّام ﻣﻊ أهﻠﻚ و وﻟﻴﺪاﺗﻚ,  أﺳﻤﻊ اﻟﻜﻼم اﻟﻠﻴﻞ اﻟﻮرﻗﺔ دي. ﺁﻧﺖ ﻣﺎ ﺟﺒﺖ اﻟﻜﻼم أﻟﻠﻴﻠﻚ.أﻧﺎ ﺑﺴﺄل ﻣﻨﻚ آﺘﻴﺮ
 ﻣﺎ ﺳﻤﺢ ﺗﻘﻌﺪ ﻓﻲ دار ﺟﺎﻧﻖ اﻟﻘﻌﺎد ﺑﻄّﺎل, و ﻧﺴﻮاﻧﻚ
(Ḥasan,1971:122).

It translates as:
I ask about you much. You did not say your words. Now listen well to the speech of this
letter; come quickly with your people and your children and your women; do not stay in the
Dinka country to stay there is bad indeed (Ḥasan,1971:123).
The underlined words in the Arabic text may be an attempt to write vernacular or simplified
Arabic so as to make it understandable to an uneducated tribesman.
Another record of the SCA speech forms is found in the historical traditions of the Shukriyya
tribe. To this date, some of them retain the sixteenth-century spoken forms, which were
passed down as oral traditions until they were recorded by Hillelson in 1920. He indicates
that, although the vocabulary is colloquial, the syntactic structure is of a poetic nature. One
example of these forms is a song to al-Khalifa ‘Abdullah al Ta‘aishy by Al- Ḥardallu AbuSin, the famous poet of the Shukriyya tribe. He recited it praising Al-Khalifa and apologising
for not coming to Omdurman with the rest of his folk when the Khalifa called them to attend
the ‘Eid with him as he was in love with a lady in Rufa‘a. He wrote:

آﺎن ﺷﺎﻓﻮﻩ ﻧﺎس ﻋﺒﺪا ﷲ آﺎﻧﻮا ﻳﻌﺬروا

زوﻟﻲ اﻟﻔﻲ اﻟﺠﻤﺎل ﻓﺎﻳﺖ اﻟﻜﺒﺎر و اﻟﻘﺪرو

دردﻳﻖ اﻟﺸﺒﻴﻜﻲ اﻟﻔﺼﻠﻮ ﻓﻮق ﺻﺪرﻩ

اﻟﺴﺒﺐ اﻟﺤﻤﺎﻧﻲ اﻟﻌﻴﺪ هﻨﺎك أﺣﻀﺮﻩ

و ﻏﻴﻚ ﺑﻘﻄﻊ اﻟﻼ ﺻﻖ ﻣﻊ اﻟﻔﺸﻔﺎش

آﻼم اﻟﻨﺎس ﺑﺮاﻩ ﻻﻳﺸﺎ ﻓﻲ ﻻش

3

إن ﺑﺮﻳﺎ ﺷﺘﺎ ﺑﻔﺘﻘﺎ ﻋﻠﻲ رﺷﺎش

ﺟﺮﺣﺎت دﻳﻔﺖ اﻟﻨﻘﻌﺔ أم ﻧﻌﺎﻣﺎ ﻃﺎش

2

They are, respectively, the Sudanese colloquial for the standard Arabic words ( آﺜﻴﺮmuch),( ﻻdo not), اﻟﺨﺎص ﺑﻚ
(yours), ( اﻟﺨﺎص بof) , ( اﻟﺨﻄﺎبletter) , ( ﺑﺴﺮﻋﺔquickly), ( أﺑﻨﺎؤكyour children), ( زوﺟﺎﺗﻚyour wives) , ﻃﻴﺐ
(good) , ( ﺗﻘﻴﻢstay), ( اﻟﺰﻧﺞthe Negroes), ( اﻹﻗﺎﻣﺔstaying) and ( ﺳﻲءbad).
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(Amery, 1873-1955:446)

It translates as follows:

My beautiful friend surpasses his superiors and his equals.
If the people of ‘ibdillah saw him they would have excused me.
The reason which prevented me from attending the festival there.
Was the necklace pendent on his breast.
What the people say is all nonsense.
The love of you rends the heart from the lungs.
The wounds (which you cause me) are like the game of the desert or the scared ostrich.
If they heal in the winter they will open again in the early rains (Amery, 1958:446).

The language used is a mixture of colloquial and standard. The word  ﻳﻌﺪرواis classical but
the grammatical rules are not observed, as is always the case with the dialect. The underlined
words 4 are Sudanese dialect, which is difficult to understand. The verse meaning and poetic
music depend on the vowel marks and the phonology.
Here is an example of Sudanese singing called al-namim quoted in Amery (1958:445):

وﻣﻘﺎدر اﻟﺰﻣﺎن ﻣﺎ ﻣﻨّﻬﻦْ ﺣﻮدات
وﻣﻘﺎدﻳﺮ اﻟﺰﻣﺎن ﻣﺎ ﻣﻨّﻬﻦْ ﺣﻮدات أﻟﺒﻞ

3

4

أﻟﺒﻞ و اﻟﺒﻨﺎت ﻣﺎ ﻣﻨّﻬﻦْ ﺗﻮﺑﺎت
اﻟﺒﻨﺎت ﻣﺎ ﻣﻨّﻬﻦْ ﺗﻮﺑﺎت

The underlined words respectively mean: necklace pendent, nonsense, love, heart which is
attached to the lungs, game of a desert, scared, healed, winter, open and autumn

‐ ( اﻹﺑﻞcamels) with the third letter omitted;
‐ ﻳﺒﺮى

 (اﻟﺬيhe who follows) اﻟﺬي ﻳﺘﺒﻊ

‐ wine
‐  ﻧﺘﺌﺂ ﻧﺲwe chat
‐ ( ﺑﻨﺎﺗﻨﺎliterally our girls) the plural for  ﺑﻨﺖ. the plural form for which there is no analogy

in the classical language; it occurs in the dialect as fa“ul bannut  ﺑﻨﻮتgirls.
-  ﻳﻀﺞTo make a row . the  ضand  جis reversed in SCA.
Strips of dried meat
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و اﻟﻴﺎآﻞ ﻃﻌﺎﻣﺎت اﻟﻤﺸﺮّك ﻣﺎت

اﻟ ِﺒﺒْﺮا اﻟﻬﺮف ﻻ ﺑﺪْ ﻣﻦ اﻟﻮﻗﻌﺎت

و ﻧﺘﻮﻧﺲ ﻣﻊ ﺑﻨﻮﺗﻨﺎ

ﻧﺸﺮب ﺳﻤﺴﻜﻮت ﻓﻲ ﺑﻴﻮﺗﻨﺎ

ﻧﺤﻦ اﻟﺠﻨﺔ وﻳﻦ ﺑِﺘﻔﻮﺗﻨﺎ

ﻓﻮق اﻟﻨﺎر ﻳﺠﺾْ ﺷﺮﻣﻮﻃﻨﺎ

Translation:
Camels and women cannot be dispensed with,
And the rotation of time cannot be deviated from.
The rotten edge of the bank (of the river) is bound to give way,
And he who eats his food in a snare is a dead man.
Let us drink wine in our houses and pass time with our women
On the fire we roast our strips of dried meat.
All the same we go to paradise.( Amery:445)
The underlined5 words are Sudanese spoken dialect.

Another poet says:

اﻟﺸﺒﻞ اﻟﻤﺴﺘﻀﻌﻒ
ﺟﺎﺑﻮك ﻟﻠﺴﻮق ﺳﺎآﺖ درادر و ﺿﻴﻌﺔ
أﻣﻚ ﻓﻲ اﻟﺒﻨﺎت ﻣﺎهﺎ اﻟﻤﺮﻩ اﻟﺴﻤًﻴﻌﺔ
ﻧﺘﺮة ﻧﺎس أﺑﻮك أل ﻟﻠﺮﺟﺎل ﻟﻮﻳﻌﺔ
6

وإتْ أآﺎن ِآ ِﺒﺮْ ﺟﻨﺒًﺎ ﺗَﻐﻠﺐْ اﻟﺒﻴﻌﺔ

(Al-Mubarak, 1958:147)

It translates as:
They brought you to the market for idle show.
Though your mother amongst women is not to be trifled with.

6

(The following words are commonly used to mean:
- only - ( ﻟﻴﺴﺖ بshe is not that)
 أﻧﺖwith the omission of the middle letter.
( آﺎنif) –
- ( آﺒﺮتgrew old) the final تis omitted from the past form e.g. rikib  ( رآﺐyou mounted), ( ﺷﺮبyou drank)
( آﺒﺮgrew old).
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He whom your father strikes with his paw has no hope of recovery.
Had you but grown up you would not have been brought to be sold
To the foreign merchant (Al Mubarak,1958:147).

The underlined words belong to the Sudanese dialect. The above examples are presented
here to indicate the diversity of Sudanese dialects and the use of mixture between colloquial
and standard Arabic as in the two manuscripts. It also demonstrates the deviation

of

grammatical rules and the use of colloquial words in a poetic structure as in the two songs.
During Anglo-Egyptian rule in the Sudan, a system of administration was established as it
was necessary to develop some means of communication between the top administrators and
the native Sudanese who worked under them. In 1905 the first English-Arabic vocabulary was
published by H.F.S. Amery who was a captain in the Intelligence Department of the Egyptian
army. Amery merges aspects of the colloquial and the classical and this sometimes leads to
confusion. He states that in the transliterated forms of colloquial Arabic the English letter t
may stand for  تt,  ثth or  طţ (with a dot under it). The letter d may stand for  دd, ض

, and

زz or  ذth. For instance, he translates ( ﻃﻴﺐall right) as taiyb instead of ţaiyb (with a dot under
the letter t). He does not differentiate minimal pairs. He writes ba‘ad for both ( ﺑﻌﺾsome) and
( ﺑﻌﺪafter). Despite its shortcomings, the book became the linguistic foundation on which S.
Hillelson and others built. In 1923 ‘Abdullah ‘Abd al-Rahman al-Amin, a Sudanese official,
published al ‘arabiyyah fi al-Sudan'' (Arabic in the Sudan). It was very interesting, being
prepared by an educated native speaker of SCA. Two years later, Allan Worsley, a medical
doctor in the Church Missionary Society Hospital in Omdurman, wrote his Sudanese
Grammar in 1925. It was the acknowledged standard SCA work, on which other works that
followed built. The better-known book, Sudan Colloquial Arabic (1946) by Trimingham,
quotes his description of sounds used in the Sudan and utilises his grammatical analysis. He
also gives examples of phonemes introduced into SCA and not normally found in Arabic.
Phonemes like ny and ch are probably the result of African influence. Examples given include
( ﻧﺎوﻩcat) and ( وشface) instead of  هﺮﻩand  وﺟﻪ. Sudan English-Arabic Vocabulary (1925), by
S. Hillelson, drew much from articles published in SNR and the work of Sheikh ‘Abdullah
‘Abd al-Rahman al-Amin.
In 1900, during their rule, the British introduced English language education based on the
British system, and decided to abolish Arabic from the South. It was suspected by nationalists
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that their purpose was to isolate the South and to fight the feeling of national identity that
might have led to a unified resistance. In 1949, during the Sudanisation of the Condominium
rule, Arabic became the lingua franca of the North, and English the lingua franca of the South.
General ‘Abboud’s decision to Arabise the South, during his military regime after
independence, 1958-1964, met fierce objections from the educated Southerners. By the end
of the civil war in the South and the signing of the Addis Ababa Accord in 1972, Arabic was
declared the official, administrative and literary language of the Sudan, and English was to be
used for national and international communication.
In his introduction to Sudan Arabic; English Arabic Vocabulary, Hillelson does not focus on
classical written Arabic. He concentrates on spoken Arabic. According to him, Sudanese
Arabic, like any other spoken dialect, consists of a number of local speech forms of various
groups, which share some similarities due to geographical and political contacts (
Hillelson,1925:13). It is not a homogeneous language with definite rules of grammar and a
fixed vocabulary. Because of its phonetic and grammatical features and characteristic
vocabulary, it forms a distinct dialectical group and occupies an independent position
amongst the dialects of the Arabic tongue. In spoken vocabulary two elements have to be
distinguished, the dialect and the common language or koine. The word bet in the common
language is applied to any shape of house, while the dialect gives many alternatives that
express different aspects or shades of meaning, such as maraba’, guttiya, durdur, kurnuk,
tukul, etc. The dialect consists of words and idioms typical of local speech, while the
common language words and idioms are current throughout the Sudan or the Arabic-speaking
world. Thus a dialect in central Sudan may be unintelligible in western Sudan. To illustrate
how differences of local usage may hinder communication, Hellilson presents two versions of
the same sentence, one by a Halawin in central Sudan and the other by a Rubatabi from the
north of the Sudan. The sentence “get the knife from the bottle-shaped basket in the storeroom,” is produced as follows:
In the Robatabi dialect : ﺟﻴﺒﻲ اﻟﺨﻮﺳﺔ ﻓﻲ اﻟﻜﻤﺒﻮت ﻓﻲ اﻟﻤﺎرﺟﻮن
In the Halawen dialect. : ﺟﻴﺒﻲ اﻟﺴﻜﻴﻦ ﻓﻲ اﻟﻜﺎﺑﺪﻟﻮ ﻓﻲ اﻟﻘﻄﻴﻊ
Thus the words for knife, bottle-shaped basket and store-room respectively mean , ﺧﻮﺳﺔ
 ﻣﺎرﺟﻮن, آﻤﺒﻮتin the Rubatab dialect and  ﻗﻄﻴﻊ,  آﺎﺑﺪﻟﻮ, ﺳﻜﻴﻦin Halawen.The Sudanese subdialects are not easy to classify as a result of immigration and tribal fusion. Although each
area has its own speech with its characteristic vocabulary, pronunciation and idioms, it is
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difficult to trace its precise geographical boundaries. Qasim details the local dialects as
follows:
In the north the Nubian language in its four dialects is still spoken by the Kunuz, Sakkut,
Mahas and Danagla. In the east, Tu-Bedawi in five dialects is used by the ‘Ababda, Ḥalanga,
'Amar'ar, Bishariyun and Hadandawa. All these Beja tribes speak a Hemitic language, while
some of Banu ‘Amir, also a Beja tribe, uses Tigre, a Semitic language closely connected to
the Abyssinian language. Towards the southeast, the Angessana still use their own language,
while in the South more than a hundred distinct languages exist. This multiplicity of language
can also be seen in the West where the Nubian and Darfurian languages are in use. But most
of these regions have been influenced in some way or other by Arabic while Arabic itself has
been in varying degrees to their influence (Qasim, 1972:40-49).
Migration and displacement were the result of civil wars, and drought and desertification had
a considerable impact on language use and language change. A sociolinguistic study by Dr
Catherine Miller and Dr A. Abu Manga, (Miller&Manga,1991:156-59) of a migrants’
community on the outskirts of Khartoum, indicates that language use in the capital city
demonstrates a strong tendency towards Arabisation, while in their home-region people use
more vernacular than Arabic. In the migrants’ community, Arabic and vernacular are used
side by side, and even seventy-five percent of migrants’ children born in Khartoum are
Arabic speakers. (Miller&Manga,1991:156-59) The vernacular languages are used only for
communication with adult relatives and traditional music and songs. The local varieties of
Arabic that migrants used to speak in their home-regions (e.g., Western Sudanese Arabic or
(WSA), and Juba Arabic or (JA) differ considerably from the Sudanese Standard Arabic
(SSA) to which they are exposed in Khartoum. They have non-standard phonological and
morphological features, which will be dealt with in Sudanese Colloquial Arabic. SCA has
some relation with the Arabic of some Arab tribes in the Arabian Peninsula. I note here the
following characteristics of the Sudanese colloquial.
Some features of the SCA that will be illustrated later in the texts of Sudanese literature have
a strong relation with some of the tribes of the Arabian Peninsular. Like the tribe of Banu
Sa'ad, the Kordofanians substitute the (glottal stop)  هﻤﺰةfor  عas in ( ﻩ ; ﺳﺄلh) for  حas in
Hassan . Other phonetic features are the replacement of ( غg) for ( قq) as in ( ﻗﺎلsay), ( تt)
for ( ثth) as in ( آﺜﻴﺮmuch) and ( بb) for ( مm) as in

( ﻣﻜﺎنplace). The omission of the

nunation is a feature of the Arab tribe of Rabi‘a; they omit the n from the plural masculine, as
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in ( ﻧﻀﺮﺑﻮاyou hit pl.) for  ﺗﻀﺮﺑﻮن, the diminutive form of nouns of the measure fa‘il like kelib
( آﻠﻴﺐdog) and  درﻳﺐderib (path) all over the Sudan. Demonstrative pronoun plurals are دﻳﻞ
for these and  دﻳﻼكdelak for those. As contrasted with Egyptian  دولand  دوﻻكBaggara, the
Sudanese western tribe, has  دولfor the masculine and  دﻳﻞfor the feminine and inanimate
objects. Various forms of broken plural are used all over the Sudan, for example Fa‘ul ﺑﻨﻮت
for girls, fa‘iala  دﻳﻜﺔfor cocks. Fa‘‘al :  ﺻ ًﻐﺎر, hawks. fi‘len: the dual used in the parts of the
body occurring in pairs eg. ,  آﺮﻋﻴﻦlegs ;  ﻋﻴﻨﻴﻦeyes. Nouns denoting occupation take the
form of fa‘ali (plural fa‘‘ala):ﻄﺎﺑﻲ
ً  ﺣinstead of hattab ﻄﺎب
ً  ﺣwoodcutter. The particles  دتor ﺗﺐ
for gat ( ﻗﻂat all) are used to strengthen the negated verb. Reversing the g and d in
ﺟﻀﺔgudda for  ﺿﺠﺔdugga (row) is also a feature of the Sudanese SCA.
This microcosmic picture, composed of tribal and ethnic identities, language and religion,
results in a diversity of peoples and cultures with overlapping levels of cultural and historical
experiences. It is against the above profile and foundation that both Sudanese nationalism and
cultural identity emerged and developed.
1.4. Sudanese Self-Identity:
Having discussed the geographical, ethnic, religious and linguistic dimensions of Sudanese
identity, I will now examine how the Sudanese identify themselves. The words ‘Sudan’ and
‘Sudanese’ were first used to denote ‘black.’ Until the beginning of the twenty first century,
therefore, the Sudanese, as was noted earlier, identified themselves by four different modes:
tribalism, regionalism, Islamism or Arabism. Tribalism and regionalism are closely
associated. They saw themselves as members of different tribes and sub-tribes and adherents
of various ţariqas or religious brotherhoods, as belonging to this or that region of the country
and, in the case of northern Sudanese in particular, as Muslim and/or Arab peoples. However,
they never thought of themselves as Sudanese, and the term Sudanese used to be applied to
the less sophisticated, non-Islamised and non-Arabised sections of the population.
As we saw above, the key to that profile is diversity within which there are factors of unity.
Islam unified the divisions among the Arabised themselves, and united them with other
sections of the population in the eastern, western and southern parts of central Sudan, which
had accepted Islam but were not likewise Arabised. The process of Islamisation and
Arabisation brought about a significant degree of cultural unity and social cohesion, but it also
had some divisive elements. That was because the Islamisation of the Sudan was largely a
product of the missionary activities of popular religious brotherhoods or Sufi ţariqas, each of
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which was centred around the personality and teachings of a particular sheikh (saint). There
was strong rivalry between the numerous Islamic ţariqas and sub-ţariqas, as religion and
politics have traditionally been closely linked in Muslim societies. Nonetheless, the Shiekhs
achieved a remarkable degree of unity by cooperation and sympathy among their followers.
As a part of his religious reform, al-Iamam Muhammad Ahmad al-Mahdi (1844-1884), the
leader of the Mahdi Revolution in August 1880, tried to abolish the tariqas, but he
encountered hostile resistance from them, especially the Khatmiyyah, the largest Sufi order in
the Sudan. Sufism in general, and the principal ţariqas khatmiyyah, Qadiriyyah,
Sammaniyyah, Shadhaliyyah, witnessed a revival after the overthrow of the Mahdiyya.
Hence, under the Anglo-Egyptian administration, official Islam was mainly Sunni but it was
kept under control. Lord Cromer established an official Council of ‘Ulama (religious scholars)
to deal with the numerous ţariqas. The Council had a dual purpose: to control the ţariqas and
to counteract Mahdism. In his pamphlet “al- harakat al–fikriyyah fi al-Sudan” of 1941 in alfajr Magazine, and in the debates held at the Graduates Club, Mahjūb talked about Sudanese
cultural identity, its definition and its independence from Egyptian culture. At that time
emerged a new politico-literary vocabulary, such as al-dhatiyyah al-Sudaniyyah [Sudanese
identity] and al-adab al-qawmi [national literature].
The Sudanese nature and characteristics of friendliness, informality, modesty and
compromise play a substantial role in the management of unity in diversity. An opposition
leader who had originally planned to overthrow the government may negotiate a compromise
and enter a coalition with it. This willingness by the Sudanese people to preserve diversity
while maintaining cohesion is not always free of conflict; the Sudanese people are willing to
engage in conflict to defend certain values. European administrators noted these
characteristics, namely the Sudanese people’s courage and patriotism. Robert O. Collins, the
famous historian of the Sudan, in addressing the Sudanese crisis of identity, asks the
question, who then is this person who calls himself Sudanese? And he answers:
He is neither Arab nor African, he is Sudanese in which the individuality of
each ethnicity is melted. Belonging to two worlds but of neither, this Sudanese,
demonstrates a beneficent of characteristics unique among people and a
subject of commentary by virtually every observer who has ventured south of
Aswan or north of Equatorial lakes - an individual generous in spirit and in
kind, possessed of a tolerance born of patience in a harsh land, no matter how
humble or complete with integrity, which accompanies cavalier self esteem.
What other nation, despites the fire of wars, maintain a common civility few
others have sustained in the face of diversity. What other nation has a people
who can pass through the most unassuming or the most sophisticated of worlds
with the aplomb and panache of the Sudanese? (Deng,2007:439)
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The issue of Sudanese identity remained a problem in the North-South relations. Francis
Deng (1973:1-8) attempted to review and analyse the previous trends of identification and
integration in a positive manner. Much of the literature which tackled this matter focused on
the negative presentation of the Southern problem, i.e. the differences between the North and
the South, the North domination, the historical enmity, the South subjection and the British
divisive policies and the Southern separatist movements. According to him integration can be
achieved and developed in a balanced and less disruptive way than in the past. To redefine
Sudanese national character in a manner that both integrates and reflects realities about the
country, it is necessary to conceive the country as the ‘Sudan’ not in cultural, religious or
racial terms and its people as Sudanese. A genuinely integrated Sudanese culture and identity
could be the ultimate outcome of freedom of association between the South and the North,
plus public information through the mass media which builds on the total of Sudan’s cultural
variety. He agrees with Muddathir ‘Abd Al-Rahim’s recognition of the dualism of the Sudan
and the emphasis of the Arabism of the North but he thinks that cannot be a basis for national
unity. The contact between the Ngok Dinka with one of the biggest tribes of Western Sudan,
the Ḥomr Baggara, is an example of harmonious relations and possible lines of integration.
Their interactions resulted in some Ngok chiefs being Arabized and some of them preferred to
stay in the North instead of the south. The south only became receptive of northern influence
immediately after the establishment of peace and order following the granting of the South
Self-Government in 1972 by Ga‘afar Numayri. To make use of the cultural recognition
following the autonomy, both the Southerners and the Northerners should be well informed of
each other’s culture. The study of creoles such as the Southern Arabic and other linguistic
modes of communication could give insights into the complexities of the Sudanese cultural
context and perhaps provide some foundation for planning linguistic integration. The media of
folklore songs and tales could be effective tools for promoting cultural integration. The power
of songs in fostering identification and promoting policies can be observed in the favourable
way the local people react to a song on the radio in their local language, especially if the
content is relevant to them. In this respect, Deng agrees with ‘Abd Al- Rahim and quotes him
as:
“The dominant form of literary expression in the immediate post-1924 period
was the anonymous poem or song. That type of patriotic song which Khalil
Farah popularised halfway between literary and colloquial Arabic in style, was
‘designed’ primarily to articulate the ‘graduates’ and the multitude - a function
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of considerable importance in a predominantly illiterate society.” ( ‘Abd alRahim, 1985:28-38).

Some songs by Deng quoted in this book show how dynamic folklore is in demonstrating not
only changes but also sentiments of various participants concerning what happens in society
at its different stages of transition. In the section entitled Re-structuring Identification: A Step
Towards Lasting Peace he quotes a poem by the Northern Sudanese poet Salah Ahmad
Ibrahim entitled Malual. He comments on it as capturing “the essence of the South-North
history,” “revealing the complexities of the identity of the Sudan,” and articulating “the
challenges now facing the Sudanese in the process of nation-building” (Deng, 2007:450).
It reads as:
Malwal, before you deny me
Listen to my story of the South and the north
The story of enmity and brotherhood from ancient times
The Arab, the carrier of the whip,
The driver of the camels,
Descended on the valleys of the Sudan like summer rains
With the book and the ways of the Prophet….
Carrying his ambitions and his plates
And two dates and his ancestral tree…
A reality blossomed in the womb
Of every slave mother of a free man
The progeny of the seed of your Arab ancestors
Among them were the Fur and the Funj
And all those who are charcoal-black
A reality as large as the elephant and like the crocodile
And like the high mountains of Kassala…
He lies who says in the Sudan
That I am pure
That my ancestry is not mixed
That my ancestry is not tinted
He is truly a liar …. (Ahmed&Berkley,1982:77)

In their foreword to his book The Dinka of the Sudan, George and Louise Spindler wrote:

From these songs we can at least dimly sense the real qualitative difference
between Western and Dinka patterns of thought and experience; and the same
time, we can sense the common-human quality of the emotions and
motivations involved (Deng, 1984:3).

This should apply to the northern Sudanese as a root for cross-cultural understanding and
respect. A concert performed by the Southern Kwoto Group and the Northern ﻓﺮﻗﺔ ﻋﻘﺪ اﻟﺠﻼد
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[‘Iqd al-Galad] Group at the Friendship Hall in June 2006 during the Peace celebrations week
consolidates this. It is free expression and a discovery of belonging only to a nation extending
from Wadi Halfah in the farthest North to Nimoli in the farthest South. The scene evokes
national sensation between the Southerners and Northerners and consolidates the popular and
creative role in peace making. Deng’s stories are no less powerful or adaptable than the folk
songs. Like The Dinka folktales they demonstrate the universality of the human experience.
Although they may differ from Arabic literature they can be appreciated by Northerners.
Seed of Redemption is a political novel which addresses the complicated and sensitive issue
of national unity and social transformation in the Sudan. It exposes and discusses the most
sensitive and deep-rooted issues in the individual and collective psyche of Sudanese people.
The remedy is for us to find a leader with whom the people of the disadvantaged areas “could
identify, but who would also have a national consciousness that accommodates everyone”
(Deng,1986:294) and adds, “We must consolidate our domestic base as Sudanese if we are to
move regionally and internationally with a sense of identity, security and strategic direction.
We could then build on both our Arab and African connections while knowing who and what
we really are” (Deng,1986:294).
Cry of the Owl provides a deepening awareness of the Afro-Arab roots of this huge nation
which comprises powerful forces of both unity and cleavage. It contains a very interesting
description of the culture of the Dinka tribes of Southern Sudan, their intermingling with
other Sudanese cultures and an analysis of the problems of the relationships between the Arab
and the African and the Muslim and non-Muslim in the contemporary Sudanese self. This is
achieved in an enjoyable form of narrative full of lively characters who demonstrate the life
experiences of Sudanese society.
Elias, the main character in the story, is the remaining son of an African Dinka tribal chief and
heir of great cultural traditions. He grows up on the memory of the heroic deeds of his tribe
and learns about an ill-omened night when invaders from the north kidnap his mother and
older twin brothers. His mother is eventually rescued but only one of his brothers returns
home and is physically disabled as a result of the tragedy. Deng uses Elias’ character as an
example of the history and suffer ring of certain tribes. Elias goes on to study and joins the
army in the north then becomes involved in politics there, becoming spokesman of the
Association of the Revolutionary Minorities of the Sudan (ARMS). Deng, therefore, portrays
his character as an educated nationalist who also has conflicting feelings with regard to his
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culture and background based on experiences of tribal wars. Elias falls in love with Fadeela, a
northern Muslim girl, and they have a child. However, Fadeela’s father, Mhuammed al-Jak,
objects to the marriage first on religious grounds, then because he believes Elias is his son.
The story unfolds to reveal that Muhammed al-Jak is the Arab who kidnaps Elias’ mother,
holds her captive and forces himself up on her. She is rescued by her people soon after
becoming pregnant by him and gives birth to Elias without ever revealing the truth to her
husband or family. Hence Elias is half Arab, half Dinka. Another twist in the tale reveals
Fadeela’s father not to be Muhammed al-Jak but his best friend who was killed in the same
tribal fight with the Dinka in which Elias’ mother was rescued. Al-Jak marries his best
friend’s pregnant bride to protect her and takes Fadeela as his own daughter. The novel ends
with a series of sudden discoveries regarding the inter-relationships of the characters which
assert the pivotal theme of blood relationships bringing people back together over long
periods of time. Elias and Fadeela vow to show strength in the circumstances and work their
way through the confusion and emotional turmoil that these discoveries have left, whilst
discovering the truth about themselves, their people and their country in an effort to reconcile
the past and look to the future with hope for peace and harmony. Hence, the author uses these
characters to explore the most profound issues of the cultural plurality and the ethnic and
religious prejudice in life in Sudanese society. The story represents a fusion of myth and
reality as its setting coincides with a period of civil war, poverty and cultural conflicts in the
Sudan. Elias recalls his father as saying that the cry of the owl is a source of both evil and
wisdom. He reflects on the story of his family and wonders whether “the cry of the owl can be
both a signal of tragedy or a wise vision into their complex destiny, fraught with anomalies
and dangers, but also blessed with opportunities and a sense of mission” (Deng,1989:356).
The author uses the fictional mythology of the owl in his novel as an analogy to represent
events in Sudan of the time and the hope that one nation could shed cultural animosities based
on ignorance and discrimination and be brought together so as to revive and save the future of
the Sudanese people.
11. Sudanese Literature and Nationalism:
Most of the African states were decolonised only by the 1960s because of the rise of the spirit
of nationalism and the long-standing struggle for independence. What do the terms
colonialism, imperialism and nationalism mean? Colonialism is the loss of native place to the
outsider. It is the physical presence of the coloniser by its army and personnel. Edward Sa’id
defined imperialism as an “act of geographical violence through which virtually every space
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in the world was explored, charted and finally brought under control. It claimed to be “an
educational movement which set out consciously to modernise, develop, instruct and civilise”
(Sa‘id,1994:269). Nationalism is “the mobilising force that coalesced into resistance against
an occupying empire on the part of people possessing a common history, religion and
language (Sa‘id,1994:269). Nationalism was often led by the elite, such as doctors, lawyers
and writers, who had been partly formed or produced by the colonial power. Nationalism was
the long struggle for independence and their native rights by the peoples of Africa, India, the
Caribbean, Ireland, Latin America and elsewhere. It was the realisation that European and
Western culture and its claim to guide and civilise were imperialism, and this resulted in a
readiness of the colonised to search for and restore their own identity.
Until the end of World War I, nationalism as such was known in the Sudan only as an
extension of Islam. After World War II there emerged many nationalist organisations and
movements such as Pan-Arabism, Pan-Africanism and the Negritude, and parties like the
Congress of India, Sinn Fein in Ireland and al-Wafd in Egypt. Among the great nationalist
leaders in Asia were Nehru and Sukarnu, and in Africa were Jomo Kenyatta 1898-1978
(Father of the Nation), Jamal ‘Abd al-Nasser 1918-1971 (A New Pharaoh), Patrice Lumumba
1925-1961 (Martyr to the Cause), Julius Nyerere 1922 (The Eternal Idealist), Kwame
Nkrumah 1909-1972, Leopold Senghor 1906 (Man of all Cultures) and Nelson Mandela 1918
(Symbol of Reconciliation)

Although there were many African nationalist movements,

Sudanese nationalism was very much influenced by the Egyptian example as a result of the
close links in trade and education and Egyptian publications. For the West, Islam symbolises
terror, devastation and barbarism; it creates a lasting trauma and danger for Europe and
Christian civilisations.
However, as nationalism gradually spread into the Muslim Arab World and became the
accepted basis of political organisation, taking the place of the international brotherhood of all
Muslims, the Sudan, like other parts of the Arab-Muslim world, was rediscovered and
reasserted. Some Sudanese began to take pride in their African ancestors, such as Taharqa and
Piankhy, and in Egypt some nationalists began to identify themselves as children of the
Pharaohs, rather than Muslims or Arabs. The Egyptian writer

aha Hussein declared that

Egypt was a part of the Mediterranean or European world, rather than the Middle East or the
Arab world. Muhammed Miftah al-Fayturi, a Muslim Arabic-speaking poet from northern
Sudan, identified himself as African and nothing but African. Thus, whereas for four or five
decades Fayturi’s predecessors had identified themselves as Muslims and Arabs, now at least
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some Sudanese (northerners and southerners) in the age of nationalism, with Pan-Africanism
still active as a political force, have come to take the reverse position, that of identifying
themselves in purely African terms, to the exclusion of Arabic and Islamic influences.
Politically conscious Sudanese treated their African past in the same way as the Egyptians
treated their Pharonic history and the Iraqis their Assyrian background. They consider their
non-Islamic present and pre-Islamic past a part of the Jahiliyyah, i.e., the ‘Age of Ignorance.’
It was no longer an object of glorification.
Sudan’s long struggle against the British occupation began at the start of the twentieth
century. Nationalism in the Sudan is inseparable from politics. This research relies on the
Arabic history books of Mekki Shebaikah, the Sudanese historian, (Shebaika,1964) and of
Na’uam Shuqair, ( Shuqair,1972) the Syrian historian, who traced the political and social
events that contributed to Sudanese nationalism. Other sources are books and articles written
by Sudanese politicians and scholars such as Ahmad

Khair :  آﻔﺎح ﺟﻴﻞStruggle of a

Generation, Muhammad Ahmad Mahjūb [ اﻟﺤﺮآﺎت اﻟﻔﻜﺮﻳﺔ ﻓﻲ اﻟﺴﻮدانThe Intellectual Movements
in the Sudan] (1974), Muddathir ‘Abd al-Rahim Imperialism and Nationalism in the Sudan
(1969) and Mohammad ‘Omar Bashir Revolution and Nationalism in the Sudan (1974).
According to Shebaikah, ( Shebaika:45) in Western Sudan resistance to government authority
spread from 1908 to 1918 in nineteen different districts. The largest opposition movement
was led by Dinnar, Sultan of Darfur. In the South, inter-tribal raids prevailed. In 1903, the
Nyam Nyam revolted, under Chief Rikita. Sultan Yambio led his people against the AngloEgyptian government troops. A Beir secret society caused trouble in 1917. There were Shilluk
disturbances in 1915, and Nuer Disturbances in 1913, 1914 and 1917. An expedition against
the Annuak in 1912 cost the lives of three Sudanese officers, forty-two soldiers and three
British. Of all possible types of opposition, the most disturbing for the new administration
was the religious. In 1900 in Omdurman ‘Abd al-Karim, a close relative of al Mahdi, and nine
others preached Mahdism and incited people to revolt. They believed in the Mahdi and the
coming Nebi ‘Eisa (Jesus Christ) to save the Sudan and the Islamic nation. The most serious
religious revolt was that by ‘Abd al-Qadir Wad Ḥaboba in 1908.
More serious than those temporary revolts, however, was the spirit of discontent among the
troops and their hostility after the conquest. After the departure of Kitchener for South Africa,
the Fourteenth Sudanese Battalion mutinied. In January 1900, the Battalion arrested its
British officers and seized ammunition. They complained about payment and pension
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regulations, the system of promotion and their bad treatment at the hands of the British
officers.
None of the above-mentioned revolts, or many others, could be interpreted as nationalistic.
They were mostly tribal conflicts motivated by tribal beliefs or interests. The common factor
they shared was resistance to the alien rule which tried to impose its own values. From 1820
to 1956, the Sudan had a long history of struggle against foreign occupation, which was
interrupted only by the national rule of the Mahdiyyah (1885-1898). In that struggle the
conflicting parties were Egypt, Britain, and the two major Sudanese religious sects: the
Khatmiyyah (followers of Sayyid ‘Ali al-Mirghany 1878-1968) and the Mahdists or Ansar
(followers of Sayyid al-Mahdi 1885-1959). For the intelligentsia and the mass of the people
in the north and the south, the reoccupation saw the end of certain of these conflicts, but the
beginning of others. Five major events are considered landmarks in the Sudanese nationalist
movement: the Mahdist Revolution of 1880, World War I in 1914, the White Flag Revolution
in 1924, the Graduates’ Congress of 1938 and Independence in 1956.
The first period of foreign occupation (1820-1880) was by Muhammad Pasha, the ruler of
Egypt, at that time a province of the Ottoman Empire, who conquered the Sudan. His
expedition’s aim was to capture men and gold so as to obtain money to rebuild the army and
boost the economy. Mekki Shebaikah (Shebaika:60) described the Sudanese suffering under
the oppression of the Turko-Egyptian government, the high taxes imposed, the method of
collecting them, flogging, forced labour, the slave trade and misgovernment. Lord Cromer,
the British Consul-General in Cairo (1882-1907), commented on the situation in the Sudan:
“the power gained by semi-civilised skills over the old tribes of the Sudan has been grossly
misused. Slave hunting pashas and corrupt extortionate tax collectors have rendered the name
of Egypt hateful to the people” (Cromer,1911:267-287).
The second colonial period was Anglo-Egyptian rule (1898-1956). The British had studied
the Sudan and were convinced that their colonial period would not last long as there were
many factors of resistance. The British Prime Minister, Ramsay MacDonald, in a statement in
the House of Commons in 1922 said that, “Sudan is a part of the British Empire as we have in
it financial and agricultural interests and moral responsibilities we do not want to lose” (Ali,
1999:229).
Against the above background, Sudanese nationalism grew. The foreign occupation of more
than a century was a period of continual conflict and unrest. Opposition to the new
administration and rebellion against it broke out in different districts, and for different
reasons and motives. In the opinion of the Sudanese scholars, “Mahdism was, in a sense, the
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first Sudanese national movement against imperial rulers although its form and spirit were
traditional and Muslim rather than modern and secular” (Bekheit, 1939:11-12). The success
of the Mahdist movement demonstrated the ability of the religious orders, the Sufi, the
‘Ulama and the Fakis, to mobilise opinion and armies, and even to create a state. The Mahdist
state was a continuation of that tradition of Sudanese national states that had existed in the
Sudan since the days of the ancient kingdom of Meroe, and was disrupted during the sixty
years of Turco-Egyptian rule.
The Mahdi Revolution broke out in August 1880 as a result of the discontent of the people
with Turco-Egyptian misgovernment, high taxation and the tension between religious orders.
The first phase of the Mahdiyyah was characterised by continual victories over foreign rule on
the battlefield. In the second half of 1883, the Sudanese leader ‘ Uthman Digna won many
battles against the Egyptian forces. The army, led by Lieut. General William Hicks, was
destroyed by Sudanese fighters in November 1883 in the Battle of Shaykan south of al-‘Obied
in Western Sudan. The Fall of Khartoum and the killing of General Gordon completed the
Mahdists’ victory. However, ‘Uthman Digna, the Mahdist leader, was defeated in Suakin in
1888 and Wad al-Nijoumi was defeated in Toshki in 1889. The fact that the Mahdists were no
equal to their enemies did not stop them from resisting them. They were armed with patriotic
and religious spirit and the Prophet’s battle cry, ‘seeking victory or martyrdom.’ The Ansar
(followers) were frustrated, ill organised and ill equipped after the death of the Mahdi and the
defeat of his successor, al-Khalifa ‘Abdullah. Nevertheless, they were inspired by their belief
in Allah and the Mahdi, and the coming after the Mahdi of al-Nabi ‘Eisa (Jesus) to ‘fill the
earth with justice after being filled with injustice.’ As was noted earlier, the feeling of
nationalism was a part of the belief in Islam. Thus Mahdi risings never ceased and the most
serious of them was that of ‘Abd al-Qadir Wad

aboba, in 1908. He was a devout follower of

the Mahdi. When he was questioned by the Deputy Inspector C. C. Scott Moncrieff and the
Mamur Yusbashi Muhammad Sherief he attacked them. He fled but was later caught and
hanged. In Trimingham’s opinion, “the secret of Almahdi’s achievement was the strength of
his personality and his power of influencing the susceptible Sudanese by suggestion. He was
the leader, thrown up by the times, of a peculiar type of Sudanese nationalism. Behind all was
his very real unwavering belief in his divine call - a belief which exercised a compelling
influence on others” (Trimingham,1949:151). Devotion to the Mahdi dissolved all tribal and
religious allegiances. In his book, Trimingham speaks about the “peculiar type of Sudanese
nationalism” (Trimingham,1949:151). British administrators in the Sudan were warned about
the “peculiar religious susceptibility of the people of that country to religious fanatism”
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(Trimingham,1949:151). In a memorandum of 1899 to the Governor-General about his
administration, Major-General Lord Kitchener wrote that “the absolute uprootal by the
dervishes of the old system of government has afforded an opportunity for initiating new
administration more in harmony with the requirements of the Sudan” (Shebaika,1959:276287). In Sudanese novelist Tayyib Salih’s short story, The Doum Tree of Wad Ḥamid,
(Johnson.Zein,1996:37) the villagers are willing to oppose the efforts of the government
officials with force, if necessary, to preserve a beloved tree next to a holy man’s tomb. In his
poem “Fuzzy Wuzzy,” Rudyard Kipling described the eastern Sudanese tribesman who
defeated the British soldiers in fighting in the 1880s as “a first class fightin’ man.”:
We’ve fought with many men across the seas
An’ some of ‘em are brave an’ some was not
The Paythan an’ the Zulu an’ Burmese;
But the Fuzzy was the finest o’ the lot.
We never got a ha’porth’s change of ‘im:
‘E squatted in the scrub ‘nd ‘ocked our ‘orses,
‘E cut our sentries up at Suakin,
An’ ‘e played the cat an’ banjo with our forces
So ‘ere’s to you, Fuzzy-Wuzzy, at your ’ome in the Soudan;
You’re a pore benighted ‘eathen but a first-class fightin’man;
We gives you your certificate, an’ if you want it signed
We ‘ll come an’ ‘ve a romp with you whenever you’re inclined.
(Kipling,1912:400-404)

On this same matter, Sir Winston Churchill wrote:
the triumphs of the Mahdi were, in his lifetime, greater than those of the
founder of the Mohammedan faith; and the chief difference between Orthodox
Mohammedanism and Mahdism was that the original impulse was opposed
only by decaying systems of government and society, and the recent movement
came into contact with civilisation and the machinery of science … I believe
that if in future years if prosperity should come to the peoples of the Upper
Nile, … then the first Arab historian who shall investigate the early annals of
that new nation will not forget, foremost among the heroes of his race to write
the name of Muhammad Ahmad . (Churchill, 1899:86)

As noted earlier, the feeling of nationalism was entwined with religious sentiment. The
Mahdist rebellion drew its strength from two forces: “First the religious fervour of the
credulous, fanatical but courageous population; secondly the well-merited hatred engendered
by the long course of misgovernment 7 By “misgovernment” the report intends Egypt. After
the army mutiny in 1900 and ‘Abd al-Qadir Wad Ḥabbouba’s serious uprising in 1908, Sir
Reginald Wingate, the Governor-General of Sudan, showed great concern. In a letter to Gorst,
7

Secret Intelligence Report, Khartoum, September 1908.
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he wrote, “Mahdism in this country is not really dead. It has been stifled but there is still
plenty of vitality in it and only the occasion is needed to bring it to the surface; nor is it to be
wondered when one remembers that most of the present generation have been born and
brought up in the faith.” (Wingate,1908) The British administration decided not to relax till it
could “crush them almost mercilessly in their inception” (Wingate,1908). The British
administration put down all revolts, put ‘Abd al-Rahman the Mahdi’s grandson, under
surveillance and banned the circulation of the Mahdi’s Ratib (daily religious reading). But the
Ansar still remained a threat to the British administration’s security and the anti-British
feeling spread to non-Mahdists including the army.
World War II marked a turning point in the development of the Sudanese national
consciousness. M. O. Bashir gives a detailed account of the influence of WW II and the
establishment of the Graduate Congress in his book: Revolution and Nationalism in the
Sudan. He states that when Turkey declared war on Britain and its allies, and called for the
Muslims to resist their oppressors, the government became worried that this might influence
the Sudan. According to Bashir, Wingate, the Governor-General, assembled the religious
dignitaries and assured them of Britain’s respect for Muslims and its good will towards them,
and the British government promised non-interference in any religious practices. The
outbreak of war was a turning point for the leaders of the three ţariqas: Sayyid al-Mirghani of
the Khatimiyyah, Sayyid ‘Abd al-Rahman al-Mahdi of the Ansar and al-Sherief Yousif alHindi. The government, which had placed confidence only in Sayyid al-Mirghani, now had to
approach and befriend the other two, whom it had previously suspected. Thus the government
won them to its side, so as to influence the people through them. The government’s post-war
policy was to separate the Sudan from Egypt and at this time the Egyptians were
demonstrating, and demanding that the British leave the Nile Valley. The two Sayyids and
three other Sudanese notables sent a letter of support to the Governor-General congratulating
the King on the signing of the peace treaty, showing their loyalty to the British government,
and denouncing the movement taking place in Egypt. The two Sayyids and Sherief Yousif alHindi asked the government’s permission to proclaim to their followers a form of propaganda
intended to cultivate a spirit of national unity among the Sudanese. They were not given
permission and were told that a national policy of the Sudan was hardly desirable. If the sense
of nationality was to grow, it would do so naturally, and to cultivate it by means of
propaganda would be a false move. However, following the ‘Urabi Revolution in Egypt in
1881, government policy towards Sudanese nationalism was reversed. A delegation of
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Sudanese dignitaries, led by Sayyid al-Mirghani, visited London. Sayyid ‘Abd al-Rahman alMahdi presented King George V with his father’s ‘Sword of Victory,’ as a symbol of his
submission. That visit was attacked by the Egyptians and became an object of criticism. To
respond to the attack, the three religious leaders were permitted to issue a newspaper. The
Anglo-Egyptian dispute and that between the two Sudanese camps was reflected in the
writings of Sudanese intelligentsia, mainly in Ḥadarat al-Sudan, the first Sudanese political
newspaper, from June 1920 onwards. The two Graduates Clubs in Omdurman and WadMadani, which were centres of literary activities, started to discuss political issues. They
focused on the unity and solidarity of the country.
In addition to the rivalry and hostilities between ţariqahs, mainly the two major sects,
Khatmiyyah and Ansar, the Anglo-Egyptian dispute produced two camps. The Unionists
advocated the ‘Unity of the Nile Valley’ while the other camp, mainly Mahdists, opposed it.
The two camps were united in opposing the government’s Native Administration which
encouraged tribalism and the ‘Southern Policy,’ which aimed at separating the South,
removing all features of Muslim-Arab culture from it, and substituting tribal customs with
Christianity and the English language. However, they were divided over the future of the
Sudan. One camp, consisting mainly of Mahdist elements that feared Egyptian domination of
Sudan, supported the independence of the country by way of cooperating with the British
against Egypt. The other, mainly Khatmiyyah, camp supported the ‘Unity of the Nile Valley.’
The moderates among the nationalists supported the slogan ‘Sudan for the Sudanese.’ In this
situation, Sudanese political consciousness grew in the years 1920-1924. The realisation of
the unity of the Nile Valley would have meant the negation of Sudanese nationalism. The
literate Sudanese were for the unity and solidarity of the Sudan. Their activities became
literary rather than political and the main theme was nationalism. The two main centres were
the Omdurman and Wad Medani Graduates Clubs. In Omdurman, there were also reading
circles where books coming from Cairo and London were read and discussed, and this was
reflected in the meetings of their literary groups. Such agreement and disagreement were
reflected in the writings of the more articulate amongst them. A dominant theme among the
literate was the need for unity. A good example of the anti-British and pro-Egyptian feeling
was expressed by the hundreds of copies of an anonymous letter sent to different addresses.
Sir Lee Stack sent a badly translated copy to Lord Allenby in Cairo, the British Consul in
Egypt, who sent it to London where it was circulated to the Cabinet. The propaganda and
leaflets developed into political organisations the first of which was the Sudanese Union
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Society, founded in Omdurman in 1920 by graduates of Gordon College, who were members
of the Graduates Club. Their political activity took the form of circulating leaflets attacking
the British administration, the religious men and al-Hadarah newspaper. Army officers started
to engage in political activity. Second Lieutenant ‘Abd al-Laţif and an ex-postal clerk, ‘Obaid
Ḥag Al Amin, founded the White Flag League in May 1924. ‘Abd al-Laţif’ wrote an article
entitled “The Claims for the Sudanese Nation,” which demanded self-determination. He sent
it to Muhammad al-Khalifa Sherief for publication in al-Ḥadarh. Sherief did not have time to
publish it as both of them were arrested. Sherief was freed but ‘Abd al-Laţif was imprisoned
for a year. Five months later, Sherief wrote an article that he intended to publish in The
Times, but he did not. In the article he declared his support for self-government and the union
with Egypt. The Sudan question, he argued, must be settled on the basis that the Sudan was
for the Sudanese and not for the English or the Egyptians. A national government somewhat
like that of Mesopotamia would be immediately established, suitable for the conditions of the
country and giving time guarantees for the development of the Sudan, and the realisation of
its independence. A declaration would apply to the areas of education, employment, army,
administration, agriculture, commerce and other matters. The declaration should define the
position of England, and the political relation of it to the Sudan, and should also determine
Egypt’s vital interests, and such necessary bonds as would be in the interest of both countries.
Secret cells were formed in various towns and circulars and leaflets were sent to employees
telling them they deserved better payment, and to merchants about the unjust tax impositions.
A delegation from the League set out for Cairo proposing to meet the Egyptian Wafd Party
but was arrested on their way and sent back. That led to many demonstrations and ‘Abd alLaţif was arrested once more and sentenced to three years in jail. The wave of demonstrations
was joined by a mutiny of the cadet students at the Military College. On 9 August, they seized
arms and marched to ‘Abd al-Laţif’s house and to the prison where ‘Abd al-Laţif and others
were held where they presented arms outside the prison. The fifty-one cadets were sent to a
prison where the inmates demonstrated and mutinied. The League spread the news all over the
country through its members, especially postal clerks. On 19 November, Sir Lee Stack was
shot dead in Cairo. Lord Allenby issued an ultimatum to the Egyptian government requiring it
to evacuate all Egyptian army units and all officers from the Sudan within twenty-four hours.
Sa‘ad Zaghlul refused to carry out the order and the Egyptian soldiers refused to evacuate. As
a result, the Sudanese battalions all over the country mutinied in solidarity with the Egyptians.
The Khartoum troops were attacked by the British and they fought to the last man. To their
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disappointment, the Egyptian troops evacuated on receiving an order from the new
government in Cairo. (Beshir, 1974 : 80-87).
In this way, the 1924 Revolt was totally crushed and its remaining leaders were either
sentenced to life imprisonment, or executed by firing squad. In reaction to the mutiny the
government enacted a new policy. The government attributed the recent developments to the
emergence of a small but vocal educated class of Sudanese and the growth of national
consciousness. The government realised the importance of strengthening the traditional
authorities. Sir John Maffey, the Governor-General in 1927, emphasised the political role of
the native administration when he wrote that the latter “will provide a shield between the
agitator and the bureaucracy,” (MacMichael,1934:362) and serve as “protective glands
against the specific glands (of nationalism) which (would inevitably) be passed on from the
Khartoum of the future … nothing stands still and in Khartoum we are already in touch with
the outposts of new political forces” ( MacMichael,1934:362). Native authorities were to be
developed so as to “sterilise and localise the political germs which spread from the lower Nile
to Khartoum.” (MacMichael,1934:362) When the political leaders, the agitators and the
propagandists were arrested and imprisoned, there was no longer any means of contact with
the masses, and the League was paralysed. This enabled the British administration to crush
the revolt without great difficulty. Thus ended the Sudan’s first major revolt after the
Mahdiyyah defeat.
Ahmad Khair (Khair,1946:20-30) argues that the British knew the Sudan was rich in
resources and, as they wanted to live in luxury and provide their home country with more
riches, power and cheap raw materials, a new education policy was enacted. Not a single
school was opened, except in the South where non-Arabic non-Muslim schools were opened
to comply with the ‘Southern Policy’ of separating the South and eliminating the
Arab/Muslim influence. The Military College was closed, educational missions to Cairo were
stopped and replaced by missions to Beirut and training courses in administration for
Sudanese were stopped. After the 1924 Revolt, Gordon Graduates and educated Sudanese
faced a very hostile attitude and harsh treatment from the British Administration. The
suffering they experienced and the disappointment they felt had to have an outlet.
Since political or military resistance was impossible, Sudanese nationalists resorted to literary
and social outlets. Poetry, which had always played a social role in Arab societies, became
the most important form of expression. To advance the nationalist movement, nationalists
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started serious discussion and study groups. The post-1924 generation attributed the failure of
the 1924 revolution to the lack of knowledge and lack of political maturity:
Our generation is the living articulated position of Young Sudan. We aspire to
distinguish ourselves by having an outlook on life, political, social and literary.
We stand at the crossroads and we shall either follow the right road or go
astray (Al Fajr1935).

The new generation of educated youth made every effort to attain cultural maturity. Through
their knowledge of English, they knew the modern world and studied international politics
and history and other nationalistic movements. Through the Arabic language they
rediscovered themselves and their roots. They studied Sudanese society, and created links
with people so as to enlighten them. It was from these study circles that future Sudanese
leaders and political parties emerged. Despite the difficult situation they worked in, they
succeeded in producing journals such as al-Sudan and al- Ḥadarah (the Renaissance); al-Fajr,
founded by ‘Arafat Muhammad ‘Abdullah in 1934, was the pioneering literary journal in the
Sudan, the main contributors to it being major poets and men of letters. The emergence of the
al-Fajr group and the contribution of its members played a substantial role in the cultural
movement. The al-Fajr editorial team were all graduates of Gordon Memorial College, now
Khartoum University: ‘Arafat Muhammad ‘Abdalla, Muhammad Ahmad Mahjūb (a poet and
lawyer who later became the prime minister), Muhammad ‘Ashri al-Siddiq, his brother
‘Abdallah, Yusuf Mustafa al Tinay (a poet and later a diplomat) and Mu‘awiya Muhammad
Nour, a brilliant literary journalist who gained an excellent reputation in Lebanon and Egypt
and was very much admired by ‘Abbas Mahhmūd al-‘Aqqad, who was also associated with
the al-Fajr group. The group argued that there was a special Sudanese identity and they
believed it was their mission was to create the poetry and the language that would support and
express it. They coined words like ( اﻟﺬاﺗﻴﺔ اﻟﺴﻮداﻧﻴﺔSudanese identity) and ( اﻷدب اﻟﻘﻮﻣﻲnational
literature) and discovered the hybrid nature of their identity.
A wide range The objective towards which the literary movement in this
country should be directed is to establish an Islamic-Arabic culture supported
by European thought and aimed at developing a truly national literature which
derives its character and its inspiration from the character and tradition of this
country, its deserts and jungles, its bright skies and fertile valleys. By giving an
increasingly more prominent place for political studies of a kind more directly
concerned with our problems and ambitions, this movement should then be
transformed from a cultural to a political movement whose final goal should be
the achievement of the political, social and cultural independence of this
country (Abdel Rahim, 1986:114).
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of subjects was covered and commented on: literature, foreign affairs, Arab unity, Italian
Imperialism, nationalism, internationalism. The writings of Muhammad Ahmad Mahjūb
showed the determination of his generation to consolidate their knowledge of Arabic-Muslim
culture and to develop an appreciation of world thought and literature, whilst stressing the
need for Sudanese writing to remain independent and original. He called for a literature that
would have close relations with the neighbouring Egyptian culture, but would be independent
from it. In a pamphlet published in 1941 he wrote:
Pro-Egyptian Sudanese nationalists were so disillusioned by the course of events that they
decided to rely on themselves. The signing of the 1936 Anglo-Egyptian Nile Waters
Agreement was offensive and disappointing to the politically conscious public. It stressed the
welfare of Sudanese as the primary aim yet it did not refer to their freedom. They lost interest
in Egypt and looked forward to the day when they would get rid of the Agreement, which had
given the Sudan less water without consulting the Sudanese people. Mu‘away Muhammad
Nur, an intelligent man who had a considerable reputation as a literary journalist in Lebanon
and Egypt and was associated with al-Fajr, had an unpleasant personal experience in Egypt.
Nationalists had grievances against the regime that they could not publicly express, but they
referred to them obliquely in magazines such as Al- Ḥadarah, al-Nahdah and al-Fajr until
1934. Al-Fajr, which was devoted to literature, became involved in the social and political
affairs of the country. An article entitled “Our Policy” stated that:
Obviously we are not satisfied with the present run of things, and we definitely
wish to stand for a new order of intelligent reform. We wish to see the young
enlightened generation taking an active part in the affairs of this country,
certainly not in a notorious, negative and irresponsible way; but in a truly civic
temper and with real responsibility … We ought to have a share in the
moulding of our destinies. This is a task, we are sufficiently aware, that is
neither easy nor smooth nor clear. It needs to be all that. And in this precisely
lie our duty, hope and policy. ( Al-Fajr,1936:1212).

They reminded the government of its duty to train Sudanese people for self-government.
Native administration was not the right basis for self-government, because it was in the hands
of semi-literates, was based on tribalism and tended to create a form of religious sectarianism.
Sudanese Nationalists rejected it and considered the tribal Nazirs, Shaikhs and Chiefs as tools
used by the Governors and Commissioners to exercise their power over the people. Their
efforts culminated in the establishment of the Graduate Congress.
III The Graduate Congress 1938:
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In his book, Imperialism and Nationalism in the Sudan, Muddathir Abdel Rahim (1986: 117)
states that between 1924 and 1936 the Sudanese people were not able to organise themselves
in any form. A group of university graduates turned the reduction in salaries, a result of the
Great Depression, into a political issue of national importance. They suspected that the
decision was intended to reduce the status of the graduate class, vis-à-vis the class of the
tribal Shaikhs and chiefs who were used as agents to carry out the government’s new policy
of Native Administration. The graduates went on strike and refused the mediation of Sayyid
‘Abd al-Rahman. A committee of ten from the graduates negotiated with the government and
arrived at a compromise. The class of educated Sudanese then realised the importance of
being united however, they thought the committee had failed to arrive at a final solution and
were not happy at them ‘begging’ the government to change its decision. That disagreement,
and the resulting personal clashes, caused the graduates to split into two camps: the
Khatmiyyah (followers of Sayyid al-Mirghani) and the Mahdists or Ansar (followers of
Sayyid ‘Abd al-Rahman al-Mahdi). According to Ahmad Khair, (Khair:45-50,72) the 1936
Anglo-Egyptian agreement, which restored Egypt as a co-ruler of the Sudan, was a turning
point. The agreement disappointed the entire politically and nationally conscious Sudanese
public, regardless of their political tendencies. Sudanese political leaders expressed
resentment at not being consulted. They also felt offended by the claim, in the Agreement,
that the primary aim of the administration in the country must be “the welfare” of the
Sudanese. Their aim was the independence and sovereignty of the Sudan. Sayyid ‘Abd al Ra
hman went to London to question the British government about the sovereignty of the Sudan,
but received no answer. He was told that the sovereignty of the Sudan was represented by the
‘two flags,’ as described in the Condominium Agreement. The Nationalists felt that they were
not being treated as human or adults. The educated Sudanese took advantage of the rivalry
between the two governments, England and Egypt, to play them off against each other. In an
article in al-Nil, 5 October 1937, the writer praised England for establishing in the Sudan
several educational institutions (e.g., Gordon College and Kitchener School) and said that the
Egyptians should also build a Farouq Institute, a Nahas College. In the 19 October 1937 issue
of al-Sudan, the acting editor praised the Egyptian government for accepting forty-four
Sudanese students free in their schools and expressed the people’s hope that Britain would
offer Sudanese university graduates the opportunity to pursue higher education in England.
As a result, significant expansion and improvement in education occurred. New Native
Administration Ordinances were enacted and more posts were created for Sudanese graduates
to enable them to participate in the administration of the country.
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Those gains were accepted by the nationalists, although they did not entirely meet their
aspirations. Their concern was the government’s Southern Policy and its aim of creating two
entities in the Sudan; one Northern, the other Southern. Sudanese reaction to that British
policy was reflected in an article by the editor of al-Sudan (AlSudan,1936) which obtained
wide publicity in Cairo and led to agitation by al-Azhar University students. It criticised the
government for restricting Islam while supporting the Christian missions in the South. The
nationalists felt that they had to assert themselves so as to achieve independence, their
ultimate goal.
The editorial in al-Fajr (16 August 1936) appealed for all graduates to come to the Graduates
Club, Omdurman, to form a front and formulate a progressive programme. Many suggestions
were made, but eventually they agreed to call it ﻣﺆﺗﻤﺮ اﻟﺨﺮﻳﺠﻴﻦ

the Graduates General

Congress, as suggested by Ahmad Khair of the Wad Madani Literary Society. After a long
negotiation about its role and membership, it was agreed that its purpose, as stated in its
constitution, was to serve the public interests of the country and of the graduates. It was
officially founded in February 1938, and letters of notification were sent to the provinces,
Authorities and the Civil Secretary, asking that in matters of public interest involving the
government, or lying within the scope of its policy and concern, the government should give
due consideration to their views and suggestions which they might submit from time to time.
The government accepted, provided that the Congress did not seek recognition as a political
body, or represent any but the views of its members. It should regard itself as “a semi-public
organisation interested in philanthropic and public affairs, and competent to hold and express
opinions on such matters as come within its purview” (Henderson,1952:536-537).
The Congress submitted two memoranda, one on the expansion of education, and the other on
the Omdurman Institute of Islamic Studies; both were accepted. However, there was a clash
regarding the leave regulations of Government Officials, and concerning the campaign for the
conscription of Sudanese into the Sudan Defence Force when the War broke out. After some
dispute, the Congress members were allowed to participate in the Omdurman Broadcasting
Station, which was founded in 1940. Encouraged by its success, the Congress submitted a
memorandum (Henderson,1952:536-537) of twelve demands, the most important of which
were: the right of self-determination after the end of the war, the formation of a body of
Sudanese experts to approve the Budget and the Ordinances, the formation of a Higher
Education Council and the separation of the Judiciary from the Executive.
After studying the memorandum, Sir Douglas Newbold, the Civil Secretary, decided to form
an Advisory Council which was established in 1943. He sent back the memorandum to the
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Congress, telling them that the Governor General had rejected it for its failure to respect the
Government’s wishes and observe its warning. Each of the two largest ţariqahs wanted to use
the Congress to achieve its goal. That resulted in a major crisis between the two groups in the
Congress. Since the 1920s there had been differences between those who advocated ‘the
Sudan for the Sudanese’ (i.e., the independence of the Sudan from both the British and the
Egyptians, but through cooperation with Britain) and those who called for the ‘Unity of the
Nile Valley,’ and therefore preferred to cooperate with Egypt. According to Ahmad Khair, the
latter thought that mistrusting the Government of the Sudan was the first principle of sound
nationalism. The whole point behind the Congress was to break away from the authorities of
the ţariqahs and create a nationalist movement to resist foreign rule. The Congress was
popular in towns and large villages and it succeeded in launching public programmes, such as
the Education Day. By 1942, the majority of Sudanese people, including the educated and the
eminent members of the Congress, were loyal to the ţariqahs. Further differences in the
Congress finally split it into the Independence Front, under the leadership of the Umma Party
which was established in 1945 and supported by Ansar, and the Unionist or the Ashiqqa’
Party which was established in 1943 and led by Isma‘il al Azhari, supported by the
Khatmiyyah. Apart from the two major parties, the Umma and the Unionist, the preIndependence history of the Sudan witnessed the birth of many other parties. In 1951 a group
of tribal leaders broke away from the Independence Front and formed the Socialist
Republican Party. After the end of the ‘Southern Policy,’ the Southern Sudanese elites
emerged into the political arena in 1947. They opposed self-government and independence till
the backward areas that had been neglected reached the cultural and material standards of the
North’s civilisation. In 1946, the Sudanese Communist Party was born, and was soon
followed by the Muslim Brotherhood of the Sudan. All politically conscious Sudanese and all
political parties were preoccupied with the ways and means by which Anglo-Egyptian rule
could best be brought to an end. All groups of Sudanese nationalists held similar views and
were united in opposing “native administration,” which was the government’s ‘Southern
policy’ from the thirties till 1956, it being aimed at the elimination, by administrative means,
of all traces of Muslim-Arab culture in the South and its substitution by tribal customs and
Christianity. The British administrators realised that the country and its people were
reasserting their resistance to foreign rule. According to Mohammad Mohammad ‘Ali, Sir
John Maffey stated that: “the Sudan was living its golden age and as that would not last long,
they had to take practical steps before the end of the period. They had to make use of the
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tribal systems, local laws and old traditions and encircle it with strong fortifications before it
end in the face of the contemporary ideologies” (Ali:238).
How far was the colonial regime responsible for the Sudan’s underdevelopment? What did
they do in the interest of the Sudanese? For more than a century, hardly any services were
carried out for the Sudanese people. The colonial regime built very few schools, hospitals or
railroads, and only did so for their own services. British colonial policy in the Sudan differed
from their policy in other African colonies. According to Ahmad Khair, the British
Administration made little or no effort towards the advancement of the Sudan. Its educational
policy aimed at leaving the Sudanese people ignorant. It was arranged to serve their own
purposes, to promote their language and culture and teach their history. In an attempt to
Anglicise the Sudanese, they closed thousands of Qur’ani schools (khalwas) so as not to
revive the religious spirit of struggle of the Mahdiyya period. From every five hundred
applicants they accepted only forty pupils. The Ministry of Education limited intermediate
education as much as possible until in 1946 there were only eleven schools and the pupils had
to pay fees. Sir Harold MacMichael, the Administrative Secretary for the Sudan government,
said that it seemed clear to him that the highest level of education in the Sudan should be
secondary vocational training. He expresses his doubts as to whether the Sudanese mentality
was developed enough to make them consider introducing university education.
(MacMichael:364) Gordon Memorial College, now Khartoum University, was built to
commemorate General Gordon, who was killed by the Mahdiyyah troops in 1898. It was
originally only a secondary school, but later developed into the Khartoum University College,
from which all Sudanese politicians, leaders and all other intelligentsia graduated. According
to documents written at that time by the British Civil Secretary the British aim in establishing
it was to make use of its graduates as a medium to help them to communicate. The British
called the medical school Kitchener Medical School, in commemoration of Lord Kitchener,
but it was built by an Iraqi businessman in the Sudan as a sign of his gratefulness to the
country, not by the British. There were no scholarships and no work opportunities for its
graduates, while the government spent a lot of money on church missionaries and on sending
Southerners to schools and colleges in Uganda. If they ever sent scholars, they chose old
people, over fifty, for very short courses, to limit the chances of the young and enthusiastic
persons who could benefit from it. There were no scholarships to Egypt, the educated were
strictly forbidden from travelling on their own and the reading of Egyptian journals was
prohibited. The British pursued those who left to study in Egypt, deported them back and
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punished them. The first statement about the nature of Sudan, the modern Sudanese nation,
was made by Muhammad Ahmad

Mahjūb at a time of intense nationalist activity, both in

Egypt and the Sudan. He discussed the matter in the early 1920s at the Graduates Club in
Omdurman, and in articles in al-Fajr, the principal Sudanese journal of the thirties. He
concluded that Sudanese nationalism must be firmly based on Islam, Arabic culture, and
African soil and traditions, and that it should be open to, and actively interacts with,
international currents. Sudanese culture should have close friendly relations with Egypt but
would be independent of it. It would retain its own distinct character but learn from the
culture and thoughts of all other nations, both ancient and modern (Mahjūb,1974:55) As they
were concerned with practical politics, neither the advocates of Sudanese nationalism nor the
Unionists were able to elaborate on or add to the description of Sudanese nationalism that
Mahjūb had provided. Political development, especially after independence in January 1956,
obliged the Sudanese to resume thinking about the goals and nature of their nationalism. The
principal factors were the termination of the separatist Southern Policy in 1946, and the
development of Pan-Arabism and Pan-Africanism as regional forces with strong appeal to the
Sudanese. The end of the Southern Policy and the participation of Southerners as members of
the Legislative Assembly in 1948 was a great victory for Unionists, who were unanimously
opposed to this Policy? They were the product of the Policy, which had the effect of
completely eliminating cultural and religious bonds between South and North, but had also
filled Southerners, especially those who went to missionary schools, not only with a spirit of
local patriotism but with bitter hostility towards their northern compatriots.
To conclude this section it must be mentioned that, although in most cases the Sudanese
nationalist movements won out, nationalism has its pitfalls and these must not be overlooked.
Almost all Sudanese parties unanimously, and regardless of their political allegiances, fought
foreign rule, but after independence was achieved they disagreed. They fought for the
freedom of the country and won national independence, but they were unable to protect it.
Democracy did not have a real chance; it was ravished three times by military coups. The
militarists always claimed that their aim was to eradicate misgovernment, corruption and
greed and then hand over rule to civilians. Even in periods of parliamentary rule, there were
sharp differences, personal ambitions and shifts in party alliances. Allegiance to the race and
the tribe came first, and the country followed. The famous Southern Sudanese writer Francis
Deng’s song entitled “The Educated are Spoiling the Country [Bor]” is a critical appraisal of
the educated that represented their constituencies in parliament. To achieve their personal
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gains they allied with any political leader offering much. The singer, being illiterate, prefers
that their parliamentary seat be vacant rather than abused. He writes:
Kourjok Akout of my maternal aunt,
What is the turmoil of Bor about?
Why is the Land in Turmoil?
This I will try to explore
Some are competing for the land
Others were concerned with their mouths. (Deng,1973:156)

In a chapter about the pitfalls of nationalist consciousness in his book The Wretched of the
Earth, Frantz Fanon foresaw this turn of events. His notion was that, unless national
consciousness at its moment of success was somehow changed into a social consciousness,
the future would hold not liberation but an extension of imperialism. This social
consciousness will be illustrated in the following two sections, on Sudanese Literature in a
Postcolonial Context and the Cultural Resistance.
1V Sudanese Literature in a Postcolonial Context:
The above account of Sudanese nationalism shows how far the coloniser was responsible for
disfiguring the character of the Sudanese people and distorting their identity. As Frantz Fanon
writes:
Colonialism is not satisfied merely with holding a people in its grip and emptying the
native’s brain of all form and content. By a kind of perverted logic, it turns to the past
of the people, distorts, disfigures and destroys it (Fanon,1968:210).

Before dealing with Sudanese literature within a postcolonial context, a brief account of
postcolonial theory is given, which deals with the relationship between culture and
colonialism. Colonised people have their life transformed and reshaped by the experience of
colonialism. Culture may enable an active society to modify and resist overseas cultural
domination. Both men and women have to strive hard to search for and regain their lost
geographical identity and to impose their own independent and integral culture. They have to
search for an authentic national origin to defeat the obliterated, misrepresented one provided
by the coloniser.
The postcolonial theory of literary criticism has a long history outside Europe and America.
According to Bart Moore-Gilbert, postcolonial theory is fairly new in the West but it has had
a great impact on the current modes of cultural analysis. It emerged as a result of the
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inadequacy of European literary theory in dealing with the complexities and varied cultural
provenance of postcolonial writing. It is concerned with the linguistic, cultural and
geographical transformation of things into other things that they are not. It deals with the
inter-linking of the issues of race, nation, empire, migration and ethnicity with cultural
production (Moor-Gilbert,1997:6-11).
The contributors to this theory include Robert J. C. Young, Post colonialism: Avery Short
Introduction, 2004; the Afro-American W.E.B. Du Bois The Souls of Black Folks, 1994; the
South African Sol Plaatje, Mafeking Diary: A Blackman’s View of a Whitman’s War, 1999;
the Trinidadian C.L.R. James, Fighting Racism in the World War II, 1980; Frantz Fanon from
Martinique (but an activist in Algeria) The Wretched of the Earth, 2001. Other contributors
are African critics such as Chinua Achebe, who edited African Short Stories, 1985; Ngugi
WaThiong’o, Decolonisation of the Mind, 1985; Anda Diop and the Indian Ranajit Guha,
Dominance without Hegemony, 1997. Critics such as Chinua Achebe, Wole Soyinka, Art,
Dialogue and outrage: Essays on Identity and Culture, 1988; and Wilson Harris have
objected to the more recent works of theorists like Edward Sa‘id, Spivak and Bhaba. The
experience of colonisation produced a huge and diverse body of literature through the
imposition of the coloniser’s culture and language. These literatures are discussed in the
introduction to The Empire Writes Back. (Ashcroft, Griffiths and Tiffin,1999:5) The writer
says that beyond their special and distinctive regional characteristics, the literatures of
Australia, Africa, India, Pakistan, etc., have one thing in common: they emerged in their
present form out of the experience of colonisation, and asserted themselves by grounding the
tension with the imperial power and by emphasising their differences from the assumptions of
the imperial centre. Since the imperial structure has been dismantled in political terms, the
empire needs to write back to the centre. Recently the strength of that literature has become
undeniable. Nineteenth-century imperial expansion pushed the colonial world to the margin
of experience. That marginality became a huge source of creative energy. But this body of
literature is under the direct control of the imperial power, which imposes a certain imperial
discourse and prevents the assertion of any different perspective.
Two groups of writers responded to Empire; metropolitan writers and representatives from
non-European cultures. The latter always encountered discrimination and restrictions upon
their self-expression. Writers claim to be objective but they write with the Empire in their
mind and European life forms the centre of interest. Colonised heroes are always degenerate
and corrupt, social separation requires that a strict divide be maintained between the whites
and the natives, as any social contacts, especially sexual, will be fatal. The first texts were
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produced by representatives of the imperial power: administrators, soldiers, travellers and
sightseers. In colonial writings, the Other was mistranslated, misrepresented. The African
continent remains the ‘dark continent,’ always described as grotesque, mysterious and hostile
to Europeans. It signifies the unconscious and a painful absurdity. African and Asian and
Caribbean characters are represented as natives, Blacks, Nigers, dependent and deprived.
They are inferior and of lesser species. The narrators are always stressing how un-English
everything is and stereotypic reproduction is as irrational, savage, wild, lesser, less human,
uncivilised, wild man, animal, or headless mass. Metropolitan culture has suppressed the
authentic elements in the colonised society. Critics think that such texts can never form a
basis for the indigenous culture, nor can they be integrated in any way with the culture that
already existed in the country invaded. Despite their detailed reportage of landscape, custom
and the language, they inevitably privilege the centre emphasising the ‘home’ over the
‘native,’ the ‘metropolitan’ over the ‘provincial’ or ‘colonial’ and so forth.
From the above account, it is clear that narrative fiction has a major role in the history and
regions of the world. It also became the method that colonised people used to assert their own
world of Empire. Stories are at the heart of what explorers and novelists say about strange
identity and the existence of their history. Grand narratives of emancipation and
enlightenment mobilised people in the colonial world to rise up and throw off imperial
subjection. Writers like the Egyptian Rifa‘ah al-ţahţawi, the Tunisian Khayr al-Din and
religious reformers like Jamal al-Din al-Afghani and Muhammad ‘Abdu, who were aware of
the Western imperial impact on Islam, emphasised the importance of developing an
independent culture to resist the West, by developing an indigenous Arab-Islamic identity.
The same narratives stirred many European and American writers to fight for narratives of
equality and Human community. At a deeper level, these writers claim objectivity simply to
hide the imperial discourse within which they are created. As Joseph Conrad wrote,

The conquest of the earth, which mostly means the taking it from those who
have a different complexion and slightly flatter noses than ourselves, is not a
pretty thing when you look into it too much. What redeems it is the idea only.
An idea at the back of it; not a sentimental pretence but an idea; and an
unselfish belief in the idea-something you can set up, and bow down before,
and offer a sacrifice to … (Conrad, 1988:58)

Kipling, in The Ballad of East and West, states that:

43

“Oh East is East, and West is West, and never the twain shall meet, Till Earth
and Sky stand presently at God’s great Judgment Seat (Kipling. 1912:234).

The indigenous theories developed in order to accommodate differences within the various
cultural traditions, and to counteract and dismantle some of the assumptions of European
theory. Almost all indigenous books deal with the devastation caused by colonialism and call
for a break with the exploitation and sabotage, so as to move forward and create a new order,
to discover a pre-colonial self by shedding current servitude and physical disfigurement.
They call for cultural resistance, by breaking barriers between cultures and writing back to
the metropolitan culture, and counteracting the European narrative about Africa and the
Orient. It is the idea of writers commenting on their societies while they are away from them,
writing back and suggesting the opposition between former coloniser and the Other. Frantz
Fanon’s book, The Wretched of the Earth, is basically a study of the Algerian Revolution and
it became a model for decolonisation and other liberation struggles. In the introduction to the
book, Jean-Paul Sartre describes it as “a classic of anti-colonialism in which the Third World
finds itself and speaks to itself through his voice.”
Fanon observes, “because it is a systemic negation of the other person and a furious
determination to deny the other person all attributes of humanity, colonialism forces the
people it dominates to question constantly: ‘In reality who am I?’” (Fanon:2001, 139) As a
doctor, he said he took it upon himself to translate people from passive victimised objects
into subjects who had begun to recognise that they were in charge of their own destiny. As he
writes:
If psychiatry is the medical technique that aims to enable man no longer to be a
stranger to his environment … I owe it to myself to affirm that the Arab,
permanently an alien in his own country, lives in a state of absolute
depersonalisation … The events in Algeria are the logical consequence of an
abortive attempt to decerebralise a people. (Fanon:143)

In his book, Black Skin, White Masks, Fanon argues that the black man and woman have
been translated internally and psychologically; their desires have been changed into another
form.
In his novel, Ambiguous Adventure, Cheikh Hamido Kane describes the method of the
colonial phase of imperialism as consisting of knowing how to kill with efficiency and how
to heal with the same art. The physical violence of the battlefield is followed by the
psychological violence of the classroom. He writes:
On the Black Continent, one began to understand that their real power resided
not at all in the cannons of the first morning but in what followed the cannons.
Therefore behind the cannons are the new school. The new school has the
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nature of both the cannon and the magnet. From the cannon it took the
efficiency of a fighting weapon. But better than the cannon it made the
conquest permanent. The cannon forces the body, and the school fascinates the
soul (Kane, 1972: 14).

However, colonial alienation always distances one from the reality around him and identifies
him with that which is most external to his environment. The editorial of al-Fajr, the pioneer
Sudanese literary magazine, described its policy as follows:
In form and organisation we are to follow—as closely as we can—the
traditions of the best-known English weeklies. For this purpose we have gained
the services of young writers—all from the younger generation—each to take
charge of one section … We, young men of this generation, are the sons of the
soil, the first fruits of a new order that is to link the Sudan with the rest of the
world. (AlFajr V.I. No 19, 1935).

Muhammad ‘Abd al- Hai, a Sudanese poet and critic, criticised them as “ambitious but rather
unauthentic. Their policy did not take into consideration the obviously different type of reader
the magazine was expected to address, nor the special problems it was to face” (‘Abd AlḤai,1976).
However the young writers soon realised the necessity of close involvement in the cultural
and political issues of the country. They clearly stated their new policy that not to follow
religiously in the footsteps of other Arabic or European papers … There are problems in their
own life—political, social, economical, religious—which have no parallel in other countries,
Arab or otherwise. Furthermore, they realised that the ethno-linguistic mix and the diversified
identity profile discussed earlier gave rise to the hybrid nature of their cultural tradition. To
identify themselves with the whole nation, rather than with their ethnic group, they had to
find a common definition in terms of a cultural identity. So the new assertion and
identification aspired to a comprehensive ideal.
The British Education and language policy in the Sudan was dealt with above in the section
on Sudanese Nationalism. It aimed at disfiguring the Arab identity by abolishing the Arabic
language and imposing English as the official language of the state, as the medium of
instruction in secondary school and university, and as the first language in the South.
European syllabi were imposed: history, geography, politics and English literature; the Civil
Secretary’s Memorandum on Southern Sudan Policy (1930) declared the adoption of “group
languages” for use in schools in the south and a linguistic expert was appointed to advise on
the production of new books. African countries were defined as colonies, and they defined
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themselves in terms of the languages of Europe, as English-speaking- Anglophone, or
French-speaking- Francophone.
As part of the Southern Policy, the Civil Secretary addressed three governors of the Southern
provinces regarding the creation of “closed areas” and the introduction of English. He wrote:
The policy of the government in the Southern Sudan is to build up a series of
self-contained racial or tribal units with structure or organisation based, to
whatever extent the requirements of equity and good government permit, upon
indigenous customs, traditional usage and beliefs. The recent introduction of
English words of command in the Equatorial Corps of the Sudan Defence and
their use in the Police in the provinces concerned is a step in the right direction,
but more is required. Every effort should be made to make English the means
of communication among the men themselves to the complete exclusion of
Arabic. In short, whereas Arabic is considered by many natives as the official
language, the object of all is to counteract this idea (Civil Secretary’s Memo,
Kh.,25.1.1930).

Khair notes that in the North religious education was opposed (Khair:39). The Religious Institute and
thousands of Qur’anic schools were closed; teachers of Arabic and Islamic studies were oppressed.
Northerners were prohibited from performing their religious rituals, such as prayers, while they were
in the South. In this way, as mentioned earlier, the British were trying to create a new Sudanese
identity that denied the Arab heritage and acknowledged British culture.

Tayyib Salih, the Sudanese novelist, wrote back to the coloniser in Arabic, his own language. Writers
such as W.B. Yeats and James Ngugi expressed the predicaments involved in sharing a language with
the colonial overlords. Ngugi’s book Decolonisation of the Mind (1986) was an attempt to promote
the issue of liberation by exploring deeply African language and literature, and by bidding the
English language farewell and writing in his indigenous language. He renamed himself Ngugi Wa
Thiango instead of James Ngugi, and used his own dialect for writing. He called for a decolonisation
of the mind. In 1964, Chinua Achebe, in a speech entitled “The African writers and the English
language” said:
Is it right that a man should abandon his mother tongue to someone else’s? It
looks like a dreadful betrayal and produces a guilty feeling. But for me there is
no other choice. I have been given the language and I intend to use it. (Achebe,
1975: 30).

One purpose of colonial education is to promote its own history and culture. James Joyce
expressed this through the mouth of one of his characters. He writes:
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The language we are speaking is his before it is mine. How different are the
words home, Chris, ale, master on his lips and on mine! I cannot speak or write
these words without unrest of spirit. His language so familiar and so foreign
will always be for me an acquired speech. I have not made or accepted its
words. My voice holds them at bay. My soul frets in the shadow of his
language (Joyce.J.A,1964:189).

Taban Lo Liyong, a Southern Sudanese writer and critic who is considered one of the
continent’s most famous writers, has different insight. In his article entitled, “The Role of
Creative Artist in Contemporary Africa” (Liyong,1973:87-104), he is sceptical about Africa’s
old culture and humanism and he attacks Negritude. He writes that the individuals should
aspire for English, French, German etc. and keep Swahili as the language of the people.
Swahili “has the short comings of Arabic which bound Arabic civilisation in their present
limits and the short comings of African cultures which kept us backward and prey to
colonisation”, “let us get Westernised in order to place ourselves on top of this most
technically advanced, civilisation, let us snatch the leadership.” He believes that sticking to
traditions and old culture is a waste of time, money, manpower and brain power. The poetry
of Negritude and humanism is a poetry of cowardice and wailing over race. He rejects
Negritude for its “reformist mentality” and the humanism in Negritude is not sincere, it is a
“camouflaged hatred”. And if Europeans and Americans are defeated some day, they will be
“the most humanistic people on earth.” He believes the solution is in shedding humility and
servitude, turning to education and employment. In his poem “PARASITE”, he describes
the common man and the unemployed as a parasitic, good-for-nothing-collection of bones,
exploited by politicians and bred for votes. He writes:
Efficiency demands
Everybody should carry his own weight
Or face the firing squad
For the common man is a parasite
And, he must be made to work
For his own advancement
And ours as well. (Liyong,1973:26).

Critics give most attention to texts by Chinua Achebe, Wilson Harris and Tayyib Salih because
they answer back to imperial and new-colonial culture and the fictional stories of the powerful
imperial narrative. For the native decolonizers to do their job, they have to re-imagine an Africa
stripped from its imperial past, just as Europeans saw it as a blank place when they took it. To
demonstrate this process of redoing, Edward Sa‘id (Sa‘id,1994 :254-255) presents two episodes
by James Ngugi (later Ngugi wa Thiango) and Tayyib Salih, He draws a comparison between
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Conrad’s river in Heart of Darkness, and Ngugi’s river in The River Between. Ngugi brings
life into Conrad's river:
The river was called Honia, which meant cure, or bring-back-to-life. Honia
river never dried: it seemed to posses a strong will to live, scorning droughts
and weather changes. And it went on in the very same way, never hurrying,
never hesitating. People saw this and they were happy. (Ngugi.,1965:1)

Conrad’s images of the river its exploration and its mysterious setting are experienced in an
understated, unidiomatic and mysterious language. The white man is portrayed as less important,
although his influence is obvious in the division that separates the villages, the riverbanks and
the people from one another. Ngugi powerfully conveys the internal conflict and tensions,
leaving it unresolved or contained after the novel ends. Out of the suppressed pattern in Heart of
Darkness, Ngugi generates new obscure legends (mythos), which suggest a return to an African
Africa. Another incident of the redoing and reclamation of an imaginative territory is Tayyib
Salih’s, Season of Migration to the North in which the whole situation is reversed. Conrad’s river
is the River Nile, whose water revives its peoples, while the British narrative style is somewhat
reversed by the use of Arabic, in that is the voyage northward of a Sudanese to Europe, and the
narrator speaks from a Sudanese village. Thus the voyage in the Heart of Darkness is converted
into a hijra from the Sudanese countryside, still

burdened with the colonial legacy, into the

heart of Europe. The crossings from north to south, and vice versa, are more enlarged and
complicated, and the discrepancies suppressed by Conrad are better articulated by Tayyib Salih,
who writes:
 ﻧﺒﺘﺖ ﻓﻲ دارﻧﺎ و ﻟﻢ، آﻤﺎ أن اﻟﻨﺨﻠﺔ اﻟﻘﺎﺋﻤﺔ ﻓﻲ ﻓﻨﺎء دارﻧﺎ، و ﻟﻜﻨﻨﻲ ﻣﻦ هﻨﺎ.  ﻻ أﺣﺴﻦ و ﻻ أﺳﻮأ، هﻨﺎك ﻣﺜﻞ هﻨﺎ
 هﻞ ﻣﻌﻨﻰ دﻟﻚ أﻧﻨﺎ ﻧﺴﻤﻢ ﺣﺎﺿﺮﻧﺎ و ﻣﺴﺘﻘﺒﻠﻨﺎ ؟،  ﻻ أدري ﻟﻤﺎذا,  و آﻮﻧﻬﻢ ﺟﺎءوا إﻟﻰ دﻳﺎرﻧﺎ،ﺗﻨﺒﺖ ﻓﻲ دار ﻏﻴﺮهﺎ
 و, ﺳﻜﻚ اﻟﺤﺪﻳﺪ. إﻧﻬﻢ ﺳﻴﺨﺮﺟﻮن ﻣﻦ ﺑﻼدﻧﺎ إن ﻋﺎﺟﻼ أؤ ﺁﺟﻼ آﻤﺎ ﺧﺮج ﻗﻮم آﺜﻴﺮون ﻋﺒﺮاﻟﺘﺎرﻳﺦ ﻣﻦ ﺑﻼد آﺜﻴﺮة
 و ﺳﻨﺘﺤﺪث ﻟﻐﺘﻬﻢ دون إﺣﺴﺎس ﺑﺎﻟﺬﻧﺐ وﻻ إﺣﺴﺎس، و اﻟﻤﺴﺘﺸﻔﻴﺎت و اﻟﻤﺼﺎﻧﻊ و اﻟﻤﺪارس ﺳﺘﻜﻮن ﻟﻨﺎ،اﻟﺒﻮاﺧﺮ
. ﺳﻨﻜﻮن آﻤﺎ ﻧﺤﻦ ﻗﻮم ﻋﺎدﻳﻮن و إذا آﻨﺎ أآﺎذﻳﺐ ﻓﻨﺤﻦ أآﺎذﻳﺐ ﻣﻦ ﺻﻨﻊ أﻧﻔﺴﻨﺎ.ﺑﺎﻟﺠﻤﻴﻞ

(Salih,2004:59)

It translates as:
Over there is like here, neither better nor worse. But I am from here, just as the
date palm standing in our house and not in anyone else’s. The fact that they
came to our land I know not why, does that mean that we should poison our
present and our future? Sooner or later they will leave our country, just as
many people throughout history left many countries. The railways, ships,
hospitals, factories and schools will be ours and we will speak their language
without either a sense of guilt or a sense of gratitude. Once again we shall be as
we were—ordinary people—and if we are lies we shall be lies of our own
making (Johnson.D.Season,1996, 49)
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Khartoum the Ultimate Imperial Adventure is the most recent book (2005) by Michael Asher, the
traveller and desert explorer. It is written to the memory of the brave soldiers, British, Sudanese,
Egyptian and others who fought and died in the Nile campaigns, 1883-1889. It is about the British
conquest in the closing years of Queen Victoria’s reign, the massacre of the 12,000 strong column
of Lieut. General William Hicks Pasha, and the siege and murder of General Gordon by the
Dervishes, which shocked the Western world. It is a classic tale of the British Empire, which brings
to
life the cast of characters of Winston Churchill, Lieut. General William Hicks, Lieut. General Sir
Gerald Graham, Major General Charles Gordon, Major General Sir Herbert Kitchener and Lieut.
General Lord Garnet Wellesley, and images of the breaking of squares, veracious fuzzy-wuzzy and
British gunboats are vividly drawn. It depicts Sudanese culture from the points of view of both the
outsiders and the tribesmen themselves.
In his book In Search of the Forty Days Road, Michael Asher describes a journey through the
nomadic life of the Sudan and the Libyan Desert (much of which lies within the borders of the
Sudan). He introduces his journey as a love affair with the Desert, and a captivation with Sudanese
nomadic Arabs. However, he portrays it as a “shadowless wasteland, a place of mystery, fearsome
infinite, as alien to men as the surface of the moon. It is a scavenging, dust-choked place, a place of
old bones and spiked bushes where the scarecrows of cairns a man’s unlooked-for grave. It is a land
like a parched throat, a land like dried cardboard. There are fierce-looking men who ride
masterfully on enormous bull-camels” (Asher.M,1984:10-11).
The same Western view of Sudanese people is expressed by the Sudanese novelist Jamal Mahjūb
through one of his characters in his novel In the Hour of Signs. In a letter from the Anglo-Egyptian
garrison at Khartoum to his friend in England, Captain Hamilton Ellsworth describes Sudanese
fighters as “savages of the most unwholesome race. They resemble strange two-legged animals;
their skin is the colour of saddle leather and they are as agile as monkeys, strong too. They fight like
the devil himself and they know every thorny patch of scrub by heart—even give them names” (Ma
hjub,1996:42).
In his book, In Search of the Forty Days Road, Asher realises that the camel-men he sees in the
desert are Arab and the word triggers many associations in his mind. He recalls images of “hordes
of white-robed figures sweeping, not over the desert but over the streets of London in summer,
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wearing spotless white head cloths, and followed by trains of women in vampire-like masks. These
images coupled with vague of oil derricks, concrete palaces and squadrons of gauche American
cars. But these memories has submerged a far older stratum of associations: the vivid childhood
characters of the Arabian Nights mysteries, hawkish men with furled turbans, with viciously curved
daggers, camel-riders, their faces watched in white cloth, carrying ancient and ungainly flintlocks,
black tents in the desert, dim figures moving beneath the palm at an oasis-ghost which still lurked in
the darker recesses of my memory. These ghosts, I thought, belong to a world created by a childish
fantasy, a world if it had ever existed at all, had long since faded (Asher:9).
He notes he knows that this world did exist in the Sudan. There are rich merchants who flow
regularly to London and Paris, just as there are diesel lorries, TVs, telephones and discotheques in
the country, but those things are as alien to some sections of the population as cornflakes and pork
pie. To his amazement, he discovers that those Sudanese camel-men seem to correspond much more
to the mysterious Arabian Nights characters of his earlier imagination. However, he is delighted in
Sudanese culture. Unlike the other postcolonial writers, he speaks about the strangeness of the
Sudanese culture with admiration. As he says, “I learned to shed some of the prejudices of my
European upbringing and to see in a new perspective a society which has little in common with my
own.” He finds the hospitality and generosity of the Sudanese astonishing: it is not uncommon to be
invited by a stranger whom you have met in the street, or to find on leaving a cafe that someone
have paid your bill. He is indebted to the nomadic people of the Sudan, amongst whom he has
travelled, and who have taught him “some of the most profound lessons” of his life. He finds the
communal nature of the Sudanese people more difficult to assimilate. Back Home he was brought
up to believe in the individual but, in the Sudan, society is the most important and powerful entity.
“It was a society without alienation, where even outcasts belonged” (Asher:9). Sudanese people
believe in the saying دﺑﺮ اﻟﺠﺎر ﻗﺒﻞ اﻟﺪارو اﻟﺮﻓﻴﻖ ﻗﺒﻞ اﻟﻄﺮﻳﻖ

[Ask for the neighbour before the house and

of the companion before the way].
Even non-Westerners among the postcolonial writers are always conscious of Empire in their
writing. Edward ‘Attiyyah was a Syrian who lived in the Sudan, studied in Oxford and came back
to Sudan to teach at Gordon College. In his memories in the Sudan, he is very happy when he got
off the train at Aswan to board the Sudan Government steamer. He admires the steamer and the
Sudanese people, but he does not fail to attribute their “cleanliness and order” to the British:
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I remembered so well from even years before; the tidy clean cabins, the shining
brass knobs, the well-scrubbed decks and, dominating the whole picture, the
Sudanese waiters, in impeccable green belts and red slippers, moving and
wheeling in comparable grace. I had been in love with these steamers in my
childhood, and I was so glad to come back to them after the flies and dust and
general disorder of Egypt. This was British civilisation again, the tidiness and
cleanliness and cultured comfort which the British had brought with them into
the East. The Nile steamer at Aswan was a friendly outpost and symbol of the
British Administration in the Anglo-Egyptian Sudan ( Attiyyah, 1946e:134).

He describes the “lovely picture,” the “beautiful orange sand” of the landscape and mentions the
“hard and terrible life” of the desert people, but his mind “flew back to the green fields of England
and the terraced vineyards of Lebanon” and he “felt bewildered before the appalling lottery of birth
which decides the geographical distribution of mankind” (Attiyyah:135).
It has been said earlier that literature is central to the cultural enterprise. The Empire’s desire
is to be accepted, adopted and absorbed. This caused the periphery to be immersed in the imported
culture and to deny its origins “in an attempt to be more English than the English” ( Ashcroft,
Griffiths, and Tiffin:4).
When he was in Victoria College in Egypt, Edward ‘Attiyah felt as one of the British community,
he shared their inmost feelings as Englishmen, but in the Sudan things are different, and he is
regarded as foreigner by the British community. He is disappointed and shocked when he found
himself among the non-British staff. He does not gain recognition by the tribe he had long tried to
belong to. “Cultured, westernised individuals like myself were superior persons, were my peers, but
the tribe was inferior; the tribe was a part of the East” (Attiyah:136). The “British privilege” and
the “British prestige” manifested by the “feudal castles, housing and spacious gardens” plus his
exclusion began to arouse a feeling of resentment and hostility towards the British Empire. He
begins to rebel against the glory that he has longed for as the object of personal pride. The dominant
motifs of the colonial narrative embody a sense of imperial centrality and superiority, imagery of
the racial divide and the danger of cultural contacts. In Khartoum, for instance, he portrays the
racial divide as a “fence” which cuts right across the town running more or less parallel with the
river and two or three streets away from it. On one side of it live the British officials, on the other
everybody else, and social communications between the two are almost non-existent. In some
individual cases, the boundaries are occasionally crossed, as international frontiers are when tourists
with passports and tickets go on a holiday to visit foreign lands.
Khartoum is created by the British and other foreigners. It has no homogeneous population, no
character and culture of its own to adopt and assimilate newcomers, and stamp them with its own
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imprint. The native population live in Omdurman. The population of Khartoum consists of British,
Egyptians, Greeks, Syrians and Armenians. They are different communities with no common
identity or culture. They speak their own languages and observe their own culture. The “fence” is
also established between the British tutors and their pupils in Gordon College. The tutors are
members of the Political Service who expect their pupils to show them not only the respect by
pupils to their tutors, but the submissiveness demanded of a subject. They exercise on them the kind
of military authority and discipline that they enforce in the barracks. In the eyes of the pupils, their
tutors are a symbol of “the Director of Education, the Civil Secretary, the Governor General and the
Union Jack”.
Many Arab novelists have tackled the question of the search for identity, self-assertion and the
conflict of civilisations. It is the idea of writers commenting on their societies while they are away
from them, writing back and suggesting the opposition between the former coloniser and the Others.
It was explained earlier that during the thirties and forties the new nationalist Sudanese
consciousness crystallised. The distinct Sudanese identity began to take shape within the concepts
of Arabism and Africanism. That was clear in the language of the new poetry mentioned previously,
and it will be demonstrated in Part Two of this thesis, A Background Survey of Sudanese Literature,
Section B. Tayyib Ṣalih is one of the Sudanese intellectuals who studied in Khartoum University
during the colonial period then pursued his work in England. Although he was encountered by the
Western civilisation, which had a traumatic effect on him, he did not reject all western culture or
what he had learned from the West. Although his work was distinguished by his commitment to his
Sudanese cultural roots, it also reflects his acculturation to western artistic and philosophical
beliefs. His novel “[ ”ﻣﻮﺳﻢ اﻟﻬﺠﺮة إﻟﻰ اﻟﺸﻤﺎلSeason of Migration to the North] tackles the East-West
conflict, which is not a new theme. It has been tackled by a number of Arab writers, e.g., the
Egyptian Tawfiq al-Hakim in “[ ”ﻋﺼﻔﻮر ﻣﻦ اﻟﺸﺮقA Bird from the East], the Lebanese Suhail Idris in
“[ ”اﻟﺤﻲ اﻟﻼﺗﻴﻨﻲThe Latin Quarter] and Yahia Ḥaqi in “[ ”ﻗﻨﺪﻳﻞ أم هﺎﺷﻢThe Saint Lantern.] However, in
Salih the conflict is associated with the problem of colour. Salih portrays it through the bitter
experience of a black African who visits London and violently confronts the Western civilisation. It
is a reversed situation. His immigration is from a small Sudanese village in northern Sudan, from
the heart of the jungle of Africa, to the heart of civilisation, the Empire. There, the hero, Mustafa
Sa‘id, attains the utmost degree of knowledge. He becomes a doctor of economics and a notable
writer in addition to his extensive knowledge of literature, art and philosophy. In his private life, he
has affairs with four English ladies, which end tragically. He pushes three of them to commit
suicide and marries the fourth one, then kills her. It is not a real love; it is only physical desire and a
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sensual love that lacks sincerity and leads to destruction. So their relationship with him is one of
exploitation. What they feel for him is only an emotional obsession and a strong desire for the
sexual satisfaction that they lack with their European partners. He wonders what attracted Ann
Hammond to him. She was less than twenty, lively,

intelligent, and was studying Oriental

languages at Oxford. Her father was an officer in the Royal Engineers, and her mother from a rich
family in Liverpool. For her, he is a symbol of African warmth and violence:
,  و ﺷﻤﻮس ﻗﺎﺳﻴﺔ,  آﺎﻧﺖ ﻋﻜﺴﻲ ﺗﺤﻦ إﻟﻰ ﻣﻨﺎﺧﺎت اﺳﺘﻮاﺋﻴﺔ.رأﺗﻨﻲ ﻓﺮأت ﺷﻔﻘﺎ داآﻨﺎ آﻔﺠﺮ آﺎذب
 و أﻧﺎ ﺟﻨﻮب ﻳﺤﻦ إﻟﻰ اﻟﺸﻤﺎل و اﻟﺼﻘﻴﻊ. آﻨﺖ ﻓﻲ ﻋﻴﻨﻴﻬﺎ رﻣﺰا ﻟﻜﻞ هﺬا اﻟﺤﻨﺎن.و ﺁ ﻓﺎق أرﺟﻮاﻧﻴﺔ
(Salih,2004:40).

It translates as:
When she saw me, she saw a dark twilight like a false dawn. Unlike me she
yearned for tropical climes, cruel suns, and purple horizons. In her eyes I was
the symbol of all her hankerings. I am South that yearns for the North and the
ice. (Johnson.D.Season,1996:30).

One day they found her dead. He writes:
 آﻨﺖ أﻋﺮف آﻴﻒ. ﺛﻤﺔ ﺑﺮآﺔ ﺳﺎآﻨﺔ ﻓﻲ أﻋﻤﺎق آﻞ اﻣﺮأة.ﻏﺮﻓﺔ ﻧﻮﻣﻲ آﺎﻧﺖ ﻣﺜﻞ ﻏﺮﻓﺔ ﻋﻤﻠﻴﺎت ﻓﻲ ﻣﺴﺘﺸﻔﻰ
:  ﻟﻴﺲ ﻓﻴﻬﺎ ﺳﻮى هﺬﻩ اﻟﻌﺒﺎرة.أﺣﺮآﻬﺎ و ذات ﻳﻮم وﺟﺪوهﺎ ﻣﻴﺘﺔ اﻧﺘﺤﺎرا ﺑﺎﻟﻐﺎز ووﺟﺪوا ورﻗﺔ ﺻﻐﻴﺮة ﺑﺎﺳﻤﻲ
 و ﺣﻤﻠﻨﻲ اﻟﻘﻄﺎر إﻟﻰ ﻣﺤﻄﺔ ﻓﻴﻜﺘﻮرﻳﺎ و إﻟﻰ ﻋﺎﻟﻢ ﺟﻴﻦ. آﺎن ﻋﻘﻠﻲ آﺄﻧﻪ ﻣﺪﻳﺔ ﺣﺎدة. ﻣﺴﺘﺮ ﺳﻌﻴﺪ ﻟﻌﻨﺔ اﷲ ﻋﻠﻴﻚ
.ﻣﻮرس
(Salih,2004:41).

It translates as:
My bedroom was like an operating theatre in a hospital. There is a still pool in
the depth of every woman which I knew how to stir. One day they found her
dead. She had gassed herself. They also found a piece of paper with my name
on it. It contained nothing but the words: “Mr Sa’id May God damn you.” My
mind was like a sharp knife. The train carried me to Victoria Station and to the
world of Jean Morris. (Johnson.D.Season,1996:31).

For him theirs is a possessive love, exactly like the relation between the colonisers and the
occupied land. They exploit it, exhaust it and drain all its resources for their enjoyment. He
now assumes the character of the invader and resolves to take revenge. One of his tools of
revenge is sex: His intention is made clear by a sentence he repeats all through the first part of
the novel like a poetic refrain: “The train carried me to Victoria station and to the world of
Jean Morris.” Feeling fed up with the first three ladies, their flirtatiousness and how they
despise him, he deserts them, and so they kill themselves.
He writes,
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 ﻟﻜﻨﻲ هﻴﺠﺖ آﻮاﻣﻦ اﻟﺪاء،  اﻟﻌﺪوى أﺻﺎﺑﺘﻬﻦ ﻣﻦ أﻟﻒ ﻋﺎم. ﺟﺮﺛﻮم ﻣﺮض ﻓﺘﺎك،ﻏﺮﻓﺔ ﻧﻮﻣﻲ ﻳﻨﺒﻮع ﺣﺰن

. ﺣﺘﻰ اﺳﺘﻔﺤﻞ و ﻗﺘﻞ
(Salih, 2004:42):

It translates as:
My bedroom is a spring-well of sorrow, the germ of fatal disease. The infection
had stricken these women a thousand years ago, but I had stirred up the latent
depth of the disease until it had got out of control and had killed.
(Johnson.D.Season, 1996:33).

He marries the fourth one, Jean Morris, after chasing her for three years. She is addicted to his
body but she has never treated him as a husband. She never forgot that she was European and
he was Black. When he can no longer put up with her insult, rejection and arrogance, he kills
her and ends up in jails. He writes:
 و، و ﻗﻮاﻓﻠﻲ ﻇﻤﺄى، ﻗﺮﺑﻲ ﻣﻤﻠﻮءة هﻮاء، آﻞ ﻳﻮم ﻳﺰداد وﺗﺮ اﻟﻘﻮس ﺗﻮﺗﺮا.ﻟﺒﺜﺖ أﻃﺎردهﺎ ﺛﻼﺛﺔ أﻋﻮام
 ﻻ ﻣﻔﺮ ﻣﻦ وﻗﻮع اﻟﻤﺄﺳﺎة اﻟﺴﺮاب، و ﻗﺪ ﺗﺤﺪد ﻣﺮﻣﻰ اﻟﺴﻬﻢ،ﻳﻠﻤﻊ أﻣﺎﻣﻲ ﻓﻲ ﻣﺘﺎهﺔ اﻟﺸﻮق. .و ﺗﺰوﺟﺘﻬﺎ
 أو ﻏﺮﻓﺔ ﻧﻮﻣﻲ، أﻣﺴﻜﻬﺎ ﻓﻜﺄﻧﻨﻲ أﻣﺴﻚ ﺳﺤﺎﺑﺎ. ﻓﺮاﺷﻲ آﺎن ﻗﻄﻌﺔ ﻣﻦ اﻟﺠﺤﻴﻢ.ﺻﺎرت ﺳﺎﺣﺔ ﺣﺮب
 آﺄﻧﻨﻲ أﻣﺘﻄﻲ،  أﺿﺎﺟﻊ ﺷﻬﺎﺑﺎ. ﺻﻬﻮة ﻧﺸﻴﺪ ﻋﺴﻜﺮي ﺑﺮوﺳﻲ و ﺗﻔﺘﺄ ﺗﻠﻚ اﻻﺑﺘﺴﺎﻣﺔ اﻟﻤﺮﻳﺮة ﻋﻠﻰ ﻓﻤﻬﺎ
 و ﻓﻲ اﻟﺼﺒﺎح أرى اﻻﺑﺘﺴﺎﻣﺔ ﻣﺎ. أﺧﻮض اﻟﻤﻌﺮآﺔﺑﺎﻟﻘﻮس واﻟﺴﻴﻒ و اﻟﺮﻣﺢ واﻟﻨﺸﺎب،أﻗﻀﻲ اﻟﻠﻴﻞ ﺳﺎهﺮا
 ﻓﺄﻋﻠﻢ أﻧﻲ ﺧﺴﺮت اﻟﺤﺮب، ﻓﺘﺌﺖ ﻋﻠﻰ ﺣﺎﻟﻬﺎ، ﺗﺸﺘﺮﻳﻪ ﻓﻲ اﻟﺴﻮق ﺑﺪﻳﻨﺎر، آﺄﻧﻨﻲ ﺷﻬﺮﻳﺎر رﻗﻴﻖ.ﻣﺮة أﺧﺮى
 و،  آﻨﺖ أﻋﻴﺶ ﻣﻊ ﻧﻈﺮﻳﺎت آﻴﻨﺰ و ﺗﻮﻳﻨﻲ.ﺻﺎدف ﺷﻬﺮزاد ﻣﺘﺴﻮﻟﺔ ﻓﻲ أﻧﻘﺎض ﻣﺪﻳﻨﺔ ﻗﺘﻠﻬﺎ اﻟﻄﺎﻋﻮن
.(ﺑﺎﻟﻠﻴﻞ أواﺻﻞ اﻟﺤﺮب ﺑﺎﻟﻘﻮس و اﻟﺴﻴﻒ و اﻟﺮﻣﺢ و اﻟﻨﺸﺎبSalih, 2004:43).

It translates as:
I pursued her for three years. Every day the string of the bow becomes more
taut. It was with air that my water skins were distended; my cravens were
thirsty, and the mirage simmered before me in the wilderness of longing; the
arrow’s target had been fixed and it was inevitable the tragedy would take
place. So I married her. My bedroom became a theatre of war; my bed a patch
of hell. When I grasped her it was like grasping at clouds, like bedding a
shooting star, like mounting the back of a Prussian military march. That bitter
smile was continually in her mouth. I would stay awake all night warring with
bow and sword and spear and arrows, and in the morning I would see the smile
unchanged and would know once again that I had lost the combat. It was as
though I were a slave Shahrayar you buy in the market for a dinar encountering
a Scheherazade begging amidst the rubble of a city destroyed by plaque. By
day I lived with the theories of Keynes and Tawny and at night I resumed the
war with bow and sword and spear and arrows. (Johnson.D.Season, 1996:33)

Thus four relationships with women fail. They despise and hate him and they want no more
than bodily satisfaction. He, on the one hand, does not tolerate this relationship, which hurts
his dignity, and on the other hand is insistent on revenge. Then, after seven years in jail, he
decides to go back home. His return to his village is a return to the roots. There he
experiences real, healthy love. He marries a lady from his village and has two children. But
even there, in his tranquil village, he triggers conflict. He tries to urbanise the village by
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introducing farming technology and forming cooperative societies. Like any farmer in the
village, he leads an ordinary life, digs the ground with his feet in the mud, yet his head carries
the most sophisticated cultures of the world. In his simple house there is a secret room that
represents Victorian London. When in London, he also prepares his bedroom in an oriental
fashion, so as to attract British ladies. He writes:
، ﺑﺪا آﺄﻧﻨﻲ أﺿﺎﺟﻊ ﺣﺮﻳﻤﺎ آﺎﻣﻼ ﻓﻲ ﺁن واﺣﺪ، ﺣﺘﻰ إذا ﺿﺎﺟﻌﺖ اﻣﺮأة،و ﻋﻠﻰ اﻟﺠﺪران ﻣﺮاﻳﺎ آﺒﻴﺮة
، و ﻋﻘﺎﻗﻴﺮ آﻴﻤﺎوﻳﺔ، و ﻓﻲ اﻟﺤﻤﺎم ﻋﻄﻮر ﺷﺮﻗﻴﺔ ﻧﻔﺎذة،ﺗﻌﺒﻖ ﻓﻲ اﻟﻐﺮﻓﺔ راﺋﺤﺔ اﻟﺼﻨﺪل اﻟﻤﺤﺮوق و اﻟﻨﺪ
.(Salih,2004:40)  و ﺣﺒﻮب، و ﻣﺴﺎﺣﻴﻖ،و دهﻮن

It translates as:
On the walls were large mirrors, so that when I slept with a woman it was as if
I slept with a whole harem simultaneously. The room was heavy with the smell
of burning sandalwood and incense, and in the bathroom were pungent Eastern
perfumes, lotions, unguents, powders and pills. (Jonson.D.Season, 1996:31)

He writes in Arabic (his own language), not in the language of the coloniser, and delivers
speeches and gives Arabic lectures about the Arabic classicist, Abu Nawas. It seems that this
complex character of Mutasfa Sa‘id is destined to destruction. He is the factor of conflict and
the victim of it. At the end, he drowns in the river during the flood. His Sudanese widow,
Hosna, is forced to marry the old man Wad Rayyis, so she murders him and kills herself.
History repeats itself: murder and manslaughter in London and the same in the Sudan. Also
the same scene of murder that had involved both Jean Morris and Hosna is repeated: two open
white thighs in London and two open white thighs in the village of wad Hamid in the Sudan.
Thus the novel portrays the attitude of the African individual towards Western civilisation.
Sa‘id comes to London bearing grudges against Europe for exploiting and under-developing
Africa and the Africans. He comes bearing the humiliating wounds of a post-colonial person
of the third world. A person, who is politically and racially oppressed, exploited and
humiliated. His ambition knows no limit. By teaching in London - the cradle of knowledge,
and studying economics - the key to all sciences, he is defying the colonisers who had earlier
come to his country, claiming to develop and educate. He comes with all the violence and
conflict precipitated deep inside him, not to seek reconciliation but to invade. Despite his
position and career, he is still in a very violent confrontation with Western civilisation. This
confrontation goes back to a basic problem, that of colour. His problem is the search for his
authentic, African character in that Western civilisation. By having relationships with these
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ladies, he tries to integrate in that new environment, but he fails because he refuses to do it at
the expense of his self-esteem. He does not tolerate this relationship, but he has deep inside
him the desire for revenge. The ladies, on the other hand, want bodily relationships only and
as a result they commit suicide. They kill themselves not for social circumstances or genuine
love, but because of a physiological habit that they are addicted to. Trying to defend him, at
the Old Bailey, his former teacher Professor Maxwell Foster-Keen says:
هﺎﺗﺎن اﻟﻔﺘﺎﺗﺎن ﻟﻢ ﻳﻘﺘﻠﻬﻤﺎ ﻣﺼﻄﻔﻰ ﺳﻌﻴﺪ و ﻟﻜﻦ ﻗﺘﻠﻬﻤﺎ ﺟﺮﺛﻮم ﻣﺮض ﻋﻀﺎل أﺻﺎﺑﻬﻤﺎ ﻣﻨﺪ أﻟﻒ
( ﻋﺎمSalih, 2004:42-43).

It translates as:
These girls were not killed by Mustafa Sa‘id but by the germ of a deadly
disease that assailed them a thousand years ago. (Johnson.D.Season, 1996:33).

The writer is telling us that Mustafa Sa‘id is right, and that his act of killing is justified, as he
himself is a victim. It is the same idea as Fanon in The Wretched of the Earth; human
experience is the same for all mankind. The Algerian national war of liberation gave rise to
mental disorder. One case Fanon cites in his book is the murder by two young Algerians,
thirteen and fourteen years old, of their European playmate. Asked by the psychiatrist, the
younger one said, “We weren’t a bit cross with him. Every Thursday we used to go and play
with catapults together. One day we decided to kill him because the Europeans want to kill all
the Arabs. We can’t kill big people” (Fanon: 189). The older boy was defiant and rebellious.
He admitted his act and answered the questions by asking, “Have you ever seen a European in
prison? Has there ever been a European arrested and sent to prison after the murder of an
Algerian?” (Fanon: 189).
Tayyib Salih’s work is a blend of Sudanese Sufi mystical beliefs and western rationalism. He
believes in science but does not refuse the existence of metaphysical forces: “I cannot say
positively that there aren’t metaphysical forces in the world. It is not my job as a writer to say
that they do not exist” (Salih,1978).
Sudanese society is very much influenced by Sufi teachings and religious traditions. The
setting of most of Tayyib Salih’s work is in the village of Wad Hamid, which is named after a
wali (saint), and many of his characters represent popular Islam. The doum tree of the holy
man Wad Hamid is a symbol of mysticism and the protection of the village. It is like “some
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(Johnson.D.Zein,1998:6). Al-Hanin of The Wedding of Zein is another pious holy man who is
fully dedicated to his worship. The villagers believe in him as a saint and tell strange stories
about him. Their village is protected and made prosperous by his blessings. If they are ill or in
trouble, the villagers seek protection by visiting the shrine of the holy men or sit under the
Doum Tree of Wad Ḥamid. Zein himself is believed to be a mystical character. He is a very
close friend of al- Ḥanin who calls him (Zein) “The Blessed one of God.” His close friendship
with al- Ḥanin made people believe that he was one of Allah’s saints. Although he is the fool
of the village, the villagers love him and his presence always brings happiness, laughter and
vigour wherever he goes. A miraculous strength flows in his weak body when he is angry.
The society in The Wedding of Zein is divided into various camps, some of which stand for
the positive aspects of city values, while the others stand for the negative ones. The first is
represented by people such as al-Hanin, al-Zein and Mahmūd’s group; the other is represented
by Sayf al-Din, who is corrupt, and the Oasis group. Tension is always created in the village
when these values conflict. Conflict also arises when the government attempts to modernise
the village by removing the doum tree on the first occasion, in order to build a water pump for
an agricultural scheme and, on the second, to make room for a stopping place for the steamer.
The government failed when all the people united under the flag of popular Islam and stood
against government intervention in their sacred beliefs. Al-Hanin’s sudden appearance from
nowhere and intervention saves the life of Sayf al-Din from the hands of al-Zein. The village
prospers by accepting the introduction by the government of secondary education, a large
hospital, an agricultural scheme and all the means of modernisation previously rejected. The
conflict between popular Islam and modernisation comes to an end when the modernisation is
achieved under the auspices of popular Islam. Tayyib Salih suggests that popular Islam and
modernisation are not contradictory: “What all these people overlooked is that there is plenty
of room for all things: the doum tree, the tomb, the water pump, the steamer’s stopping place”
( Johnson.D.Zein,1998:19). Popular Islam tolerates both orthodox Islam and paganism. This
is illustrated in The Wedding of Zein where the opposites are reconciled:
The girls of ‘the Oasis’ danced and sang in the hearing and under the very eyes
of the Imam. The Sheikhs were reading the Koran in one house, the girls
danced and sang in another; the professional dancers rapped their tambourines
in one house, the young men drank in another (Johnson.D.Zein,1998:113).

The same idea of tolerance, in the absence of which conflict arises, is expressed in The Season
of Migration to the North: “We are all brothers; he who drinks and he who prays and he who
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kills. The source is the same, no one knows what goes on in the mind of the Divine”
(Johnson.D.Zein,1998:112). Similarly, on the day of Daw al-Bayt’s wedding, contradictions
occur: “On that day, the one who prayed got drunk, and the decent, respected man danced”
(Johnson.D.Bandar Shah,1996:124). Salih wants to say that the solution lies in love. In The
Wedding of Zein love works miracles. As we have seen, it reconciles the opposites.
In The Season of Migration to the North, Tayyib Salih tackles the encounter of Western
civilisation, represented by Musţafa Sa‘id, with popular Islam, represented by the narrator and
his grandfather. The narrator’s grandfather is deeply rooted in his land, unlike Musţafa, who
belongs to the ‘Ababda tribe, which is neither Sudanese nor Egyptian, and his mother from a
pagan tribe that does not relate to Islam. Since he was a child he has enjoyed the feeling of
being free of any social ties. “When the sea swallowed up the shore and the waves heaved
under the ship and the blue horizon encircled us, I immediately felt an overwhelming intimacy
with the sea … The whole of the journey I savoured that feeling of nowhere”
(Johnson.D.Season,1996:26-27). While in London, he prepared his room in a mystic oriental
manner to attract British girls. In the Sudan, in his village Wad Hamid, he builds a secret
room that represents the Western world:
A real English fireplace with all the bits and pieces, above it a brass cowl and
in front of it a quadrangular area tiled in green marble, with the mantelpiece of
blue marble; on either side of the fireplace were two Victorian chairs covered
in a figured silk material ( Johnson.D.Season,1996:136).

Sa‘id by his nature is isolated from the traditions and society. Even his relationship with his
mother is void of any love; he sheds no tears, neither when he leaves the Sudan nor when he
receives the news of her death while in Britain. He does not pay attention to the love Mr and
Mrs Robison showered on him. In the village, Sa‘id is contrasted with the narrator and his
grandfather, and paralleled with Wad al-Rayyis. Neither Sa‘id nor Wad al Rayyis have a
heart. Both of them are sex-thirsty and sex-obsessed. Wad al-Rayyis has married many times,
and Sa‘id puts mirrors on the walls that reflect his image and give him a feeling that he has
“slept with a whole harem.” Wad al-Rayyis would take “no heed of anything in a woman
except she is a woman.” To Sa‘id, British girls represent the cities he wants to conquer in
retaliation for the British invasion of Africa. “The city has changed into a woman. I would
pitch my tent driving my tent peg into the mountain summit” (Johnson.D.Season,1996:34).
After each adventure with a woman, Sa‘id always repeats sentences like, “And the train
carried me to Victoria station and to the world of Jean Morris;” or “The mysterious called me
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to the coast of Dover, to London and the tragedy” (Johnson.D.Season,1996:29).Rejected by
the women they love, both men are frustrated, driven mad and kill. Sa‘id’s tragic murder of
his wife, Jean Morris, in London, is repeated in the village of Wad Hamid when his widow
murders her husband Wad al-Rayyis and commits suicide. “And two open white thighs.”
(Johnson.D.Season,1996:27) both in London and Wad Ḥamid . The above excerpts from the
Wedding of Zein and Season of Migration to the North have a literary and historical reference.
They demonstrate postcolonial experience of postcolonial characters in postcolonial
situations. The tension resulting from the conflict of civilisations can be reconciled by love
and tolerance.
Having discussed Sudanese Literature in a postcolonial context, this thesis now proceeds to
discuss cultural resistance.
V. The Cultural Resistance:
The response to western dominance culminated in the great decolonisation movement all
across the third world. Along with armed resistance in places such as Algeria, Ireland and
Indonesia, there were considerable efforts in cultural resistance almost everywhere, and the
assertion of nationalist identities. The political field saw the creation of associations and
parties whose common goal was self-determination and national independence. Almost all
writers emphasised the need to free themselves from Western intellectual domination, and to
disassociate the language of thinking and education from the language of daily interaction in
the home and in the community, The gap between the intellectuals and the practical labourers
and between the rural and urban centres, would be bridged.
Muhammad Ahmad Mahjūb remembered the battles fought to overcome foreign rule, and
how insurrections were put down by force of arms. He wrote:
We soon began to realise that we needed different weapons. If we were to fulfil
our role and regain the liberation of our country we have to discard of the
sword and spear and use the new weapons of modern education, knowledge
and culture.(Mahjūb,1974: 31)

After independence, many books were written by Sudanese intellectuals and nationalists
about the patriotic movement and the struggle against the foreign occupation. Among them
were [ آﻔﺎح ﺟﻴﻞStruggle of a Generation] by Ahmad Khair and [ اﻟﺴﻮدان ﻟﻠﺴﻮداﻧﻴﻴﻦSudan for
Sudanese] by ‘Abd al-Rahman Ali Taha. Ahmad Khair was a prominent figure in the
Graduate Congress. In his book, he wrote about British rule and its disadvantages, and
59

induced the people to resist it. He was a lawyer and his introduction read like a prosecution
statement. He used legal terminology:
اﻟﺦ....  ﻧﺸﺮ أآﺜﺮهﺎ ﻓﻲ ﻣﻘﺎﻻت، هﺪﻩ ورﻗﺔ اﺗﻬﺎم أو ﺻﺤﻴﻔﺔ ﺳﻮاﺑﻖ أﺗﻘﺪم ﺑﻬﺎ ﻟﻠﻤﻮاﻃﻨﻴﻦ ﺟﻤﻴﻌﺎ
(Khair, 1946:2)

It translates as:
Here is a bill of indictment or a sheet of previous convictions, I present to the citizens. Most of
which were published as articles etc.

‘Abd al-Rahman ‘Ali Taha summed up the whole idea of his book in four words. After the
title he wrote:
(Taha , 1955:1) ﻃﻤﻊ ﻓﻨﺰاع – ووﺛﺒﺔ ﻓﺠﻬﺎد: اﻟﺴﻮدان ﻟﻠﺴﻮداﻧﻴﻴﻦ

Translated as:
Sudan for the Sudanese, greed then dispute - a rise then struggle.

By ‘Greed and Dispute,’ he was referring to Britain and Egypt, the two states of the
Condominium rule, and their interests in the Sudan and their dispute over it. The second part
was the rise of the Sudanese, to confront and resist the invaders and their interests. In the
preface to his book, Taha dedicated it to Al-Mahdi and his son ‘Abd al-Rahman, quoting a
line from a poem by ‘Abdullah al-Banna. It reads as follows:
( Taha :4) و ﺳﻴﻔﻚ ﻟﻸﻋﺪاء رأي ﻣﺴﺪد

أﺑﻮك ﻏﺰا ﺑﺎﻟﺴﻴﻒ ﻓﺎﻧﻘﺎد ﻣﻦ ﻃﻐﻰ

He tells Abd al-Rahman that his father, al-Mahdi, used the sword and miraculously defeated the
oppressors. But ‘Abd al-Rahman discarded the sword and used his sound opinions, his
diplomacy and his ability to convince others. Here he refers to his trips to London and Cairo to
negotiate Sudanese affairs with their governments, and truly demonstrated wisdom. He insisted
on discussing the issue of Sudan’s sovereignty, which Lord Cromer had deliberately left vague
in the Agreement of the Condominium rule, in January 1899.
As has been stated earlier, one of the first tasks of the culture of resistance was to reclaim,
rename and reinhabit the land. With that came a whole set of further assertions, recoveries and
identifications, all of them quite literally grounded on a poetically projected base. Al-Fajr
editorial wrote:
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The Sudanese identity is an ideal to which we should all work. It must be
reflected on our politics, education, literature and culture. It is the essential step
which we should take before we aspire to ally with some one nation or make
our way with other nations to approach internationalism (Al-Fajr,1937).

The reading groups, the literary symposiums and the articles written by the educated
nationalists demonstrated the determination of that generation to consolidate Arabic-Muslim
culture without ignoring universal thought and literature. They had an appreciation of
universal literature but they aspired to an independent Sudanese culture. The best contributors
and writers to al-Fajr were Muhammad Ahmad Mahjūb, a poet, writer and a former head of
state; ‘Arafat Muhammad ‘Abdullah, the owner and editor in chief of al-Fajr magazine and
Muhammad ‘Ashri al-Siddiq, a pioneer journalist. Their contributions included poetry, short
stories and foreign affairs such as Arab unity, nationalism and internationalism, and European
re-armament and imperialism. They wrote articles on Eastern and Western themes, Greek
mythology, Shakespeare and al-Firdawsi, Muhammad ‘Abdu and G.B. Shaw. Literary writing
was generally criticised as weak and romantic, but some writers and poets, such as al-Tijani
Yousif Bashir and Muhammad Ahmad Mahjūb, were always impressive.
This part of the thesis examines how cultural domination was resisted. Poets and writers dealt
with the misrepresentation of Sudanese people, including the physical exploitation of the
indigenous and the dehumanisation of the African population. The colonial scheme began
from the assumption of native backwardness and the general inadequacy for independence
and self-government.
Poetry played a pre-eminent role in the cultural resistance. Popular poetry found more
publicity than standard poetry, as the latter could easily be tracked by the Department of
Intelligence. All poems were anonymous but the poets who wrote in standard Arabic were
easy to identify. Folkloric poetry was written in colloquial Sudanese language, which was
sometimes illegible even for some non-Sudanese Arabs. Sudanese poets, such as Khalil Farah
(1896-1932), a poet, composer and singer and ‘Obaid ‘Abd al-Nur, used the poem as a vehicle
to rouse patriotic feelings. Many factors contributed to protect them from the Intelligence
Department. The poems or songs were anonymous and mostly written in colloquial, or a
mixture of standard and colloquial that was sometimes difficult to understand for nonSudanese Arabic speakers. The poets used allegory with reference to Britain or Egypt, and it
could be interpreted in more than way. The most popular and widespread song ( أم ﺿﻔﺎﺋﺮThe
Young Lady with Plaited Hair) by ‘Obaid ‘Abd al-Nur, post the White Flag Revolution
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(1924). He remained anonymous till he left the country to study at the American University in
Beirut. ‘Obaid was pursued to Beirut by Samuel ‘Aţţiyah, the Head of the Intelligence
Department, and subjected to a very tough interrogation, but he denied any relation to the
song. All sectors of society sang his song: the public, the civilians and the students of the
Military School and Gordon College.
Sudanese poets counteracted the British language and educational policy. Muhammad Sa‘id
al-‘Abbasi (1880-1963) found satisfaction in Islam and the Arabic language. Islam is the firm
bond and the Arabic language is the unifying factor. He writes:
(Al-‘Abbasi,1948:33) و آﻔﺎﻧﺎ ﺑﺎﻟﺪﻳﻦ ﻋﺮوﺗﻨﺎ اﻟﻮﺛﻘﻰ وﺑﺎﻟﻀﺎد ﻟﺤﻤﺔ و ﺻﺪاﻗﺔ

And ‘Abdullah al-Banana (1890-1985), in a long poem, mourns the Arabic language,
describes its deterioration and recalls its previous greatness. He mentions how it was glorified
and looked after in Damascus and Basra. He writes:
ﻣﺎ آﺎن أﺛﺮاك ﻣﻦ ﻣﺠﺪ و أﺳﺮاك

ﻣﻨﺎﺑﺖ اﻟﻌﺰ ﺣﻴّﺎ اﷲ ذآﺮاك

ﻣﺎ آﺎن أﺑﻬﺎك ﻟﻤﺎ آﻨﺖ ﺑﺎدﻳﺔ و ﺑﺎﻟﺠﺪى و اﻟﻨﺪى ﻣﺎ آﺎن أﻏﺮاك
و ﻣﻘﻠﺘﻲ ﺑﺴﺨﻴﻦ اﻟﺪﻣﻊ ﻋﺒﺮاك

أم اﻟﻠﻐﺎت ﻋﻮﻳﻠﻲ ﻓﻴﻚ ﻣﺘّﺼﻞ

أﻧﻌﺎك ﻟﻠﺒﺼﺮة اﻟﻌﺼﻤﺎء ﺣﻴﺚ ﺑﻬﺎ ﺟﺮﻳﺖ ﻓﻲ ﺳﻨﻦ اﻟﻌﻠﻴﺎء ﻣﺠﺮاك
دﻣﺸﻖ آﻢ ﺛﻮب ﻋﺰ ﺗﻬﺖ ﻓﻴﻪ و آﻢ ﻗﺪ ﺿﺎﺣﻚ اﻟﺒﺪر وﺿﺎﺣﺎ ﻣﺤﻴّﺎك
(Al-Banna,1921:45)

Shaikh ‘Abdullah ‘Abd al-Rahman (1891-1964), in al-Fajr al-Sadiq, pp. 6-7, warns the Arabs
against scorning their language and deserting it for the language of the Other. He warns that
they will be humiliated and lose their Arabism. He adds that Westerners respect and preserve
their own languages. He writes:
ﻏﺪو و ﺻﺮوف اﻟﺪهﺮ ﻓﻴﻬﻢ ﺗﺤﻜﻢ

أﺟﻞ آﻞ ﻗﻮم ﻓﺮﻃﻮا ﻓﻲ ﻟﻐﺎﺗﻬﻢ

و ﺗﻤﺸﻲ إﻟﻰ أﻋﻼﻣﻬﺎ ﺗﺘﻌﻠّﻢ

أرى اﻟﻐﺮب ﺗﻌﻨﻰ ﺑﺎﻟﻠﻐﺎت رﺟﺎﻟﻪ

ﻓﺎﻧﻲ أدﻋﻮ ﻟﻠﺘﻲ هﻲ أﻗﻮم

ﺑﻨﻲ وﻃﻨﻲ إن ﻗﻤﺖ ﻟﻠﻀﺎد داﻋﻴﺎ

أرى اﻟﻀﺎد ﻓﻲ اﻟﺴﻮدان أﻣﺴﺖ ﻏﺮﻳﺒﺔ و أﺑﻨﺎؤهﺎ أﻣﺴﺖ ﻟﻬﺎ ﺗﺘﺠﻬﻢ
ﺗﻬﻨﻮا و ﻓﻲ ﻏﻴﺮ اﻟﻌﺮوﺑﺔ ﺗﺪﻏﻤﻮا

و إن ﻟﻢ ﺗﺤﺴﻮا داءهﺎ و هﻮ ﻓﺎﺗﻚ

(‘Abd al-Rahman, 1947:6)

Under the British occupation, the Sudanese people emphasised their Arab descent, sometimes
to the exclusion of their association with Africa and its Negroes. That inclination was helped
by the British educational policy and the “closed district” policy. However that attitude was
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changed later by the emergence of the school of the “Forest and Desert”. They also took
pride in Islam. Ahmad Muhammad Salih writes:
إﻟﻰ اﻟﻌﻼ إﻟﻰ اﻟﻌﻼ
و أﺑﻌﺜﻮا ﻣﺠﺪﻧﺎ اﻵﻓﻞ
و اﻃﻠﺒﻮا ﻟﻌﻼﻩ اﻟﺠﺪﻳﺪ
أﻣﺔ أﺻﻠﻬﺎ ﻟﻠﻌﺮب
دﻳﻨﻬﺎ ﺧﻴﺮ دﻳﻦ ﻳﺤﺐ
إﻟﻰ اﻟﻌﻼ
إﻟﻰ اﻟﻌﻼ
(Salih ,1970:15).

For them religion meant the Homeland; Homeland is Islam and the folk are the Muslims.
They are quite satisfied with the Qur’an as their Holy Book and Muhammad as their Prophet.
This meaning is expressed by ‘Abdullah ‘Abd al- Rahman. He writes:
و ﻻ ﻏﻴﺮ أهﻠﻴﻪ أﻋﺪ ﺻﺤﺎب
ﻧﺒﻴﺎ زآﺎ ﻓﻲ اﻟﻌﺎﻟﻤﻴﻦ ﻧﺼﺎﺑﺎ

ﻓﻠﻴﺲ ﺳﻮى اﻹﺳﻼم ﻣﻦ وﻃﻦ ﻟﻨﺎ

و ﺑﺎﻟﻤﺼﻄﻔﻰ اﻟﻤﺨﺘﺎر ﺻﻔﻮة ﺧﻠﻘﻪ

و ﺑﺎﷲ رﺑﺎ و اﻟﻜﺘﺎب آﺘﺎﺑﺎ

آﻔﻰ ﺑﻘﺒﻴﻞ اﷲ أهﻼ و ﻣﺬهﺒﺎ

(‘Abd al- Rahman: 9).

Mahjūb discussed the issue of education at length. He wrote:
Education for education should be given to us in this stage; our aim in life is to
be given higher education. A school of law, an agriculture school and a higher
school of engineering both civil and mechanical, have become essential for the
future of the country. It is time that Sudanese might have better chances in the
government of their country and the only way for realisation of these chances
is higher education. (Beshir, M 1974:126)

He went on to talk about amending the curriculum, increasing the size of the intake to Gordon
Memorial College and continuing the admissions to Beirut University. He added that “we
have realised the value of education and have come to believe that it is the key to our
progress” ( Beshir, M 1974:126). The pro-Native Administration advocates were convinced
that the tribal leaders were wise and more interested in and involved with the people than the
‘small but vocal minority’ that was alienated from the people and their fates. Mahjūb thought
that education would enable the educated to achieve a better understanding of the people and
their needs. The Native Administration, together with the Southern Policy, kept the South in
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an awful condition of backwardness, as “a human zoo to satisfy their tourist tendency
curiosity. The vast fertile areas of the Northern Sudan were deliberately kept as feudal
museums where people were passive and had no worries about modern life.”
(Mahjūb,1945:71-73)
Poets wrote at length about knowledge, called for education and condemned ignorance. AlBanna advocated education, and attributed the backwardness and weakness of the nation to
ignorance. He associated education with morals:
ﻓﺈﻧﻤﺎ هﻮ ﻣﻌﻨﻰ آﻞ ﺗﻤﺪﻳﻦ

ﺛﻢ اﻧﺸﺮوا ﻣﻦ ﺷﺮﻳﻒ اﻟﻌﻠﻢ أﻧﻔﻌﻪ

إن ﻗﺎرﻧﺘﻪ ﻳﺪ ﻓﻲ ﺧﻴﺮ ﺗﺰﻳﻴﻦ

و اﻟﻌﻠﻢ زﻳﻦ و ﺑﺎﻷﺧﻼق رﻓﻌﺘﻪ

(Al-Banna: 20).

After the failure of the White Flag Movement, in 1924, and the subsequent tightening of the
grip of the foreign occupation, people were overwhelmed by feelings of grief and
disappointment. That feeling of suppression and emptiness had to have some kind of relief.
Tawfiq Jibril (1897-1966) was the Sudanese poet who wrote the first poem about the 1924
Movement, commemorating four of the White Flag’s heroes. He blamed the British for
causing four of the vanguards to die by torturing them in a blazing fire and throwing them in a
hole. They sent the leader and Sir al Khatim (the poet’s brother) to jail for no reason other
than defending their Homeland. He writes:
ﻳﺎ وﻳﺤﻬﻢ أﻟﻘﻮا ﺻﺪور رﻣﺎح

أودى ﺑﺄرﺑﻌﺔ ﺻﺪور ﻓﻲ اﻟﻮﻏﻰ

ﻧﺎرا ﺗﻮﻗﺪ ﻓﻲ اﻟﻨﻬﺎر اﻟﻀﺎح

ﻓﻲ ﺣﻔﺮة ﻣﻦ ﺑﻌﺪ أن أﺻﻠﻮهﻢ

رب "اﻟﻠﻮاء اﻷﺑﻴﺾ "اﻟﻮﺿﺎح

و ﻣﻀﻮا "ﺑﺴﺮ اﻟﺨﺘﻢ "ﺑﻌﺪ ﺻﻔﻴّﻪ

ﻣﺎ اﻟﺬوّد ﻋﻦ أوﻃﺎﻧﻬﻢ ﺑﺠﻨﺎح

ﻻ ﻟﺠﺮﻳﺮة, ﻟﻠﺴﺠﻦ ﻟﻠﺘﺸﺮﻳﺪ

(Gibril, 1972:26)

The troops under Kitchener’s command committed certain atrocities, including the
disinterment of the body of the Mahdy. In a letter to Cromer, Kitchener wrote
I thought it was politically advisable, considering the state of the country, that the
Mahdi’s tomb should be destroyed … When I left Omdurman for Fashoda, I ordered
its destruction. This was done in my absence, the Mahdi’s bones being thrown into
the Nile. The skull only was preserved and handed to me for disposal. No other
bones were kept ...8

8

Cromer, E. B. Letter to Salisbury, 12 March, 1899, P.R.O. FO/78/5 Cromer, E. B. Letter to Salisbury, 12
March, 1899, P.R.O. FO/78/5022.
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In his book The River War, Winston Churchill stated that:
the number of those who were killed during the reconquest is not known, but
the number of casualties during the battle of Omdurman alone has been
estimated as 11,000. The battle started at dawn and ended at about noon of 2
Sept. 1898. (Churchill,1899: 45)

During the First World War, the Sudan was stricken by the famous famine of 1306 A.H.,
which caused great devastation. People had great difficulty in obtaining sorghum while, at the
same time, the dogs of the English were enjoying varieties of food. In this respect, Mustafa
Qulalaty, a Syrian journalist in al-Ra’id, wrote an article entitled by the following line:
و ﻟﺤﻢ اﻟﻀﺎن ﻳﻄﺮح ﻟﻠﻜﻼب

ﺗﻤﻮت اﻷﺳﺪ ﻓﻲ اﻟﻐﺎﺑﺎت ﺟﻮﻋﺎ

(Najilah:22)

He was arrested by the British Administration and deported from the Sudan.
The poet Munir Salih ‘Abd al-Qadir blamed his misfortune on the British. He encourages his
countrymen to wake up and resist the foreign occupation as they are not created to live like sheep. He
wonders what disaster has befallen them and transformed them into slaves. He writes:
إن ﻋﻘﻠﻲ ﻟﻢ ﻳﻜﻦ ﻣﺘﻬﻤﺎ
أﺧﻄﺄ اﻟﺪهﺮ و ﻋﻤﺪا ﻇﻠﻤﺎ
ﻣﺎ ﺧﻠﻘﺘﻢ ﻟﺘﻌﻴﺸﻮا ﻏﻨﻤﺎ
ﺳﺎدة آﻨﺘﻢ ﻓﺼﺮﺗﻢ ﺧﺪﻣﺎ
Muhammed (1999:316).

ﻻ ﺗﻠﻤﻨﻲ ﻓﺘﻜﻦ ﻣﺘﻬﻤﻲ
و ﻟﻢ اﻟﺪهﺮ ﻋﻠﻲ ﺗﻘﺼﻴﺮﻩ
ﻳﺎ ﺑﻦ ﻗﻮﻣﻲ أﻓﻴﻘﻮا إﻧﻜﻢ
ﻟﻴﺘﻨﻲ أﻋﺮف ﻣﺎ أﺣﺰﻧﻜﻢ

Many Sudanese poets wrote about Egypt and the Unity of the Nile Valley. Muhammad Sa‘id
Al-‘Abbasi was infatuated with it; for him it was the beloved and the second Home. The word
‘Egypt’ recurs throughout his poetry. Regarding unity with Egypt, he appealed to the
Sudanese people to abandon factionism. He described factionism as a poison that they should
counteract. He writes:
ﻳﺎ ﻗﻮم ﻣﻨﻜﻢ ﻟﻬﺬا اﻟﺴﻢ ﺗﺮﻳﺎﻗﺎ

إن اﻟﺘﺤﺰب ﺳﻢ ﻓﺎﺟﻌﻠﻮا أﺑﺪا

(Al-‘Abbasi,1948).

The imperialist discourse and such justifications as the need to ‘civilise’ natives, or the appeal
to the technological superiority of the West, were resisted by Sudanese poets. Al-‘‘Abbasi
celebrated the time of the Muslim Califs, rejected Western civilisation and condemned it as
source of misery, humiliation and corruption. He writes:
ﺟﺰى ﻣﻦ ﺗﺼﺎرﻳﻒ اﻟﺰﻣﺎن اﻟﻤﻌﺎﻧﺪ
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ﺟﺰى اﷲ هﺎﺗﻴﻚ اﻟﺤﻀﺎرة ﺷﺮ ﻣﺎ

ﺣﻤﺎ ﻟﻀﻌﻴﻒ أو ﺻﻼﺣﺎ ﻟﻔﺎﺳﺪ

ﻓﻠﻢ ﺗﻚ ﻳﻮﻣﺎ و اﻟﺤﻮادث ﺟﻤﺔ

و أﻏﻼﻟﻬﺎ ﻣﻨﺎ ﻣﻜﺎن اﻟﻘﻼﺋﺪ

ﺷﻘﻴﻨﺎ ﺑﻬﺎ ﺣﺘﻰ ﻟﺒﺘﻨﺎ أذﻟﺔ

9

رﻋﻰ اﷲ ﻋﻬﺪ اﻟﺮاﺷﺪﻳﻦ و ﺗﺮﺑﺔ ﺳﻤﺖ ﺑﺎﻟﻌﺼﺎﻣﻴﻴﻦ ﻋﻤﺮو و ﺧﺎﻟﺪ

(Al‘Abbasi,1948)

When Lord Allenby visited the Sudan in 1922, public opinion was divided over the issue of
unity with Egypt. The anti-British thought that the purpose of the visit was to consolidate
British rule of the Sudan and to eliminate Egypt. Tawfiq Salih

Gibril revealed the real

purpose of the British, their failure to fulfil their promises for 25 years and their claims that
they were the envoys of civilisation. He conveyed the people’s resentment of the occupation,
and he asked Lord Allenby about the real purpose behind his visit. He wondered whether his
purpose was to encourage the separation of the Sudan and Egypt. He writes:
ﻳﺄﻧﻒ اﻟﺤﺮ أن ﻳﻌﻴﺶ ذﻟﻴﻼ

أﻳﻬﺎ اﻟﻘﻮم ﻻ ﺗﺠﺮوا اﻟﺬﻳﻮل

رض ﻋﻠﻴﻨﺎ ﺣﺘﻰ ﻧﻮﻳﻨﺎ اﻟﺮﺣﻴﻞ
ﻣﻦ دهﺎء ﻓﺤﺴﺒﻜﻢ ﺗﺒﺪﻳﻼ

ﺳﻤﺘﻤﻮﻧﺎ اﻟﻌﺬاب ﺿﻴﻘﺘﻢ إﻻ
آﻞ ﻳﻮم ﺗﺒﺪوا ﺑﺜﻮب ﺟﺪﻳﺪ

ﺗﻠﻚ ﻋﺸﺮون ﺣﺠﺔ ﺑﻌﺪ ﺧﻤﺲ ﻗﺪ إ ﺗﻘﻀﺖ و ﻣﺎ ﺷﻔﻴﺘﻢ ﻏﻠﻴﻼ
ﻓﺎدﻋﻴﺘﻢ ﻧﺸﺮ اﻟﺤﻀﺎرة و اﻟﻌﺮﻓﺎن و اﻟﺸﻌﺐ ﻣﺎ ﻳﺰال ﺟﻬﻮﻻ
ﻳﻮم واﻓﻰ ﻳﺠﺮ ﺳﻴﻔﺎ ﺻﻘﻴﻼ

وﻳﺢ ﻗﻠﺒﻲ ﻣﺎذا ﻳﺮﻳﺪ اﻟﻠﻨﺒﻲ

ﺑﻴﻦ ﻣﺼﺮ و ﺑﻴﻨﻨﺎ ﻣﻮﺻﻮﻻ

أﺗﺮاﻩ ﻳﺮﻳﺪ ﻳﻔﺼﻢ ﺣﺒﻼ

(Gibril:49).

In the famous revolutionary colloquial song, ‘ أم ﺿﻔﺎﻳﺮObaid ‘Abd al-Nur invites young ladies
to join men, lead the march and to call out ‘Long Live the Homeland.’ He invited young men
to sacrifice themselves for the country. Death is inevitable, by sword or spear, so better
confront the coloniser and die for the country:
ﻳﺎ أم ﺿﻔﺎﻳﺮ ﻗﻮدي اﻟﺮﺳﻦ و اهﺘﻔﻲ ﻓﻠﻴﺤﻴﺎ اﻟﻮﻃﻦ
أﺻﻠﻪ ﻣﻮﺗﺎ ﻓﻮق اﻟﺮﻗﺎب آﺎن رﺻﺎص ﻟﻮ آﺎن ﺑﺎﻟﺤﺮاب
اﻟﻌﻘﺎب

اﻟﺒﺪور ﻋﻨﺪ اﷲ اﻟﺜﻮاب اﻟﻴﻀﺤﻲ وﻳﺄﺧﺪ

ﻳﺎ اﻟﺸﺒﺎب اﻟﻨﺎهﺾ ﺻﺒﺎح ودع أهﻠﻚ و اﻣﺸﻲ اﻟﻜﻔﺎح
ﻗﻮى زﻧﺪك و ﻣﻮت ﺑﺎرﺗﻴﺎح ﻓﻮق ﺿﺮﻳﺤﻚ ﺗﺒﻜﻲ اﻟﻤﻼح
(Gibril:49).

9

The underlined words refer to the two Muslim leaders ‘Umro ibn al-’Ass and Khalid ibn al-Walid
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Another episode in the justification of Empire employed theories of racial and cultural
supremacy. Obaid expressed the arrogance of the foreigners and their attitude towards the
colonised. The rulers are arrogant, on the assumption that they are a noble nation, descendants
of a superior race, while the indigenous are only Nubians and slaves. Whoever protests or
grumbles among the indigenous will be punished. He writes:
اﺳﺘﺒﺪوا و ﺳﻮوا اﻟﻘﺪر و ﻗﺎﻟﻮا ﻧﺤﻦ اﻟﺴﻤﺎ و اﻟﻘﻤﺮ
و إﻧﺘﻮا ﻣﺶ ﻣﻦ ﻧﻮع اﻟﺒﺸﺮ و اﻟﺒﻘﻮل ِﺑﻢْ ﻳﺒﻠﻊ ﺣﺠﺮ
10

ﻧﺤﻦ أهﻞ اﻟﺸﺮف اﻟﺘﻠﻴﺪ و اﻧﺘﻮا ﻧﻮﺑﺔ و ﻋﻴﻠﺔ و ﻋﺒﻴﺪ
(Najilah, 1959:216)

He addresses the dignitaries of the country, and wonders why and for how long they will
remain passive towards the humiliation, attrition and degradation. To keep order, the police
hit the demonstrators using stick and truncheon. He writes:
ﻳﺎ آﺒﺎر اﻟﺒﻠﺪ اﻷﻣﻴﻦ اﻟﺴﻜﺎت دا ﺑﺼﺢ ﻻ ﻣﺘﻴﻦ؟
ﻣﺎ ﺑﺘﺸﻮﻓﻮا اﻟﺬل و اﻟﻬﻮان ﻣﺺ دﻣﺎﻧﺎ و ﻋﻘﺐ اﻣﺘﻬﺎن
11
(ﻏﻨﻤﻮﻧﺎ و ﺣﻔﻈﻮا اﻷﻣﺎن ﺑﺎﻟﻨﺒﺎﺑﻴﺖ و اﻟﺨﻴﺰران
(Najilah,1959:216)

He draws a comparison between the Sudanese people and the forces they are confronting: a
huge force vis-à-vis a weak Sudan, a cold English man before a sensitive Sudanese and a
fortress against a hungry, thin and faithful man. He writes:
12

ﻗﻮﻩ هﺎﻳﻠﺔ و ﺳﻮدان ﺿﻌﻴﻒ إﻧﺠﻠﻴﺰي و ﻣﺨﻠﻮق رهﻴﻒ
ﻃﺎﺑﻴﺔ ﻓﻲ ﻗﺼﺎد زوﻻ ﻧﺤﻴﻒ ﺑﻄﻨﻪ ﺧﺎﻟﻴﻪ و إﻳﻤﺎن ﻧﻈﻴﻒ
(Najilah,1959:216

He applauds the country, assuring it that its children stood to defend her, lifting the crescent in
their right hands. Their applause and shouting caused the mountains to shake and as a result
the British were disturbed and they filled the streets with soldiers armed with guns and rifles.
He writes:

10

The underlined words respectively mean: they did, peculiarities, not, and the minimum utterance. The terms ﺑﻢ
and  ﺑﻐﻢin Arabic dialect mean the minimum utterance.

11
12

The underlined words mean: passive attitude, for how long, and also.
The underlined words mean: individual.
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13

و ﻓﻲ ﻳﻤﻴﻨﻦ رﻓﻌﻮا اﻟﻬﻼل

ﻟﻲ ﻧﺼﺮﺗﻚ ﻗﺎﻣﻮا اﻟﻌﻴﺎل

و ﻏﻴﺮت ﻧﺎس ﻣﻦ ﺣﺎل ﻟﺤﺎل

ﺻﺎﺣﻮا ﺻﻴﺤﺔ و هﺰت ﺟﺒﺎل

(Najila: 218)

Khalil Farah was the pioneer of the patriotic song and the political eulogy. He was considered a
phenomenon in the history of Sudanese song, not only for his good poetry but also because he
was a composer. He was the poet and singer who disturbed authority by his use of symbolism in
his songs. He loved the Homeland and gave it the name of ‘Azza,’ which became a symbol for
the Homeland throughout Sudanese poetry. What distinguished his poetry was the fusion of
Sudanese colloquial language with classical Arabic. In the political meetings they held under
the cover of socialisation or a literary symposium, to mislead the government, he whispered to
his comrades to beware and to mind their words as they were under police surveillance. He
writes:
أﺻﻠﻪ ﺧﺸﻢ اﻟﻤﺮآﺰ ذﺋﺎب
14

ﻣﺎﺑﻴﺼﺢ ﺗﺒﺮﻳﻢ اﻟﺸﻨﺎب

ﺧﺒﻲ آﺄﺳﻚ ﻟﻴﻨﻮﻳﻨﺎ ﻧﺎب
ﻧﺤﻦ ﻣﻦ اﻟﻠﻴﺚ ﻓﻲ ﺟﻨﺎب

(Farah, 1977:10)

In the following lines he symbolises colonisation as an incurable disease that is ceaselessly
eating up the country, draining its resources. He writes:
ﻓﻲ اﻷواﺧﺮ ﻓﺾ اﻟﺼﺤﻦ

ﻇﻞ ﻳﻨﻬﺶ دون اﻧﺘﻘﺎل

أو ﺗﺼﻴﺐ ﺑﻌﺾ اﻟﻔﻄﻦ

ﻟﻮ ﺗﻔﻜﺮ ﻳﺎ ذو اﻟﻔﻀﺎل

15

وﻋﺰة ﻳﺎ ﻓﺎو هﻲ اﻟﻮﻃﻦ

هﻮ ﺗﺎﻳﻪ و ﻣﻦ ﻳﻮﻣﻪ ﺿﺎل

(Farah, 1977:10)

By mentioning the shrine diffusing fragrance, situated on the western bank of the Nile in
Omdurman, he refers to and greets al Imam al-Mahdi, the great symbol, who struggled and
defeated the coloniser. At that place to the West of the Nile, they fought the coloniser’s forces
on the backs of their triumphant horses. He writes:
آﻨﺎ ﻓﻮق أﻋﺮاف اﻟﺴﻮاﺑﻖ

13

14
15

ﻓﻲ ﻳﻤﻴﻦ اﻟﻨﻴﻞ ﺣﻴﺚ ﺳﺎﺑﻖ

The flag of the 1924 Revolution: a white flag with a map of the Nile Valley with a crescent.
The underlined words mean hide, in front of, the police station and inappropriate.
The underlined word means you shallow one.
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اﻟﺴﻼم ﻳﺎ اﻟﻤﻬﺪي اﻹﻣﺎم

اﻟﻀﺮﻳﺢ اﻟﻔﺎح ﻃﻴﺒﻪ ﻋﺎﺑﻖ

(Najilah, 1959:59)

In the next lines, he uses one form of popular activity, i.e., hunting, to show the pride he took
in his Sudanese nation: their self-respect, sense of honour and generosity and expertise in
hunting. He writes:
ْﺳﻦ
ِ ﻧﺤﻦ ﻣﺎ ﺑﻨﺨﺎف ﻣﻦ ﻣِﺮا

ْﺳﻦ
ِ ﻒ را
ﺧ ﱠ
َ ﻟﻠﻘﻨﻴﺺ اﻟﺨﻴﻞ

ﺳﻦْ؟
ِ و اﻟﻤﺠﺎهﻞ ﻣﻴﻦ ﻏﻴﺮﻧﺎ ﺳﺎ

ْ اﻟﻤﻜﺎرم ﻏﺮﱠﻗﻨﺎ ﺳﺎﺳِﻦ

إن ﻋﻄﺸﻨﺎ ﻧﻤﺰ ﻣُﺮ و ﺁﺳﻦ

و إن ﻋﺸﻘﻨﺎ ﺑﻨﻌﺸﻖ ﻣﺤﺎس

(Najilah, 1959:59)

In another song of the self-praise genre, he talks about them as the youths of the great Nile who
attack and retreat alternately, like lions or crocodiles. It is their duty to defend their homeland,
to enable the Nile to continue. He writes:
دواﺑﻲ اﻟﻜﺮ ﺷﺒﺎب اﻟﻨﻴﻞ
16

ﻧﺤﻦ ﻧﻤﻮت و ﻳﺤﻲ اﻟﻨﻴﻞ

ﻧﺤﻦ و ﻧﺤﻦ اﻟﺸﺮف اﻟﺒﺎذخ
ﻧﺤﻦ ﺑﺮاﻧﺎ ﻧﺤﻤﻲ ﺣﻤﺎﻧﺎ

(Najilah, 59)

They can no longer tolerate humiliation and being despised by the occupier who took their
possessions, suffocated them and wanted to spill their blood. He writes:
آﻴﻒ إﻧﻄﺎق هﻮان اﻷ ﻣﺔ
17

دﻳﻞ ﻋﺎﻳﺰﻳﻦ دﻣﺎﻧﺎ ﺗﺴﻴﻞ

ﻧﺰﻻﻧﺎ أﻣﺮﻗﻮ ا اﻟﺬ ﻣﺔ

ﻳﺎ

زروا ﺣﻠﻮﻗﻨﺎ و ﺷﺎﻟﻮا ﺣﻘﻮﻗﻨﺎ

(Najilah, 59)

In support of the unity of the Nile Valley, he sheds all nationalities, whether Sudanese or
Egyptian, and calls them the sons of the Nile. He writes:
18

ﻧﺤﻦ اﻟﻜﻞ أوﻻد اﻟﻨﻴﻞ

ﻣﺎﻓﻴﺶ ﺗﺎﻧﻲ ﻣﺼﺮي ﺳﻮداﻧﻲ

(Najilah, 1959)
16

The plural of  داﺑﻲin Sudanese dialect means snake, crocodile or lion,  اﻟﻜﺮmeans attack  ﺑﺮاﻧﺎmeans on our

own.
17

The underlined words mean say the truth, cannot be tolerated, they suppressed us and cofisicated our rights.
They want.
18
The underlined word means there is no more
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Sa‘ad Zaghlul, the Egyptian Prime Minister, insisted that Sudan and Egypt were one country
and that theirs was one cause, but Mr MacDonald, the British Prime Minister of the Sudan,
thought that they were two different countries. Al-‘Abbadi, who supported union with Egypt,
began his poem by expressing the unity of the two countries under one flag, connected by one
Nile. He asks Sa‘ad Zaghlul to tell MacDonald that the Sudanese are courageous Arabs and
experienced and tough fighters who do not fear his force. He asks him to discard the policy of
pressure and adopt a flexible one. He writes:
ﻳﻨﺴﺎب ﺗﺤﺖ واﺣﺪ ﻟﻮا

ﻧﻴﻞ ﻣﺼﺮ و اﻟﺴﻮدان ﺳﻮا

ﺳﻮدان ﻋﺮب ﻣﺎهﻢ هﻨﻮد

ﻳﺎ ﺳﻌﺪ ﺧﺒّﺮ ﻣﺎآﺪوﻧﺎﻟﺪ

وﺳﻂ اﻟﻌﺮاك ﻧﺼﺤﻰ و ﻧﻨﻮد
19

و ارﺟﻊ إﻟﻰ اﻟﺮأي اﻟﺴﺪﻳﺪ

ﻣﺎ ﺑﺘﺨﺸﻰ ﻃﻴﺎرة و ﺟﻨﻮد
ﺳﻴﺒﻚ ﻣﻦ اﻟﻀﻐﻂ اﻟﺸﺪﻳﺪ

(Najilah, 1959)

He said to Baldwin, one of the British politicians, that Sudanese people now realise their
rights, and that his policy of deceit will turn on him. He writes:
20

ْﻳﺎ ﺑﻠﺪوﻳﻦ رأﻳﻚ ِﺗِﻠْﻒْ و اﻟﻨﺎس ﺻﺤﺖ ﻣﺎ ﺑﺘﺘ َﺒِﻠﻒ
ْﺧِﻠﻒ
َ ﻣﺤﻮر ﺳﻴﺎﺳﺘﻚ ﻗﺎﻋﺪْ اِﻟﻒْ ﺧﺎﻳﻒْ ﻳﻀﺮﺑﻚ ﻣﻦ
(Najilah, 1959)

With great difficulty and effort, the Intelligence Department discovered the author of the song
and arrested him. He was freed when Sayyid ‘Abd al- Rahman al-Mahdi intervened on his
behalf, on condition that he would not write such stuff again. But al-‘Abbadi would never cease.
Using allusion, he refers to the occupying army as ( اﻟﻐﺮامthe beloved) squatting at the heart of
the country misleading the people. He appeals to Egypt, because it is a neighbouring country, to
intervene. The Sudanese people aspire to a sip from its sweet Nile water and wish they were the
bracelet on her wrist. This is an allusion to the brotherliness and the intermixing between the
two countries. He writes:

19
20

واﻟﻬﺠﺮ هﺬا ﻣﻮش ﺣﻼل

اﻟﻐﺮام ﻋﺎﻣﻞ اﺣﺘﻼل

و ﻟﻴﻌﺶ ﺣﺎﺟﺒﻚ اﻟﻬﻼل

رﺷﻔﺔ ﻣﻦ ﻧﻴﻠﻚ اﻟﺰﻻل

Equally, stop.
Cannot be fooled,  ﻗﺎﻋﺪin Sudanese colloquial denotes continuous tense, the  لof  ﺧﻠﻒhas the
vowel mark ( آﺴﺮةi) because it is colloquial and for the purpose of the rhyme.
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ﻧﺒﻘﻰ ﻟﻲ ﻣﻌﺼﻤﻚ ﺳﻮا ر

ﻧﺮﺟﻮ ﺑﻲ ﺣﺮﻣﺔ اﻟﺠﻮار

(Najilah, 1959)

In a multi-tribal country such as the Sudan, the largely rural population had a deeply rooted
tribal awareness. They took pride in their tribal identity and elevated it and demeaned that of
others. There used to be poetical contests, Musajalat, between poets concerning pride in tribal
identity and its assertion, and the relative superiority of tribal characteristics. The themes of
those contests were descent and genealogy, mode of living, history, character and cultural
traditions.
Ibrahim al-‘Abbady rejects all tribes—Ja‘ali, Shaygi, Dongolawi, etc. He mobilises people for
nationalism and declares that Sudanese is their nationality and the Nile is their father. He
writes:
ﺷﺎﻳﻘﻲ و دﻧﻘﻼوي و ﺟﻌﻠﻲ ﻣﺎ هﻤﺎﻧﻲ
ﻏﻴﺮ ﺑﺬرة ﺧﻼف ﺧﻠّﺖ أﺧﻮي ﻋﺎداﻧﻲ
ﻳﻜﻔﻲ اﻟﻨﻴﻞ أﺑﻮﻧﺎ و اﻷﺻﻞ ﺳﻮداﻧﻲ
(Najilah,1959:218)

It was explained earlier how all Sudanese transcended their tribal, religious and regional
differences and united to realise independence. To resist that nationalistic feeling, the British
administration revived tribalism and introduced the Native Administration. That was reflected
in Sudanese Poetry. Yousif Musţafa al-Tinay called the sons of his country to unite and form
a shield to defend the country. In an amusing caricature, he portrays the foreign occupation of
the two Condominium states (Britain and Egypt) as two weak wolves ripping the stomach of
the fighting lion (Sudan). He writes:
ﻣﺮﻓﻌﻴﻨﻴﻦ ﺿﺒﻼن و هﺎزل
ﺷﻘﻮا ﺑﻄﻦ اﻷﺳﺪ اﻟﻤﻨﺎزل
اﻟﻨﺒﻘﻰ ﺣﺰﻣﺔ آﻔﺎﻧﺎ اﻟﻤﻬﺎزل
21

21

ﻧﺒﻘﻰ درﻗﺔ وﻃﻨﻲ اﻟﻌﺰﻳﺰ

The underlined words mean: two hyenas, withered, weak and let us become.
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(Najilah, 1959:221)

VI. Sudanese Poets and Writers in Exile:
Sudanese novelists such as Jamal Majhūb and Leila, Aboul‘ela and some poets, such as
Muhammad Miftah al-Faitury, Salah Muhammad Ibrahim and Muhammad al-Makki Ibrahim,
have been exposed to Exile imposed or chosen Exile, and they are positively and negatively
influenced by it. They overcome it by occupying “a space of linguistic exile.” This is a way for
each post colonial writer to pass over to the Other, to write in the language of the Other, to bridge
the gap, to gain recognition and respect, to be at one with the Other, by moving from the nostalgic
and nationalistic to the notion of being ‘in relation to,’ rather than ‘opposite from’ the Other by
building bridges to reconcile the differences. Bhabha wrote: “We are different but through writing
the interstitial passage between different identifications opens up the possibility of a cultural
hybridism

that

entertains

difference

without

an

assumed

or

imposed

hierarchy”

(Bhabha.H,1997:118).
Jamal Mahjūb was born in London in 1960 of a Sudanese father and an English mother. He spent
his childhood in Liverpool, then his family moved to the Sudan where he completed his schooling
in Khartoum. At the age of seventeen, he returned to England where he studied Geology at the
University of Sheffield. He currently lives with his family in Denmark. The experience of growing
up, having two nationalities, and the way he sees his two countries, Sudan and Britain, is reflected
in his works. There is a dynamic tension between his two halves, feeling not entirely belonging.
The period when he grew up was a time of great turmoil in the Sudan, and at seventeen he
returned to England as a foreigner. His first three novels deal with the Sudan and the changing
political situation.
His novel Navigation of a Rainmaker, published in 1989, won the Guardian/Heinemann 1993
short story competition. He addresses the dilemma of a country falling to pieces. After
independence in 1956, Sudan became a victim of the first intellectuals who ruled it. In the Hours
of Signs depicts the religious, cultural and political differences, and the conflict between
nationalists and sceptics, European and Arabs, Muslims and Christians. Later he wrote to describe
the suffering of a generation after the Turabi coup in June 1989. The experience of his own life is
echoed in the life of his characters. Like him, the character of Tanner in Navigation of a
Rainmaker is a stranger in his father’s land, the Sudan. He travelled from his mother’s barren land
England seeking consolation, only to be trapped in Khartoum, as silent eyewitness of the suffering
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around him. The love story of Sherif in The Wings of Dust is set against the changing political
situation of his North African homeland, and his memories of his existence in England and France.
He wrote The Carrier to address his situation. It expresses the confrontation, and the problems, of
Islam in Denmark. Unlike both Salih and Aboul‘ela, Mahjūb left the issue of identity unresolved.
Yasin in Travelling with Djinns is travelling with his seven-year-old son, trying to answer
questions to which he does not know the answer: who he is and where he comes from i.e. the
question of identity.
His story, Wings of Dust, is built on the proposal and refutation of a variety of solutions to a deep
identity crisis, which, as with the events in Navigation of a Raimaker remains unresolved. Also
unlike Salih and Aboul‘ela, Mahjūb does not employ landscape as a background to his stories;
instead he tells his story relating it to the story of the Sudan and shows how a landscape was
transformed into map. He structures his narratives around the landscape, molding the text to fit the
land. From the Englishmen’s point of view the earth itself and the valley turn into ‘a perfect trap’
(Mahjūb, HS: 105). Two officers are able to escape the fate of Hicks , but the landscape devoid of
markers closes in and engulfs them, bringing them to the brink of madness:’ The night sucked
them in , a whirlpool, like a drank dream that had crossed the stars and slipped its fingers
insidiously into their heads’ (Mah jūb, HS:73).
Leila Aboul‘ela was born in 1964 and grew up in Khartoum. She moved to London in her midtwenties. She now lives and works in Aberdeen. Her short story The Museum won the Caine Prize
for African writing in 2000. In her Exile, Leila writes with Home in her mind, in the same way as
Tayyib Salih. Her first novel The Translator was long listed for the IMPAC Dublin Award, and
short listed for the Orange Prize. It is about a love story between Sammar, a young Sudanese
widow working as a translator in a British university, and Rae, a Scottish lecturer in postcolonial
politics. Recovering from collapse, following her husband’s death and estrangement from her son,
she falls in love with Rae, a cynical and self-proclaimed man who is grieved and exiled from the
warmth of Home being twice-divorced. She is attracted to him despite the difference in age, faith
and culture. In the novel Leila portrays a young woman torn between conflicting pressures, beliefs
and desires. She successfully depicts the contrasting landscapes and cultures of Khartoum and
Aberdeen. Like Tayyib Salih, who writes with his village always in his mind, she demonstrates the
ability to live in the West with a non-western mentality. Her friendship with Rae, who seems to
come from a separate world, develops into love but she does not forget her Home, culture or faith.

73

While in Aberdeen, Sammar always has Khartoum in her mind. She always compares the culture,
the language, the landscape and the weather when in Khartoum.. She is afraid of snow, fog and
wind. At such times she would hide at home, sometimes for four days, eating the last packet of
pasta and drinking tea without milk. At the same time, she is impressed as, when looking from the
window, she watches people doing what she can’t do; snow and the severe weather does not
hinder life. She observes that the city of Aberdeen insists on following its daily rhythm. She
writes:
If Sammar had searched anything sacred to this city and not found it, here it
was; on people’s faces as they pushed and scraped the snow off their cars, on
the face of the bent elderly woman, miraculously still on her feet, beating the
snow with her walking stick: she must get to the post office
(Aboul‘ela,1999:107).

And:
Shops must open people must go to work. The snow filled the sky and poured
down like it would never stop covering everything took her back Home. When
she was young in Khartoum and when it rained at night, “thunder and lightning
would wake her up so dramatic, so that she used to think Judgment Day had
arrived. Lightening cracking the sky like eggshell and everything covered by
darkness opening out in the light (Aboul‘ela, 1999:104).

Like the narrator in Season of Migration to the North, while in Aberdeen Sammar
imagines Khartoum:
Home had come here. Its dim lit streets, its sky and the feel of home had come
here and balanced just for her. She saw the sky cloudless with too many stars,
imagined the night warm, warmer than indoors. She smelled dust and heard the
barking of stray dogs among the street’s rubbles and potholes. A bicycle bell
tinkled, frogs croaked, the muezzin coughed into the microphone and began the
azan of the isha prayer. But this was Scotland and the reality left her dulled,
unsure of herself (Aboul‘ela,1999:19).
And:
Sometimes the shadows in a dark room would remind her of the power cuts at
home or she would mistake the gurgle of the central-heating pipe for a distant
azan. But she had never stepped into a vision before, home had never come
here before. It took time to take in the perfect neatness of the buildings and the
gleaming road. It took time for the heating in Jasmine’s car to clear the mist of
their breath on the window panes. (199 Aboul‘ela: 9)

In the same way, Tayyib Salih narrator imagines his village Wad Ḥamid in the Sudan.
Sometimes during the summer months in London, after a downpour of rain:
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I would breathe in the smell of it, and at odd fleeting moments before sunset I
would see it. At the latter end of the night the foreign voices would reach my
ears as though they were those of my people out here. (Johnson,D.WadḤamid:49)

Sammar relates the incidents sometimes comically and at other times painfully. “Home had
come here.” The same feeling has always happened before but not “so long, not so deeply.” It
is so deep and so long that specific time because of Rae’s presence and what she feels for him.
She does not dare confess it but it is always there. She also keeps her grief over the death of
her loving husband, Tariq, and her separation from her only child, Amir, whom her aunt and
mother-in-law, Mahasin, decided to keep with her in Khartoum. All is hidden from Rae “like
her hair and the skin on her arms under her hijab (veil).” Her grief “had formed, taken shape,
a diamond shape, its four angles stapled on to her forehead, each shoulder, the top of her
stomach. She knew that it was translucent; she knew that it held a mercurial liquid which
flowed up and down slowly as she moved.” (Aboul‘ela:4)
The narrator of The Translator relates Sammar’s story in a simple fluent style. Arabic words
such as azan, muezzin, injilizi, Allah Akbar, wudu’ are spontaneously recurring without
explanation in brackets or footnotes. This is like the use of inexhaustible hackneyed phrases
by Sa‘id in Season of Migration to the North. Everywhere and in any situation, particularly
when she is with Rae and Yasmin, Sammar silently observes how people behave and what
they say and always compares it with the same situation back Home.
She sometimes relates her memories in a comic style. Rae’s large black cat reminds her of the
savage stray cats back home. When the fur of Rae’s well-fed cat brushes against her knees,
she remembers some other savage stray cats with visible ribs, dirty fur, amputated tails and
black holes instead of eyes. Rae’s cat is slow and serene as she walks around the room unlike
the cats back home that are screaming furiously to get out of the room. Knowing that she was
scared by cats when she was little, Tariq teases her and laughs at the expression on her face.
He has a story about stray cats, the ones that lives around the hospital. “Their favourite meal,”
he says, “comes every time a baby is born. They wait around the dustbins, one juicy placenta
drops in, and you should see how they fight for it!” (Aboul‘ela :13).
Sammar is always contrasting Khartoum with Aberdeen. She thinks that in Scotland there are
shops for everything yet no one can buy a sky like that in Khartoum, where everyone can look
up and share its beauty without admission fee or price. After a snowstorm and after the white
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covers the surface of everything; there is sunshine, like in Africa, turning Aberdeen into a
mute city as if it is a part of the Third World. Looking from her balcony in Khartoum, she
sees the watchman serving his friends tea while they sit on the pavement after praying on a
large palm-fibre mat. Nearby, the kettle is boiling over the glowing coals. The sky is so much
bigger than the world below, unlike in Aberdeen where it is so clear that she can count the
stars. Her homesickness is cured by what she sees and how she feels towards it. She has been
rewarded, protected by the balance within herself from the extremes such as pills, breakdown
and attempting suicide. This balance interposes between her and things like that. It is that
balance that Rae admires. Despite the conflicting pressures, she can pull herself together. For
this admiration, she would gather her courage to talk to him. She would make him happy; she
could do so much for him. She thinks of what she would tell him, all the things she would
translate for him. He knows a lot, but he could not understand it until he lived it. He is a
Middle East historian and a lecturer in Third World Politics. He wrote a book entitled The
Illusion of an Islamic Threat. He is quoted and referred to as an Islamic Expert. The Arab and
Islamic world holds his interest and attention, as it did that of others. But he did not know
about “the stream of Kawthar, the Day of Promises or what stops the heart from rusting.” She
wanted to explain to him what the shahadah [bearing witness that there is no God but Allah
and that the Prophet Muhammad is his Messenger].
Even the gifts which they have given to each other in the past are symbolic of their
understanding of each others worlds. She says, “You gave me silk because of how I was
created and you give me wool to keep me warm.” He says, “Wool because I want to protect
you, and cotton because you are clean.” She gave him the smoothest bowl, inside it a milky
liquid smelling of musk, and she asks him, “Is it perfume?” “No,” he pauses and speaks
slowly, “it is something from you that will make me strong.” When he names it he looks
away, as if he is shy. “Admiration,” he says.
In the same way that the occupiers try to make an impact or astonish the people of the third
world, Sa‘id in Season of Migration to the North started to impress his victims by relating
fabricated stories about “deserts of golden sands and jungles where non-existent animals
called out to one another”; “the streets of my country teemed with elephants and lions and at
siesta time crocodiles crawled through it.” When asked where is he from, he answers: “Our
house is right on the bank of the Nile, so that when I am lying on my bed I put my hand out of
the window and idly play with the Nile waters till sleep overtakes me.” (Johnson.D.Season,
1996.39.193)
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Sammar knows that she does not belong in Aberdeen, and whilst there she misses Khartoum.
In Aberdeen, she imagines the azan when hearing other voices, and when in Khartoum the
real azan “came as a relief and the reminder that there was something bigger than all this,
above everything. Allah akbar. Allah akbar.” (Aboul‘ela :130) She is always aware of her
homeland, like many other Sudanese writers and poets in Exile.
Thus the above quotes are chosen to represent the coming together of two different worlds’
cultures, values, customs and beliefs. The relationship between Sammar and Rae represents
the communication barriers and overcoming them through mutual understanding. She asks
him to interpret her feelings for him as their cultural differences prevent her from expressing
them. The relationship between Sammar and Rae provides a model of cross-cultural exchange
conversion and love which resist the stagnant binary of East and West. She draws on both
Islamic liberation theology and Islamic feminism to challenge both Orientalist and patriarchal
Islamist notions of religious experience.
Her project is not to negate Scottish or English or Western values but rather to assert the
validity of her own Sudanese and Islamic world view and to challenge the Orientalist
discourse and maintain relation between East and West which she did. Emma in Debourah
Scorggins’ real story, Emma’s War 2002, paid her life for her vision of overcoming racism
through romantic love. She wanted to break the seal of her whiteness and make herself that
bridge between black and white but was shot dead. Emma was a young British Aid worker
who turned spouse to one of southern Sudan’s charismatic military commanders, Riek
Machar, the now vice president of the South government. Scroggins notes that “Africa most
memorable empire builders tended to be those romantics and eccentrics whose openness to
the irrational made them misfits in their own society.” She describes Emma Mcune and other
Aid workers as romantics. She argues that “Aid makes itself out to be a practical enterprise,
but in Africa at least it is romantics who do most of the work. The war is stereotypically
referred to in the Western media and by many scholars as a religious and racial struggle
between an Arabized Muslim north and a Christianized African south. In her review of this
novel, Sondra Hole commends Scorggins for borrowing "layered map" metaphor of Sudanese
British writer Jamal Mahjūb to convey the complexity of the war:
A surface map of political conflict, for example--the northern government
versus the southern rebels; and under that a layer of religious conflict--Muslim
versus Christian and pagan; and under that a map of all the sectarian divisions
within those categories; and under that a layer of ethnic divisions--Arab and
Arabized versus Nilotic and Equatorian--all of them containing a multitude of
clan and tribal subdivisions; and under that a layer of linguistic conflicts; and
under that a layer of economic divisions--the more developed north with fewer
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natural resources versus the poorer south with its rich mineral and fossil fuel
deposits; and under that a layer of colonial divisions and under that a layer of
racial divisions related to slavery.

Hole criticised Scorggins for omitting a layered map of colonialisms, wave after wave, that
have left the country divided and unable to build a nation. She also omits to gender the war,
highlighting the horrible victimization of women and children, as well as the greater role of
women in holding together the fabric of society. Sudanese poets, in Exile, are also aware of
their Homeland. For the Sudanese poet, Muhi al-Deen Al-Fatih, like Sammar, “Home had
come here.” But, unlike Sammar, he is optimistic and defiant. He does not feel lonely in his
Exile in Yemen, despite the seas, the mountains, the rainy nights and the long distances that
separate him from his country. The remembrance of his country helps him to overcome his
sadness and dejection. He feels that his beloved country is with him with all its greatness,
tolerance and warmth. This strong feeling overcomes sadness and drives away Exile. In a TV
show he reads:

ﻻ ﻟﺴﺖ وﺣﺪي ﻻ و ﻻ هﺬي اﻟﺠﺒﺎل اﻟﻤﻔﻀﻴﺎت إﻟﻰ اﻟﺒﺤﺎر
اﻟﻤﻔﻀﻴﺎت إﻟﻰ اﻟﺠﺒﺎل ﺑﻌﺎﺻﻤﺎت ﻣﺪ وﺟﻬﻲ
ﻟﻦ ﺗﺨﻠﻖ اﻵﻣﺎد ﻣﺴﺮاك اﻟﺬي ﻳﺴﺮي إﻟﻰ اﻟﺪﻧﻴﺎ ﻓﻴﺴﺮﻳﻬﺎ و ﻳﺒﺘﻠﻊ اﻟﺘﺤﺪي
ﻻﻟﺴﺖ وﺣﺪي رﻏﻢ ﻣﺎ ﺑﻴﻨﻲ و ﺑﻴﻨﻚ ﻣﻦ دﺧﺎن اﻟﻌﺸﻖ ﻓﻲ زﻣﻦ اﻟﺮﺣﻴﻖ
ﺑﻤﻔﺎزة اﻟﺴﻔﺮ اﻟﻄﻮﻳﻞ و ﺳﺮادق اﻟﻠﻴﻞ اﻟﻤﻄﻴﺮ
إذ أﻧﺖ ﻧﺎزﻟﺔ ﺑﻜﻞ ﺟﻤﺎﻟﻚ اﻟﻤﺘﻨﺎﻏﻢ اﻟﻘﺴﻤﺎت ﺑﺎﻟﻮﻋﺪ اﻟﻈﻠﻴﻞ
وﺑﻮﺟﻬﻚ اﻟﻄﻠﻖ اﻟﺪﻓﻲء
ﻓﺄﻣﺎم ﻃﻠﻌﺘﻚ اﻟﺤﻤﻴﻤﺔ ﻳﻬﺮب اﻟﻤﻨﻔﻰ
و ﻳﺮﺣﻞ ﻣﺄﺗﻢ اﻷﺣﺰان ﻣﻦ ﻗﺒﻞ اﻟﻤﺠﻲء
(Al-Kitayyabi, 2006: 80)

In the same context, Rawda al Haj, in her poem [ ﻟﻚ إذا ﺟﺎء اﻟﻤﻄﺮTo you When it Rains]
describes how rain reminds her of her homeland when she is away from it and how she
interacts with nature and feels nostalgic. During a violent thunder and lightning and storm,
she is deeply affected and her heart beat increases. She is deeply moved and elated by the
sound of rain. She compares the sound of the downpour of rain as playing cheerful songs
covering forests and deserts; all birds resort to their nests, settling peacefully as if they are
listening to an underlying mystery. She writes:
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و اﺣﺘﺮت ﻓﻲ ﺳﺮ اﺣﺘﺪام ﺗﺬآﺮي
..ﻟﻚ ﺑﺎﻟﻤﻄﺮ
ﻣﺎ ﻻح ﻓﻲ اﻷﻓﻖ اﻟﺒﻌﻴﺪ ﻗﺪوﻣﻪ
إﻻ و أﻋﻴﺎﻧﻲ اﻟﺘﺼﺒﺮ و اﻟﺤﺬر
ﺗﺸﺘﺪ ﺑﻲ ﺣﻤﻰ اذدآﺎرك
آﻠﻤﺎ ﻏﻴﺚ أﻃﻞ أو اﻧﻬﻤﺮ
 و إﺑﺮاﻗﺎ..ﺗﺘﺄزم اﻵﻓﺎق إرﻋﺎدا
ﻓﻴﻮﺷﻚ ﺑﻌﺾ هﺬا اﻟﻘﻠﺐ ﻣﻨﻲ أن ﻳﻔﺮ
و ﻳﻬﺰﻧﻲ ﺻﻮت اﻟﻤﻄﺮ
ﻳﻨﻬﻞ ﻣﻨﺘﺸﻴﺎ ﺑﺤﺐ اﻷرض
ﻳﻌﺰف أﻏﻨﻴﺎت اﻟﺴﻌﺪ ﻟﻠﻐﺎﺑﺎت
واﻟﺼﺤﺮاء و اﻷﻃﻴﺎر
ﺗﺴﻜﻦ آﻠﻬﺎ ﻓﻜﺄﻧﻤﺎ ﺗﺼﻐﻲ ﻟﺴﺮ
(Al-Haj, 2002:9)

Al-Makki in his Exile longed for the homecoming, namely, for his countryside. He draws an
analogy between Sudanese images and Western civilisation. He feels fed up with the
arrogance

and the vanity, and expresses his love for his country. The atmosphere in the

West is tasteless compared to his country, which is fragrant with the Sufi recitation of the
Prophet’s songs of praise. Houses diffuse the aroma of guests and food. He misses his
beautiful neighbour and her perfume, which he wishes he could inhale, embrace, touch and
see. He writes:
رﻳﺎﺣﻜﻢ ﻣﺎﺳﺨﺔ ﻋﺠﻮز
ﻓﻲ ﺑﻠﺪي ﺗﻌﻄﺮ اﻟﻬﻮاء ﺑﺎﻟﻤﺪﻳﺢ
رواﺋﺢ اﻟﻄﻌﺎم و اﻟﻀﻴﻮف ﻣﻦ ﺑﻴﻮﺗﻨﺎ ﺗﻔﻮح
و اﻟﺠﺎرة اﻟﺘﻲ ﻳﺮف ﺑﺎﻟﺸﺒﺎب وﺟﻬﻬﺎ اﻟﺼﺒﻮح
ﻳﺎ ﻋﻄﺮهﺎ اﻟﺸﻔﻴﻒ ﻳﻨﺸﻖ اﻟﻨﻬﺎر ﻣﻦ ﺷﺪاﻩ
 أراﻩ،  أﻟﻤﺴﻪ،  أﺿﻤﻪ، أواﻩ ﻟﻮ ﻟﻤﺮة أﺷﻤﻪ
(Al-Makki,1985:17) أواﻩ ﻟﻮ ﺗﻔﻴﺪ اﻟﻨﺎزح اﻟﻐﺮﻳﺐ ﺁﻩ
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He is fond of the countryside and of life in the village. When he comes to Khartoum he longs
for his village and its warm welcome, compared to the lack of attention he finds in Khartoum.
He recalls how the villagers rush off, carrying their lamps, to gather at the railway station to
receive an absent son. He writes:
و ﻧﺰﻟﻨﺎ ﻓﻲ اﻟﺨﺮﻃﻮم ﺑﻼ اﺳﺘﻘﺒﺎل
ﻓﺘﺬآﺮت اﻟﺸﺪ اﻟﻤﺘﺪاﻓﻊ ﻓﻲ إﺣﺪى اﻟﺴﻨﺪات
ﺑﺮﺗﻴﻨﺘﻬﻢ وﻗﻔﻮا ﻓﻲ وﺟﻪ اﻟﺮﻳﺢ
و أﻃﻞ ﻣﻦ اﻟﺸﺒﺎك ﻓﺘﻰ اﻟﻘﺮﻳﺔ
ﻗﺪ ﻋﺎد أﻓﻨﺪﻳﻨﺎ اﺑﻦ اﻟﻘﺮﻳﺔ
و أﻧﻬﺎﻟﺖ ﺑﺎﻷﺣﻀﺎن ﺗﻬﺎﻧﻴﻬﻢ
22

و أﻧﺎ ﻻ أﺣﻀﻦ ﺳﻮى اﻟﺸﺎرع
(Al-Makki: 25)

VII. Women Writers in Sudanese Literature:
Women in many societies have been marginalised and pushed to the position of ‘Other’;
metaphorically speaking, they are colonised. Feminist theory has a strong parallel with
postcolonial theory, in that both seek to reinstate the marginalised over the dominant, to break
with traditions and to develop new forms of discourse. Like postcolonial peoples, women
have had to construct a language of their own when their only available “tools” are those of
the “coloniser” (Ashcroft, Griffiths, and Tiffin:174).

Women’s literature in the Arab world has certain features. There are two trends: one considers
creative writing as a human issue that cannot be divided according to gender, while the other
holds that gender may interfere with creative writing. Women as a gender are oppressed and
misrepresented by man. This because both society and language are patriarchal. The language
is a masculine language that is unjust to women.
There is no feminine noun for such words as chairman, manager and referee. Women are
referred to as chairman, manager, etc. In the West, when a woman gets married the woman’s
22

The underlined words respectively mean a small railway station, a lamp lit by kerosene and a government

official.
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first name is withdrawn and she takes her husband’s name. She becomes Mrs X or Y. Women
are more qualified than men to express their concerns about, for instance, issues of pregnancy,
maternity, breast feeding, etc. They had to express their own vision of the issues that concern
them and to change society’s ideas about them, as they make up the largest part of society.
The way women are depicted by men is always humiliating. They are always represented as
either housewives, whose role is restricted to housework, submissive wives and kind mothers
who beget and bring up children, or mischievous characters. There are some words and
expressions that belong to women and it is inappropriate for men to use them, and vice versa.
Issues such as love and sex are taboos that Arab women are prohibited from dealing with. If
history were rewritten by women, their discourse would be freed from the male perspective
and masculine language.
Feminist Women writers denounce the strict practices surrounding female sexuality, veiling,
seclusion, virginity, circumcision, arranged marriage, polygamy and crimes of honour. A
feminist text is a text that considers woman as an active element that reflects the woman’s
vision and her concerns, and in which ideas turn into issues. It expresses what is silenced.
Some poetry does not carry any features of feminism but the mere signature of a woman
makes it into a parallel discourse, indirectly feminist. Some think that no oppression or
restriction is exercised on women, because even men sometimes cannot declare their political
or emotional views in literary works. A patriotic, political or religious text does not indicate
the writer’s gender. However there are texts that are exclusively feminist. The British
Administration ignored women’s education, and was supported by the religious
fundamentalists, who objected to it. Women’s formal education started only during the
colonial period, in 1900, and was restricted to urban women from the higher and middle
classes. In fact, however, native education dated back to the later part of the sixteenth century.
Awlad Jabir, the four sons of Jabir and their sister Fatima, were eminent religious teachers in
the Nilotic Sudan, Fatima bint Jabir no less so than her four brothers. She was classified by
the historians as “their equal in learning and faith” (Holt.P.M, 1967:149). She taught the
Qur’an in her khalwa (religious school) in Tarang in Northern Sudan. Her son Soghayroon
exceeded her in the number of pupils in his class. Other women teachers were ‘Aisha bint
wad al-Gaddal, who taught Arabic and Qur’an to her pupils in Jabal-Awlia, to the south of
Khartoum, and Sayda Amouna, who taught the Qur’an in her two classes, one for girls and
one for boys, in Dongola. During the Mahdiyya period, many women khalwas were
established, such as the khalawis of bint Ata, Khadiga al-Azhari and Khadiga bint ‘Abd Al-
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Rahim. The presence of Sudanese women in the field of religious education had thus preceded
the systematic education that started in 1898, during the Condominium rule.
The Sudanese woman had had a large and important weight since the ancient Sudanese
civilisations. She played an important role in shaping the history and the politics of the
country. Each of them had her heroic role in the political, economic and social issues of the
country. Ancient Sudanese, such as Candice, the Cushite Queen, had led armies, headed
governments and built monuments. ‘Ajoubah had a pivotal role in the fall of the Christian
kingdom of ‘Alawa. Bint Makkawi travelled from Fashoda to Qadir to alert the Mahdi about
the advance of the invaders’ army. Women had an obvious influence in folk singing. In the
Dalluka (drum) singing, they sang eulogies about generosity, gallantry, chivalry and courage;
or defamatory poems about cowardice and misery. The poetry of Miharah bint ‘Aboud and
Shaghaba al-Marghummiya during the foreign occupation induced men to go to war. Miharah
bit ‘Abboud sang for the men of the Shaiqiyyia tribe, their gallantry, and how they were
always there to help the destitute. She described them as courageous and strong like lions,
while their enemies, the Pasha’s men, were only hens. She said:
ﻏﻨﻴﺖ ﺑﺎﻟﻌﺪﻳﻠﻪ ﻟﻌﻴﺎل ﺷﺎﻳﻖ
اﻟﺒﺮﺷﻮ اﻟﻀﻌﻴﻔﺔ و ﻳﻠﺤﻘﻮا اﻟﻀﺎﻳﻖ
اﻟﻠﻴﻠﺔ اﺳﺘﻌﺪو و رآﺒﻮا ﺧﻴﻞ اﻟﻜﺮ
ْﻗﺪاﻣﻦ ﻋﻘﻴﺪن ﺑﺎﻷﻏﺮ د ﱠﻓﺮ
ﺟﻨﻴﺎﺗﻨﺎ اﻷﺳﻮد اﻟﻠﻴﻠﺔ ﺗﺘﻨﺘﺮ
23

ﻳﺎﻟﺒﺎﺷﺎ اﻟﻐﺸﻴﻢ ﻗﻮل ﻟﻲ ﺟﺪادك آﺮ

(Babiker.F, 2002:303)

In her book, African Women: Heritage and Modernism, Fatima Babiker discusses the issue of
women’s education( Babiker.F,2002:305:307). In 1908, under increasing pressure, the
authorities agreed that Babiker Badry, a pioneer of Sudanese women’s education, could open a
school, provided that the pupils paid fees to the government, and that he opened it in his own
name, in his own house and at his own expense. The first intake consisted of his daughters and
23

The underlined words respectively mean: a traditional song which exists all over the Sudan. It is sung during
the procession of the groom to the house of the bride. Here the poetess wishes the horsemen a successful and
peaceful journey; ( ( أﺑﻨﺎء ﻗﺒﻴﻠﺔ ﺷﺎﻳﻖ )اﻟﺸﺎﻳﻘﻴﺔthe sons of Shaiq), ( اﻟﺬﻳﻦ ﻳﻐﻴﺜﻮن اﻟﻤﺮأة اﻟﻤﺴﺘﻀﻌﻔﺔthose who help the helpless
woman),( اﻟﻔﺮس اﻷﺑﻴﺾthe white horse), the leader of the horsemen is pushing forward arrogantly on the back of
his white horse.
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relatives. In 1920, two trends emerged among the Sudanese people, one for women’s
education as a necessity for progress; another against it which looked upon it as a break with
Islamic traditions and a colonial trick to corrupt society. The incident of the Sudanese
midwife, Mindamat, who converted to Christianity in June 1946, aggravated the situation as
she had studied in the Missionary Schools. The British government took advantage of the
traditions, and of the fundamentalists’ opinion, to justify their educational policy. It
established the Unity High School for Girls for foreign pupils only. Sudanese pupils were not
admitted and this issue was reflected in the press. Mahjūb urged the education of women, but
in order to stay at home and be a good mother. Ahmad Yousif Hashim (1903-1958), the owner
and editor in chief of the Sudanese daily paper al-Sudan al-Gaded (1944), wrote an article in
1939 protesting and attacking the British Adminstration. This forced the administration to
admit the Sudanese pupil Khalda Zahir, later the first Sudanese woman doctor, to the Unity
High School. An article by Mahmūd Ḥamdi, in al-Nahda al-Sudaniyya, Issue 3, October 1931,
raised the issue of women’s education and provoked reactions, both for and against. Hussein
Sherif in Ḥadarat al-Sudan and Mahjūb shared the same view. The poet condemned ignorance
because it sabotaged and undermined the country and argued that ignorant women, with their
lies and bias, were always a source of upset to their neighbours. He commended educated
women as they were as beautiful and as chaste as angels, righteous and devoutly obedient,
virtuous and free of any suspicion. Al-Banna writes:
و اﺗﺮك ﺳﺒﻴﻞ اﻟﺠﺎهﻼت ﻓﺈﻧﻤﺎ ﺑﺎﻟﺠﻬﻞ ﺗﻤﺘﻬﻦ اﻟﺒﻼد وﺗﺨﺮب
هﻦ اﻟﻠﻮاﺗﻲ ﺟﺎرهﻦ ﻣﺮوع ﻣﻤﺎ ﻳﻘﻠﻦ و ﻗﻮﻟﻬﻦ ﻣﻜﺬب
و ﻋﻠﻴﻚ ﺑﺎﻟﻤﺘﻌﻠﻤﺎت ﻓﺈﻧﻤﺎ ﺗﺮﺟﻮ ﻣﻼﺋﻜﺔ اﻟﺠﻤﺎل و ﺗﺨﻄﺐ
اﻟﻘﺎﻧﺘﺎت اﻟﻌﺎﺑﺪات اﻟﺴﺎﺋﺤﺎت اﻟﻤﺴﺘﻔﺰ آﻤﺎﻟﻬﻦ اﻟﻤﻌﺠﺐ
ﻳﺠﺮرن أرﻳﺎل اﻟﻌﻔﺎف ﺗﺤﻨﻔﺎ ﻓﺎﻟﺮﻳﺐ ﻳﺒﻌﺪ و اﻟﻔﻀﻴﻠﺔ ﺗﻘﺮب
(Babiker.F,2002:307)

The spread of free education raised the level of literacy of Sudanese women, gave them new
employment opportunities and participation in public life in all fields of activity. However,
despite their economic independence, Sudanese women lacked intellectual freedom. They
encountered opposition not only from society but also from their own families and censorship
from the government. Therefore, most Sudanese female writers and poets wrote under false
names, such as Um-‘Adil, or bint al-Shamaliyyah, etc. Some signed their work with their
initials only and their literary works sometimes ended up ‘under the pillow.’ They had to
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assert themselves in a male-dominated arena. Their poetry and fiction started to reflect life
from a female perspective; women could now write about their own concerns. The
overwhelming desire to safeguard their chastity and family honour may sometimes have led to
their withdrawal from school, and hence to an arranged marriage. Among the Sudanese
women writers are Malkat al-Dar, Zeinab Bilail, Fawziya Danial, and Buthaina Khidir. The
first novelist in the Sudan was a woman, Malkat al-Dar. Her novel, [ اﻟﻔﺮاغ اﻟﻌﺮﻳﺾThe Broad
Vacuum] is the first Sudanese feminist novel. It was written in the early sixties of the last
century but was published only recently. At that time, the dominating culture in the Sudan
was that ‘the girl is for her paternal cousin,’ i.e., the girl should marry her paternal cousin.
Since the 1960s the female profile in the Sudan has changed. Sudanese women are no longer
silent, passive and submissive. In the political movement, they were empowered and given the
right to vote and be elected and have occupied portfolios in almost all governmental
departments.
The Sudanese female novelist and story writer, Buthayna Khidir, has written many novels and
many collections of short stories. Some of her works have been translated into French and
German and she has translated folk tales and children’s stories from Italian. In her writings
she interacts with the reality of her feelings to the extent that she becomes a part of it. She
skilfully and daringly portrays it defiantly through her use of inspiring language. Her story
collection, [ راﺋﺤﺔ اﻟﺨﺮﻳﻒThe Smell of Autumn], depicts a significant feature of contemporary
Arab life in the Sudan, Iraq, Palestine, Lebanon, Somalia and Algeria; these people who no
sooner than they achieve peace get involved in internal conflict and fighting. She portrays
how the collapsing reality is reflected on the people and more so, on the women. She writes
expressing regret or disapproval, sighing and wailing.

Using typical Sudanese female

colloquial expressions she writes in a poetic language:

 و أﺻﺒﺢ. زى ﺷﻌﺒﺎ ﺗﻔﺘﺖ ﻟﻲ آﻮﻳﻤﺎت. ﻗﺴﻤﻮهﺎ ﺣﺘﺖ ﺣﺘﺖ.زى هﻼهﻴﻞ ﺛﻮﺑﻬﺎ زى ﺑﻠﺪا ﻣﻮﺣﺪة
و. و ﺻﺮة ﺣﺮاﺑﺔ ﻣﻦ اﻟﻐﺮب. ﺻﺮة ﺣﺮاﺑﺔ ﻣﻦ اﻟﺠﻨﻮب.ﺑﻨﺒﻬﻞ..آﻠﻤﺎ ﻳﻠﻤﻮﻩ ﻓﻲ رﺑﻄﺔ ﺳﻼم.ﺻﺮر..ﺻﺮر
.. أﺣﻲ اﻧﺎ.. ﺳﺎﻓﺮ ﺧﻼس..ﺟﺎﻳﺔ ﻣﻦ اﻟﺨﺰان ﺷﻤﺎل !! اﻟﻨﻮم ﺣﻠﻴﻠﻮ... و ﺻﺮة زﻳﺎدة.ﺻﺮة ﺣﺮاﺑﺔ ﻣﻦ اﻟﺸﺮق
 ﻳﺎ ﺑﻠﺪا ﻣﻤﺰق.. ووﺑﻴﻦ ﻋﻠﻲ.. ﺣﻠﻢ اﻷﻣﺎن ﺑﻘﻰ ﻟﻲ ﺻﻌﺐ. ﺣﻠﻢ اﻟﺴﻼم. ﺣﺘﻰ اﻟﺤﻠﻢ ﺑﻘﻰ ﻟﻲ ﺻﻌﺐ.. ي..وﺁ ﺁ
24
Buthayna,2006)
. ووب ﻳﺎ ﺑﻠﺪ.. ووب..  ووب اﻟﺴﺠﻢ..ﺑﺎﻟﺤﺮوﺑﺎت و اﻟﻬﻮاوﻳﻞ و اﻟﻤﺤﻦ

24

The words  ﺣﺮاﺑﺔ,  ﺑﻘﻰand  ﺧﻼسare the Sudanese colloquial words for ﺣﺮب,  ﺻﺎ رand  ﺧﻼص.
Words such as  ووب,  ﺳﺠﻢand  أﺣﻲare used by Sudanese women to express sorrow and discontent.
In standard Arabic, they mean ( وا ﻣﺼﻴﺒﺘﺎﻩwoe) ,  ﻳﺎوﻳﻠﺘﺎﻩand  ﺁﻩ.
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It translates as:
Like her ragged dress, her united country is torn into pieces, like a nation
disassembled into heaps and becomes bundles. Whenever it is united in a bond
of peace it breaks up again. A war faction from the South. A war faction from
the West. A war faction from the East, and one more faction coming from the
dam in the North, How I miss sleep, it is gone forever, ah! Dear me! Ay! a..y!
Even dreaming became difficult. Dreaming of peace, dreaming of security has
become difficult. Woe unto me! Oh! to a country torn by wars, terrors and
plights. Alas! Ah! Oh! Woe! Oh country! 25

The Smell of Autumn is introduced by Dr ‘Afaf ‘Abd al-M‘uţy, an Omani critic, translator
and a professor of comparative literature. She notes three features. The first is the regional one
where the author chooses the Sudanese environment with its nature, climate and tribes as a
context for all the stories of the collection. The second is the feminist feature where the
feminist self emerges, aware of its concerns and problems of social change and how it is
reflected on women. The third, the human feature, depicts the incapacity of the human mind
before the universal miracles.
Here is the English translation of a comment by ‘Abd al-Basit Sabdrat, an ex-Minster for
Information and Culture. He writes:
Now Buthayna writes in a tongue which turns some of the sentences into fire
vengeance, which speaks loudly and clearly for the old Buthayna about whom
Jameel 26 said everything and she could not say anything. I do confirm that
each sentence is a bride (from the Negroes) and from (the pure Arabs), so are
the Sudanese folk: While African blood flows in the vein, the artery transfuses
Arab blood and the tongue records the most beautiful meaningful sentences. 27

The same themes of Exile, silence and identity are tackled by other Arab poets and writers
both male and female e.g. the North-African female writers such as the Algerian Malika
Mukkedm and the Moroccan Rachida Yacoubi. However they are more popular than their
Sudanese counterparts.

25

Translated by the writer of this thesis

26
27

Jameel Ibn Ma’mir the Umayyad poet
Translated by the writer of this thesis.
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Contemporary Sudanese female poets are more outspoken than traditional ones. They
undermine the stereotypical image of women that was often presented by male writers and
journalists. Besides their role as women, they need recognition as individuals, as human
beings in their own right, with vital need for self-expression and self-fulfilment. What is
important for them is not who they are, but how they express themselves although some
female poets and writers find difficulty in expressing themselves. The Sudanese woman poet
al-Radiyyah Adam feels that the words she uses to express herself are bigger than her, and she
stands in awe before them. Although her words are part of her, they are a source of suffering
deep inside herself. She writes:
اﻟﻜﻠﻤﺔ ﺗﺠﺮح أﻏﻮاري
اﻟﻜﻠﻤﺔ ﺑﻌﺾ ﻣﻦ ﻋﺠﺰي
اﻟﻜﻠﻤﺔ ﻋﻨﺪي ﻻ آﻠﻤﺔ
اﻟﻜﻠﻤﺔ ﺑﻌﺾ ﻣﻦ ذاﺗﻲ
(Al-Radiyyah,1994)

Like men, or perhaps even more so, Eastern women feel but they are unable to translate their
feelings into words or actions. They are helpless because of the silencing process imposed
upon them. She states that, in the eyes of men, the female is nothing but a beautiful toy for
men to use for sensual pleasure. In her poem [ اﻟﺸﺮق و اﻟﺤﺮﻳﻢThe East and the Harem] quoted
in Haddarah, al-Radiyyah Adam writes:
أﻧﺜﻰ ﻻ أآﺜﺮ ﻣﻦ أﻧﺜﻰ
هﻴﻔﺎ دﻋﺠﺎء اﻟﻌﻴﻨﻴﻦ
ﻃﺴﻨﺎء ﺳﺎﺣﺮة اﻟﺴﺎق
ﻣﻐﻨﺎج ﺗﻠﻌﺐ ﺑﺎﻟﺮدﻓﻴﻦ
(Haddarah, 1972:94)

Al-Radiyyah depicts how Eastern women are victimised by men. They are always subject to
assault by men, and they are always blamed and punished for it, sometimes even stoned. She
writes:
 ﻳﺴﻬﻢ ﻓﻲ رﺟﻤﻲ، ﻳﻬﺘﻜﻨﻲ
ﻳﺴﻠﺒﻨﻲ ﺑﺮﻳﻘﻲ و ﻧﻀﺎري
وﻳﻈﻞ ﻳﻤﺼﻤﺺ ﺷﻔﺘﻴﻪ
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"ﻓﺎﺟﺮة آﺎﻧﺖ" ﻳﺎ ﻋﺠﺒﻲ
و ﻳﺼﻔﻖ ﻓﻲ اﻟﺠﻤﻊ ﻳﺪﻳﻪ
)(Haddarah,, 1972:98

Sa‘ada ‘Abd al-Rahman is against immigration for work. One of her poems is a call for the
immigrants to come back as their dilemma is no longer in earning it is in the unceasing war
and its consequences exemplified in the loss of sons and husbands. She says:
ﻋﻠﻲ َﻣَﻬَﻠـْﻚ
ِوﺷْﻦ ﻻﺣﻖ؟ ﺗﺮى اﻟﻤﻘﺴﻮﻣﺔ ﻻﺑ َﺘﺨَﺘﺎَك وﻻ ﺑ ِﺘﻨْﻔﺎتْ وﻻﺑ ِﺘﻨْﺴَﻚ
َﻋﻠﻲ َﻣَﻬَﻠﻚْ ﺗﻌﺎل راِﺟﻊ ﺗﻌﺎل أ َهﻠَﻚ
ﺤﻠَﻚ
َﻗ ُﺒﻞَْ ﺿﺒﻖ اﻟﺴﻨﻴﻦ َﺗ َ
ﻋﻤْ َﺮتْ و اﻧﺴﺪت وراك ﺑﻴﻮت
ﺗﻌﺎل ﺷﻮف اﻟﺒﻠﺪ ِ
ِو ِﺑ َﻘﺖْ اﻟﻤﺤﻨﺔ ﻻ ﻓﻲ اﻟﻄﺎﻗﺔ ﻻ ﻓﻲ اﻟﻔﺎﻗﺎ ﻻ ﻓﻲ اﻟُﻘﻮت
ن ﻓﻲ اﻟﺤﺮب اﻻ َﺑﺖْ ﻧﻴﺮاﻧﺎ ﻻ َﺗﺨَﺘﺎﻧﺎ ﻻهﺎ ﺗَﻤﻮت
و ﻧﺤﻦ ِو ِآﺮْ َ
ﻳﺎ ﻣﺎ اﺗ َﺮ ﱠﻣ َﺪتْ ﺟﻨﻴﺎت و ﻳﺎ ﻣﺎ ا َﺗﺮﱠﻣَﻠﻦْ َﺑﱡﻨﻮت
وﻣﻦ ا َهَﻠﻚْ

 (come) imploring the immigrant to come back. He is reminded thatﺗﻌﺎل Many lines starts with
 ) and only a lie. He has to come back and participateﺑﻮ ( immigration has proved to be futile
in the development of his country which owes him much and to his family and those widowed
by the unceasing war. The poetess expresses her need for him to protect her and the others
such as her neighbours to whom she always shows her pride in him. She says:
ﺗﻌﺎل و اﻟﻐﺮﺑﺔ ِﺷﻦْ ﻓﻴﻬﺎ امْ ﺣﺼﺎدا َﺑﻮْ
ِآ ِ
ﺳﻮْ
ﺷﻦْ َ
ﻀﺐْ و اﻟﻔﺎﺗﻮ ﻗﺒﱠﺎﻟﻚ هﺘﺎك ِ
ﺸِﻴﺸْﻨﺎ اﻟَﻨﻮْ
ﻗﺎﺑﻀَﺔ ﻋﻠﻲ اﻟﻮهﻦ اﻳﺪي اﺧﺎف َﺗ َﻌﺼِﻒ ِﻋ ِ
ﺿﻮْ
ﺻﺪْ و اﻟْﻔَﻰ اﻟُﻌ ُﻘﺐْ ﻣﻦ َ
ﺑﻠﻮداﺗﻚ َﺑ َﻌﺪْ ﺑﻲ ﺧﻴﺮهﺎ ُ
و ﺑﺪراﻧﺒﻚ آﺎن ﺧﺎب ﻟﻮ ﻳﻌﺸﻴﻚ ﻣﺎ ﺑﺘَﺒﻴﺖ اﻟ َﻘﻮْ
ﺗﻌﺎل ارآﺰ ﻣﻊ اﻟﺮاآﺰﻳﻦ
وﺧﻠﻲ اﻟﺒﺎﻗﻴﺔ ﻟﻴﻬﻢ ِﻗﺴْﻤَﺔ ﺗﺼﺒﺢ ﻣﻦ ﻧﺼﻴﺐ اﺗﻨﻴﻦ
ﻳﺎ اﻟﺪاﺧﺮاك ﻟﻠﺤﻮﺑﺔ ﺑﻠﺪك ﻟﻴﻬﺎ ﺣﻖ و دﻳﻦ
ﺗﻌﺎل اوﻓﻴﻬﺎ ﻳﺎ دوﺑﺎ
ودا اﻟﻮآﺖْ اﻟﻘﺒﻴﻞ راﺟﻴﻦ
ﺠﺘْﻨﺎ ﻳﺎ اﻟﻌﻮﺑﺔ
ﺴﺪْ ِ ِﻓ ﱠ
َﺗ ِ
ودﺣﺮًا ﻟﻠﺤﺮوب ﻳﺎ اﻟﺰﻳﻦ
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ْﺗﻌﺎل ﻧﺒﻨﻴﻬﺎ ﻣﻦ ﻃﻮﺑﺔ و ﻋﻠﻲ َﻣ َﻬَﻠﻚ
َ ْﺗﻌﺎل ﻟﻠ ِﻘﻤ
ْﺤﻦْ ﺁﻟﻌﻮﺑﺔ و َﺗَﺮى اﻧﻘﻔﻠﻦ ﺑﻴﻮ ِﺗﻦْ ُْآﺮ
اﻧﺎ اﺗْ َﻨﱠﺒﺮْ َﺗ َﺒﻚْ ﻟﻠﺠﺎرة و اﻟ ﱠﺪ َرتْ اﻟ ِﺒ ِﺪسْ اﻟﻔﺎرﱠة
ْﻳﺎ ﺗﻮب اﻟﻠﻴﺎﻟﻲ ام ُﻗﺮ
ﺗﻌﺎل اﻟْ َﺰمْ َو ِآﺖْ ﻋُﻮ َزﺗْﻨﺎ ﻣﺎ ﺑﻔﻮﺗﺎ اﻟﺸﺪﻳﺪ اﻟﺤُﺮ

Sa‘ada uses the intermediary language but in her poem “ “ ﻋﻠﻲ َﻣَﻬَﻠـْﻚshe mixes the everyday
language of Omdurman with the Badia language. She uses Badia lexis such as( ﺷْﻦwhat) ,
 ﻻ ﺑ َﺘﺨَﺘﺎَكwon’t miss you),( ﺻﺪcome back),( اﻟْﻔَﻰcatch up with), ( اﻟُﻌﻘُﺐone’s folk), ْﺤﻦ
َ ْ( اﻟ ِﻘﻤthose
who lost everything), ( ُآْﺮwoe), ْ( َﺑ َﻌﺪstill) ْ( اﺗْ َﻨ ﱠﺒﺮْ َﺗ َﺒﻚboast off to my neighbour express my pride
َ ( ﻣﻦearly before it is too late, literally before
on you and), ْ( اﻟ ﱠﺪ َرتthe dry season), ْﺿﻮ
darkness),  ( ﺁﻟﻌﻮﺑﺔgood), ( ﻟﻠﺤﻮﺑﺔthe time of need), ﺠﺘْﻨﺎ
( ِ ِﻓ ﱠour place), ْ( ُﻗﺮthe severe cold). The
accent and ( اﻟﺘﺸﻜﻴﻞcase ending) here are basic to understanding the meaning and for the
purpose of the rhyme. The use of  اﻧﻘﻔﻠﻦand ْ ا َﺗﺮﱠﻣَﻠﻦinstead of  اﻧﻘﻔﻠﺖand  اﺗﺮﻣﻠﺖis obvious
grammatical deviation. The words  ﻣَﻬَﻠـْﻚ.ْ ا َهَﻠﻚ,ْﻀﺐ
ِ  ِآand  تكولاare colloquial Sudanese for
 َآﺬِب, أهْﻠَﻚ, َﻣﻬْﻠَﻚ

and اﻟﻮﻗﺖ.

One feature of Sa‘ada’s poetry is the use of images and proverbs. Consider the following:
ﺗﺮى اﻟﻤﻘﺴﻮﻣﺔ ﻻﺑ َﺘﺨَﺘﺎَك وﻻ ﺑ ِﺘﻨْﻔﺎتْ وﻻﺑ ِﺘﻨْﺴَﻚ

What is destined cannot be avoided. “ What will be will be”
ْﻳﺎ ﺗﻮب اﻟﻠﻴﺎﻟﻲ ام ُﻗﺮ

Likening him to the ( بوثclothing or cover) denotes his provision of food clothes and
warmth during severely cold nights.
ْﺿﻮ
َ ﺻﺪْ و اﻟْﻔَﻰ اﻟُﻌ ُﻘﺐْ ﻣﻦ
ُ ﺑﻠﻮداﺗﻚ َﺑ َﻌﺪْ ﺑﻲ ﺧﻴﺮهﺎ
ْو ﺑﺪراﻧﺒﻚ آﺎن ﺧﺎب ﻟﻮ ﻳﻌﺸﻴﻚ ﻣﺎ ﺑﺘَﺒﻴﺖ اﻟ َﻘﻮ
It is a call for him to come back as his country is still fine and productive. One’s past saving,

however little is sufficient to sustain him in future. The reference here is to the Sudanese
proverb: ﻋﺸﺎك آﺎن ﺑﺎت ﺑﻐﺪﻳﻚ.
Sa‘adah ‘Abd-al- Rahma and Wijdan Subahy are two of the female poets who have laid the foundation
of a Sudanese feminist poetry movement. Their poetry is feminist in both spirit and text as it reflects
feminist features. They violate the strict code that governs the relationship between male and female
sexes. Their most important tool is language. They use colloquial language because it enables them to
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express themselves better. Their intellectual discourse is insightful and daring and it enables them to
get to the heart of the matter. Sa‘adah uses a uniquely female lexical item as the title of one of her
poems  ُآﺮْ ﻋﻠﻲ. It is a typical Sudanese women’s expression, one that can never be used by a man. She
introduces a different vision and demands a different attitude from the male. She, however, needs the
man to help the woman to become an active element, to be able to violate stagnant laws. She aspires to
express visions and concerns other than her love for the man, to generate a constructive dialogue with
him. The underlined lexical itemsin the following lines are derived from everyday language . She
writes:
ُآﺮْ ﻋﻠﻲ
ﻋﻠﻤﻨﻲ ﻳﺎ زول ﻳﺎ ﺳﻤﺢ إن أآﻮن ﻣﺮﺗﺎ ﻗﻀﻴﺔ
و إﻧﻲ ﻓﻲ ﺷﻜﻞ اﻟﺘﺠﺎوز اﺧﺘﺮق آﻞ اﻟﻘﻮاﻧﻴﻦ اﻟﺤﺒﻴﺴﺔ و ﻣﻮﺿﻌﻴﺔ
ﻣﺎ هﻮ ﻗﺒﻠﻚ آﺎن ﺑﻔﺠﺮ ﻓﻴﻨﻲ اﺳﻢ اﻟﺤﺐ ﻓﺮوض اﻷﻧﺜﻮﻳﺔ
ْﺧﻞْ ﺑﻴﺖ اﻟ َﻌ َﺪل
َ و ُآﺖْ ﺑﻌﺪ آﻞ ﻳﻮم ﻳﻤﺮ ﻻ َد
ُ ﻻ
ﺿﻖْ ﺣﺮﻳﺮة و ﻻ وﻟﻴﺪا ﻻ ﺑﻨﻴﺔ
ﻋﻠﻤﻨﻲ هﻤﺎ ﻏﻴﺮ اﺣﺒﻚ و أرﺳﻤﻚ ﺟﻮاي واﻗﻊ و أﻧﺎﻗﺶ ﻓﻴﻚ ذاﺗﻲ
و أﺑﺘﻌﺪ ﺑﻲ هﺎﺟﺲ إﻧﻲ ﻧﺼﻒ ادم و ﻳﺒﻘﻰ ﺁدم ﻣﻨﻲ ﺿﺎﺋﻊ
28

و آﺮ ﻋﻠﻲ
(‘Abd al-Rahman, S, 2002:12)

In one of her poems, Sa‘adah confronts the man and drives him from her poetic kingdom, thus
reproducing the First Sin of Adam. She alone is able to shape her destiny. She has her
legitimate rights and the freedom of choice and he has no right to ask her what, how or why.
She writes:
أﺧﺒﺮﺗﻚ أﻧﻲ ﻟﻦ أﻗﺒﻞ
ﻟﻦ ﺗﻤﻠﻚ ﺣﻖ ﻣﻔﺎوﺿﺘﻲ ﻋﻦ آﻴﻒ و ﻟﻴﺲ و ﻻت وهﻞ
أﻣﻀﻴﺖ زﻣﺎﻧﻚ ﻓﻲ ﻗﻠﺒﻲ ﻓﻜﻔﺎك ﻳﻘﻴﻨﺎ إذ ﺗﻨﻬﻞ
ﻓﺎﻓﺴﺢ ﻟﺴﻮاك ﻣﺠﺎﻟﺴﻬﻢ ﻗﺪ ﺧﺺ ﻟﻐﻴﺮك ﻓﺘﺮﺟﻞ

28

The underlined words respectively mean ( وا ﺣﺴﺮﺗﺎﻩdear me), ( اﻣﺮأةwoman), [ آﻨﺖI was], [ دﺧﻠﺖI entered]
and [ ذﻗﺖI tasted]. The word  ﺣﺮﻳﺮةis a reference to the red threads, which the bride and the groom used to wear
as a part of the traditional marriage rituals.
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و ﻳﻨﺺ اﻟﻌﺮف ﻋﻠﻰ أﻧﻲ ﻟﻲ ﺣﻖ ﺧﻴﺎرات أﻣﺜﻞ
و ﻷﻧﻚ ﻣﺎ ﻋﺪت ﺣﺒﻴﺒﻲ و ﻳﻘﻴﻨﺎ ﻣﺎ ﻋﺪت اﻷﻣﺜﻞ
ﻓﺄﺧﺮج ﻣﻨﺒﻮذا ﻓﺘﻔﻀﻞ
اﻟﺒﺎب ﻋﻠﻰ ﻣﺼﺮاﻋﻴﻪ و ﻟﻴﺨﺮج ﻋﻴﺮك آﻴﻒ ﺣﻤﻞ
)(‘Abd al-Rahman, S. 2002:25

She is no longer the submissive apologetic female. Man’s presence in her life is not an issue and she
can do without him. She portrays him as a subordinate over whom she has power and she threatens
revenge. She is free to desert him and choose whoever she likes. She writes:

ﻻ ﻟﻦ ﺗﻠﻘﺎﻧﻲ ﺧﺎﻧﻌﺔ وأ ذوب ﺣﻨﻴﻨﺎ أﺗﻮﺳﻞ
أرﺟﻮك ﺣﺒﻴﺒﻲ ﺳﺎﻣﺤﻨﻲ ﺣﺮﻣﺖ ج رﻳﺮة أن أﻓﻌﻞ
ﺑﻞ أﻓﻌﻞ ﻣﺎ ﻳﻤﻠﻲ ﻃﻴﺸﻰ و أهﻴﻢ آﻤﺎ ﻳﺤﻠﻮ ﻋﻴﺸﻲ
ﻓﻮﺟﻮدك ﻣﺎ آﺎن اﻟﻔﻴﺼﻞ
أﺧﺒﺮﺗﻚ ﻳﻮﻣﺎ ﻟﻦ ﺗﻘﻮى ﻓﺘﺨﻮض ﻏﻤﺎري ﻓﺘﻌﻘﻞ
و ﻟﻴﻜﻔﻚ ﺷﺮﻓﺎ أن ﺗﺒﻘﻰ ﻓﻲ ﺻﻔﺤﺔ ﻋﺸﺎﻗﻲ ﻣﻬﻤﻞ
آﻔﺘﺎت ﻣﻮاﺛﺪ ﺳﻠﻄﺎن ﺗﻘﺘﺎت ﻣﻮاﺋﺪﻩ اﻟ ُﻘ ﱠﻤﻞْ
ﻣﺠﻨﻮﻧﺎ إذ ﺟﺌﺖ وﺣﻴﺪا و دﺧﻠﺖ إﻟﻰ ﺣﺼﻨﻲ أﻋﺰل
ﺟﺮﺟﺮ أذﻳﺎﻟﻚ ﻣﻬﺰوﻣﺎ و ﻟﺘﺮﺿﻲ ﺑﺎﻟﺠﺰﻳﺔ أﻓﻀﻞ
أﺧﻄﺄت ﻓﻘﺪ ﺳﻤﺘﻚ ﻋﺸﻘﻲ ﻳﺎ ﺑﻌﺾ ﺻﻨﻴﻊ ﻣﻦ ﺣﻤﻘﻲ
ﻓﻈﻨﻨﺖ ﺑﻐﻴﺮك ﻟﻦ أﻓﻌﻞ؟
ﻣﻦ ﻗﺎل هﻮاك ﻳﺆرﻗﻨﻲ ﻣﻦ ﻗﺎل ﻧﻮاك ﻳﺆزﻣﻨﻲ؟
ﺑﺎﻷﻣﺲ ﺧﺮﺟﺖ ﻓﻬﻞ ﻳﻌﻘﻞ؟
أن أوﺻﺪ ﺧﻠﻔﻚ أﺑﻮاﺑﻲ
و أﺻﺪ ﻧﺪﻳﻤﻲ و ﺷﺮاﺑﻲ
ﻻ ﻳﻌﻘﻞ ﻃﺒﻌﺎ ﻻ ﻳﻌﻘﻞ
اﻟﻌﻴﻦ ﺑﻮاﺣﺪة ﺗﺆدى ﻻ رأﻓﺔ و اﻟﻘﺎﺗﻞ ﻳﻘﺘﻞ
)(‘Abd al-Rahman, S. 2004

Paradoxical to Sa‘adah’s challenge and confrontation is Wijdan’s explicit confession.
Despite the male’s cruelty and her wounded pride she is pleading for his mercy. A female
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poet now courts the man she loves. She attracts him by flattery and words of love. Wijdan
tells her lover that it is for her to love him and for him to hurt her. She writes:
ﻟﺴﻪ ﻓﻲ ﺟﻮاي ﺣﻴﺔ
ﻟﺴﺔ ﻓﻲ ﺟﻮاي ﻣﺸﺎﻋﺮي و ﺑﻴﻚ ﺣ ِﻔﻴﱢﺔ
وﻟﺴﻪ ﻣﺎ ِﺑﺮْ َﻳﺖْ ﺟﺮوﺣﻲ و إﻻ ﺷﻤﺲ اﻟﺤﺐ أﺑﻴﺔ
ﻣﺨﻠﻮﻗﺔ ﻟﻲ رﻳﺪﺗﻚ ﻋﻴﻮﻧﻲ و أﻧﺖ ﻣﺨﻠﻮق ﻟﻠﻸذﻳﺔ
ﻋﺸﻤﺎﻧﺔ ﻓﻲ ﻗﺮﺑﻚ ﺣﺒﻴﺒﻲ و أﻧﺖ ﻟﺴﺎك ﻓﻲ ﻇﻨﻮﻧﻚ
ﻻ ﻻﻧﺖ اﻟﻔﺮﻗﺔ اﻟﺒﻴﻨﻨﺎ وﻻ ﺷﻔﺎﻋﺘﻲ ﻏﺸﺖ ﻋﻴﻮﻧﻚ
و رﻏﻢ ﻗﺴﻮة ﺣﺒﻚ أﻧﺖ ﻟﺴﺔ ﻓﻲ ﺟﻮاي ﺣﻴﺔ
و ﻟﺴﺔ ﺷﺎﻳﻠﺔ ﻋﺸﺎن ﻋﻴﻮﻧﻚ
ﻏﻴﻤﺔ ﻣﺎﻃﺮة و آﻮن ﻣﺰرآﺶ ﺑﺎﻟﻮﺻﺎل
واﺣﺔ ﻣﺤﻤﻮﻣﺔ ﺧﻮاﻃﺮ و ﺑﺴﻤﺔ آﻤﺎل
(Subahi, 2005)

In another love poem, Wijdan is celebrating her love and describing her lover’s beautiful
expressive eyes as a source of attraction and admiration to her. She is so in love with him that she
is left with the same choice: “his love” or “his love.” She writes:

ﻋﻴﻮﻧﻚ أآﺪن ﺣﺒﻲ و أدّﻧﻲ اﻟﺨﻴﺎر ذاﺗﻪ
ﻣﺎ هﻲ اﻟﺴﻨّﺖ أﻏﺎﻧﻲ اﻟﺮﻳﺪ
و هﻲ اﻟﺠﺎﺑﺖ ﺣﺮوف ﻣﻮزوﻧﺔ ﻓﻲ اﻟﺪوﺑﻴﺖ
ﻋﻴﻮﻧﻚ ﻣﺎهﺎ ﻋﺎدﻳﺔ ﻋﻴﻮن ﺑﻠﻮر ﺗﻘﻮل ﻋﻴﻦ ﺣﻮر
ﻋﻴﻮن ﺟﺬاﺑﺔ ﺧﻼﺑﺔ ﻋﻴﻮن ﻣﻌﺮوﺷﺔ ﺣﻨﻴﺔ
ﻣﺴﻮرة ﺑﻲ رﻣﻮش دورﻳﻦ
ﻋﻴﻮن ذﺧﺔ ﻣﻄﺮ رﺷﺎش ﻃﻔﻞ هﺒّﺎش
ﻋﻴﻮن رﻳﺪة
:ﻋﻴﻮن ﺗﻮﺣﻲ ﺑﺨﻴﺎرﻳﻦ ﺑﺲ
هﻮاك وهﻮاك
(Subahi, 2005:35)

The Sudanese feminist movement started, as a political movement, with the establishment of
the Sudanese Women Union. There were many prominent figures such as Faţima Ahmad
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Ibrahim, the first woman MP in Sudan Africa and the Middle East in 1964, and the first Arab
and African woman from the Third World to head the Women International Democratic Front
(WIDF) 1991-1994, she was the founder and the editor in chief of  ﻣﺠﻠﺔ أﺳﺒﻮع اﻟﻤﺮأةUsb‘u al
Mar’a (1955). Faţima Talib Isma‘il was a pioneer in women education, one of the founders of
the first women organisation “ The Women Union) 1947 and a leading member of the
Sudanese Women Union and the founder of the first women education, organisation. Khalda
Zahir al-Sadati was the first Sudanese female doctor (1952) and the first Sudanese women to
be jailed for political reasons in 1948. Nafisa Ahmad al-’Amin was an MP, the first women
Deputy Minister (1971) and a member of the Sudanese Socialist Union 1972. A subsequent
stage saw the empowerment of women, by granting them their political and economic rights.
In the third stage, they created their own literature, which enabled them to express themselves
and to present their own issues in their own language. Eventually they were able to move
beyond the paternal language and use their own lexical items. They can now correct the
stereotyped image of women drawn by men, e.g., the image of women in A Thousand and
One Nights. The poetry extracts presented above range from the confrontation by the outraged
poetess who defies a man, using violent language, to explicit confession by the submissive
one who is lamenting and pleading. Like Sa‘adah and Wijdan, many other Sudanese female
writers are outspoken and assertive. Najwa, one of the characters in The Minaret by Leila
Aboul‘ela, with a Muslim hijab and a down-turned gaze, could cross over to the Other and
gain his recognition.
The freedom and self-fulfilment, which Sammar in The Translator enjoys in the West, ends
suddenly when she returns to her country and is confronted by her authoritarian aunt,
Mahasin. But she is eventually able to bridge the gap, reconcile differences and move from
the nostalgic to the notion of ‘in relation to’ rather than ‘opposite from’ the Other. Sammar
could overcome her crisis, represented not only by the bereavement, illness and nostalgia, but
by the Sudanese traditions and the oppression of Mahasin, her aunt and mother in law.
Mahasin denies her marriage: “Tariq’s wife will never be to any man” (Aboulela:138). After
she loses all hope, and after she settles with her son in Khartoum where she belongs, Rae
converts and comes to Khartoum to propose marriage to her.
In Season of Migration to the North, Ḥosna bint Mahmūd, in a small village in the Sudan,
where the girl has no say in her marriage or her life as a whole, refuses to marry Wad al
Rayyis, and when she is forced to, she kills him and commits suicide. She also asks the
narrator to marry her.
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In traditional poetry as well as the Sufi and ‘Uzri poetry, women are represented as dolls.
Poets focus on their outward appearance and their sensual love for them (women), but
Muhammad al-Makki Ibrahim goes beyond their beauty to their entirety. He is attracted not
only to the beauty of his beloved’s eyes or the softness of her hands. For him, her eyes are his
health, Home, folk and dress. Thus he introduces a new approach and a new representation of
women by Sudanese male writers. He writes:
ﻋﻴﻨﺎك ﻋﺎﻓﻴﺘﻲ
ﺑﻴﺘﻲ و أﺛﻮاﺑﻲ
ﻋﻴﻨﺎك وﺣﺪهﻤﺎ أهﻠﻲ و أﺻﺤﺎﺑﻲ
(Makki:22)

He does not resort to a sensuous description of her hands, but he explains what they mean to
him. The magic touch of her hands comforts him, safeguards his life and grants his heart
vigour and bloom. He writes:
آﻔﺎك ﺗﺤﺮﺳﺎن
ﻋﻤﺮي و ﺗﺎرﻳﺨﻲ ﻣﻦ اﻷﻓﻮل
و إن هﻤﺎ ﻋﻠﻰ اﻟﺠﺒﻴﻦ ﻣﺮﺗﺎ
أراﺣﺘﺎ اﻟﺠﺒﻴﻦ
ﻣﻦ ﻓﻮرة اﻟﺤﻤﻰ و ﻣﻦ ﻃﺮاوة اﻟﺬهﻮل
و إن هﻤﺎ ﻋﻠﻰ اﻟﻔﺆاد ﺣﻄﺘﺎ وأﻧﺼﺘﺎ
ﻟﻜﺎن ﺧﻔﻘﻪ اآﺘﺴﻰ
ﺿﺮاوة و وهﺠﺎ و ﻋﻨﻔﻮان
و دق ﺣﺘﻰ ﺁﺧﺮ اﻟﺰﻣﺎن
(Makki: 22)
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VIII. The Uniqueness of Sudanese Literature:
Sudan has a complex position as an African state. It is located on the Arab frontiers of the
African world and, as a result, it is somewhat removed from African politics. However, it
takes a strong stance against racial segregation in South Africa and strongly supports national
liberation movements and other Third World causes. It joined the Organisation of African
Unity. At the same time, it is not in the middle of the Arab world, geographically or
politically. It always acts as a mediator between conflicting parties. It hosted the Arab Summit
Conference in 1967 and played an active role in the negotiations. It has a special relation with
Egypt because of the Nile Valley and the Nile waters. It is influenced by the Arab-Israeli
conflict. Thus it plays the same role in the Arab world that it plays in the African world.
However, although the Sudanese people never deny that the Sudan is an African country, the
Africanism of the Sudan does not take a higher priority than its other cultural identifications.
Although African movements like Pan-Africanism and Negritude affected Sudanese
intellectuals and authors, they had much less appeal than the Nasserism movement. Similarly,
the Sudan is influenced by the major intellectual currents in the Arab world, including the
Islamic movements in the world. It participates in the world Islamic organisations. Thus the
location of the Sudan, its foreign relations and the identity profile discussed earlier reflect its
unique cultural identity. In a paper presented to the Symposium on Afro-Arab relations,
Khartoum (January 1976), Muhammad ‘Omar Bashir described the Sudan’s identity as “The
Sudan cannot be described as an Arab or an African country, but as a lively Afro-Arab
cultural entity” (Beshir, 1976:17). This unique identity could only produce a unique literature.
The uniqueness of Sudanese literature is mostly exemplified by the folklore i.e.( اﻟﺪوﺑﻴﺖaldubeit), ( اﻟﻤﺴﺪارal-musdar), ( ا ﻟﺸﺎﺷﺎ يal-shashay ), ( اﻟﻮاوايal-waway), اﻟﻨﻤﻴﻢ

(Al-namim).

These genres are an imitation of the local environment. The uniqueness of Sudanese literature
is best exemplified by the subsequent section. The School of The Forest and The Desert.

IX. The School of the Forest and the Desert:
The School of the Forest and the Desert reflects both the realism and the Sudanism of
Sudanese literature. The theme of ( اﻟﻐﺎﺑﺔ و اﻟﺼﺤﺮاءThe Desert and the Forest) in Sudanese
literature is a development of the dispute of the call to Arabism at the expense
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of Africanism, and vice versa. It is also a resolution of the dispute. After independence, the
Sudanese Parliament decided that the Sudan would follow both the Arab League, by virtue of
its Arabic component, and the Organisation of African Unity (now the African Union), by
virtue of its African component. Sudanese poets attended events such as the Afro-Asian
Conference at Bandung in April 1955 and the All-African People's Conference at Accra in
December 1958, at Tunis in January 1960, and at Cairo in 1961. Although those occasions
were political and poetic, Sudanese poets such as Muhammad al-Faituri, Mūhy al-Din Faris
and Jaily ‘Abd al-Rahman were influenced more by their personal experience in Cairo, and by
the image of the Sudan in Egyptian literature. Arab and African Anthropologists, historians
and political scientists were very much interested in the relationship between Africanism and
Arabism in the Sudan. The Sudan Research Unit sponsored a conference in February 1968
entitled “Sudan in Africa.” The conference’s main objective was to emphasise points of
contact, similarities and contrasts between the Sudan and its neighbouring countries from
linguistic, anthropological, historical, social and political point of views.
The degree of fusion of Arabism and Africanism was expressed by one of the papers given at
the conference:
Arabism and Africanism have become so completely fused in the Northern
Sudan that it is impossible to distinguish between the two even from the most
abstract view and the great majority of the population rightly feel that they are
Arab and African at the same time, to an equal degree and without any sense of
tension or contradiction (‘Abd al-Rahim,1985:237).

Sudanese poets were exposed to the Pan-African literary and liberation movements, as well
as Arab literary movements. This is a very broad theme for Sudanese poets and intellectuals.
Foreign occupation is a main source of inspiration for Sudanese poets. Arabic is accepted as
an African language, given its long history in Africa. Modern Sudanese poetry has created a
language within the Arabic language. It expresses the oneness of experience and vision. It is a
Sudanese poetic experience in an African context. It is an enrichment of both Arabic and
African poetry. That it is written in Arabic in no way contradicts the fact that it is produced in
the rich continent of contemporary African poetry. In it, African and Arabic constitute one
language. The poets have coined their own language, a third language within the Arabic
language.
This genuine belonging to both the Arab and Negro traditions is declared by Muhammad al
Mahdi al-Majdūb. As his poetry reveals, he is the poet in whose work this ceremony of
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belonging found fuller expression than in any other poet amongst his contemporaries. He is
probably the first Sudanese poet to attempt to write poetry in the Arabic language with the
consciousness of a real belonging to a Negro tradition. In one of his poems, he states that he is
firmly rooted in the Negroes, although the Arabs may boastfully claim his origin. He wrote:
و إن ﺗﺸﺪق ﻓﻲ ا ﻧﺸﺪاي اﻟﻌﺮب

ﻋﻨﺪي ﻣﻦ اﻟﺰﻧﺞ أﻋﺮاق ﻣﻌﺎﻧﺪة

(Al- Majdūb,1973:13)

His poetry reflects the unity between the Arab and Negro origins at the deep level of the
tradition. He declared that his tradition is both the beads and feathers of the Negroes of the
forest, and the palm-tree, which is of the Arabs and the desert. He writes:
أﻋﻨﻘﻬﺎ و اﻟﻐﺎب ﻣﻦ ﺣﻮﻟﻨﺎ ﻳﺸﺪو

ﺗﺮاﺛﻲ أﺻﺪاف و رﻳﺶ و ﻧﺨﻠﺔ

(Al-Majdub,1973:41)

He considers his belonging to Africa a call for liberation from the restrictions of the modern
world. “And I am happy with the South and don’t care for those who blemish or blame its
naked people.” He befriends them because their love for life is a true feeling, not an illusion. He
would that he were one of the Negroes, and he has a rebab (a native musical instrument). To its
tune he staggers and walks straight, wears a belt of beads on his hips, arranges seashells in his
temples, drinks the Marisa29 in a tavern and jests without blaming or being blamed. He wishes
he could be free, and without the restriction of noble descent from Quraish and Tamim30. He
writes:
ﺑﻤﻦ ﻳﺼﻢ اﻟﻌﺮاة وﻣﻦ ﻳﻠﻮم

و أرﺿﺎﻧﻲ اﻟﺠﻨﻮب ﻓﻤﺎ أﺑﺎﻟﻲ

آﻤﺎ ﺗﺒﻘﻰ اﻟﻤﺸﺎﻋﺮ ﻻ اﻟﺤﻠﻮم

هﻢ ﻋﺸﻘﻮا اﻟﺤﻴﺎة و ﻋﺎﺷﺮﺗﻬﻢ

ﺗﻤﻴﻞ ﺑﻪ ﺧﻄﺎي و ﺗﺴﺘﻘﻴﻢ

ﻓﻠﻴﺘﻲ ﻓﻲ اﻟﺰﻧﻮج وﻟﻲ رﺑﺎب

و ﻓﻲ ﺻﺪﻗﻲ ﻣﻦ ودع ﻧﻈﻴﻢ
و أهﺬرﻻ أﻻم و ﻻ أﻟﻮم

و ﻓﻲ ﺣﻘﻮي ﻣﻦ ﺧﺮز ﺣﺰام
و أﺟﺘﺮع "اﻟﻤﺮﻳﺴﺔ" ﻓﻲ اﻟﺤﻮاﻧﻲ

ﺑﺄﺣﺴﺎب اﻟﻜﺮام و ﻻ ﺗﻤﻴﻢ

ﻃﻠﻴﻖ ﻻ ﺗﻘﻴﺪﻧﻲ ﻗﺮﻳﺶ

(Al- Majdūb,1973:24)
.
29
30

A cheap kind of Sudanese beer.
The names of two large Arab tribes
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The disillusion about the Arab glory was common among many Arab poets. Nazar Qabbani
wonders if the Arab is “the best nation in the world,” as it is believed. He writes:
ﺟﻠﻮدﻧﺎ ﻣﻴﺘﺔ اﻹﺣﺴﺎس
أرواﺣﻨﺎ ﺗﺸﻜﻮ ﻣﻦ اﻹﻓﻼس
أﻳّﺎﻣﻨﺎ ﺗﺪور ﺑﻴﻦ اﻟﺰار
و اﻟﺸﻄﺮﻧﺞ و اﻟﻨﻌﺎس
هﻞ نحن) ﺧﻴﺮ أﻣﺔ ﻗﺪ أﺧﺮﺟﺖ ﻟﻠﻨﺎس(؟
(Qabbani,1981:15)
Translation:
Our skins are numbed, unfeeling,
Our souls lament their bankruptcy,
Our days pass in witchcraft, chess and heavy slumber.
Are we that “best of all communities raised up for mankind”?
(Khouri and Algar,1974:211)

Many Sudanese poets depict the harmony and intermingling of elements of the Sudanese
nation. Muhammad Al-Makki writes about the harmony of symbols in his poem [ اﻟﻮﻋﻲThe
Awareness] and [ أﻣﺘﻲMy Nation]. He mentions the water buffalo of the forest and the oryx of
the oasis. The potential of the nation is represented by its symbols: the idol, the drum and the
Qur’an. He writes:
ﻣﻮآﺐ وﻋﺪ ﻣﻮآﺐ إﻣﻜﺎﻧﺎت أﻣﺘﻨﺎ
ﻧﺎر و دﺧﺎن
وﺛﻦ ﻃﺒﻞ ﻗﺮﺁن
ﺟﺎﻣﻮس اﻟﻐﺎﺑﺔ وﻋﻞ اﻟﻮاﺣﺔ أﻣﺘﻨﺎ
(Al-Makki: 99)

The same idea is expressed by Muhammad ‘Abd al-Ḥai in the Fifth Anthem, [ اﻟﺼﺒﺢThe
Morning] of his poem [ اﻟﻌﻮدة إﻟﻰ ﺳﻨﺎرSinnar a Homecoming]. Features of the Arab-African
intermix are evident in the reception festival on his return to Sinnar, the capital of the first
Muslim Kingdom in the Sudan. The most prominent of these features are the horses trotting in
the circle of fire, and one of the guards of the Kingdom of Sinnar walking proudly in his
leopard skin. Horses are very important elements of Arab life, while the leopard is an African
symbol. He writes:
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:اﻟﻠﻴﻠﺔ ﻳﺴﺘﻘﺒﻠﻨﻲ أهﻠﻲ
ﺧﻴﻞ ﺗﺤﺠﻞ ﻓﻲ داﺋﺮة اﻟﻨﺎر
ﺣﺮاس اﻟﻠﻐﺔ اﻟﻤﻤﻠﻜﺔ اﻟﺰرﻗﺎء
ذﻟﻚ ﻳﺨﻄﺮ ﻓﻲ ﺟﻠﺪ اﻟﻔﻬﺪ
و هﺬا ﻳﺴﻄﻊ ﻓﻲ ﻗﻤﺼﺎن اﻟﻤﺎء
(‘Abd al-Ḥai, 1999:14)

He repeats the same idea of the horse, the spear and the Holy Book mentioned by al-Makki in
the above lines. He writes:
ﺳﻨﺎر
ﺗﺴﻔﺮﻓﻲ
 ﺟﺮﺣﺎ،ﻧﻘﺎء اﻟﺼﺤﻮ
 ﻃﺎﺋﺮا، اﻟﻬﺎ، ﺟﺒﻼ،أزرﻗﺎ
، أﺑﻴﻀﺎ رﻣﺤﺎ، ﺣﺼﺎﻧﺎ،ﻓﻬﺪا
آﺘﺎب
(‘Abd al-Ḥai, 1999:28)

The marriage of symbols is further illustrated by the presents given to him by his folks: a bead
from the teeth of the dead, a skull pitcher, a prayer mat of buffalo skin - a symbol that glitters
between the palm tree and the ebony - thus reconciling the desert symbol (the palm) with the
forest symbol (the ebony) He writes:
أهﺪوﻧﻲ ﻣﺴﺒﺤﺔ ﻣﻦ أﺳﻨﺎن اﻟﻤﻮﺗﻰ
إﺑﺮﻳﻘﺎ ﺟﻤﺠﻤﺔ
ﻣﺼﻼة ﻣﻦ ﺟﻠﺪ اﻟﺠﺎﻣﻮس
رﻣﺰا ﻳﻠﻤﻊ ﺑﻴﻦ اﻟﻨﺨﻠﺔ و اﻷﺑﻨﻮس
( ‘Abd al-Ḥai,1999:14)

Al-Nur ‘Uthman Abbaker is one of the pioneers of the school of The Forest and the
Desert. Unlike Muhammad ‘Abd al-Ḥai who stands halfway between the ‘Forest’ and
the ‘Desert’, Al-Nur is very much pro-Forest. He is preoccupied with specifying the
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Sudanese identity and he writes from the viewpoint of the depths of the forest,
sometimes mentioning the desert t achieve this In his search for roots, he calls on people
to collect their roots, the source of which lie in the rocks in the depths of the forest’s
night, and in the cellars of the early legends. He writes:
هﺪا ﻣﺨﺎض اﻟﻨﺎر ﻓﺎﺣﺘﻄﺒﻮا ﺟﺬور ﻣﻨﺎﺑﻊ ﻓﻲ اﻟﺼﺨﺮ
(Abbakr,1994:32)

ﻓﻲ أﻋﻤﺎق ﻟﻴﻞ اﻟﻐﺎب ﻓﻲ ﻏﺒﻮ اﻟﺨﺮاﻓﺎت اﻷول

After a long journey and a hard labour, which he expresses in the lines above as “the
deliverance of fire,” he was eventually able to specify this identity as: “the offspring of both
the desert and the forest, the promising newborn which can transcend fences.” He writes:
ﻣﻮﻟﻮد اﻟﻨﺒﻌﺔ و اﻟﺼﺤﺮاء
ﺣﺒﺎ،ﻳﺘﻘﻄﺮ وﻋﺪا
(Abbakr,1994:64)

ﻳﺠﺮح ﺷﺢ اﻷرﺣﺎم و ﻳﺠﺘﺎز اﻷﺳﻮار

The themes of Sudanese poetry include identity, racism, the black colour, the call for African
unity and solidarity and the struggle against colonisation. In the following lines, Al-Majdūb
declares his belief in his roots, which extend to the forest and the colour black. He does not
believe in a race that destroys God’s justice. Blackness is a castle and a refuge from a false
lightning. It is the most sacred tie with his fellows in Africa. He writes:
ﺁﻣﻨﺖ ﺑﺎﻟﻐﺎب ﻻ اﻹﻧﺴﺎن ﻏﺎﺑﺘﻪ
ﻋﻘﻞ ﻳﺪﻣﺮ ﻋﺪل اﻟﺮب ﻓﻲ اﻟﺴﺤﺐ
وادك اﻟﺤﺮ ﺣﺼﻦ ﺗﺴﺘﺮﻳﺢ ﺑﻪ
ﻣﻦ ﺑﺎرق آﺬب ﻟﻸﺿﻮاء ﻣﻨﺴﻜﺐ
و ﻟﻴﺲ ﻋﻨﺪي ﻣﻦ ﺣﺪ و ﻗﺮﺑﻨﻲ
ﻟﻮﻧﻲ إﻟﻴﻚ و ﻟﻮﻧﻲ أﻗﺪس اﻟﻘﺮب
(Al- Majdūb: 13)

Unlike al-Majdūb, Muhammad Miftah al Faituri’s feeling bitter with regard to the question of
colour is one of bitterness. In his poem [ إﻟﻰ وﺟﻪ أﺑﻴﺾTo a White Face], he writes:
أﻻن وﺟﻬﻲ أﺳﻮد
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وﻷن وﺟﻬﻚ أﺑﻴﺾ
ﺳﻤﻴﺘﻨﻲ ﻋﺒﺪا
(Al-Faituri, 1972:121)

Salah Ahmad Ibrahim is less bitter than Faituri and always proud of his Arabism, but he
expresses the same idea. When he tackles the question of colour and racial discrimination he
does not preach, but effectively derives his point from his real experience. His poem ﻓﻲ اﻟﻐﺮﺑﺔ
[In a Strange Land], which he dedicated to a friend from Somalia, is deeply moving as it was
the result of his own experience. He writes:
هﻞ ﻳﻮﻣﺎ ذﻗﺖ هﻮان اﻟﻠﻮن
و رأﻳﺖ اﻟﻨﺎس ﻳﺸﻴﺮون إﻟﻴﻚ ﻳﻨﺎدون
ﻋﺒﺪ أﺳﻮد
ﻋﺒﺪ أﺳﻮد
(Ibrahim, S. 1977: 17)

In an environment of harmony, it becomes possible to write poetry that celebrates the naked
reality of racial and cultural intermarriage. The offspring of this intermarriage is depicted by
S alah as Arabs, Fur, Fung, Beja, Zaghawa, Fajala, Barta and Nuba; all those are charcoal black‐
skinned, with thick lips and frizzy hair. They are the progeny of the seeds of the Arab ancestors.
The main reality is that no one in the Sudan is pure. S alah write
آﺬاب اﻟﺬي ﻳﻘﻮل ﻓﻲ اﻟﺴﻮدان إﻧﻨﻲ اﻟﺼﺮﻳﺢ
.......  إﻧﻨﻲ اﻟﻤﺤﺾ, إﻧﻨﻲ اﻟﻨﻘﻲ اﻟﻌﺮق
أﺟﻞ آﺬاب
(Ibrahim, S.:15)

In this genre of poetry, the Sudanese poets have, for the first time, come to terms with
themselves, their history and tradition. They no longer attempt to prove an identity; they
would rather create and live the Afro-Arabic culture, both the Forest and the Desert. After
centuries of struggle, colour and race are no longer a stigma, and the issue of colour cannot be
separated from the issue of identity. Almost all Sudanese poetry demonstrates this sense of
identity. Eventually, Africans declare their belonging to Africa. Al-Faituri pioneered this
trend. In his poem [ أﻧﺎ زﻧﺠﻲI Am a Negro], he declares that he is [ زﻧﺠﻲa Negro], his mother
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and great-grandfathers are Negroes. He urges others to declare in the face of humanity,
without fear, that they are Black and they possess freedom. He writes:

ﻗﻠﻬﺎ ﻻ ﺗﺠﺒﻦ ﻻ ﺗﺠﺒﻦ
ﻗﻠﻬﺎ ﻓﻲ وﺟﻪ اﻟﺒﺸﺮﻳﺔ
أﻧﺎ زﻧﺠﻲ وأﺑﻲ زﻧﺠﻲ اﻟﺠﺪ
و أﻣﻲ زﻧﺠﻴّﺔ
أﻧﺎ أﺳﻮد
أﺳﻮد ﻟﻜﻨﻲ أﻣﺘﻠﻚ اﻟﺤﺮﻳّﺔ

(Al-Faituri,1972)

In a poem that is sung by the famous Sudanese singer, the late Ibrahim al-Kashif, the
Sudanese poet Al-Sir Qadour is proud of his Afro-Arab identity. He describes Africa, his
dwelling, as the land of bounty, and his age as the age of pride and enlightenment. He is proud
of his self-esteemed grandfathers, and he is ready to join their processions and their firm
stance, which knows no retreat, and to tell the world that he is Sudanese and African. He uses
simple words, sometimes colloquial. He writes:
أرض اﻟﺨﻴﺮ إﻓﺮﻳﻘﻴﺎ ﻣﻜﺎﻧﻲ
زﻣﻦ اﻟﻨﻮر و اﻟﻌﺰة زﻣﺎﻧﻲ
دﻳﻞ أﺟﺪادي ﺟﺒﺎهﻢ ﻋﺎﻟﻴﺔ
ﻣﻮاآﺐ ﻣﺎ ﺑﺘﺮاﺟﻊ ﺗﺎﻧﻲ
أﻗﻴﻒ ﻗﺪاﻣﺎ و أﻗﻮل ﻟﻠﺪﻧﻴﺎ
أﻧﺎ ﺳﻮداﻧﻲ
أﻧﺎ إﻓﺮﻳﻘﻲ أﻧﺎ ﺳﻮداﻧﻲ
(Al-Giqir,2005:55)

Poets have started to admit the black colour and they no longer feel torn between the two
races. On his “Return to Sinnar,” Muhammad ‘Abd al-Ḥai declares his double identity. When
he was asked about his race, he answered in a clear and simple language. He writes:
ﺑﺪوى أﻧﺖ؟
ﻻ-
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ﻣﻦ ﺑﻼد اﻟﺰﻧﺞ؟
ﻻأﻧﺎ ﻣﻨﻜﻢ
ﺗﺎﺋﻪ ﺟﺎء ﻳﻐﻨﻲ ﺑﻠﺴﺎن
و ﻳﺼﻠﻲ ﺑﻠﺴﺎن
(‘Abd al-Ḥai, 1999:16)

Salah Ahmad Ibrahim summed up his Sudanese identity in four lines of verse. He clearly
stated that he was from Africa, from its Sahara Desert and the Equator. He is charged by the
heat of its suns and grilled like offerings on the Magi Fire, till he becomes as black as ebony wood.
He writes:

أﻧﺎ ﻣﻦ إﻓﺮﻳﻘﻴﺎ
ﺻﺤﺮاﺋﻬﺎ اﻟﻜﺒﺮى و ﺧﻂ اﻻﺳﺘﻮاء
ﺷﺤﻨﺘﻨﻲ ﺑﺎﻟﺤﺮارات اﻟﺸﻤﻮس
و ﺷﻮﺗﻨﻲ آﺎﻟﻘﺮاﺑﻴﻦ ﻋﻠﻰ ﻧﺎر اﻟﻤﺠﻮس
ﻟﻔﺤﺘﻨﻲ ﻓﺄﻧﺎ ﻣﻨﻬﺎ آﻌﻮد اﻷﺑﻨﻮس
(Ibrahim, : 35)

The idea of taking pride on one’s idea is common among Arab poets. The Palestinian poet
Harun Hashim Rashid expresses the same idea. He writes:
ﻓﻠﺴﻄﻴﻨﻴﻲ
.أﻧﺎ اﺳﻤﻲ
ﻓﻠﺴﻄﻴﻨﻲ
ﻧﻘﺸﺖ اﺳﻤﻲ
ﻋﻠﻰ آﻞ اﻟﻤﻴﺎدﻳﻦ
ﺑﺨﻂ ﺑﺎرز ﻳﺴﻤﻮ
ﻋﻠﻰ آﻞ اﻟﻌﻨﺎوﻳﻦ
(Khouri and Algar:230)

Translation:
Palestinian
Palestinian is my name
In a clear script,
On all battlefields
I have inscribed my name,
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Eclipsing all other titles. (Khouri and Algar:231)

Leopold Sedar Senghor, the Senegalese former head of state, himself a renowned poet and
politician, wrote poems in praise of Black colour. He reacted against cultural integration and
founded the theory of Negritude, and called for Africanism. Later, he called for Euro-Africa,
i.e., the political union of Blacks and Whites. His main goal was to build a world of an
interracial, intercontinental union. He wrote a poem in French addressed to New York. It was
translated into English by Arnold von Bradshaw. In it Senghor appeals to the city to rediscover
the heritage of its African-American builders and emerge as a model of tolerance and
coexistences:
New York! I say New York! Let the black blood flow
into your blood
That it may rub the rust from your steel joints, like oil
of life,
That it may bring to your bridges the bend of buttocks and
the suppleness of creepers.
Now return the most ancient times, the unity recovered,
The reconciliation of the Lion the Bull and the Tree. (Moore and
Beier,1966:58)

Black colour is dealt with by many Sudanese poets. For Mu ammad al-Faituri this bias towards
the black colour is sometimes carried a long way by some African poets. The
belief in Negritude sometimes develops into arrogance and racism. There is a great similarity
between the Sudanese poet al-Faituri and Leon Damas in his poem [ اﻟﺒﻄﺎﻗﺔ اﻟﺴﻮداءBlack Label]
Damas writes:
The White will never be Negro
For beauty Is Negro and Negro is wisdom
For endurance is Negro and Negro is courage
For patience is Negro and Negro is irony
For laughter is Negro
For joy is Negro
For peace is Negro
For life is Negro.
(Moore,1962:xx)

For Al-Makki Ibrahim, colour is an important characteristic that adds beauty to the primary
composition of everything, like the flower saturated in colour. The flower in his poem اﻟﺮﺣﻴﻖ
[ و اﻟﺒﺮﺗﻘﺎﻟﺔThe Fruit and the Nectar] is an allusion to his beloved country. It is a Mullato, partly
Arab and partly African. He writes:
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اﷲ ﻳﺎ ﺧﻼﺳﻴّﺔ
ﻳﺎ وردة ﺑﺎﻟﻠﻮن ﻣﺴﻘﻴّﺔ
ﻳﺎ ﻣﻜﺤﻮﻟﺔ اﻟﻌﻴﻨﻴﻦ
ﻳﺎ ﻣﺠﺪوﻟﺔ ﻣﻦ ﺷﻌﺮ أﻏﻨﻴّﺔ
ﺑﻌﺾ اﻟﺮﺣﻴﻖ أﻧﺎ و اﻟﺒﺮﺗﻘﺎﻟﺔ أﻧﺖ
ﻳﺎ ﻣﻤﻠﻮءة اﻟﺴﺎﻗﻴﻦ أﻃﻔﺎﻻ ﺧﻼﺳﻴﻴﻦ
ﻳﺎ ﺑﻌﺾ ﻋﺮﺑﻴﺔ
و ﺑﻌﺾ زﻧﺠﻴّﺔ
(Al-Makki:216)

و ﺑﻌﺾ أﻗﻮاﻟﻲ أﻣﺎم اﷲ

Translation:
A Mullato (Creole)
A rose drenched with colour
Your eyes are deep wells of kohl
Verses of lullaby entwine your body
I am the nectar
You are the fruit
And a thousand Creole buds
In your womb.
African
and Arab
You are the equivocal word of God. (Ahmed and Berkley, 1982:93)

Unlike other Sudanese poets, Muhammad al-Makki Ibrahim (1939) always depicts large
scenes of the environment in a precise language and musical phrases. His poem [ اﻟﻮﻋﻲThe
Awareness], from his collection  اﻟﻮﻋﻲ:[ اﻟﺤﻠﻢ اﻟﻐﻀﺐ أﻣﺘﻲMy Nation: The Awareness, The
Tolerance, The Anger], accounts for three qualities that he thinks characterise Sudanese
people. He draws a diverse image of the Sudan and its people as seven doves, a flow of
turbans, palms wandering in the wilderness, a fire and smoke, an idol, a drum, a Qur’an, a
procession of hope and a procession of the nation's ability. It begins:
ﺳﺒﻊ ﺣﻤﺎﺋﻢ
ﺳﻴﻞ ﻋﻤﺎﺋﻢ
ﻧﺨﻞ ﻓﻲ اﻟﺒﺮﻳﺔ ﺣﺎﺋﻢ
ﻧﺎر و دﺧﺎن
وﺛﻦ ﻃﺒﻞ ﻗﺮﺁن
ﻣﻮآﺐ وﻋﺪ
(Al-Makki)

ﻣﻮآﺐ إﻣﻜﺎﻧﺎت أﻣﺘﻨﺎ
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X. Sudanism of Sudanese Literature:
After the dispute between Africanism and Arabism, and vice versa, and the school of “The
Forest and the Desert,” there appeared the tendency to “Sudanism” in Sudanese poetry. The
issue of the nationalism of Sudanese literature was raised by Sudanese intellectuals who had
English culture alongside their Arabic culture, including Muhammad Ahmad Mahjūb, and
Yusif al-Tinay (1909-1969) in al-Fajr magazine. The nationalistic feeling that developed
amongst the Sudanese was started by a call for modernism from Ḥamza al-Malik Tambal
(1893-1960). It started as a political call, under a literary cover, with his book اﻻﺳﺘﻌﻤﺎر
(Foreign Occupation), which then called for artistic truth in the feeling of the poet, and in the
way he depicted the environment. He called for a great Sudanese literary entity. He wanted
the reader to identify the specific Sudanese spirit and environment when reading Sudanese
poetry. He wanted the non-Sudanese to say, when reading Sudanese poetry, this poem was
written by a Sudanese poet: this is a Sudanese way of thinking, this landscape is available in
the Sudan, this is a Sudanese situation, this beauty belongs to Sudanese women and the plant
of this garden or this forest grows in the Sudan. He writes:
ﻧﺮﻳﺪ ﻷن ﻳﻘﺎل ﻋﻨﺪﻣﺎ ﻳﻘﺮأ ﺷﻌﺮﻧﺎ ﻣﻦ هﻢ ﺧﺎرج اﻟﺴﻮدان إن ﻧﺎﺣﻴﺔ اﻟﺘﻔﻜﻴﺮ ﻓﻲ هﺬﻩ اﻟﻘﺼﻴﺪة ﺗﺪل ﻋﻠﻰ
. هﺬﻩ اﻟﺤﺎﻟﺔ هﻲ ﺣﺎﻟﺔ اﻟﺴﻮدان. هﺬا اﻟﻤﻨﻈﺮ اﻟﻄﺒﻴﻌﻲ اﻟﺠﻠﻴﻞ ﻣﻮﺟﻮد ﻓﻲ اﻟﺴﻮدان.أﻧﻬﺎ ﻟﺸﺎﻋﺮﺳﻮداﻧﻲ
. ﻧﺒﺎت هﺬﻩ اﻟﺮوﺿﺔ أو هﺬﻩ اﻟﻐﺎﺑﺔ ﻳﻨﻤﻮ ﻓﻲ اﻟﺴﻮدان.هﺬا اﻟﺠﻤﺎل هﻮ ﺟﻤﺎل ﻧﺴﺎء اﻟﺴﻮدان
(Al-Malik.T, 1972:51)

He criticises the neo-classicists for their imitation of the classical poem, in which they begin
any poem, regardless of its purpose, with the ghazal (love poetry), the repetition and their
attempt at the Takhmis and Tashtir.31 He stresses the meaning over the
structure and the spirit over the form. ‘Abd al-Majed ‘Abdeen criticises him for ignoring
language and style. (Abdin, 1953:334). That call was continued by a Sudanese critic, al’Amin ‘Ali Madani . In his book ( أﻋﺮاس وﻣﺂﺗﻢWeddings and Funerals), he was influenced

31

) Tashtir is the addition by the poet of a hemstitch from a poem by one of his predecessors to his poem and

the Takhmis is the addition of a fifth hemstitch to a stanza of 2 lines.
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by the major Romantic School, namely, Jubran Khalil Jubran. He had a major dispute with his
opponents in the matter of al-Takhmis wa al-Tashtir, ‘Abd al-Rahman ‘Ali Taha in his book
( اﻟﺘﻘﻠﻴﺪ و اﻟﺘﺠﺪﻳﺪThe Imitation and Innovation). Taha thought that the best example of poetry was
that of al-Banna. The Sudanese critic Muḥammad Ibrahim al-Shūsh agreed, and he introduced
al-Banna's famous poem, ( ﻣﻄﻠﻊ اﻟﻌﺎم اﻟﻬﺠﺮيThe Hijri Year), as a decisive poem between
traditional and modern poetry, to demonstrate Sudanese literature to the Arab world. The
same call was then adopted by the Sudanese poet and critic, Muhammad Muhammad ‘Ali
(1870-1922), in ( ﻣﺤﺎوﻻت ﻓﻲ اﻟﻨﻘﺪAttempts at Criticism).
Muhammad al-Mahdi al-Majdūb (1919-1982), Muhammad al-Makki Ibrahim (1939),
Salah Ahmad Ibrahim (1933-1993) and Ga’far

amid al Bashir endeavoured to write such

purely Sudanese poetry. However, the “Sudanism” of poetry was achieved most effectively
by Al-Majdūb. Some of his poetry could not be anything but Sudanese. He has his own vision
and poetic style. He stated that “meter and rhyme are not necessary.” (Al- Majdūb,1969:3) He
was sometimes sarcastic about the traditional introduction of the classical poem, which
involved describing the camel and standing at the ruins or the abandoned encampment of the
beloved. He expresses his boredom with Arab poetry and mocks it. To him it is mere sounds
and yelling signifying nothing.
He writes:
ﻣﺎ ﺑﻪ إﻻ ﻣﻬﺎﻧﺔ ﺟﺎﺋﻊ ﻳﺘﻘﺮب
و ﻣﻠﻠﺖ ﻣﻦ ﺷﻌﺮ اﻷﻋﺎرب
ﻃﺒﻞ أدق ﺑﻪ و ﻣﺎ ﻓﻲ رﺟﻌﻪ ﺷﻲء ﺳﻮى أﻧﻲ أﺻﻴﺢ و أﺻﺨﺐ
ﻋﻤﺮ ﻋﻠﻰ ﺷﺮﻓﺎﺗﻬﺎ ﻳﺘﺮﻗﺐ
و رآﺒﺖ ﻓﻲ ﺻﺒﺢ اﻟﻄﻔﻮﻟﺔ ﻧﺎﻗﺔ
ﻓﻮﺛﺒﺖ أﺣﺬر ﻣﺮﺟﻼ ﻳﺘﻠﻬﺐ
و أﻧﺎﺧﻬﺎ ﻓﺘﺤﻄﻤﺖ ﻣﻘﻬﻮرة
(AlMajdūb,1969:13)

However, he does not totally discard the Arab heritage. Many of his poems combine the
traditional and the contemporary in vocabulary and poetic images. The uniqueness of his
poetry comes from his care for the phenomenon of “Sudanism,” and his skill in handling it.
His poetry is full of purely Sudanese images that are available only in the Sudanese
environment. He presents documentary aspects of Sudanese life without laborious decoration
or retouch. The lines that follow depict an authentic Sudanese local picture. Although he is an
educated middle class civil servant, he feels no embarrassment about relating his experiences
in a native tavern. Native pubs are always found in the slums at the outskirts of the village or
the city. His pub is indicated by a banner that leads him towards it, as a sail leads travellers.
His ( ﻣﺮﻳﺴﺔSudanese native beer ) is brewed in a ( ﺑﺮﻣﺔa pot made of clay). The pot’s mouth is
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rounded like the moon. The  ﻣﺮﻳﺴﺔis served in a ( دﻟﻖa jug). It is a bulging jug with a reclining
neck that seems to be whispering, being full of the bubbling drink. The lady attending them is
a buxom girl. The way she dresses reveals her well-developed body and she wears no false
hair. The sweat on her forehead is spreading like pearls. He enjoys the drink, which she serves
him in a ( ﻗﺮعcalabash), and the grilled strips of dried meat and the stories she tells. These
details give a complete picture of a drinking session and its atmosphere in a Sudanese native
pub. The poet addresses Sudanese issues and social practices from a Sudanese perspective,
using local images and Sudanese lexical items. He writes:
ﻋﻠﻰ ﻓﻤﻬﺎ ﻳﺴﺘﺪﻳﺮ اﻟﻘﻤﺮ

ﻣﺮﻳﺴﺘﻨﺎ ﻣﻸت ﺑﺮﻣﺔ

ﺷﺮاﻋﺎ ﻳﻌﻮد ﺑﻨﺎ ﻣﻦ ﺳﻔﺮ

ﺗﻠﻮح راﻳﺎﺗﻬﺎ ﻓﻮﻗﻨﺎ

ﻳﻮﺷﻮش ﻣﺘﻜﺌﺎ "دﻟﻖ" ﻋﻠﻴﻪ ﺟﻼل اﻟﻨﻬﻰ و اﻟﺨﻄﺮ
ﻟﻬﺎ ﻋﺮق آﺎﻟﺠﻤﺎن اﻧﺘﺜﺮ

"ﺗﻘﻌﺪﻩ"ﺑﻴﻨﻨﺎ آﺎﻋﺐ

ﺗﺸﺪ إزارا ﻋﻠﻰ ﺻﺨﺮة و ﻣﺎ اﻟﺼﻘﺖ ﺷﻌﺮا ﺑﺸﻌﺮ
ﺗﻨﺎوﻟﻨﻲ ﻓﺎﺳﻴﻎ اﻟﺸﺮاب و أﺟﺮع ﻣﻦ "ﻗﺮع" ﻣﻌﺘﺒﺮ
و ﺗﻄﻌﻤﻨﻲ ﻣﻦ ﻗﺪﻳﺪ اﻟﺸﻮاء و ﺗﻄﺮﻓﻨﻲ ﺑﻌﺠﻴﺐ اﻟﺴﻴﺮ
(Al- Majdūb, 1969:48)

His choice of the subject matter of many of his poems, such as [ اﻟﺴﻴﺮةThe Wedding
Procession] and ( ﻗﺮﻳﺔ ﻗﻤﺮاءA Moonlit Village) reflects a cultural consciousness. In such
poems, the subject matter reflects a process of fusion of pagan and Islamic elements. To
express these cultural wedding rituals, he creates a third language, i.e., a Sudanese-Arabic
vernacular. In his poem ( ﻗﺮﻳﺔ ﻗﻤﺮاءA Moonlit Village) he writes:
و أ رﺳﻞ ﺷﺠﻮهﺎ اﻟﻜﻤﺪ
و ﺗﻜﺎد ﻣﻦ أﺟﻼدهﺎ ﺗﻘﺪ

دﻟﻮآﺔ ﻓﻲ اﻟﻠﻴﻞ ﺗﺮﺗﻌﺪ ﺑﻜﺖ
ﻣﺠﻨﻮﻧﺔ ﻧﻔﻀﺖ أﺿﻼﻋﻬﺎ

ﺷﺤﺞ اﻟﺮﻧﻴﻦ ﻳﻜﺎد ﻳﻨﻘﺼﻢ

و ﺑﻌﺾ ﻣﻦ ﺁهﺎﺗﻬﺎ اﻟﺸﺘﻢ

.و اﻵﻧﺴﺎت ﻟﻬﻦ ﺗﺤﺪﻳﻖ

ﺳﺎروا و ﻟﻠﺼﺒﻴﺎن ﺗﺼﻔﻴﻖ

ﻓﻲ أﻋﻴﻨﻲ ﻣﻨﻬﻦ ﺁهﺎت

و ﻣﻦ اﻟﺒﺨﻮر ﻏﻠﺖ ﺣﻮﻳّﺎت

... و ﺑﺮﻗﺼﻬﺎ ﻟﻠﺤﺐ أﻧﺒﺎء

رﻗﺼﺖ ﻣﻊ اﻷﺣﻼم ﻋﺪراء

...و إﻟﻰ ﺣﻨﻴﻦ ﻋﺒﻴﺮﻩ ﻣﺎﻟﻮا

"و ﻳﻬﻴﺞ ﺑﺎﻟﻔﺘﻴﺎن "ﺷﺒﺎل

...و ﺟﺮاﺣﻪ وﺟﺪ و ﺗﺴﺂل
...ﻳﻬﻮي ﺑﻪ و ﻳﻄﻴﺮ آﺎﻟﺒﺎز

و اﻟﺴﻮط ﻳﺄآﻞ ﻇﻬﺮ ﻣﺒﺘﺪر
و ﺗﻌﺎرﺿﻮا آﻞ ﺑﻌﻜﺎز
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.آﺎﻟﺨﻴﻞ هﺎج ﺻﻬﻴﻠﻬﺎ ﻏﺎز

"ﻃﻤﺒﻮرهﻢ" ﻓﻲ اﻟﻠﻴﻞ ذو وهﺞ

(Al-Majdūb,1969:75)

Translation
Dallukatun (a drum) thundering at night has become dumb and expressed its grief through its suppressed wailing
tune.
Shaking its ribs like mad, as if the skin-cover was about to be pierced.
The resonance of the Shatam (a small drum) was almost suppressed by its sighs.
They went in the wedding procession: the boys were clapping and the girls were gazing.
The incense coming from the incense burners high up, made my eyes sigh.
A maiden danced and her dance stimulated love and dreams.
And the impassioned young men inclined to take a Shabbal incited by the dancing lady’s perfumed hair.
Her buttocks move with the tune and her breasts are burnt with passion.
The waist, almost diminishing between the buttocks and the breast, is feebly crying.
And the whip is eating on the back of every young man who takes the initiative for the butan.

And they start the ‘ardah, each is jumping with his stick like a falcon.
And their tambour stirs up dust like horses whinnying at an invader.32
The above is an excerpt from his poem “ﻟﻴﻠﺔ ﻗﻤﺮاءA Moonlit Village”, which depicts a part of
Sudanese traditional wedding rituals. On the wedding day, the groom and his family and
friends walk in a large procession to the bride’s house, where they give a great party. The
poem opens by describing Sudanese folk drums, the daluka and the shatam. Both are
cylinders made of clay and tightly covered on one side with sheepskin.
The  دﻟﻮآﺔdalukah is very much bigger than the  ﺷﺘﻢshatam. They are struck together
alternately. The fifth line is about the incense that Sudanese people believe to be very
important in driving away Satan and the evil eye. The sixth to the ninth lines are about the
traditional dance. The bride, with her eyes closed, performs expressive movements with her
chest, buttocks and hands. The tenth line is about the  ﺷﺒّﺎلshabbal, i.e., when the young man
inclines towards the dancing lady, clicking with his thumb and middle finger, and she
responds by spreading her perfumed hair on his shoulder. The ‘ ﻋﺮﺿﺔardah in the eleventh
line has another form,  ﺻﻘﺮﻳّﺔsaqriyyah, from  ﺻﻘﺮSaqr, the Arabic name for falcon. To
perform ‘ardah, young men enter the arena holding their sticks and swords, and they start
jumping in harmony with the sound of the daluka. In the saqriyyah, they sit and jump like
falcons.

32

Translated by the writer of this thesis.
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In the last line, the word  ﻃﻤﺒﻮرtambour refers to the dance performed, the instrument used
and the tune they make using their throats: all three are called tambour, thus the whole scene
is uniquely Sudanese. The rituals, the traditions connected with them and the lexical items
used ( ‘ ﺷﺒّﺎل ﻋﺮﺿﺔardah,  ﺑﻄﺎنbuţan,  ﻃﻤﺒﻮرţambour etc), are exclusively Sudanese. In the
buţan, young men stand with courage and patience to be whipped by the groom on their bare
backs. Impressed by their courage, the dancing lady leans and gives them the shabbal as a
reward. The buţan is performed by the young men in support of the groom, who did the same
for them on a similar occasion. The buţan and the dance provide the only chance for young
men and women to see and to be seen.
Sudanese poets skilfully portray Sudanese female beauty. Although many poets who had the
chance to travel abroad admired Western women, most Sudanese male poets love the
uniquely Sudanese beauty and wrote a lot of poetry describing Sudanese women. They wrote
about native Sudanese cosmetics and costumes, they admired the Sudanese thoub and the way
a Sudanese woman wraps herself up in it, covering her body but displaying her posture.
In his poem ( ﻏﻤﺎﺋﻢ اﻟﻄﻠﺢThe Acacia Wood Clouds), al-Majdūb draws a picture of a Sudanese
lady who is having a traditional smoke bath33. It begins:

ﺗﻨﺪي اﻟﺮّوادف ﺗﻠﻮﻳﻨﺎ و ﺗﻌﻄﻴﺮأ

و ﺣﻔﺮة ﺑﺪﺧﺎن اﻟﻄﻠﺢ ﻓﺎﻏﻤﺔ

ﺗﺨﻔﻰ و ﺗﻈﻬﺮ ﻣﺜﻞ اﻟﻨﺠﻢ ﻣﺬﻋﻮرا

ﻋﺎرﻳﺔ- و ﻣﺎ أﻣﻌﻨﺖ- ﻟﻤﺤﺖ ﻓﻴﻪ

ﺗﺮد ﺛﻮﺑﺎ إﻟﻰ اﻟﻨﻬﺪﻳﻦ ﻣﺤﺴﻮرا

ﻣﺪّت ﺑﻨﺎﻧﺎ ﺑﻪ اﻟﺤﻨﺎء ﻳﺎﻧﻌﺔ

ﺑﺪر اﻟﺪﺟﻰ و روى ﻋﻦ ﻧﻮرهﺎ ﻧﻮرا

ﻗﺪ ﻟﻔّﻬﺎ اﻟﻌﻄﺮ ﻟﻒ اﻟﻐﻴﻢ ﻣﻨﺘﺸﺮا

و ﻧﺎهﺪهﺎ اﻟﻤﺸﺪود ﺗﺪوﻳﺮا

ﻳﺰﻳﺪ ﺻﻔﺮﺗﻬﺎ ﻟﻤﻌﺎ و ﺟﺪﺗﻬﺎ ﺻﻘﻼ

آﺪرّة ﻓﻲ ﺿﻤﻴﺮ اﻟﺒﺤﺮ ﻣﺴﺠﻮرا

أرﺧﻰ اﻟﺪﺧﺎن ﻟﻬﺎ ﺳﺘﺮا ﻓﺒﻌّﺪهﺎ

هﻴﻦ اﻟﺼﻌﻮد ﺧﺼﺎص اﻟﺒﺎب ﻣﻜﺴﻮرا

ﺣﺘّﻰ إذا ﺿﺎق آﻦ ﻋﻨﻪ أﻧﻔﺬﻩ

(Al- Majdūb, 1969:229)

Translation
And a hole opening a mouth filled with the talh
Smoke spreading moist colour and fragrance over the buttocks
I glimpsed without scrutinising in this smoke a lady appears and disappears
like a frightened star
33

A Sudanese traditional bath sees the woman sitting on a hole filled with burning talh [acaia wood] and wrapped with
a shamlah (a special cover made up of the hair of goats and camel. It is believed that this smoke- bath slims the body
and gives the skin fragrance and fair colour.
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She extended a finger newly dyed with henna to put back her thoub34 which
disclosed her breast
Wrapped in the spreading fragrance she looks like the moon wrapped in clouds
in a dark night and the moon’s light resembles her light
The talh smoke added glitter to her golden colour and refined her smooth skin
and added roundness to her firm breast
Sudanese (more African than Arab) embellishment.
smoke sent a drape screening her so she appeared far as a pearl deep in an
overflowing sea
When the hut is too narrow for it, it can easily rise and escape through the
broken palm leaves door35

Some Sudanese poets like a woman who applies fisada36 to her cheeks. Yusif Mustafa alTinay likens his beloved to Venus, the goddess of love and beauty. She is a personification of
beauty in the form of a young lady. She glitters with beauty and fisada .He writes:
ﻣﺼﻮرا ﻓﻲ زي ﻏﺎدة
ﻧﻮر اﻟﻤﻼﺣﺔ و اﻟﻔﺼﺎدة

ﻓﻴﻨﻮس ﻣﻦ ﺳﺎق اﻟﺠﻤﺎل
ﻳﻀﻮي ﻋﻠﻰ ﻗﺴﻤﺎﺗﻬﺎ

(Al-Tinay, 1955:99)

Al-Tijani describes his beloved as youthful and as gentle and dreamy as an angle that has
descended from eternity. On her cheeks the fisada glitters. He writes:
ك ﺗﻬﺒﻂ ﻣﻦ ﺣﺠﺮات اﻷﺑﺪ

ﻓﻴﺎ وادﻋﺎ ﺣﺎﻟﻤﺎ آﺎﻟﻤﻼ

و ﺗﺒﺮق ﻓﻲ وﺟﻨﺘﻴﻪ اﻟﻔﺼﺪ

ﻳﺮف ﻋﻠﻴﻪ ﺷﺒﺎب اﻟﻔﻨﻮن

(Al-Tijani: 1987:61)

Al-Nasser Ghareb-Allah describes how the Sudanese woman dresses and the way she braids
her hair. Her breasts are naked but for a scarf which touches one breast and betrays the other.
Her head is adorned by alternately interwoven black plaits. He writes:
ﺑﺎدﻳﺎت اﻟﻨﻬﻮد ﻏﻴﺮ وﺷﺎح ﺻﺎن ﻧﻬﺪا و ﺧﺎن ﺁﺧﺮ ﻣﺴﺎ
ﺗﻮﺟﺖ رأﺳﻬﺎ ﺿﻔﺎﺋﺮ ﺳﻮد ﺗﺘﻼﻗﻰ ﻟﺪﻳﻪ ﻃﺮدا و ﻋﻜﺴﺎ
(Ghareb-Allah, 1969:25)

Many Sudanese poets were impressed and inspired by white, particularly blonde, woman. Al
Tijany Yousif Bashir used to sit in the street near the Coptic Church at the Masalma, just to
34

The national Sidanese dress women wrap around their dodies like the Indian Sari

35

Translated by the writer of this thesis.

36

An old Sudanese habit of making scares on the woman cheeks as a sign of beauty. It is uniquely Sudanese more African
than Arab habit.
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have a look at the white-skinned Coptic Sudanese women. In his poetry he expresses his faith
in the serenity of beauty as a cure for the ardency of longing. He went so far as to express his
faith in Jesus Christ, the Church and those who attend it. He describes the maidens as they sit
inside the Church in regular rows like a string of pearls regularly set in a necklace. It is an
indication of the religious tolerance and coexistence. He writes:
و ﺑﺎﻟﺼﺒﺎﺑﺔ ﻧﺎرا
ﻣﻨﻀﺪا ﻣﻦ ﻋﺬارى

ﺁﻣﻨﺖ ﺑﺎﻟﺤﺴﻦ ﺑﺮدا
و ﺑﺎﻟﻜﻨﻴﺴﺔ ﻋﻘﺪا

و ﺑﺎﻟﻤﺴﻴﺢ و ﻣﻦ ﻃﺎف ﺣﻮﻟﻪ واﺳﺘﺠﺎرا
إﻳﻤﺎن ﻣﻦ ﻳﻌﺒﺪ اﻟﺤﺴﻦ ﻓﻲ ﻋﻴﻮن اﻟﻨﺼﺎرى
(Al-Tijani, 1987:58)

Most Sudanese poets were fond of blonde women and particularly golden hair. Al-Majdūb
describes golden hair as a waterfall which flows into the depths of souls. He writes:
ﺷﻌﺮهﺎ اﻟﻌﺴﺠﺪي آﺎﻟﺸﻼل ﻳﻨﺜﺎل ﻓﻲ ﻗﺮار اﻟﻨﻔﻮس
(Badawi, 1964:578)

Al-Tinay tells his beloved that her golden hair has implied meaning and molten
sunrays. He writes:
و ﻓﻴﻪ ذوب ﺷﻌﺎع

إن ﻓﻲ ﺷﻌﺮك اﻟﻤﺬهﺐ ﻣﻌﻨﻰ

(Al-Tinay, 1955:45)

Salah Ahmad Ibrahim is inspired by a white woman named Maria. He wishes he had Fidias’s
37

chisel, the spirit of a genius and a hill of marble, so as to carve Maria’s “frantic charm” into

a life-size statue. In a highly sophisticated verse he details the portrait making the hair like a
waterfall, some of it resting on the shoulders and some scattering down the back, drawing a
stammering light on the eyelashes, an inexplicable riddle on the eyelids, a refracting light on
the cheeks and sugar on the teeth. He writes:
ﻳﺎ ﻣﺮﻳﺔ
ﻟﻴﺖ ﻟﻲ ﻳﺎ ﻣﺮﻳﺔ ازﻣﻴﻞ ﻓﺪﻳﺎس و روﺣﺎ ﻋﺒﻘﺮﻳﺔ
و أﻣﺎﻣﻲ ﺗﻞ ﻣﺮﻣﺮ
ﻟﻨﺤﺖ اﻟﻔﺘﻨﺔ اﻟﻬﻮﺟﺎء ﻓﻲ ﻧﻔﺲ ﻣﻘﺎﻳﻴﺴﻚ
37

A skilful Greek sculptor.
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ﺗﻤﺜﺎﻻ ﻣﻜﺒﺮ
و ﺟﻌﻠﺖ اﻟﺸﻌﺮ آﺎﻟﺸﻼل ﺑﻌﺾ ﻳﻠﺰم اﻟﻜﺘﻒ
و ﺑﻐﺾ ﻳﺘﺒﻌﺜﺮ
و ﻋﻠﻰ اﻷهﺪاب ﻟﻴﻞ ﻳﺘﻌﺜﺮ
و ﻋﻠﻰ اﻷﺟﻔﺎن ﻟﻐﺰ ﻻ ﻳﻔﺴﺮ
و ﻋﻠﻰ اﻟﺨﺪﻳﻦ ﻧﻮر ﻳﺘﻜﺴﺮ
(Ibrahim: 55)

و ﻋﻠﻰ اﻷﺳﻨﺎن ﺳﻜﺮ

He continues, addressing Maria as Helen38 In his old age, he assumes reluctance but is
secretly watching her beauty as he tosses about in frustration, with a thousand fires and a
thousand scorpions on his body. He likens his torture to that of Prometheus39 who was tied to
the rock. He describes her eyes as clear and as moist as the springs, her lips as fleshy and
sweet as bunches of grape, her cheeks as beautiful and glorious as his dreams and her posture
proudly and arrogantly swaying. Besides his mastery of verse the poem reflects his
knowledge of western culture and literature. He writes:
ﻳﺎ ﻣﺮﻳﺔ
ﻣﺎ ﻟﻌﺸﺮﻳﻨﻴﻦ ﺑﺎﺗﺖ ﻓﻲ ﺳﻌﻴﺮ ﺗﺘﻘﻠﺐ
ﺗﺮﺗﺪي ﺛﻮب ﻋﺰوف وهﻲ ﻓﻲ اﻟﺨﻔﻴﺔ ﺗﺮﻏﺐ
و ﺑﺼﺪرﻳﻨﺎ ﺑﺮﻣﺜﻴﻮس ﻓﻲ اﻟﺼﺨﺮة ﻣﺸﺪود ﻳﻌﺬب
ﻓﺒﺠﺴﻢ أﻟﻒ ﻧﺎر و ﺑﺠﺴﻢ أﻟﻒ ﻋﻘﺮب
أﻧﺖ ﻳﺎ هﻴﻠﻴﻦ
ﻳﺎ ﻣﻦ ﻋﺒﺮت ﺗﻠﻘﺎءهﺎ ﺑﺤﺮ ﻋﺮوﻗﻲ أﻟﻒ ﻣﺮآﺐ
و ﻧﺪاوة..... ﻳﺎ ﻋﻴﻮﻧﺎ آﺎﻟﻴﻨﺎﺑﻴﻊ ﺻﻔﺎء
و ﺣﻼوة...و ﺷﻔﺎهﺎ آﺎﻟﻌﻨﺎﻗﻴﺪ اﻣﺘﻼء
و ﺟﻤﺎﻻ...و ﺧﺪودا ﻣﺜﻞ أﺣﻼﻣﻲ ﺿﻴﺎء
و اﺧﺘﻴﺎﻻ...و ﻗﻮاﻣﺎ ﻳﺘﺜﻨﻰ آﺒﺮﻳﺎء
ﻳﺎ ﺻﺒﻴﻪ...و دﻣﺎ ﺿﺠﺖ ﺑﻪ آﻞ اﻟﺸﺮاﻳﻴﻦ اﺷﺘﻬﺎء
(Ibrahim, :55)

38

ﻏﺠﺮﻳﺔ.... ﺗﺼﻄﻠﻲ ﻣﻨﻪ ﺻﺒﺎﺣﺎ و ﻣﺴﺎء

Helen of Troy, who was famous for her outstanding beauty.

39

The reference is to Prometheus the mythical hero who is believed to have kidnapped the holy
flame i.e. Knowledge and gave it to humanity. That angered Zeus and he chained him to the rock. The
poet uses this t illustrate the idea of punishment.
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Al Majdūb, Salah, Mohy al-Deen Faris and Jaily Abd al-Rahman succeeded in portraying the
characters of simple downtrodden Sudanese people and talking about their tragedies. AlMajdūb wrote about the beggar, the shoeblack, the pickpocket, the fortune teller and the
peanut seller. In his poem  اﻟﺤﺎﺟﺔ, Salah talks about the character of the Nigerian woman who
comes to Sudan to work so as to make money to go on a pilgrimage. The poem describes in
accurate detail her character: how she looks, talks, dresses and what activities she performs.
He writes:
رﺑﻄﺖ ﻃﻔﻠﻬﺎ ﺑﺤﺰام
 وﺟﻬﻪ اﻷﻏﺒﺮ... ﻋﻠﻰ ﻇﻬﺮهﺎ
ﻋﻈﻤﺔ ﻧﺘﺄت ﻣﻦ ﻋﻈﺎم
 ﻓﺮخ ﻧﻌﺎم:ﻣﺎﺋﻞ رأﺳﻪ اﻟﻀﺨﻢ
 أو آﻤﺎ، ﺗﻄﻠﻊ ﻣﻦ ﺑﻴﻀﻪ دهﺸﺎ
ﻳﻔﻌﻞ اﻟﻜﻨﻐﺮ
وﺳﻌﺖ ﻓﻲ اﻟﻄﺮﻳﻖ
.... و هﻲ ﻟﻢ، ﺟﺎﺋﻊ
....ﻻ ﻳﻬﻢ
(Ibrahim :121)

إﻧﻬﺎ اﻟﺤﺎﺟﺔ

Other special Sudanese literature is [ أدب اﻟﻔﻜﺎهﺔSudanese Humour and Satire Literature]
Sudanese humour poetry is discussed by the Sudanese critic al-Amin Ali Madani as a pure
Sudanese poetry which it contains Sudanese folkloric examples. It is also described by the
Egyptian writer, Muhammad Ḥassanein Haikal, as a special Sudanese poetry. Poets
sometimes mix poetry that is written to be read with oral poetry. In his very long poem (10
pages) ( آﻠﺐ و ﻗﺮﻳﺔA Dog and a Village), Muhammad al Mahdi al- Majdūb relates the story of
a puppy he has brought to his house. In a humorous manner he tells how the puppy is received
by his household. His wife protests, his children are exited and the hens and the billy goat are
furious. Al-Majdūb uses his poetry to demonstrate the Sudanese cultural phenomenon
exemplified in the use of local Sudanese images, language, and comic dialogue. There is a
link between the structure of the poem, particularly the meter and the lexis, and the spirit of
Sufism, which is considered basic in Sudanese culture. The poem has the rhythm of the ذآﺮ
(dhikr) and the ( ﺣﻀﺮةSufi circles) as shown by its structure and the repetition of the word
Allah. In the first five lines, he introduces the puppy that is raised by the stallion, ( أﺑﻮ اﻟﺴﺮةthe
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father of al-Surrah), on the white Sudanese native bread آﺴﺮة. The two names, stallion and
Abu al-Surrah, are used satirically. He writes:
ﻓﻲ ﺑﻴﺖ اﻟﻔﺤﻞ أﺑﻮ اﻟﺴّﺮة ﺟﺮو رﺑّﺎﻩ ﻋﻠﻰ اﻟﻜﺴﺮة
"اﷲ اﷲ ﻋﻠﻰ اﻟﻜﺴﺮة ﺑﻴﻀﺎء ﺗﻬﻴﺞ ﻟﻬﺎ" اﻟﺤﻀﺮة
اﷲ اﷲ اﷲ اﷲ
(Al- Majdūb, 1969:30)

It was said earlier that Al-Majdūb, although he supported neither the classicists nor the
modernists, was critical of the modern form of the poem. He sarcastically describes the unity
of the poem in terms of food. He likens the new changes in the poem to changes in the
‘asidah.40 The poem is turned upside down like the porridge that is solid in its mould, but will
melt like the madidah41 once it is turned over into the bowl and the sharmout42 is added to it.
On mentioning the meal, he asks Salama, the café man, to serve him a nice cup of tea, and he
reminds him to wash the cup and dry it and spare him from the crowd. The vocabulary used is
colloquial e.g. ( ﺗﻤﺮﻩdry it). He writes:

وﺣﺪة اﻟﺸﻌﺮ ﻗﺼﻴﺪة ﻗﻠﺒﻮهﺎ آﺎﻟﻌﺼﻴﺪة
ﺣﻴﻦ آﺒﻮا ﺣﻮﻟﻬﺎ اﻟﺸﺮﻣﻮط ﻣﺎﻋﺖ آﺎﻟﻤﺪﻳﺪة
ﺻﺎﺣﺐ اﻟﻤﻘﻬﻰ ﺳﻼﻣﺔ أﻋﻄﻨﻲ ﺷﺎﻳﺎ ﺗﻤﺎﻣﺎ
ﻧﻈّﻒ اﻟﻜﻮب و ﺗﻤّﺮﻩ و ﺟﻨﺒﻨﻲ اﻟﺰﺣﺎﻣﺎ
(Al-Majdūb,1969:50)

Al-Majdūb describes the contradictions he suffers in Khartoum. He ridicules the tram,
describing it as an unreliable donkey, as well as the chef who cheats on him with poor food
that lacks natural cooking butter. He misses the food of his beautiful town, al-Dammar. He
wishes he could obtain his aunts’ soft  آﺴﺮةwhich is ground by handmill, instead of the hard
 آﺴﺮةof Khartoum. He misses the dates which are as sweet as the eyes of honey-coloured
virgin ladies, and Arabic pumpkin containing milk freshly obtained from the cow, and its
bubbling foam is calling him. He writes:
40

A very thick meal prepared by pouring a boiling liquid such as water or milk on the flour.
A somewhat thick Sudanese soup made by pouring a boiling liquid on the flour.
42
A Sudanese native meal made from dried meat and dried okra.
41
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هﺬا اﻟﺘﺮام ﺣﻤﺎر ﻏﻴﺮ ﻣﻀﻤﻮن

إﻧﻲ ﻣﻦ اﻟﺪاﻣﺮ اﻟﺴﻤﺤﺎء دوﺧﻨﻲ

ﺻﻴﺎﺣﻪ ﺑﻄﺒﻴﺦ ﻏﻴﺮ ﻣﺴﻤﻮن

و آﻢ أروح إﻟﻰ اﻟﻄﺒﺎخ ﻳﺨﺪﻋﻨﻲ

ﻓﻴﻬﺎ اﻟﻘﻮادﻳﺲ ﻓﻲ أﺣﺠﺎر ﻃﺎﺣﻮن

ﻣﻦ ﻟﻲ ﺑﻜﺴﺮة ﺧﺎﻻﺗﻲ و ﻣﺎ ﻳﺒﺴﺖ

ﻣﻌﺴﻮﻟﺔ آﻌﻴﻮن اﻟﺨﺮّد اﻟﻌﻴﻦ
رﻏﻮ ﻳﻔﻮر ﻋﻠﻰ زهﻮ ﻳﻨﺎدﻳﻨﻲ

آﻨﺰي ﻗﻼدة ﺗﻤﺮ ﻋﺪهﺎ ﻣﺎﺋﺔ
و ﻗﺮﻋﺔ ﺣﻠﺒﻮا ﻓﻴﻬﺎ و أﻋﺠﺒﻬﺎ

(Al-Majdūb, 1969:33)

In the following lines of a poem, Khalil ‘Ajab al Dor, mocks one of the Sudanese tribes, al
Masalit. About fifteen of the farm workers who are always from the Masalit and their typical
names are ‘Isa, Abubaker, Ishaq and Haroun. He mocks the way they pronounce their names:
Isaqa for Ishaq (Isaac) and Abbaker for Abu-Bakr. He goes on to describe their favourite meal
and the way it is prepared. The [ ﻟﻘﻤﺔporridge] of millet is made in the ( ﺻﺎجbaking tin) and it
is soft and more delicious than the round flat loaf of [ اﻟﻔﻴﻨﻲthe fine white flour], as if it were
made in the ( دوآﺔclay oven).
It is a typical Sudanese picture and the lexical items are colloquial Arabic. He writes:
ﻣﻦ اﻟﻤﺴﺎﻟﻴﺖ هﻢ ﻧﺼﻒ اﻟﺜﻼﺛﻴﻦ
وﻟﺪ اﺳﺎﻗﺔ أو ﻣﻮﺳﻰ ﺑﻦ هﺎرون

ﻟﻮ آﻨﺖ ﻣﺒﺘﺪرا ﻓﻲ اﻟﺰرع ﻣﻦ ﻧﻔﺮ
ﻣﻦ آﻞ ﻣﻦ اﺳﻤﻪ ﻋﻴﺴﻰ ﺑﻦ أﺑّﻜﺮ

أﻟﺬ ﻓﻲ اﻟﻄﻌﻢ ﻣﻦ ﻗﺮاﺻﺔ اﻟﻔﻴﻦ

وﻟﻘﻤﺔ ﻣﻦ دﻗﻴﻖ اﻟﺪﺧﻦ داﻓﺌﺔ

آﺄﻧﻬﺎ ﺻﻨﻌﺖ ﻓﻲ دوآﺔ اﻟﻄﻴﻦ

ﺻﻨﻌﺘﻬﺎ ﺑﻴﺪي ﻓﻲ اﻟﺼﺎج ﻟﻴّﻨﺔ

(M.M.Ali,1999:47)

The poet, ‘Abd al- Ḥalim Ali Taha, wrote a poem in the form of the Sufi poem:
ﻣﺎ ﻋﺐ ﺷﺎل اﻧﺠﻠﺘﺮ
ﻋﻴﺐ ﺷﺒﺎﺑﻲ اﻟﻤﺎ ﺳﺮى
 ﺳﻄﺮ ﻗﺎل دﻳﻞ ﺟﻤﺎﻋﺎت ﺧﻴّﺮةGriffiths ا اﻟﺸﻴﺦ
ﻻزم ﻳﺮوﺣﻮ اﻧﺠﻠﺘﺮا
(Abd al-Rahman, F 2001: 12)

Mr Griffiths the then Director General of the Ministry of Education retired and was replaced
by Mr Hodgin who stopped the scholarships to England. In the form of a Badia Dubeit, Taha
wrote:
اﻟﺨﺒﺮ اﻷآﻴﺪ اﻟﻠﻴﻠﺔ هﺪﺟﻜﻦ ﺟﺎﺑﻮ
ﻗﺎل ﺑﻌﺜﺎت ﻣﺤﺎل ﻧﺎس اﻟﻤﻌﺎرف ﺗﺎﺑﻮ
(Abd al-Rahman, F 2001: 12)
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The Sudanese poets Muhammad ‘Abd al-Ḥai (1944-1986) and Al-Nur ‘Osman Abbaker
(1938), the two prominent figures of the School of Desert and Forest were interested in
Sudanism of Sudanese literature. They were very much concerned with the search for roots
and establishing identity. Both are considered examples of the Sudanisation of Sudanese
literature. Muhammad ‘Abd al-Ḥai was a highly distinguished poet and critic who died very
young. He graduated from Khartoum University. After obtaining a PhD in comparative
literature from Oxford University in 1973, he taught literature at Khartoum University. He
published five volumes: ( اﻟﻌﻮدة اﻟﻰ ﺳﻨﺎرThe Return to Sinnar), (Ode of Signs), ﺣﺪﻳﻘﺔ اﻟﻮرد
(اﻻﺧﻴﺮةThe Last Rose Garden), ( اﻟﺴﻤﻨﺪل ﻳﻐﻨﻲSamandal Sings) and ( اﷲ ﻓﻲ زﻣﻦ اﻟﻌﻨﻒAllah in the
Time of Violence). Beside his works in literary criticism, he translated and wrote studies in
African comparative literature. He was famous for his love of reading and meditation. He read
oriental and western literature, fully embraced them and came out with his own vision. Like
other modernists, he was attracted to the idea of resurrection and the fertility myth by Eliot’s
“The Wasteland,” and by Jabra Ibrahim Jabra’s translation from Frazer’s “The Golden
Bough.”He was influenced by the Tummuzian
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poets, such as Badr Shaker al-Sayyab,

Adunis, Jabra, al-Khal (1917) and Khalil Ḥawi (1925), etc., who used historical archetypes to
express continuity in culture and human experience. Those poets expressed suffering through
symbol, allusion, myth and archetype. Inspired by Eliot’s concept of modern civilisation as a
spiritual wasteland, they applied mythological symbolism to the state of the Arab world. They
chose historical archetypes from Arab history, not only to reaffirm its good qualities but also
to call attention to such negative qualities as oppression, tyranny and lust. As it will be
demonstrated below, unlike the above poets, ‘Abd al-Ḥai fully celebrates the Sudanese
historical experience. For Sayyab the Gulf is both life-giver and death-giver, Nizar Qabbani
questions the heroism of Abu Zayd al-Hilali and the Arab nation as “the best nation.” Abd alHai’s poem Return to Sinnar demonstrates both the mystic sense of racial continuity, and the
longing for renewed harmony. It is classified by some Sudanese critics as demonstrating his
Sufi inclination, and by others as demonstrating his Sudanism. This is best expressed by the
Sudanese poet, ‘Abd al-Qadir al Kitayyabi in an elegy for ‘Abd al-Ḥai. He writes:

43

The reference is to Tammuz, the god of fertility in the Middle East, named Adonis by the Greeks.
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ﺳﻨﺎر و اﻟﺴﻘﻒ اﻟﻨﻮرﻳّﺔ اﻟﻨﺴﻖ

ﻳﺎ ﺣﻲ دوﻧﻚ ﻋﺒﺪ اﻟﺤﻲ ﺷﺎرﺗﻪ

ﻧﺎﻓﻮرة اﻟﻠﻐﺔ اﻟﻘﺪﺳﻴّﺔ اﻟﻸﻟﻖ

ﺻﻮت ﺗﺠﻮهﺮ أو ﺳﺤﺮ ﺗﻨﺎﺛﺮ ﻣﻦ

ﻗﻄﺒﺎ رﺣﺎﻩ ﻋﻠﻰ ﻃﺎﺣﻮﻧﺔ اﻟﻘﻠﻖ

ﺧﻠﻒ اﻟﺘﻴﺠﺎﻧﻲ و اﻟﻤﺠﺬوب ﻳﻄﺤﻨﻪ

(Al-Kitayyabi, 2006:260)

Translation:
O God, this is ‘Abd al-Ḥai before you
His sign is Sinnar and the roofed galleries glittering with light
He is an audible voice or a dispersed charm from the
Fountain of the sacredly bright language.
He is behind his two pivots, Tijani and Majdūb,
Ground by them in the mill of agitation45

The poet refers to the influence of Tijani’s Sufism and Majdub’s Sudanism on ‘Abd al-Ḥai.
‘Abd al-Ḥai’s journey to Sinnar is a journey to the depths of Sufism, which is incorporated in
the Sinnar Kingdom. He describes ‘Abd al-Ḥai as an audible voice, and a charm that emanates
from Sinnar, the fountain that spread Islam and Arabic culture. ‘Abd al-Ḥai’s collection The
Return to Sinnar is an attempt to answer the question of identity, while The Time of Violence
is of pure Sufi inclination. The Return to Sinnar contains five anthems. It recalls the memory
of the Sudanese Kingdom of Sinnar in the seventeenth century, which managed to integrate
fully the Arab and African races into one nation. All racial differences were transcended, and
the poet resorts to the past to look for the harmony that he could not find in present-day
Sudan. His English translation of excerpt from The Return to Sinnar is included in the
Anthology of Modern Sudanese Poetry by Uthman Hassan Ahmed and Constance Berkley.
To seek his identity and assert himself, he turned towards Sinnar, his origin and roots. In the
following scene of his reception festival, from the First Anthem, [ اﻟﺒﺤﺮThe Sea], the poet
reflects how Sinnar welcomes him:
اﻟﻴﻠﺔ ﻳﺴﺘﻘﺒﻠﻨﻲ أهﻠﻲ
ﺧﻴﻞ ﺗﺤﺠﻞ ﻓﻲ داﺋﺮة اﻟﻨﺎر
44

Sinnar was the capital of the Fung Kingdom (1509- 1821) Known as the [ اﻟﺴﻄﻨﺔ اﻟﺰرﻗﺎءThe Black Sultanate] or
the Kingdom of Fuqara’ (Sufis). It contributed to the spread of Islam and the Arabic culture especially after the
fall of the Christian Kingdom of ‘Alawah.

45

Treanslated by the writer of this thesis.
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و ﺗﺮﻗﺺ ﻓﻲ اﻷﺟﺮاس و ﻓﻲ اﻟﺪﻳﺒﺎج
اﻣﺮأة ﺗﻔﺘﺢ ﺑﺎب اﻟﻨﻬﺮ و ﺗﺪﻋﻮ
ﻣﻦ ﻋﺘﻤﺎت اﻟﺠﻴﻞ اﻟﺼﺎﻣﺖ و اﻹﺣﺮاج
ﺣﺮّاس اﻟﻠﻐﺔ- اﻟﻤﻤﻠﻜﺔ اﻟﺰرﻗﺎء
ذﻟﻚ ﻳﺨﻄﺮ ﻓﻲ ﺟﻠﺪ اﻟﻔﻬﺪ
و هﺬا ﻳﺴﻄﻊ ﻓﻲ ﻗﻤﺼﺎن اﻟﻤﺎء
(‘Abd al-Ḥai :14)

Translation:
This night my kinsmen welcome me:
A horse trotting in the circle of fire,
Dancing in bells and silk,
A women opening the door of the river,
Calling out of the darkness
Of the silent mountain and the dense forest.
The guards of the blue language
Kingdom:
One comes walking proudly in his leopard skin,
And one sinking in his water garments.
(Ahmed and Berkley, 1982 :92)

He finds it full of life, activity and diversity. Arab features are intermingled with African
ones. A man is wearing a tiger skin which is a symbol of Africa and the forest and horses are
symbols of the Arab. The spirits of his grandfathers from the past transmigrate into the spirits
of the children of today, strengthening the forearms of the drummers and the lungs of the
chanters.
In the following scene he seeks inspiration from the past. He refers to the idea of resurrection
and how the spirit of the grandfathers can inhabit the children:
:اﻟﻠﻴﻠﺔ ﻳﺴﺘﻘﺒﻠﻨﻲ أهﻠﻲ
أرواح ﺟﺪودي ﺗﺨﺮج ﻣﻦ
ﻓﻀﺔ أﺣﻼم اﻟﻨﻬﺮ
و ﻣﻦ ﻟﻴﻞ اﻷﺳﻤﺎء
ﺗﺘﻘﻤﺺ أﺟﺴﺎد اﻷﻃﻔﺎل
ﺗﻨﻔﺦ ﻓﻲ رﺋﺔ اﻟﻤﺪاح
و ﺗﻀﺮب ﺑﺎﻟﺴﺎﻋﺪ
ﻋﺒﺮ ذراع اﻟﻄﺒّﺎل
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(‘Abd al-Ḥai, 1999 :14)

Translation:
The spirits of my grandfathers walk out
Of the silver of the river’s dreams,
Out of the night of names,
And possess the bodies of children.
(Ahmed and Berkley, 1982: 92)

In another scene, he employs more Arab-African symbols, such as a bead made out of the
teeth of the dead, a pitcher out of the skull … , etc. He says:
اﻟﻠﻴﻠﺔ ﻳﺴﺘﻘﺒﻠﻨﻲ
أهﺪوﻧﻲ ﻣﺴﺒﺤﺔ ﻣﻦ أﺳﻨﺎن اﻟﻤﻮﺗﻰ
إﺑﺮﻳﻘﺎ ﺟﻤﺠﻤﺔ
ﻣﺼﻼة ﻣﻦ ﺟﻠﺪ اﻟﺠﺎﻣﻮس
رﻣﺰا ﻳﻠﻤﻊ ﺑﻴﻦ اﻟﻨﺨﻠﺔ و اﻷﺑﻨﻮس
ﻟﻐﺔ ﺗﻄﻠﻊ ﻣﺜﻞ اﻟﺮﻣﺢ
ﻣﻦ ﺟﺴﺪ اﻷرض
(‘Abd al-Ḥai , 1999:14)
naqsa

Translation:
This night my folks welcome me
They gave me a rosary made from the teeth of the dead
A pitcher, a skull
A prayer mat made of buffalo skin
A symbol glittering between the palm and the ebony
A language comes out like a spear
From the ground
And through the sky of the wound46

In the Second Anthem, ( اﻟﻤﺪﻳﻨﺔThe City), the poet asks the guards to open the doors of the
city of Sinnar, but before opening they ask about his origin, and in his answer he reveals his
dual origin. He is neither a pure Arab nor a pure African, he is exactly like Sinnar: a mixture
of the two. He writes:
46

Translated by the writer of this thesis
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ﺑﺪوي أﻧﺖ؟
ﻻﻣﻦ ﺑﻼد اﻟﺰﻧﺞ ؟
ﻻأﻧﺎ ﻣﻨﻜﻢ ﺗﺎﺋﻪ ﺟﺎء
ﻳﻐﻨﻲ ﺑﻠﺴﺎن
و ﻳﺼﻠﻲ ﺑﻠﺴﺎن
‘Abd al-Ḥai, 1999:16)

After he is identified, the doors are opened to him and he enters into his origins and his Home,
where he sleeps safe and secure. This image depicts the current state of affairs in the Sudan.
After the independence in 1956, conflict erupted as a result of the national identity crisis
based on racial, ethnic, cultural and religious differences that are more constructed than real.
After the long war of the South came to an end in 1972 after seventeen years, conflict was
seen again stirring up between the Arab-Moslem North against the African Christian South.
In the 80s it extended into the non-Arab region of Nuba Mountains and southern Blue Nile
and in 2003 it extended to Darfur in the West. The Bega of the East and the Nubian of the far
North are restless. The Comprehensive Peace Agreement (CPA) signed in January 2005 in
Nairobi has foiled the myth of cultural and racial divide between the North and the South. It
puts the framework and the principles which accommodate the racial, cultural and ethnic
identity involved in the Sudan’s plurality. At the end of the poem, in the Fifth Anthem اﻟﺼﺒﺢ
[The Morning], the poet summarises Sinnar as both an Arab and African symbol: a mountain,
a bird, a leopard, a white horse, a spear and a book:
ﺳﻨﺎر
ﺗﺴﻔﺮ ﻓﻲ
 ﺟﺮﺣﺎ،ﻧﻘﺎء اﻟﺼﺤﻮ
 ﻃﺎﺋﺮا، اﻟﻬﺎ، ﺟﺒﻼ،أزرﻗﺎ
 رﻣﺤﺎ، اﺑﻴﻀﺎ، ﺣﺼﺎﻧﺎ،ﻓﻬﺪا
آﺘﺎب
(‘Abd al-Ḥai, 1999:28)
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As he puts it in a footnote in his volume, Sinnar is a language, a history, a homeland and a
two-edged presence, the guards of the language kingdom; one comes walking proudly in the
leopard skin and one shining in his water garments. Language is a very important element for
him. It is identity, history and heritage. His folk in Sinnar are the guardians of the language.
He describes it as the first spring, the fountainhead and God’s guitar. It is the secret-word by
which the guards at Sinnar open the doors and let him in.
The idea of the “palm and ebony” is demonstrated in the First Anthem: it is a symbol that
sparkles between the palm tree and the ebony. By “palm” and “ebony” he refers to the “Desert
and the Forest.” As noted earlier, the forest is a symbol for the African component of the
Sudan and the desert for the Arab component. The idea is the presence of both, side by side,
transcending racism. This is the mystic sense of racial continuity and the longing for
harmony, which has been already depicted and discussed with regard to the modern poets.
However, ‘Abd al-Hai, in his five anthems of his long poem [ اﻟﻌﻮدة اﻟﻰ ﺳﻨﺎرReturn to Sinnar],
was able to celebrate fully the Sudanese historical experience.
His dream of recalling the past is realised in his poem [ ﺳﻨﺎرSinnar] 1965, which appeared in
his third collection,  اﻟﺴﻤﻨﺪل ﻳﻐﻨﻲSamandal Sings. The poet navigates through the Desert into
the Forest. It is a resurrection of  ﺗﻬﺮاﻗﺎTihraq47, the buried towns and wrecked bones. The
English translation of

Sinnar by Al-Sir Khidir is included in Ahmed and Berkley’s

Anthology. He writes:
ﺛﻢ أﻣﻌﻨﺎ ﻣﻊ اﻟﺮﻳﺢ ﻋﻠﻰ اﻟﺼﺤﺮاء
)و اﻟﺼﺤﺮاء آﺎﻧﺖ ﻣﺪﻧﺎ ﻣﺪﻓﻮﻧﺔ
ﻓﻲ اﻟﺮﻣﻞ أﺷﺒﺎﺣﺎ ﺗﺮاءى
( و ﻋﻈﺎﻣﺎ ﻧﺨﺮات
و أﻧﺤﺪرﻧﺎ ﻋﺒﺮ ﺳﻮر اﻟﻐﺎب
و اﻟﻤﺴﺘﻨﻘﻊ اﻷﺧﻀﺮ و اﻟﺠﺴﺮ أﻋﺪﻧﺎ؟
(‘Abd al-Ḥai, 1999 :55)

Translation:
Then we penetrated with the wind deep into the desert
(The desert was buried towns in the sand,
47

The most famous of the Kings of Kush—ancient Sudanese kingdom.
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Visible ghosts and wrecked bones)
And we descended through the fence of the forest
And the green swamp and the bridge.
Have we returned?
(Ahmad and Berkley,1982:91)

To be able to see his beginnings and the origins of rituals is but a dream. Because he cannot
believe that he is there, he keeps asking the same question, even at the bridge, when he is
within a distance of two bow-lengths and at the first gate; have we returned, he asks to
himsel? He answers: How could we not? Thus he assures himself that they are already there,
and that the palm orchards, the horses in the pastures, the bronzed face, the book, the golden
inscriptions, the shield and the spears of ebony are the indication. He writes:
أﻋﺪﻧﺎ؟. ﻗﺎب ﻗﻮﺳﻴﻦ
ﺑﺴﺎﺗﻴﻦ ﻣﻦ اﻟﻨﺨﻞ و ﺧﻴﻞ: هﺎهﻲ اﻟﺒﻮاﺑﺔ اﻷوﻟﻰ
أﻋﺪﻧﺎ؟: هﺎهﻲ اﻟﺒﻮاﺑﺔ اﻷوﻟﻰ. ﻓﻲ اﻟﻤﺮاﻋﻲ
آﻴﻒ ﻻ؟ وﺟﻪ ﺑﺮﻧﺰي آﺘﺎب
و ﻧﻘﻮش ذهﺒﻴّﺎت و درع
و رﻣﺎح ﺁﺑﻨﻮس
آﺎن ﺣﻠﻤﺎ أن ﻧﺮى اﻟﺒﺪء و ﻣﻴﻼد اﻟﻄﻘﻮس
(‘Abd al-Ḥai, 1999 : 55)

Translation:
We are within a bowshot. Have we returned?
Lo! There is the first gate: Have we returned?
How could not we?
There is a bronzed face, a book,
Golden inscriptions, a shield
And spears of ebony.
It was dream I see the beginning
And the birth of rituals. (Ahmad and Berkley,1982:91)

Thus, unlike all other modernists, Sayyab, Adunis and ‘Abd al-Sabur, the poet fully rejoices
in the revival of the beginning and the birth of rituals. He shares celebration with the curlew
in the thorny branches. The poet derives words and expressions from the Qur’an, e.g., ﺳﺪرة
( اﻟﻤﻨﺘﻬﻰthe Lot-tree), ( ﻗﺎب ﻗﻮﺳﻴﻦtwo bow-lengths) and ( ﻋﻈﺎم ﻧﺨﺮاتwrecked bones). It is as if
he is drawing an analogy between his voyage back to
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Sinnar, to his roots and the Holy Prophet Muhammad’s (PBUH) holy journey, 48 ﻹﺳﺮاءLike
the Prophet’s journey, it is a reality, not an illusion. In  اﻟﻤﻌﺮاج, the Prophet was made to
transcend Time and Space, and taken through the seven heavens to the Sublime Throne,
where he was shown some of the Signs of Allah. Like the Prophet’s transition from one
heaven to another, the poet moves from one gate to another until he arrives at Sinnar. The use
of the ( ﺳﺪرة اﻟﻤﻨﺘﻬﻰthe Lote-tree), in the seventh heaven, is an indication of achieving the
ultimate goal. The poet confirms his arrival by the lote-tree and by the signs mentioned above.
Like the Prophet’s, his sight does not go astray. ( ﻣﺎ آﺬب اﻟﻔﺆاد ﻣﺎ رأىThe Prophet’s mind and
heart in no way falsified that which he saw). (M.M. Ali,1989:1378) He writes:
ﺣﻴﻦ أﺑﺤﺮﻧﺎ إﻟﻰ ﺳﻨﺎرﻋﺒﺮ اﻟﻠﻴﻞ آﺎﻧﺖ
ﺳﺪرة اﻟﺘﺎرﻳﺦ ﺗﻬﺘﺰ ﺑﺮﻳﺢ ﻗﺎدم ﻣﻦ ﺟﺰر اﻟﻤﻮﺗﻰ
و آﺎن اﻟﻜﺮوان اﻷﺳﻮد اﻟﺮﻳﺶ ﻳﻐﻨّﻲ
ﻓﻲ ﻏﺼﻮن اﻟﺸﻮك ﺻﻮﺗﺎ
(آﺎن ﻏﻨّﺎﻩ ﻋﻠﻰ ﺷﺮﻓﺔ )ﺗﻬﺮاﻗﺎ
(‘Abd al-Ḥai, 1999 :55)

Translation:
When we voyage to Sinnar through darkness
The lote-tree of history was shaken by a wind blowing
From the islands of the dead
And the black-feathered curlew was singing
On the thorny branches an old tune
From Tihraqa’s balcony.
(Ahmad and Berkley,1982:91)

Al-Nur Osman Abbakr, another pioneer of this school, was born of a Cameroni father and a
Sudanese mother from the Nuba tribe. He calls for the Forest and the Desert, i.e., Negro-Arab
intermingling for the purpose of specifying the traits of the Sudanese identity. In two articles
published in al Sahafa newspaper, entitled “The Forest and the Desert” and “I am not an Arab
but …,” he sums up his philosophy and his poetic vision. His poetry discloses an inclination
more towards the forest than the desert. He shows his concern with the search for roots and
establishing identity. Although he had mastered the Arabic language, he declares that,
although he writes in the Arabic language, loves it and closely attached to its civilisation and
48 The great mystic story of the Mi‘raj i.e. Ascension of the Holy Prophet, Muslims believe, Muhammad on the
27th night of the month of Rajab in the year before the Hijrah. The Holy Prophet was transported from the
Sacred Mosque of Makkah to the Farthest Mosque of Jerusalem in a night and was shown some of the signs of
Allah.
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literature, it is only a second language for him. It is not his mother or father tongue. He
describes his poetry as full of images that seem to be Western or existentialist, but they are
actually the admix of the mother tongue which remained silent within him and came out
through the second language, the Arabic language. He states that, on reading his poetry, one
finds charming worlds that infatuate him with the charm of paganism and the Kujur. (AlSahafa (a daily newspaper),1967:1480) He portrays these charming worlds of the forest in his
obscure ritual language. This is reflected in the ritual language he uses in his poetry, which is
filled with the vocabulary of the Forest, and African heritage and myth. Like Muhammad
‘Abd al-Ḥai, he loves this language and sanctifies it. For ‘Abd al-Ḥai, the language is اﻟﻨﺒﻌﺔ
[ اﻷوﻟﻰthe first spring], [ ﻗﻴﺜﺎرة اﻹﻟﻪGod’s guitar] and ( اﻟﻨﺒﻊ اﻟﻤﻘﺪسthe holy spring).
His poetry reflects many of the elements of African culture. He explores the links between the
religions in Africa, with special reference to African religious rituals and Sudanese Sufism.
Although Sudanese Sufism originated in the East, he believes that “all the supernatural truths
in the Sudan are a production of the forest, the human bond in our existence is the soft motion
of the dance, drum and the horn of the forest not the Eastern Sufism.” (Al-Sahafa (daily
newspaper),1967:1405) He talks about what the Kujur recites, and notes that the African
rituals, such as incense burning, drumming, walking bare-footed, bare-headed or wearing a
special hood, are also features of the Sufi celebration. The influence of African religions on
Sudanese Sufism is clear in the following lines:
و ﻓﻲ اﻟﻌﻴﻦ ﺣﺐ اﻟﺤﻔﺎة اﻟﻌﺮاة
ﻳﻘﻴﻤﻮن ﻋﻴﺪ اﻹﻟﻪ اﻟﺼﻐﻴﺮ
ﺑﻄﻨﺪﺑﺔ اﻟﻨﺎﻋﻴﺎت اﻟﻘﺪاﻣﻰ
ﺗﺪق اﻟﻄﺒﻮل
وﻳﺆذن ﻟﻠﺸﻤﺲ أن ﺗﺮﺗﺪي
ﻗﻨﺎع اﻟﻤﺴﺎء
ﻳﺬاب اﺣﺘﺮاق اﻟﻴﺘﺎﻣﻰ أﺻﻴﻼ
و ﻳﺤﻤﻞ ﻓﻲ ﺳﻠﺔ أو رداء
ﻟﻌﺮس اﻟﻈﺒﺎء
(Abbakr,1999:84)

The poet excavates in the old ruins and the rocks, and digs a well in the sand in search of the
rock axes, so as to be able to learn, from the drawings in the cave, about the origin of the
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human being and the things before the Age of Snow. He follows the songs of the Negroes,
asking about his origins. He writes:
ﺣﻔﺮﻧﺎ ﻧﺒﻌﺔ ﻓﻲ اﻟﺮﻣﻞ ﻓﺠﺮﻧﺎ ﺟﻤﻮح اﻟﻨﻬﺮ
ﺷﺎرﻓﻨﺎ ﻋﺼﻮر اﻟﻘﻤﺢ ﻧﺒﺤﺚ ﻋﻦ ﻓﺆوس اﻟﺼﺨﺮ
ﻟﻨﻌﺮف ﻣﻦ رﺳﻮم اﻟﻜﻬﻒ أﺻﻞ أروﻣﺔ اﻷﺷﻴﺎء واﻹﻧﺴﺎن ﻗﺒﻞ اﻟﺜﻠﺞ
رﺟﻌﻨﺎ دون أن ﻧﺪري ﺟﺬور ﺣﻴﻠﺘﻨﺎ اﻷوﻟﻰ
ﻧﺘﺒﻊ أﻏﻨﻴﺎت اﻟﺰﻧﺞ, هﻤﻨﺎ ﻓﻲ ﺑﺤﺎر اﻟﻌﺠﺰ, دﻓﻨﺎ هﻤﻨﺎ ﻓﻲ اﻟﺮﻣﻞ
ﻧﺴﺎءل ﻋﻦ ﺑﻘﺎﻳﺎﻧﺎ
(Abbakr,1999:84)

He spends a long time among the caves and the wastelands searching for his clay,
canine tooth and sharp nail. He writes:
أﻧﻘﺐ ﻓﻲ ﺛﻨﺎﻳﺎ ﻏﺮﺑﺘﻲ ﻋﻦ ﻃﻴﻨﺘﻲ و اﻟﻨﺎب و اﻟﻈﻔﺮ اﻟﺴﻨﻴﻦ
(Abbakr, 1999: 47)

As noted earlier, he always writes from the depth of the jungle. He glorifies the forest, as to
him it is the first semen of the human being, and from there the pulse of life started, then
moved in all other directions. He writes:
ﻣﻦ ﻗﺒﻞ ﺑﻠﻮغ اﻟﻌﺎﻟﻢ هﺪا اﻟﻌﺼﺮ اﻟﺴﺎﻣﻖ آﺎن اﻟﻨﺒﺾ اﻷول ﻓﻲ اﻟﻐﺎﺑﺎت
و ﻓﻲ اﻟﻜﻬﻒ اﻟﻌﺎري
ﺟﺮس اﻟﺘﺴﺒﻴﺢ ﻟﻄﻘﺲ ﻣﺎ ﺑﺮﺣﺎ
ﻓﻲ ذهﻦ اﻟﻄﻔﻞ اﻷول ﻓﻲ اﻟﺼﺤﺮاء
(Abbakr, 1999:76)

He is attracted by the sounds of the forest drums at night and responds to it. Perhaps it is the
call of the forest for them to return to their roots. He writes:
ﻗﺮع اﻟﻄﺒﻮل ﻓﻲ اﻟﺪﺟﻰ ﻳﺸﺪﻧﺎ
أﻧﺴﺘﺠﻴﺐ؟ رﺑﻤﺎ ﻧﺪاء اﻟﻐﺎب ﻋﻮدة إﻟﻰ ﺟﺬورﻧﺎ
(Abbakr, 1999:47)
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He appeals to history by going back to Sinnar and the ancient kingdom of Meroe, and he
proves that the good seed produces the green branch and the pasture. He writes:
ﺣﺘﻰ ﻳﺮﻓﻊ إﻧﺴﺎن رأﺳﻪ
ﻳﺮﻋﺐ ﻳﺠﺮف اﻃﻤﺌﻨﺎن اﻟﻤﻮت ﻋﻠﻰ ﻣﺮوي
اﻟﻐﺮس اﻟﻄﻴﺐ ﻳﻌﻄﻲ اﻟﻐﺼﻦ اﻷﺧﻀﺮ و اﻟﻤﺮﻋﻰ
(Abbakr, 1999:76)

It is useless to escape from the roots. The good lies in adhering to the roots and history, and to
dedicating life to its richness and fertility. He writes:
و أن اﻟﺨﻴﺮ آﻞ اﻟﺨﻴﺮان ﻧﺨﺘﺎر ﻣﺎ ﺣﻔﺮﺗﻪ, ﺗﻌﻠﻠﻨﺎ ﺑﺄن رﺣﻴﻠﻨﺎ ﻋﺒﺚ
أن ﻧﺮﻋﻰ ﻣﻮات ﺣﻴﺎﺗﻨﺎ اﻷوﻟﻰ, آﻒ اﻟﺠﺪ
ﻟﻬﺪا اﻟﺨﺼﺐ ﻧﻨﺪر ﻣﺎ ﺗﺒﻘﻰ ﻣﻦ ﻟﻈﻰ أﻋﻤﺎرﻧﺎ
(Abbakr, 1999:48)

He believes in the historical theory that states that the origin of the ancient Egyptian
civilisation is Nubian. It is the pollination of the valley and the union of the source and the
outlet. Pharonic art in Upper Egypt is always an inspiration of the Upper Nile. That entity
Allah, God or Lord or whatever you call it, is known first in Africa as a creator of the universe
before the mission of Muhammad or Christ. According to Jamal Muhammad Ahmad, religion
was a product of the Ethiopian mind. It was transported from there, the Upper Nile, to Egypt,
the heart of civilisation, from where it was spread to the whole world (Ahmad, J.M,1974:21),.
It is the theme of ‘Return.’ He will not desert the Home of his fathers and roam in the desert.
His Homeland is his cradle, his exile and kingdom. He glorifies his folk in the ‘land of birth
and forefathers.’ The idea of ‘return’ was tackled by his predecessors, such as ‘Abd al-Hai, in
his long poem The Return to Sinnar. He roamed extensively but eventually came back to
where he had left the treasures behind. Muhammad al-Makki Ibrahim also repents, and at last
he is able to see his Homeland as the land of love and Promise, a jar of milk, a rose in its
pollination season. He writes:
اﻵن أﺳﺘﻄﻴﻊ أن أراﻩ
ﻗﺼﻌﺔ ﻣﻦ اﻟﺤﻠﻴﺐ زهﺮة ﺗﻌﻴﺶ ﻣﻮﺳﻢ اﻟﻠﻘﺎح
ﻻ أﺳﺘﻄﻴﻊ أن أﻋﻮد ﻣﺎﺷﻴﺎ ﻓﺎﻟﺒﺤﺮ ﻟﻢ ﻳﻌﺪ ﻣﻄﻴّﺔ اﻟﺸﺮاع
ﻟﻜﻦ ﻗﺪرﺗﻲ ﻋﻠﻰ اﻟﺮﺟﻮع ﻻ ﺗﺤﺪهﺎ اﻟﺒﺤﺎر
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ﻓﻲ ﺧﺎﻃﺮ ﻳﻌﻮد ﺑﻲ أﻋﻮد
ﻋﻠﻰ ﺟﻨﺎح ﻏﻨﻮة آﺴﻮﻟﺔ أﻋﻮد
وﻟﻮ ﻏﺮﻗﺖ ﻓﻲ اﻟﺬي ﻣﻀﻰ
ﻳﺎ وﻃﻨﻲ ﺳﻠﻤﺖ ﻟﻲ
ﻳﺎ أرض ﻣﻴﻌﺎدي و ﻳﺎ ﻣﺤﺒﺘﻲ
أﻧﺎ إﻟﻴﻚ ﻋﺎﺋﺪ
(Al-Makki: 32)

Another African feature that al-Nur expresses is the issue of resurrection, i.e., the
communication between the spirits of the children and the grandfathers, and vice versa. His
beginning is ‘his end’ and, at the same time, ‘it is the beginning of another

ﺑﺪاﻳﺘﻲ ﻧﻬﺎﻳﺘﻲ ﺑﺪاﻳﺔ ﻵﺧﺮ
(Abbakr: 32)

It is the same idea that Muhammad ‘Abd al-Ḥai expressed. The spirits of his grandfathers
transmigrate in the bodies of the children and blow in the lungs of the drummer. He writes:
أرواح ﺟﺪودي ﺗﺨﺮج ﻣﻦ
ﻓﻀﺔ أﺣﻼم اﻟﻨﻬﺮ,
و ﻣﻦ ﻟﻴﻞ اﻷﺳﻤﺎء
ﺗﺘﻘﻤﺺ أرواح اﻷﻃﻔﺎل
ﺗﻨﻔﺦ ﻓﻲ رﺋﺔ اﻟﻤﺪاح
(‘Abd al-Ḥai:14)

Al-Nur portrays the offspring of the desert and forest as a field pollinated by the dead in the
season of self-sprouting and fertilisation of the living beings. He is the good plant sown by the
dead, and it produces the green branch and the pasture. He writes:
ﻣﻮﻟﻮد اﻟﻨﺒﻌﺔ و اﻟﺼﺤﺮاء
ﺣﻘﻼ ﻟﻘﺤﻪ اﻟﻤﻮﺗﻰ....ﺷﻬﺪا, زهﺮا
ﻓﻲ ﻣﻮﺳﻢ إﻳﺮاق اﻟﺬ ات و إﺧﺼﺎب اﻷﺣﻴﺎء
(Abbakr: 32)
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Now he is able to specify his characteristics. He is a secret that the jungle conceals. Like his
forefathers, he is as the menirate of the blue coast and the dark mountain. He is thick-lipped,
red-eyed, wearing a shellfish for earrings, putting tiger skin on his shoulder and feathers on
his feet. He writes
ﻣﻦ هﺪا اﻟﻈﺎﻓﺮ آﺎﻟﺠﺒﻞ اﻷﺳﻤﺮ
آﻤﻨﺎرة ﺳﺎﺣﻠﻨﺎ اﻷزرق
زﺑﺪ اﻟﻤﺎﻟﺢ ﻗﺮﻃﺎ أدن
ﺣﻮل اﻟﻌﻨﻖ ﻓﺮاء اﻟﻨﻤﺮ
ﻋﻠﻴﺎ اﻟﺸﻔﺘﻴﻦ
ﺟﻤﺮة ﺳﺤﺮ ﻓﻲ اﻟﻌﻴﻨﻴﻦ
ﻟﻐﺰ ﻳﻀﻤﺮﻩ اﻟﻐﺎب
وﺑﺮﻗﺼﻪ رﻳﺶ اﻟﺮﺟﻠﻴﻦ
(Abbakr: 32)

He is received by a large celebration. In an atmosphere of African rituals, he is fortified by the
kujur, which protects him from the black wind. They drink, sing, light the lamps and make
offerings.
Despite his inclination towards the forest, the poet eventually calls for reconciliation and
coexistence between them. Like ‘Abd al-Ḥai, he has come to terms with himself. Then he
calls on others to shake off the feelings of fear, hate and bitterness; and to purify themselves
by love, so as to be able to lead a free life. He writes:
ﺗﻄﻬﺮوا ﺑﺎﻟﺤﺐ و اﺣﺘﻤﻠﻮا زﻓﻴﺮ اﻟﺸﻤﺲ و اﻷﻟﻢ اﻟﻤﻤﻜﻦ ﻟﻠﺤﻴﺎة
هﺬا ﻣﺨﺎض اﻟﻨﺎر ﻓﺎﺣﺘﻄﺒﻮا ﺟﺬور ﻣﻨﺎﺑﻊ ﻓﻲ اﻟﺼﺨﺮ
ﻓﻲ أﻋﻤﺎق ﻟﻴﻞ اﻟﻐﺎب ﻓﻲ ﻗﺒﻮ اﻟﺨﺮاﻓﺎت اﻷول
هﺬا ﻣﺨﺎض اﻟﻨﺎر ﻳﻔﺘﺮش اﻟﺸﻮاﺳﻊ ﻣﻦ ﺑﻴﺎدر ﻋﻤﺮﻧﺎ
وﻋﻴﺎ ﻧﺪاء ﻟﻠﺤﻴﺎة ﻃﻠﻴﻘﺔ
(Abbakr::64)

He offers that love, “the fire of Deliverance,” which is stronger than the flood and all fires to a
child in the quarter, and to the spikes of wheat that have given his life its colour and taste. The
power of love enables him to tolerate others and forgive them. He is so moved by love that
he cries and bends and kisses the child who mocks him and laughs at his colour. The
influence of Muslim and Christian cultures is reflected in his poetry, by the use of Qur’anic
and Biblical images and language. This is also an indication of the union of both the forest
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and the desert that he has realised in his poetry. He comes to terms with himself and gets rid
of fear, after having his heart expanded (Ali.A.Y,1989:1666) like Prophet Muhammad, and
after being “baptised,” like Jesus Christ. He writes:
إن ﻣﻼك اﻟﺮب أﺗﺎﻧﻲ ﻟﻴﻼ
ﺷﻖ اﻟﺼﺪر و ﻏﺮق ﻓﻲ ﺻﺪر دﻣﺎي أﻧﺎﻣﻠﻪ
ﻓﺎﻧﺘﺰع اﻟﺨﻮف ورﻳﺢ اﻟﻠﻌﻨﺔ ﻓﻚ ﻟﺠﺎم ﻟﺴﺎﻧﻲ
ﻋﻤﺪﻧﻲ
و أراح ﺟﺒﻴﻨﻲ ﺣﺮرﻧﻲ
ﻣﻦ ﻗﻬﺮ اﻟﺤﺎﺟﺔ و اﻟﺰﻣﻦ
(Abbakr: 7)

Love and altruism weld together the fabric of the society and eliminate differences between
the African Negroes and the Arab Bedouins, in a society based on love and altruism. He
writes:
اﻟﻜﻞ ﻳﻄﺮق درﺑﻪ ﻟﻘﺮﻳﻨﻪ
اﻟﺼﺎﺣﺐ اﻟﺒﺪوي و اﻷﻋﺮاب
ﻓﻲ ﻋﺎﻟﻢ ﻟﻢ ﻧﺪري آﻴﻒ ﻧﻐﻀﻪ
و ﻧﻌﻴﺪ ﻧﺴﺞ ﻓﺼﻮﻟﻪ ﻧﺤﻴﺎ ﺑﻬﺎ أﺣﺒﺎب
ﻳﺎ ﺻﺎﺣﺒﻲ ﺗﻔﻜﺮا
ﻣﺎذا ﺑﺄﺑﻌﺎد اﻟﻤﺠﺎهﻴﻞ اﻟﺘﻲ ﻓﻲ أﻓﻘﻨﺎ
ﻏﻴﺮ اﻟﻤﺠﺎهﻴﻞ اﻟﺘﻲ ﻓﻲ ﺑﺎﻟﻨﺎ
(Abbakr: 93)
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Part Two
Modern Sudanese Literature: a Study of Genres and Schools:
The period of the Islamic Funji Kingdom (1504-1821), as noted in the Introduction, on p16,
witnessed the flowering of the first Sudanese Arabic Literature. That was a result of the
growth and consolidation of the Islamic institutions. Almost all of that literature was included
in the only preserved record, the classifications of wad Dayfalla. Many trends have had a
great impact on Sudanese literature in general, and on Sudanese literature in English in
particular: the Afro-Arab conflict, the conflict between the North and South of the Sudan, the
British occupation, the Condominium rule (Anglo-Egyptian rule), the Mahdist Revolution,
and independence. This part of the thesis discusses the different Sudanese literary schools,
with examples from major, and at times little known. The unique and inimitable feature of
Sudanese literature, mainly poetic, will also be explored and critiqued from among the written
and oral corpus.
II A-Poetry
Poetry is discussed under three headings; Neo-Classical, Romantic and Realistic.
II A. 1. Neo-Classical School
From the beginning of Turkish Rule, through the Anglo-Egyptian occupation until the advent
of World War I, Sudan was isolated from any foreign influence. The period of rule by the
Turks, who took over after defeating the Fung kingdom in 1820, was a time of misery,
suffering and panic. Under that corrupt rule the Sudanese people suffered oppression, forced
labour, slavery and tax collection by brutal means. The Sudan was excluded from the plan of
modernisation which the Turkish administration executed in Egypt. It remained isolated from
Arab renaissance, any cultural or intellectual activities or modern literary schools throughout
the Turkish rule and the short period of the Mahdist revolution (1885), which, having defeated
the Turkish oppressors, was crushed in its turn by the Anglo-Egyptian troops in 1898 at the
battle of Omdurman. The seclusion of the Sudan from the outside world, in addition to the
identity profile which was explored in Part I gave the Sudan its unique character and enabled
it to develop its own religious, social and linguistic traditions. Islam penetrated and dominated
Northern Sudan through the migration of merchants and pilgrims from Arabia, Egypt and
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North Africa. As primitive societies, Sudanese Islamic belief was not a spiritual kind of
belief; it was mixed with local customs, traditions and practices, some dating back to the
Pagan and Christian ages. People believed in the faqihs who dedicated themselves to the study
of the Qur’an and the Islamic figh. Hearing of the faqihs’ miracles, they travelled to them
from all over the Sudan to seek their blessing and support. They believed that the faqihs had
divine power over supernatural forces and could explain to them the natural phenomena
which were very much feared. Due to the lack of hospitals, schools and courts, people came to
the faqihs for study, healing and comfort. They considered the faqihs as intermediaries
between them and God. The faqihs established their own tariqas (sects), of which they were
the sheikhs and thus called Shuyukh al-turuq. They were so influential that a larger part of the
book Tabaqat wad Dayfalla was allocated to their news and miracles than to those of the
kings and sultans of the Fung state. They opened khalwas (Qur’anic schools) where children
were taught the Qur’an and some Arabic grammar. It was through these Sufi sheikhs that the
Sudanese understood and adopted the true faith of Islam.
A new class of ‘Ulama (religious scholars) emerged during the Turkish administration. Unlike
the Shuyukh al-turuq, they qualified in the religious schools in Mecca or in al-Azhar in Cairo.
Although the ‘ulama were qualified teachers or Shari‘a judges, they were not popular among
the masses that were more associated with the faqihs. They supported the Turkish
administration, which paid their salaries, but were looked upon by the public as an alien class
for their foreign education and their support of the Turkish rule.
The ‘Ulama poetry, is described by El-Shush (1962:15) as “highly subjective and naïve in its
treatment, with weak style and shallow content.” It is neither appealing to the people nor does
it reflect their feelings and experiences. Its themes are always in praise of the Prophet and
enumerate his miracles. The poet starts his poem by praising the Prophet, describing his love
for him, reproaching himself for his sins and asking for God’s forgiveness. An example of
such style is “The Supplication” by Sheikh Muhammad al-Tahir al Majdūb quoted by ‘Abdin.
The poet greets every part of Prophet Muhammad (the cheek, the mouth, the chest etc.) one
after the other and repeats the word of greeting at the beginning of every line. He writes:
ﺳﻼم ﻋﻠﻰ رأس اﻟﻨﺒﻲ ﻣﺤﻤﺪ ﻟﺮأس ﺟﻠﻴﻞ ﺑﺎﻟﺠﻼل ﻣﻌﻤﻢ
ﻓﻴﺎ ﻧﻌﻢ وﺟﻪ ﺑﺎﻟﻀﻴﺎء ﻣﻠﺜﻢ

ﺳﻼم ﻋﻠﻰ وﺟﻪ اﻟﻨﺒﻲ ﻣﺤﻤﺪ

ﺳﻼم ﻋﻠﻰ ﻃﺮف اﻟﻨﺒﻲ ﻣﺤﻤﺪ ﻟﻄﺮف آﺤﻴﻞ أدﻋﺞ و ﻣﻌﻠﻢ
ﻷﻧﻒ ﻋﺪﻳﻞ أﻧﻮر و ﻣﻘﻮم

ﺳﻼم ﻋﻠﻰ أﻧﻒ اﻟﻨﺒﻲ ﻣﺤﻤﺪ
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(‘Abdin, 1967: 207)

Sudanese poetry was not influenced by the modernist poets such as Mahmūd Sami al-Barudy.
The style remained decorative, repetitive and full of religious allusions and clichés. A poem
written by the Sudanese poet al-Amin Muhammad al-Darir in praise of the Khedive Tawfiq,
on the occasion of his accession to the throne, is full of pun and assonance. He uses ﺟﻨﺎس
(pun) in almost every line. Consider the repetition of the word ﺗﻮﻓﻴﻖin the following line:
أآﺮم ﺑﺸﻬﻢ ﻟﻪ اﻟﺘﻮﻓﻴﻖ ﻋﻨﻮان

ﻣﺨﺎﻳﻞ اﻟﺨﻴﺮ ﻓﻲ ﺗﻮﻓﻴﻘﻪ ﻇﻬﺮت

(Ali, 1999: 91).

In the same poem he uses ( ﻃﺒﺎقantithesis) through the repetition of the word أﺷﻌﺎر. He writes:
ﻓﻬﻲ اﻟﺸﻌﺎر ﺣﻈﻮا ﺑﺎﻟﻮﺻﻞ أو ﺑﺎﻧﻮا

أﺷﻌﺎرهﻢ ذات إﺷﻌﺎر ﺑﺤﺎﻟﻬﻢ

(Ali, 1999: 91).

Another poem by the same poet in praise of the Prophet is void of any emotion or human
feelings. He quotes a verse from the Qur'an in every line:

ﺑﻜﺮ اﻟﻮﺟﻮد ﺑﻪ ﻋﻤﺮاﻧﻨﺎ اﺗﺼﻞ

ﻳﺎ رب ﺻﻞ ﻋﻠﻰ ﻣﻦ آﺎن ﻓﺎﺗﺞ

اذ ﻣﻨﻪ ﻣﺎﺋﺪة اﻷﻧﻌﺎم واﻟﻌﻘﻼ

ﻣﺎ ﻟﻠﻨﺴﺎء آﻤﺜﻞ اﻟﻤﺼﻄﻔﻰ وﻟﺪ

ﻟﻤﻦ ﺑﻪ ﺗﻮﺑﺔ آﻲ ﺗﺬهﺐ اﻟﻮﺟﻞ

أﻋﺮاﻓﻪ اﻟﻤﻠﺴﻚ ةاﻷﻧﻔﺎل واﻓﺮة

(Ali, 1999: 91).

Unlike the 'Ulama poetry, Sudanese colloquial poetry was capable of depicting everyday life
experiences; feelings of joy and sadness. As government officials, the ‘Ulama supported the
Turkish Administration, who paid their salaries. There was also anonymous colloquial poetry
which mocked the Pasha and criticised his domination and the tax collection policy. Two
famous lines are known by most Sudanese people and the first line is always used as a
proverb. The poet wonders “what is so special about the Pasha and what authority he has,
especially as his authority is limited to his villages and does not cover the wide cool East of
the Sudan.” It reads:
اﻟﺒﺎﺷﺎ اﻟﺒﺸﻜﻮﻟﻪ ﺷﻦ ﻋﺮﺿﻪ و ﺷﻦ ﻃﻮﻟﻪ
أآﺎن ﺣﺠﺮ ﺣﻠﻮﻟﻪ ﺣﺖ ﺷﺰق اﷲ اﻟﺒﺎرد هﻮﻟﻪ
(‘Abd Al-Rahim,1963:18)
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A poem by Muhammad Sherif, though lacking substance, it describes the cruel method of tax
collection which the Turkish used and details how they impaled the citizen or put a cat in his
underwear and hit it until it tore his private parts. It reads:

ﻣﻦ ﺑﻌﺪﻩ اﻻﻟﻘﺎء ﻓﻲ اﻟﺸﻤﺲ و اﻟﺤﺮ

ﺑﻀﺮب ﺷﺪﻳﺪ ﺛﻢ آﺘﻒ ﻣﺆﻟﻢ و

و أوﺗﺎد ذي اﻻوﺗﺎد ﻣﻦ ﺑﻌﺾ ﻓﻌﻠﻬﻢ و أﺷﻨﻊ ﻣﻦ دا آﻠﻪ ﻋﻤﻞ اﻟﻬﺮ
(‘Abd Al-Rahim,1963:19)

However, a poem by al-Sheikh Yahiya al-Salawi about the ‘Urabi Revolution in 1919 is
considered by many critics as unprecedented in its theme and poetic construction. It addresses
a new subject; it calls for the support of the ‘Urabi Revolution and was written at the request
of Ahmad ‘Urabi himself. It consists of ninety nine lines written in gold and was sold in Cairo
for one pound of gold per copy. He writes:
و اﷲ ﻧﺎﺻﺮﻧﺎ ﺑﺴﻴﻒ ﻋﺮاﺑﻲ

ﺷﻐﻞ اﻟﻌﺪا ﺑﺘﺸﺘﺖ اﻷﺣﺰاب

(‘Abd al-Rahman, 1963 :85).

During the Mahdist period (1881-1898), poetry was linked to real life and current affairs. The
Mahdist Revolution revived the ‘Ulama poetry and introduced elements of patriotism,
enthusiasm, courage and popular songs of heroism. Encouraged by the government,
the‘Ulama fought the revolution by distributing pamphlets and writing poetry denouncing it.
Although short, the Mahdist period was dominated by poetry written in support of the people,
for war, and describing the Mahdi battles. Poets like Yahya al-Salawi, Muhammad Ahmed
Hashim and Muhammad ‘Umar al-Banna wrote poems of praise about al-Mahdi, his call for
war and his victories, and about‘Abdullhi al-Ta’aishi, the Mahdi’s khalifa (successor), and the
founder of the Mahdist State. The revolution pulled the ‘Ulama and poets out of their dreamy
world and into the world of reality. It liberated their poetry from delusions, the invisible world
and false heroism, and revived in them a spirit of enthusiasm. Muhammad M. Ali quoted a
well-known poem by the poet Muhammad Omer al-Banna, from The Mahdist Manuscript
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(p.396-397). He describes the army of the Ansar using classical warrior imagery, and
compares the Mahdi warriors with those of the Prophet. Most of the imagery in the poem does
not differ from the traditional imagery used in the classical poem. There are also many quotes
from the Qur’an. The soldiers are described as courageous, and as firm as mountains. They
put on armour because they are always expecting war. At war they fight sincerely and at
peace they perform prayers. He writes:
ﺷﻢ اﻟﺠﺒﺎل و ﻟﻠﻀﻌﻴﻒ ﺣﻤﺎاة

ﻗﻮم إذا ﺣﻤﻲ اﻟﻮﻃﻴﺲ رأﻳﺘﻬﻢ

ﻳﻮم اﻟﻠﻘﺎ ﺷﻬﺪت ﺑﻪ اﻟﻐﺎرات

و ﻟﺒﺎﺳﻬﻢ ﺳﺮد اﻟﺤﺪﻳﺪ و ﺑﺄﺳﻬﻢ

ﻓﻲ اﻟﺴﻠﻢ ﺗﻠﻘﺎهﻢ رآﻮﻋﺎ ﺳﺠﺪا أﺛﺮ اﻟﺴﺠﻮد ﻋﻠﻴﻬﻢ و ﺳﻤﺎت
(Sa‘ad, 1955:275-276)

A new style of writing is apparent in the opening of the poem. Unlike most poems of that
time, it opens with two lines of wisdom: “War is patience, fighting is endurance and death for
the cause of God is a new life. Cowardice is disgrace and courage is dignity if coupled with
resolution.” He writes:
و اﻟﻤﻮت ﻓﻲ ﺷﺄن اﻹﻟﻪ ﺣﻴﺎة

اﻟﺤﺮب ﺻﺒﺮ و اﻟﻠﻘﺎء ﺛﺒﺎت

ﻟﻠﻤﺮء ﻣﺎ اﻗﺘﺮﻧﺖ ﺑﻪ اﻟﻌﺰﻣﺎ ت

اﻟﺠﺒﻦ ﻋﺎر و اﻟﺸﺠﺎﻋﺔ هﻴﺒﺔ

(Sa‘ad, 1955:275-6)

The poem also introduces the elements of enthusiasm and rejection of corruption. It calls for
war and incites the Mahdi to rise and attack Khartoum, and expresses the poet’s indignation
with the state of corruption. He writes:

أهﻞ اﻟﻐﻮاﻳﺔ و اﻟﻀﻼﻟﺔ ﺑﺎﺗﻮا

ﻓﺎﻧﻬﺾ إﻟﻰ اﻟﺨﺮﻃﻮم أن ﺑﺴﻮﺣﻪ

ﻋﻦ دﻳﻨﻬﻢ ﺷﻐﻠﺘﻬﻢ اﻟﺸﻬﻮات

ﻧﺒﺬوا اﻟﺸﺮﻳﻌﺔ ﻣﻦ وراء ﻇﻬﻮرهﻢ

(Sa‘ad, 1955)

Thus, poetry in the Mahdist period started to follow the spirit of the Revolution. However,
Muhammad M Ali argues that most of the poetry written during the Mahdist period was
lacking in depth and originality. The poetry of Idris Muhammad Omer al-Banna, Ahmad, al–
Imam al-Kabboushabi and Muhammad Ahmad Hashim was devoid of the Mahdist
spirituality. Unlike the above mentioned poem by Muhammad ‘Omer al-Banna, their poetry
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failed to convey the idea of al-Imam al-Mahdi about martyrdom and the reward of the martyr;
they merely quoted the Qur’an. Ali quotes a poem by Muhammad Ahmad Hashim as an
example of insubstantial poetry. Hashim writes:
ﻟﺪى اﻟﻤﻮﻟﻰ ﺑﺪوح ﻓﻴﻪ ﻣﺪح

ﻗﺼﻮر ﺑﻞ و ﺣﻮر ﻧﺎﻋﻤﺎت

و ﺗﺴﻨﻴﻤﺎ ﺧﺘﺎم اﻟﻤﺴﻚ رﺷﺢ

ﺑﻬﺎ ﻋﻴﻦ ﺗﺴﻤﻰ ﺳﻠﺴﺒﻴﻼ

(Ali, 1999: 152).

Another example of the insubstantial poetry is a poem by Idris ‘Omar al-Banna. He writes:
ر اﻟﺠﻨﺎن ﺗﺤﻔﻬﻢ رﻳﺢ اﻟﺰهﺮ
و ﻳﻄﻮف ﺑﺎﻟﻜﺎﺳﺎت ؤﻟﺪان ﻏﺮر

أﻧﻬﺎرهﻢ ﻣﻠﺘﻔﺔ ﺑﺮﻳﺎض أﺷﺠﺎ
و ﺑﻼﺑﻞ اﻻﻓﺮاح ﺗﻄﺮب ﺑﺎﻟﻐﻨﺎ

(Ali, 1999: 153).

The Anglo-Egyptian occupation (1898-1956) marked a turning point in the history of the
Sudan (Al-Shūsh, 1962:11-14). For the first time, Sudan emerged from its isolation and made
contact with the outside world. The government introduced formal education with the aim of
training a number of Sudanese to fill junior posts and gradually closed the khalwas for fear of
another religious uprising, e.g. like that of the Mahdiyyah. Many Sudanese were dissatisfied
with the system of education introduced by the colonizers, as well as with the growth of towns
and urban communities, which they considered as promoting the disintegration of their
religious values and tribal traditions. The overthrow of the Mahdi Revolution by the AngloEgyptian forces resulted in deep feelings of disappointment and bitterness. Sudanese poets,
such as ‘Abdullah ‘Abdul Rahman (1891-1964), Muhamad Sa‘id al-‘Abbasi (1880-1963) and
‘Abdullah Muhammad ‘Omar al-Banna (1890-1980), read neo-classical poetry: however, they
stuck to the traditional form of the poem (Ali, 1999: 152). They were among the first
graduates of Gordon Memorial College to have a religious background. The Sufi and Bedouin
influence, such as the influence of the Shukriyyah tribe, was clear in their poetry. The purity
and eloquence of their poetry was acquired, besides their education and upbringing, from their
life in the Bedouin land. They were influenced by the dubeit poetry (a couplet of verse) of
Bedouin tribes like the Shukriyyah. Many poets were still committed to the traditional form of
the poem. All poets started their poems with crying over the ruins, talking about love,
describing the journey, then moving on to the main purpose of the poem. They also used
classic musical and poetic images. Despite this escapism, almost all poets had one aim i.e.
resisting colonization and achieving freedom. However, each had his own way of expressing
that aim. Al-‘Abbasi talked of journeys from one place to another, like the Arab Bedouins,
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and of parting with friends. He described the rain, the clouds, the thunder and the desert
animals. Even patriotism in his poetry was linked with the places he visited. The Nile
symbolises a political bond with Egypt, which he loved and considered a partner to Sudan in
the struggle against the colonizer, and to which Sudan is connected by the firm bond of
religion and the Arabic language. He writes:
وﺑﺎﻟﻀﺎد ﻟﺤﻤﺔ و ﺻﺪاﻗﺔ

و آﻔﺎﻧﺎ ﺑﺎﻟﺪﻳﻦ ﻋﺮوﺗﻨﺎ اﻟﻮﺛﻘﻰ

ﺟﻤﻴﻞ ﻣﻦ ﺑﺮﻩ اﷲ ﺳﺎﻗﻪ

 و اﻟﻨﻴﻞ, و ﺑﻬﺬا اﻟﻨﻴﻞ اﻟﻤﺒﺎرك

(Al-‘Abbasi, 1948: 28)

To express their resentment, poets resorted to the revival of their glorious past and their
Islamic civilisation. They rejected the new rule imposed upon them by the colonizers who
undermined Islam and the Arabic language. However, their poetry was subject to criticism by
Sudanese academics such as Ḥamza al-Malik

ambal, al-Amin Ali Madani and Dr.

Muhammad Ibrahim al-Shūsh. Al-Shūsh (1972:5) attacked them for adopting the style of the
classical poem, wherein the purpose underlying the poem was reached through a medium of
descriptive allegory, incorporating elements of nature and the surrounding environment. In his
view, the poetry of the time was sentimental, lyrical and oratory. Poems were mere imitation
rather than a product of real experience, and the poets were viewed as preaching. Muhammad
M Ali disagreed with al-Shūsh. He believed that it was poetry of struggle, which kept pace
with political and social events of the time. It depicted the degradation and laxity of morals of
the time compared to the virtues, courage and morals of the past. Ali believed that it was quite
natural for people to seek inspiration in the glory of Islam and the Arab as, for them, Islam
and Arabism were their entity. On the foundations of these two beliefs the first Sudanese state,
Sinnar, had been established, followed by the other Islamic states and when the Turkish
occupation ended. ‘Abdin (1967:225) noted the feelings of frustration and bitterness that
marked Sudanese poetry during the period of the British occupation. He attributed them to the
sensitivity of the poets and the bad circumstances in which they lived as a result of the
injustice and corruption of the Turks. However, Muhammad M. Ali (1999:314) believed that
the poetry of discontent and indignation was the result of the beginning of a national
awareness. He defended it as the poetry of resistance and noted the considerable role it played
in raising the awareness of the masses and reviving the spirit of nationalism. Al-Shūsh
(1972:6) criticized the traditional poetry as religious preaching, and the poets as public
orators. The dominating theme was the revival of ancient Islamic civilization and the wish to
counter the strong current of Western civilisation. Poets adopted the model of the classical
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qasida, its imagery, diction, meter and rhyme. Al-Shūsh used the work of ‘Abdullah alBanna, who was looked upon as the leader of traditional poets, to introduce Sudanese
literature to the Arab world. Al-banna’s poem “Greeting the Hijri Year” or Munajat al-hilal,
translated by Al-Shūsh, was considered as the line of demarcation between neoclassical and
modern poetry. It was first recited in 1921 to a big audience in the Graduates Club. The poem
draws a glorious picture of a past where rulers were steadfast and just, men generous and
courageous, and women noble and virtuous. This picture is contrasted with the present dark
picture of the Arabs and their state of degradation and immorality. Al-Banna writes:

ﺣـــﺪث ﻓﺎن ﺣﺪﻳﺜﺎ ﻣﻨﻚ ﻳﺸـــــــﺠﻴﻨﻲ

ﻳﺎ ذا اﻟــﻬﻼل ﻋﻦ اﻟﺪﻧــــــــــﻴﺎ و اﻟﺪﻳــﻦ

ﻃـﻔﻼ و اﻧﻚ ﻗﺪ ﺷــﻬﺪت ذا اﻟـــــﻨﻮ

ﻃﻠﻌﺖ آﺎﻟﻨـــــﻮن ﻻ ﺗــــــــﻨﻔﻚ ﻣﻦ ﺻﻐﺮ
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و أﻧﺖ أﻧﺖ ﻓﺘﻰ ﻓﻲ ﻋــﺼﺮ زﺑﻠــــﻴﻦ

ﺳﺎﻳﺮت ﻧﻮﺣﺎ و ﻟﻢ ﺗﺮآﺐ ﺳﻔــــــــــﻴﻨﺘﻪ

ن
ِ ن ﻋَﺰو اﻟﻰ هــﻮ
ِ ﺧ َﺒّﺮ ﻣﻠﻮآًﺎ ذوى ﻋﺰ وأُﺑـــــــــــﻬﺔ ان اﻟﻤــــﻠﻮك وا
َ
ن
ِ ﻞ ﻣﺎﺿﻰ اﻟﻌﺰم ﻣَـﻴْﻤﻮ
َ واﻧﺪبْ ﺑﻬﺎ آ
وارﻣﻖ ﺑﻄﺮﻓِﻚ ﻣﻦ ﺑﻐـــــــــــﺪا َد داﺛ َﺮهَﺎ
ﻦ
ِ ب واﻟﺪﻳ
ِ ﺑﺎﻟﻌﻠﻢ واﻟـــﺨﻴ ِﺮ واﻵدا
ن
ِ ﻦ ﺣــــﺴﺎم اﻟﺸﻬ ِﻢ ﻣﺎﻣﻮ
ِ ﺑﻌﺪ اﻻﻣﻴ
ن
ِ ض وﻣﺴﻨﻮ
ٍ ﻒ ﺟــــــُـﺮِد ﻣﻦ ﻣﺎ
َ وآﻴ
ن
ِ ﺢ اﻵﺛـــــــﺎ ِر ﻣﺪﻓﻮ
ِ ﻣﻦ آﻞ ﻣﺘﻀــ

ﺳﻠﻬﺎ ﻋﻦ اﻟﻤﺴﺠﺪ اَﻟﻤْــــــــﻌﻤُﻮر ﺟﺎﻧﺒُﻪ
وﺳﻞ زﺑﻴﺪ َة ﻋﻦ ﻗـــــــــــــــــﺼ ٍﺮ َﺗﺒَﻮأ ُﻩ
ﺳﻠﻬﺎ ﻋﻦ اﻟﺠﻴﺶ ﺟﻴﺶ اﷲ أﻳﻦ ﻣﻀﻰ
اﺧﻠﻰ ﻣﻨﺎﺑﺮهﺎ ﻣﻦ ﻓﻰ ﻣﻘـــــــــــﺎﺑﺮهﺎ

( Al-Banna, 1921: 70).

Translation:
Oh young moon, talk of the world of religion because in thy talk lies my
Young emerged like nun (the Arabic letter) eternally young as a child
And you have witnessed the age of Zhu el Nun (the ancient Prophet)
You voyaged with Noah, though you did not join his ark
And you are now as you were in the age of Zeppelin
Tell kings, who are oblivious in their majesty and greatness
That kings, however great, in the end they are disgraced
Glance at the changing fate of Baghdad and weep for everyone therein
That was full of courage and steadfastness
Ask Baghdad how many are those who are buried in her graves
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Ferdinand Zeppelin [1838-1917], the German airship builder. He devoted his time to the development of
dirigible balloons.
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Once so noble and so generous
Ask Zubeida about the palace that was occupied after al-Amin
By the sword of sagacity, al Mamoun:
Ask her about the army. The army of God, where it disappeared
And how were they disarmed of there sharp and piercing weapons
Alas, its alters are deserted by those who now fill the graves
Those whose traces are visible and those traces are buried
(Al-Shūsh, 1972:7)

Al-‘Abassi similarly expresses the idea of rejecting Western civilization and idealising the
past. There has never been a reform for the corrupt or protection for the weak. He praises the
time of the Four Orthodox Califs and the two distinguished Califs who succeeded them, ‘Amr
and Khalid, who have never hurt the honour of their neighbour or broken a promise. He
writes:

ﺟﺰى ﻣﻦ ﺗﺼﺎرﻳﻒ اﻟﺰﻣﺎن اﻟﻤﻌﺎﻧﺪ
ﺣﻤﻰ ﻟﻀﻌﻴﻒ أو ﺻﻼﺣﺎ ﻟﻔﺎﺳﺪ

ﺟﺰى اﷲ هﺎﺗﻴﻚ اﻟﺤﻀﺎرة ﺷﺮ ﻣﺎ
ﻓﻠﻢ ﺗﻚ ﻳﻮﻣﺎ و اﻟﺤﻮادث ﺟﻤﺔ

و أﻏﻼﻟﻬﺎ ﻣﻨﺎ ﻣﻜﺎن اﻟﻘﻼﺋﺪ

ﺷﻘﻴﻨﺎ ﺑﻬﺎ ﺣﺘﻰ ﻟﺒﺘﻨﺎ أذﻟﺔ

رﻋﻰ اﷲ ﻋﻬﺪ اﻟﺮاﺷﺪﻳﻦ و ﺗﺮﺑﺔ ﺳﻤﺖ ﺑﺎﻟﻌﺼﺎﻣﻴﻴﻦ ﻋﻤﺮو وﺧﺎﻟﺪ
lأﺋﻤﺔ ﺧﻴﺮ ﻣﺎ اﺳﺘﺒﺎﺣﻮا آﺮاﻣﺔ ﻟﺠﺎر و ﻻ ﺧﺎﻧﻮا ﺣﻘﻮق ﻣﻌﺎهﺪ
(Al-‘Abbasi, 1948: 20).

Poets such as al-Banna and al-‘Abbasi lived a period of their lives among the Bedouin people
of the Butana, partly to express their rejection of the British occupation. Their nature poems
stuck to one theme, creating a sense of organic unity within the poems. In their respective
poems “Al-Butana” and “Nature in the Sudan” they describe the countryside scenery, the
people and their qualities, activities and feelings. Al-Banna explains his reasons for moving to
the Butana by describing it as the ideal mode of existence, as “the land of rest, peace,
satisfaction”. He writes:

 و ﻋﺸﺮﺗﻬﺎ ﺳﻼم.…و رﻳﺤﺎن

رﺣﻠﺖ إﻟﻲ اﻟﺒﻄﺎﻧﺔ و هﻲ روح

( Al-Banna, 1921: 17).
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The reference is to the description of Paradise in the Qur’an: "Rest, Satisfaction and Delight"
(Ali, 1989: 56). ( رﻳﺤﺎنbasil) is a sweet-smelling plant used here as a symbol of satisfaction
and delight.
Sudanese new-classical poets made some attempts at modernisation. They found the
colloquial poetry very popular so they derived elements from it to create new verse. Al‘Abbasi also lived among the Kababish tribe and shared their nomadic life. He took meanings
from their colloquial poetry and expressed them in classical Arabic. In the following lines a
Bedouin description (oral literature) of his beloved is influenced by the environment. She is
like a gazelle; her colour is like gold, her speech like ripe dates. He writes:
ﻳﺎ أب ﻟﻮﻧﺎ ﺳﻤﺮي أب ﺣﺪﻳﺜﺎ ﺗﻤﺮي
اﻟﺪوار أﻧﻲ ﻳﺎ اﷲ ﺗﺠﻤﻊ ﺷﻤﻠﻲ

Al- ‘Abbasi reproduces it in classical Arabic as:
اﻟﻠﻮن ﻟﻮن اﻟﺬهﺐ و اﻟﻘﻮل ﺣﻠﻮ اﻟﺮﻃﺐ
ﻟﻲ أرب ﻓﻲ ذا اﻟﺮﺷﺎ
ﻳﺎ رب ﻓﺎﻗﺾ أرﺑﻲ
(Al-‘Abbasi, 1948: 95)

Another example is of a Bedouin woman seeking help from a fortune teller; she promises to
give her a Medjidie 50 if she tells her the whereabouts of her beloved. She writes:
ﺧﺘﺎﺗﺔ ﺧﺘﻲ زﻳﺪي ﺑﻜﺮﻳﻚ ﺑﻲ ﻣﺠﻴﺪي
ﺷﻮﻓﻲ ﻟﻲ ﺣﺒﻴﺒﻲ ﻓﻲ اﻟﺒﻠﺪ اﻟﺒﻌﻴﺪ

Al-‘A bbasi reproduces the meaning in classical Arabic as:

ﻋﺮاﻓﺔ اﻟﻌﺮب زﻳﺪي وﻣﻦ ﻧﺪاي اﺳﺘﺰﻳﺪي
ﺷﻮﻓﻲ ﻟﻲ وﻳﻦ ﺣﺒﻴﺒﻲ اﻣﺴﻰ ﺑﻘﻔﺮ ﺑﻌﻴﺪ
(Al-‘Abbasi, 1948; 96)
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Turkish silver coin of 20 piaster coined under Sultan ‘Abdul Medjid.
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He expresses the meaning of the verse in classical language and substitutes some colloquial
words such as  ﺗﻤﺮdates) ( ﺧﺘﺎﺗﺔfortune teller) ( ﺑﻜﺮﻳﻚwill bribe you), for the classical
words رﻃﺐand ﻋﺮاﻓﺔ.
These graduates, mostly of a religious background and Azhar education, were unhappy about
the new values. They formed reading circles where they held literary activities and read and
discussed books which they had obtained from Egypt. The Graduates’ club (1919) and the
two magazines Al-Ra’id and Ḥadarat al-Sudan acted as outlets for them. They did not want to
fall prey to the Western civilization, which they condemned as a source of misery and
oppression. Poets used their fate, their adverse circumstances and the viciousness of the
people as symbols of the enemy who ravished everything they possessed. Al-‘Abbasi resists a
worse fate by his own endurance; unlike others he will never give up. He, and others,
complain of the lack of real friends to whom one can resort in such an adverse atmosphere of
oppression and degradation. He writes:
و أدﻗﻨﻲ آﺄس اﻟﻌﺪاب اﻷﻣﺮ

زد ﻋﺘﻮا أزدك ﻣﻦ ﺣﺴﻦ ﺻﺒﺮي

و ارض ﻣﻦ ﺷﺌﺖ ﺑﺎﻟﻤﺬﻟﺔ ﻏﻴﺮي
إن ﺑﻴﻨﻲ و ﺑﻴﻨﻪ أﺑﺪا ﺣﺮ

ﻻ ﺗﺤﺎول ﻣﻨﻲ ﻣﺮاﻣﺎ ﺑﻌﻴﺪا
ﺑﺎ ﺳﺠﺎﻻ ﻣﺎ ﺑﻴﻦ آﺮ و ﻓﺮ

(Al-‘Abbasi, 1948: 37).

Tawfiq Ahmad al-Bakri also shows his resentment. Fortune turns against him in favour of his
enemies while he and his like cling to their pride and virtuousness. It is in vain to expect good
from evil. He writes:
أﺧﻮ ﻏﻔﻼت ﻳﻄﻠﺐ اﻟﺨﻴﺮ ﻓﻲ اﻟﻌﺴﺮ

ﻏﻴﺮﻧﺎ

آﺄﻧﻲ و اﻷﻳﺎم أﻳﺎم

و ﻻ ﺗﺴﻠﻤﻴﻨﻲ ﻟﻠﻤﺘﺎﻋﺐ و اﻟﻀﺮ

ﻓﻴﺎ ﻋﻔﺘﻲ ﺻﻮﻧﻲ ﻋﻠﻲ آﺮاﻣﺘﻲ

(Sa‘ad, 1955: 105 )

Muddathir al Bushi calls for an armed struggle and mourns the disgraceful stance of holy
men with regard to the deterioration of religion. He writes:
ﻓﻤﺎ ﺧﻴﺮ ﺳﻴﻒ ﻟﻢ ﻳﺆﻳﺪﻩ ﺻﺎرم

أراﻧﺎ هﺠﺮﻧﺎ اﻟﺪﻳﻦ و اﻟﺪﻳﻦ ﻣﻌﻘﻞ

(Najilah, 1964: 91)
‘Abd al-Rahman Shawqi calls for confrontation and death for the cause of the Homeland. He
writes:
ﻟﻤﺴﻜﻴﻦ ﻋﻠﻰ ﻗﻴﺪ اﻟﺤﻴﺎة

وﻟﻴﺲ اﻟﺠﻮد ﺑﺬل درﻳﻬﻤﺎت
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ﻟﻴﺤﻴﺎ أهﻠﻬﺎ ﺑﻌﺪ اﻟﻤﻤﺎت

ﺑﻞ اﻟﺠﻮد اﻟﻤﻤﺎت ﻋﻠﻰ ﺑﻼد

(Sa‘ ad, 1955: 199)

After the failure of the White Flag Movement in 1924 and with the foreign occupation
tightening its grip, people were overwhelmed by feelings of grief and disappointment. That
feeling of suppression and emptiness had to have some kind of outlet. Tawfiq Salih Gibril was
the first Sudanese poet to write about the 1924 movement. Commemorating four of the White
Flag’s heroes he writes:

ﻳﺎ وﻳﺤﻬﻢ أﻟﻘﻮا ﺻﺪور رﻣﺎح

أودى ﺑﺄرﺑﻌﺔ ﺻﺪور ﻓﻲ اﻟﻮﻏﻰ

ﻧﺎرا ﺗﻮﻗﺪ ﻓﻲ اﻟﻨﻬﺎر اﻟﻀﺎﺣﻲ

ﻓﻲ ﺣﻔﺮة ﻣﻦ ﺑﻌﺪ أن أﺻﻠﻮهﻢ

رب "اﻟﻠﻮاء اﻷﺑﻴﺾ" اﻟﻮﺿﺎح

و ﻣﻀﻮا "ﺑﺴﺮ اﻟﺨﺘﻢ" ﺑﻌﺪ ﺻﻔﻴّﻪ

ﻣﺎ اﻟﺬوّد ﻋﻦ أوﻃﺎﻧﻬﻢ ﺑﺠﻨﺎح

 ﻻ ﻟﺠﺮﻳﺮة, ﻟﻠﺴﺠﻦ ﻟﻠﺘﺸﺮﻳﺪ

(Sa’ad, 1955: 151 ).

The poet Munir Salih ‘Abdelqadir in his work complains about the terrible circumstances and
encourages his countrymen to wake up and resist the foreign occupation. He writes:

إن ﻋﻘﻠﻲ ﻟﻢ ﻳﻜﻦ ﻣﺘﻬﻤﺎ

ﻻ ﺗﻠﻤﻨﻲ ﻓﺘﻜﻦ ﻣﺘﻬﻤﻲ

أﺧﻄﺄ اﻟﺪهﺮ و ﻋﻤﺪا ﻇﻠﻤﺎ

و ﻟﻢ اﻟﺪهﺮ ﻋﻠﻲ ﺗﻘﺼﻴﺮﻩ

ﻣﺎ ﺧﻠﻘﺘﻢ ﻟﺘﻌﻴﺸﻮا ﻏﻨﻤﺎ

ﻳﺎ ﺑﻦ ﻗﻮﻣﻲ أﻓﻴﻘﻮا إﻧﻜﻢ

ﺳﺎدة آﻨﺘﻢ ﻓﺼﺮﺗﻢ ﺧﺪﻣﺎ

ﻟﻴﺘﻨﻲ أﻋﺮف ﻣﺎ أﺣﺰﻧﻜﻢ

(Gibril, 1972: 55)

The visit of Lord Allenby to the Sudan in 1922 was viewed with suspicion, as it occurred at a
time when the Sudanese political movement was divided into two camps; one called for the
withdrawal of the British and unity with Egypt, the other called for the continuity of British
rule. A poem by Tawfiq Salih Gibrel reveals the British intentions behind the visit. He writes:

ﻳﺄﻧﻒ اﻟﺤﺮ أن ﻳﻌﻴﺶ دﻟﻴﻼ

أﻳﻬﺎ اﻟﻘﻮم ﻻ ﺗﺠﺮوا اﻟﺪﻳﻮﻻ

ض ﻋﻠﻴﺘﺎ ﺣﺘﻰ ﻧﻮﻳﻨﺎ اﻟﺮﺣﻴﻼ

ﺳﻤﺘﻤﻮﻧﺎ اﻟﻌﺪاب ﺿﻴﻘﺘﻢ اﻷر

ﻗﺪ ﺗﻘﻀﺖ و ﻣﺎ ﺷﻔﻴﺘﻢ ﻏﻠﻴﻼ

ﺗﻠﻚ ﻋﺸﺮون ﺣﺠﺔ ﺑﻌﺪ ﺧﻤﺲ

ﻓﺄدﻋﻴﺘﻢ ﻧﺸﺮ اﻟﺤﻀﺎرة و اﻟﻌﺮﻓﺎ ن واﻟﺸﻌﺐ ﻣﺎ ﻳﺰال ﺟﻬﻮﻻ
ﻳﻮم واﻓﻰ ﻳﺠﺮ ﺳﻴﻔﺎا ﺻﻘﻴﻞ

وﻳﺢ ﻗﻠﺒﻲ ﻣﺪا ﻳﺮﻳﺪ اﻟﻠﻨﺒﻲ

(Najilah, 1964: 68).

Sudanese traditional poetry was subjected to criticism for the first time by the two
Sudanese poets and critics, al-Amin Ali Madani and Hamza al-Malik Tambal. As pioneers
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they paved the way for the coming cultural revival of the thirties. They encountered fierce
objections from the public, who considered poetry to be sacred. Hadart al-Sudan, the only
newspaper at the time, attacked them and refused to publish their contributions. Al-Amin was
influenced by the Mahjar poet Khalil Jubran but he died in 1926 at a very young age, and
before completing his work. Hamza was influenced by ‘Abass Mahmūd al-‘Aqqad and was
known for his didactic and theoretical criticism. His critical essays, written in 1926, which
were published in his book [اﻷدب اﻟﺴﻮداﻧﻲ وﻣﺎ ﻳﺠﺐ أن ﻳﻜﻮن ﻋﻠﻴﻪSudanese Literature and How it
Should Be] and [ دﻳﻮان اﻟﻄﺒﻴﻌﺔThe Diwan of Nature] expressed a genuine desire to create a
new literature of identity. He was the first poet to attempt to realize the call for an original,
deeply felt poetry which carried authentic Sudanese traits in his collection, ‘The Diwan of
Nature. He attacked traditional poetry as being weak, shallow and lacking in originality. He
was the first to call for the Sudanism of Sudanese literature and the first to introduce such
terms as ( اﻷدب اﻟﺴﻮداﻧﻲSudanese literature) and

( اﻟﺪاﺗﻴﺔ اﻟﺴﻮداﻧﻴﺔSudanese identity) in his

book )  اﻷدب اﻟﺴﻮداﻧﻲ و ﻣﺎ ﻳﺠﺐ ان ﻳﻜﻮن ﻋﻠﻴﻪSudanese literature and How it Should Be). He
demonstrated his search for the common roots of a national culture and common heritage by
writing, “Poetry written by Sudanese poets should reflect Sudanese sensibility and the
Sudanese landscape” (Tambal, 1972: 66).
Henceforth poetry witnessed a considerable change by the neo-classicists. For the first time
poets were inspired by nature. They realised the beauty of nature in the Sudan; its landscape,
the Nile, the deserts. Al-Nasser Qareballah (1918-1962) describes the charm of nature in his
poem Umbadir (named after a place in western Sudan). Using a more sophisticated style of
writing and well chosen vocabulary, the poet portrays the image of an ideal place
distinguished by the utmost beauty in everything, e.g.: “The gravels at Umbadir look like
balls painted in bright colours and its hills stretch up very high scraping heavy clouds
saturated with rain water.” He writes:

و أﺣﺘﻮى ﺳﺮﻩ ﺿﻤﻴﺮ اﻟﺮﻣﺎل

أي ﺣﻆ رزﻗﺘﻪ ﻓﻲ اﻟﻜﻤﺎل

ﻗﺪ ﺗﻨﺎهﻰ اﻟﻴﻪ آﻞ ﺟﻤﺎل

ﻓﺘﻨﺎهﻰ اﻟﻴﻚ آﻞ ﺟﻤﻴﻞ

ﻗﺪ ﻃﻼهﺎ ﺑﻨﺎﺻﻊ اﻟﻠﻮن ﻃﺎﻟﻲ
اﻟﻰ ﻣﻮرد اﻟﺴﺤﺎب اﻟﺜﻘﺎل

ﻓﻜﺄن اﻟﺤﺼﺒﺎء ﻓﻴﻪ آﺮات
وﺗﻌﺎﻟﺖ هﻀﺎﺑﻚ اﻟﻤﺸﺮﺋﺒﺎت

(Qareballah, 1969: 45).

The poem goes on to describe the Sudanese environment; its vegetation, animals, the
women’s beauty and their activities. He alludes to a young lady who is picking the fruit of the
[( ﺳﻨﻂNilotic acacia] as graceful and aloof like a gazelle,”Her feet are at the lowest part of
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the branch and her hands are on the upper part of another revealing the form of her breasts
and narrow waist.” The poet longs to hear her resonant voice and the echo of bird song when
she calls. He writes:

ﺛﻤﺮ اﻟﺴﻨﻂ ﻓﻲ اﻧﻔﺮاد اﻟﻐﺰال
وﻳﺪاهﺎ ﻓﻲ ﺻﺪر ﺁﺧﺮ ﻋﺎﻟﻲ
ج و اﻟﻜﺸﺢ ﻣﻔﺮﻃﺎ ﻓﻲ اﻟﻬﺰال

وﻓﺘﺎة ﻟﻘﻴﺘﻬﺎ ﺛﻢ ﺗﺠﻨﻲ
ﺗﻤﻨﺢ اﻟﻐﺼﻦ اﺳﻔﻠﻲ ﻗﺪﻣﻴﻬﺎ

ﻓﻴﻈﻞ اﻟﻨﻬﺪان ﻓﻲ ﺧﻔﻘﺎن اﻟﻤﻮ

و اﻟﻌﺼﺎﻓﺒﺮ داهﺐ اﻵﻣﺎل

ﺷﺎﻗﻨﻲ ﺻﻮﺗﻬﺎ اﻟﻤﺪﻳﺪ ﺗﻨﺎدي

(Qareballah, 1969: 45).

Thus the neo-classicists succeeded in reviving the fading traditional form of poetry but they
failed to contribute significantly to the evolution of the modern poem. Their attempt to break
away was aborted by a new kind of romanticism that rejected the traditional poem.

II.A. 2 The Romantic School:
The first era of Arabic poetry written during the first half of the nineteenth century is marked
by classical diction and forms. It lacks any trace of English influence; its major poets are the
Egyptian Mahmūd Sami al-Barudi (1838-1904) and the Syrian-Lebanese Nasif al-Yaziji
(1800-1871). The second era, written in the second half of the nineteenth century, is
characterized by Western influence and the poets express their attitude and their wish to
capture the spirit of the age. The Egyptian poet Hafiz Ibrahim (1870-1932): calls for the
people to “throw off the handcuffs and lift the masks so as to be able to breathe the north wind
i.e. the European influence.” He writes:
ﻗﻴﺪﺗﻨﺎ ﺑﻬﺎ دﻋﺎة اﻟﻤﺤﺎال

ﺁن ﻳﺎ ﺷﻌﺮ أن ﻧﻔﻚ ﻗﻴﻮدا

ودﻋﻮﻧﺎ ﻧﺸﻢ رﻳﺢ اﻟﺸﻤﺎل

ﻓﺎرﻓﻌﻮا هﺬﻩ اﻟﻜﻤﺎﺋﻢ ﻋﻨّﺎ

(Ibrahim, 1948: 226).

Muhammad al Mahdi al-Majdūb rejects and mocks traditional poetry. He writes:
ﺑﻪ اﻻ ﻣﻬﺎﻧﺔ ﺟﺎﺋﻊ ﻳﺘﺮﻗﺐ

وﻣﻠﻠﺖ ﻣﻦ ﺷﻌﺮ اﻷﻋﺎرب ﻣﺎ

(Al-Majdūb, 1969: 66).

By the end of the nineteenth century a new type of poetry was being written, marked by a
tension between a relatively neoclassical style and new romantic sentiments (‘Abd al- Ḥai,
1982:2). The growth of the Romantic Movement was associated with the emergence of the
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three romantic schools: the Diwan, the Mahjar and Apollo. The Mahjar poets in America and
the Apollo poets in Egypt were unhappy about the stringent traditional forms and the lyrical
quality of Arabic poetry due to the rhythms of the music. They paid more attention to English
romantic poetry, namely that of Shelley, Wordsworth and Coleridge. They were the pioneers
of romanticism in Arabic poetry through their call for flexibility in form and a broadening of
the range of imagery. Although the growth of the three romantic schools was associated with
an English education, the French-educated poets also made their contribution. ‘‘Abbas
Mahmūd al-Aqqad and ‘Abd al- Rahman Shukri became aquainted with some French poetry
through English translation. Ibrahim Naji and Ali Mahmūd
Taha made translations from French poetry. Arabic translations of Victor Hugo and La
Martin, plus the critical essays and foreign literature published in Apollo and al-Fajr
magazines and in periodicals such as al-Bayan, al Siyasah al –Usbu ‘iyyah, Al-Risalah and
al-Balagh, were made available to Arab poets, especially those who knew no foreign
language such as al-Shabbi and the Sudanese romantic poet al-Tijani Yusif Beshir (19121937).
The early 1930s witnessed the emergence of another romantic trend in Sudanese poetry. It had
a considerable impact on the Sudanese people, who had woken up to the reality of
experiencing two revolutions; the Mahdi in 1881 and the Wad Haboba in 1903. That era
witnessed the spread of literary clubs such as Dar Fawz and the establishment of the first
drama group (Najilah, 1964:149). As mentioned earlier, the establishment of the Gordon
Memorial College and the Institute for Religious Studies played a major role in the Sudanese
literary renaissance. The graduates of the first mastered the English language, and those of the
second, Arabic. Being aware of the ills and short-comings of society, the graduates turned to
reading and writing so as to raise the awareness of their people. Their strong desire for
knowledge found satisfaction in Egyptian journals and publications. The Sudanese writer and
poet, Mu‘awia Muhammad Nur (1909-1941) gained admiration and respect for the articles he
wrote in the Egyptian press which showed a deep insight into art and a high appreciation for
culture. He wrote about love in English literature, German literature, literary taste and Russian
narrative and drama. In an article entitled [اﻷدب اﻷﻣﺮﻳﻜﻲ ﺧﺼﺎﺋﺼﻪ و ﻣﺰاﻳﺎﻩAmerican Literature:
Its Merits and Characteristics], he argues that the “complexity at the roots” produced the
complex and paradoxical nature of this literature. In his book, Tradition and English and
American Influence in Arabic Romantic poetry, Muhammad ‘Abd al- Ḥai, the Sudanese poet
and critic, discusses the Arabs’ knowledge of English poetry since the beginning of the
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nineteenth century. He provides a brilliant study of the Arabic translations of English and
American poetry, showing the important role of Arabic verse and translations in the
emergence and growth of the language of Arabic Romantic poetry. It is a comparative study
in which he discusses the differences between Arabic and English Romantic poetry. He treats
themes such as Love, Nature, Self, Night, Evil and the Supernatural in relation to both
classical Arabic traditions and to European Romantic influence. He contends that the
influence American poetry had on the emergence and growth of Arabic romantic poetry was
insignificant and, if there was any influence, it was through the Mahjar Group, who were
exposed to an American intellectual environment. That was due to the fact that the intellectual
problems with which the American writers were preoccupied differed from those of the
English writers. Educated Sudanese such as Muhammad Ahmad Mahjūb(1910-1976) and
Yousif Mustafa al Tinay (1909-1969) also read and admired the literature of the Romantic
trend which appeared in the Arab world and the West. That trend had a great influence on the
thirties generation of Sudanese poets, including Tijani Yusif Bashir, Idris Gamm‘a (19221980), al-Nasser Qariballah (1918-1962) and Muhammad M Ali (1922-1970). But the
emergence of romanticism was met by opposition from some critics and poets. Among these
was the Sudanese poet Ḥussein ‘Uthman Mansour, who attacked the Apollo school. He wrote
a poem opposing Ahmad Shawqi’s work, which welcomes Apollo and describes it as a
reflection of ‘Ukaz. Ahmad Shawqi’s poem starts as follows:
ﻓﺎﻧﻚ ﻣﻦ ﻋﻜﺎظ اﻟﺸﻌﺮ ﻇﻞ

أﺑﻮﻟﻮا ﻣﺮﺣﺒﺎ ﺑﻚ ﻳﺎ أﺑﻮﻟﻮ

(Shawqi, 1995: 96).

However, Mansour, who was considered a link between the romantic school and the
realistic trend (Haddarah, 1972:213) opposed the idea by rejecting Apollo as being the reason
behind the classical language paralysis. He writes:
ﻓﻘﺪ ﺑﺪأت ﺑﻚ اﻟﻔﺼﺤﻰ ﺗﺸﻞ

أﻻ ﻻ ﻣﺮﺣﺒﺎ ﺑﻚ ﻳﺎ أﺑﻮﻟﻮ

(Haddarah, 1972: 309).

Mansour also criticized the work of the Romantic poet Ibrahim Naji. He condemns it as
being full of twisted expressions and feminine-like sighs followed by tears. He satirises Naji’s
poems as “stretched skeletons walking on wheels” and describes his book of verse as
restricted “just like a clinic which is too narrow for the patients”. He writes:
ﺗﻌﺎﺑﻴﺮ ﻟﻠﺪآﺘﻮر ﻣﻠﺘﻮﻳﺎت

ﻳﺰهﺪﻧﻲ ﻓﻲ ﺷﻌﺮ ﻧﺎﺟﻲ وﻓﻨﻪ
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ﺗﺴﻴﻞ و ﻓﻲ ﺁﺛﺎرهﺎ اﻟﻌﺒﺮات
ﻣﻤﺪة ﺗﻤﺸﻲ ﺑﻬﺎ اﻟﻌﺠﻼت

و ﺁهﺎﺗﻪ اﻵﺋﻲ ﻣﻠﺌﻦ أﻧﻮﺛﺔ
ﻗﺼﺎﺋﺪﻩ ﻓﻲ اﻟﺤﻖ ﻋﻨﺪي هﻴﺎآﻞ

ﺗﻀﻴﻖ ﻋﻦ اﻟﻤﺮﺿﻰ ﺑﻬﺎ اﻟﺼﻔﺤﺎت

ﺑﻪ أﺻﺒﺢ اﻟﺪﻳﻮان ﺷﺮ ﻋﻴﺎدة

(Haddarah, 1972: 309).

Sudanese Society was in a stage of transition from the old to the new era and the poet,
likewise, was in a state of tension and anxiety. Confronted by many contradictions, the old
and the new, will and the fate, the reality and the ideal, he was torn, and this was reflected in
the works of those romantic poets. This work focuses on the poetry of Al Tijani Yusuf Bashir,
who was an outstanding name in Arabic romantic poetry. Although he died very young at the
age of only 25, he was considered to have enriched Arabic poetry with his mystical
experiences. He studied and absorbed old literature, philosophy and sufi books. The
expression of both doubt and certainty which dominated his poetry was no mere reflection
and influence of the global romantic movement. ‘Abdin (1969: 269) notes that faith in God is
fundamental for him and doubt is an exception; he relates him to the Unity of Existence.
However, Muhammad M Ali (1998: 71) passes judgement on him as a sceptic. The sad, poor
and unstable life he led was reflected on his soul and in his poetry. His poetry also reflects his
religious doubts and the conflict within him between his heart and mind. Because of his
meditations on the mysteries of life, he could be calm in his poem “My Self”, furious in
“Revolution”, reassured in “Allah” and sceptical in “Am in Pain from my Doubt”; in “The
Tortured sufi” he is both sceptical and assured. He says that he has worshipped God and
protected His sanctities, aspiring to be near Him. He has dedicated himself to Him and made
every effort in praying to Him. However, despite his loyalty and sincerity, “his soul is
darkened and he can no longer see what he has seen before”: He writes:

ذاﺋﺪا ﻋﻦ ﺣﺮﻣﺎﺗﻚ
ﺑﻬﺎ ﻓﻲ ﺻﻠﻮاﺗﻚ

ﻗﺪ ﺗﻌﺒﺪﺗﻚ زﻟﻔﻰ
أﻓﻨﻴﺖ ﻧﻔﺴﻲ و أﻓﺮﻏﺖ

ﺧﻠﻮﺻﻲ و ﺻﻔﺎﺋﻲ

ﺛﻢ ﻣﺎذا ﺟ ّﺪ ﻣﻦ ﺑﻌﺪ

ت أرى ﻣﺎ أﻧﺎ راء

أﻇﻠﻤﺖ روﺣﻲ …ﻣﺎ ﻋﺪ

(Beshir, 1972: 126)

His feelings and sensibility are due to his knowledge of Islamic philosophy; and he embraced
the idea of the Unity of Existence in his poems “The Tortured Sufi” and “Allah”, in which he
describes being plunged into the heavenly light. It was the world of Islamic Sufism which
shaped his visions. Like the English romantic poet, William Blake, he was aware of the
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sanctity of life. He expressed the holiness of the minutest creature, the ant, in اﻟﺼﻮﻓﻲ اﻟﻤﻌﺬّب,
“The Tortured Sufi." He writes:

آﻞ ﻣﺎ ﻓﻲ اﻟﻜﻮن ﻳﻤﺸﻲ ﻓﻲ ﺣﻨﺎﻳﺎﻩ اﻹﻟﻪ
هﺬﻩ اﻟﻨﻤﻠﺔ ﻓﻲ رﻗﺘﻬﺎ رﺟﻊ ﺻﺪاﻩ
هﻮ ﻳﺤﻲ ﻓﻲ ﺣﻮاﺷﻴﻬﺎ و ﺗﺤﻴﺎ ﻓﻲ ﺛﺮاﻩ
و هﻲ إن أﺳﻠﻤﺖ اﻟﺮوح ﺗﻠﻘﺘﻬﺎ ﻳﺪاﻩ
ﻟﻢ ﺗﻤﺖ ﻓﻴﻬﺎ ﺣﻴﺎة اﷲ إن آﻨﺖ ﺗﺮاﻩ
( Beshir, 1972: 125)

Translation
Inside all that is in the universe the Lord moves.
This minute ant is an echo of Him
He dwells in its belly and in his soil
And when it gives up its soul God is there ready
To catch it in his hands.
It does not die, for in it God lives if only you could see him
(Badawi, 1972 : 50).

In his poem ) ﻗﻠﺐ اﻟﻔﻴﻠﺴﻮفThe Heart of the Philosopher, he states that “Here is the truth in my
bosom; here is a beam of light from Heavens in my heart here is God”. He writes:
هﻨﺎ اﻟﺤﻘﻴﻘﺔ ﻓﻲ ﺟﻨﺒﻲ هﻨﺎ ﻗﺒﺲ ﻣﻦ اﻟﺴﻤﻮات ﻓﻲ) ﻗﻠﺒﻲ ( هﻨﺎ اﷲ
(Beshir, 1972: 17).

In his introduction to his book Anthology of Sudanese Liturature, ‘Ali al-Mak discusses the
Romantic poet’s concentration on man’s subjective experiences and his relationship with
nature (Al Makk, 1997: 13). The image of the poet as the gentle, sensitive and wise being who
is born to suffer, endure and carry burdens is the same for almost all romantic poets; Sudanese
poets are no exception. Both Iliyya Abu Madi and Muhammad Ahmad Mahjūb are alike in
their treatment of nature, using the same romantic diction. Iliyya’s poet is an excellent
creature whose singing is reflected on the gaiety of flowers, the flow of streams and the dew
of dawn. He causes dull and weathered flowers to blossom and glitter like stars when he
breathes life into them by singing in his choral-like voice and playing his violin. He writes:

ﻣﻦ ﺟﻴﺪ إﻻ ﺻﺒﺎ ﻟﻸﺟﻮد

ﷲ درك ﺷﺎﻋﺮا ﻻ ﻳﻨﺘﻬﻰ

و ﻃﻼﻗﺔ اﻟﻐﺪران و اﻟﻔﺠﺮ اﻟﻨﺪي

ﻣﺮح اﻷزاهﺮ ﻓﻲ ﻏﻨﺎﺋﻚ و اﻟﺸﺬى

و آﺄن ﺻﺪرك ﻓﻴﻪ أﻟﻒ ﻣﺮدد

و آﺄن زورك ﻓﻴﻪ أﻟﻒ آﻤﻨﺠ ِﺔ
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س ﺳﻜﻮن اﻟﺠﻠﻤﺪ
ِ ﺳﻜﻨﺖ ﻋﻠﻰ ﺑﺄ
اﻟﻤﺘﺄﻟﻖ

آﻢ زهﺮ ِة ﻓﻲ اﻟﺴﻔﺢ ﺧﺎدرة اﻟﻤﻨﻰ

و ﺗﺄﻟﻘﺖ آﺎﻟﻜﻮآﺐ

ﻏﻨﻴﺘﻬﺎ ﻓﺎﺳﺘﻴﻘﻈﺖ و ﺗﺮﻧﺤﺖ

(Abu Madi, 1961: 255).

Mahjūb’s poet is one who walks in the darkness of the world to guide the lost ones. Like a
nightingale he excites the meadows and hills by his chanting. He writes:

و اﻟﺮواﺑﻲ أﺛﺎرهﻦ و ﺛﺎر

ﺷﺎﻋﺮ ﻓﺠﺮ اﻟﺮﻳﺎض ﻏﻨﺎء

ﻓﻲ ﻇﻼم اﻟﻮﺟﻮد ﻳﻬﺪي اﻟﺤﻴﺎرى

ﺳﺎر ﻓﻲ ﻣﻬﻤﺔ اﻟﺤﻴﺎة ﻣﺠﺪا

و ﺟﻔﺎﻩ اﻟﺼﺤﺎب أآﺪى و ﻃﺎرا

ﻋﻨﺪﻟﻴﺐ اﻟﺮﻳﺎض إﻣﺎ ﺗﻐﻨﻰ

(Mahjūb, 1964: 27).

The poet of Idris Gamm‘a awakens sorrows, suffers the loneliness of night and stimulates
imagination. He walks in the night soliloquising and whispering to his shadows and ghosts.
He is so weak that his emotions are provoked by a child’s smile; so strong that he can fight
generations. He is devoid of all beauty himself but can perceive beauty in everything. He is
created from a piece of mud burnt by the fire of suffering and transformed into clay. By
Divine Decree he became a poet who portrays things. Thus, Gamm‘a is using romantic
opposites; the poet is weak and strong at the same time, he is without beauty but takes a little
beauty from everything he experiences. He writes:
وﺣﺸﺔ اﻟﻠﻴﻞ و اﺳﺘﺜﺎر اﻟﺨﻴﺎﻻ

ﻣﺎﻟﻪ أﻳﻘﻆ اﻟﺸﺠﻮن و ﻗﺎﺳﻰ

و ﻳﻨﺎﺟﻲ أﺷﺒﺎﺣﻪ و اﻟﻈﻼﻻ

ﻣﺎﻟﻪ ﻓﻲ ﻣﻮاآﺐ اﻟﻠﻴﻞ ﻳﻤﺸﻲ

ﻗﻮى ﻳﺼﺎرع اﻷﺟﻴﺎﻻ

هﻴﻦ ﺗﺴﺘﺨﻔﻪ ﺑﺴﻤﺔ اﻟﻄﻔﻞ

ﻣﺴﺘﺸﻒ ﻣﻦ آﻞ ﺷﻲء ﺟﻤﺎﻻ

ﺣﺎﺳﺮ اﻟﺮأس ﻋﻨﺪ آﻞ ﺟﻤﺎل

ﻧﺎر وﺟﺪ ﻓﺄﺻﺒﺤﺖ ﺻﻠﺼﺎﻻ

ﺧﻠﻘﺖ ﻃﻴﻨﺔ اﻷﺳﻰ و ﻏﺸﺘﻬﺎ

ﻣﺜّﺎﻻ

ﻃﻴﻨﺔ اﻟﺒﺆس ﺷﺎﻋﺮا

ﺛﻢ ﺻﺎح اﻟﻘﻀﺎء آﻮﻧﻲ ﻓﻜﺎﻧﺖ

(Gamma‘a,1961:65)

Tijani’s poet is weak, and while all the dreadful forces of nature collaborate against him, he
has nothing but his art to protect him. However, with only his pen for a sword and his
parchment for a shield, he challenges and threatens the Universe. Tijani writes:
ﻗﻠﻤﻲ ﺻﺎرﻣﻲ و ﻃﺮﺳﻲ ﻣﺠﻨﻲ
ل ﻋﻠﻰ رﻳّﻖ اﻟﺤﺪاﺛﺔ ﻓﻨﻲ

ﻣﻦ ﻟﻬﺬا اﻷﻧﺎم ﻳﺤﻤﻴﻪ ﻋﻨﻲ
هﻮ ﻓﻨﻲ إذا اآﺘﻬﻠﺖ و ﻣﺎ زا

ﻞ ﻓﻨﻲ
ّ ﺣﺸﺪت ﺟﻨﺪهﺎ اﻟﺤﻴﺎة و زﺟﺖ ﻓﻴﻪ ﻣﻦ ﻣﻔﺰع اﻟﻘﻮى آ
(Beshir, 1972 : 66).
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Led by the Mahjar group, a whole generation of Arab romantic poets reached maturity in the
period between the two World Wars. They exerted a liberating influence on modern Arabic
poetry through the introduction new themes, images and forms. They conceived of the poet as
a philosopher, or even a prophet, and no longer as a spokesman for his community. In the
comparative study for his doctoral thesis, Muhammad ‘Abd al-Ḥai explains how tradition and
influence combine to shape the Arabic Romantic concepts. The expression of the Romantic
concept was made available to those without knowledge of English, such as Abu al Qasim al
Shabi and al-Tijani through Arabic translation. ‘Abd al-Ḥai discusses the image of the poetprophet as presented by many English, American or Arab poets and writers. He states that
some Arabs imitate or echo American or English poetry and all three echo each other to the
extent of plagiarism. About poetry and the poet, Ralph W. Emerson writes:
From poetry we take the cheerful hint of the immortality of our essence…The
poets are thus liberating gods. (Emmerson,1901: 330).

The following line by al-‘Aqqad echoes these sentiments, not only of Emerson but also of
Thomas Carlyle: both help to shape his literary ideas. He writes:
.و اﻟﺸﻌﺮ ﻣﻦ ﻧﻔﺲ اﻟﺮﺣﻤﻦ ﻣﻘﻨﺒﺲ و اﻟﺸﺎﻋﺮ اﻟﻔﺪ ﺑﻴﻦ اﻟﻨﺎس رﺣﻤﻦ
(Al-‘Aqqad, 1967: 75).

‘Abd al-Ḥai views it as an “Emersonian-Carlylesque burst of enthusiasm”. Some lines
cannot be understood in terms of western influence only, as they are firmly based on
traditions. Al-Shabbi’s image of the poet as prophet is derived from al-Siba’i’translation

of

Carlyle’s “The Hero as a Poet.” Influence and tradition combine to create the image of

the

poet in his poem ) اﻟﻨﺒﻲ اﻟﻤﺠﻬﻮلThe Unacknowledged Prophet). He writes:
س رﺣﻴﻖ اﻟﺤﻴﺎة ﻓﻲ ﺧﻴﺮآﺄس
و اﺳﺘﺨﻔﻮا ﺑﻪ و ﻗﺎﻟﻮا ﺑﺒﺎس
ن ﻓﻴﺎ ﺑﺆﺳﻪ أﺻﻴﺐ ﺑﻤﺲ

ﻟﻔﺄﺷﺎﺣﻮا ﻋﻨﻪ وﻣﺮوا ﻏﻀﺎﺑﺎ
ﻗﺪ أﺿﺎع اﻟﺮﺷﺎد ﻓﻲ ﻣﻠﻌﺐ اﻟﺞ....

دي و ﻏﻨﻰ ﻣﻊ اﻟﺮﻳﺎح ﺑﺠﺮس
ﻃﻴﻦ آﻞ ﻣﻄﻠﻊ ﺷﻤﺲ

هﻜﺪا ﻗﺎل ﺷﺎﻋﺮ ﻧﺎول اﻟﻨﺎ

ﻃﺎﻟﻤﺎ ﺣﺪث اﻟﺸﻴﺎﻃﻴﻦ ﻓﻲ اﻟﻮا
اﻧﻪ ﺳﺎﺣﺮ ﺗﻌﻠﻤﻪ اﻟﺴﺤﺮ اﻟﺸﻴﺎ

ﻓﺎﺑﻌﺪوا اﻟﻜﺎهﻦ اﻟﺨﺒﻴﺚ ﻋﻦ اﻟﻬﻲ آﻞ ان اﻟﺨﺒﻴﺚ ﻣﻨﺒﻊ رﺟﺲ
ﻓﻬﻮ روح ﺷﺮﻳﺮة دات ﻧﺤﺲ

أﻃﺮدوﻩ و ﻻ ﺗﺼﻴﺨﻮا اﻟﻴﻪ

ﻋﺎش ﻓﻲ ﺷﻌﺒﻪ اﻟﻐﺒﻲ ﺑﺘﻌﺲ

هﻜﺪا ﻗﺎل ﺷﺎﻋﺮ ﻓﻴﻠﺴﻮف

ﻓﺴﺎﻣﻮا ﺷﻌﻮرﻩ ﺳﻮم ﻧﺤﺲ

ﺟﻬﻞ اﻟﻨﺎس ورﺣﻪ و اﻏﺎﻧﻴﻬﺎ

وهﻮ ﻓﻲ ﺷﻌﺒﻪ ﻣﺼﺎب ﺑﻤﺲ

ﻓﻬﻮ ﻓﻲ ﻣﺪهﺐ اﻟﺴﻴﺎة ﻧﺒﻲ
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(Al-Shabbi, 1970 : 102-105).

‘Abd al-Ḥai argues that the above poem cannot be understood in terms of foreign influence
alone. ”The lines are firmly established in the indigenous soil” (1982: 69). “ The allusions
give them cultural depth and link the poet’s personal experience of his aesthetic prophetic
vision to a corpus of association common to him and the reader who may be assumed to know
the Qur’anic image.” So the image of the prophet comes from a mutual foreign and traditional
influence. The source of the following Qur’anic verses is Surah 40: Ghafir, 52: Al-Tur and 26:
Al-Shu’ar’a, The Meaning of the Holy Qur’an, 1989, ‘Abdullah Yousuf Ali. It is obvious that the
lines are derived from the Qur’anic image of the poet:
(Qur’an, 40:23-24) وﻟﻘﺪ أرﺳﻠﻨﺎ ﻣﻮﺳﻰ ﺑﺂﻳﺘﻨﺎ ﻓﻘﺎﻟﻮا ﺳﺎﺣﺮ آﺬاب ﻓﺬآﺮﻓﻤﺎ أﻧﺖ ﺑﻨﻌﻤﺔ
(Qur’an, 52:29-30):أم ﻳﻘﻮﻟﻮن ﺷﺎﻋﺮﻧﺘﺮﺑﺺ ﺑﻪ رﻳﺐ اﻟﻤﻨﻮن
(أﻟﻢ ﺗﺮ أﻧﻬﻢ ﻓﻲ آﻞ واد ﻳﻬﻴﻤﻮن و اﻟﺸﻌﺮاء ﻳﺘﺒﻌﻬﻢ اﻟﻐﺎونQur’an, 26: 224-225)
Of old we sent Moses with Our Signs and an Authority manifest.
To Pharaoh, Haman, Qur’an: but they called (Him) “a sorcerer telling lies!”
Therefore proclaim thou the praises (of thy Lord) For by the Grace of thy Lord,
thou art no (vulgar) soothsayer, nor art thou one possesd.
Say thou: “Await ye!- I too will wait along with you!
Or do they say-“A Poet! We await for him some calamity (Hatched by Time!”
And the Poets It is those straying in Evil who follow them.
Sees thou not that they wander distractedly in every valley?

Although the image of al-Shabbi’s poet resembles al-Tijani’s poet-prophet in his poem The
Philosopher’s Heart, nevertheless, it is more Qur’anic. He writes:
آﻮخ” اﻟﻨﺒﻲ“ و ﻓﻲ ﻋﻠﻮاء ﻣﻐﻨﺎﻩ

و دون ﻣﻐﻨﺎك ﻣﻦ أﺑﻬﺎء ﺷﺎﻣﺨﺔ

ﺳﻔﺮ اﻟﺤﻴﺎة ﻋﻠﻰ ﻣﻜﺪود ﺳﻴﻤﺎﻩ

أﻃﻞ ﻣﻦ ﺟﺒﻞ اﻷﺣﻘﺎب ﻣﺤﺘﻤﻼ

ﺣﺘﻰ رﻣﻰ ﺑﻌﻈﻴﻢ ﻓﻲ ﺣﻨﺎﻳﺎﻩ

ﻳﺪﻧﻮ و ﻳﻘﺮب ﻣﻨﺪك اﻟﺬرى اﺑﺪا

ﻋﻠﻰ اﻟﺮﺳﺎﻟﺔ ﻳﻤﻨﺎﻩ و ﻳﺴﺮاﻩ

ﻣﻨﺒﺄ ﻣﻦ ﺳﻤﺎء اﻟﻔﻜﺮ ﻣﻤﺴﻜﺔ

أﻗﺼﻰ اﻟﻌﻮاﻟﻢ ﻣﻦ ﻋﻴﻨﻴﻚ ﻋﻴﻨﺎﻩ
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ﻳﺮﻣﻲ ﺳﻮاهﻢ أﻧﻈﺎر ﻣﻨﻔﻀﺔ

ﻳﺼﻴﺢ ﻓﻲ اﻷرض ﻣﻦ أﻋﻤﺎق دﻧﻴﺎﻩ

وﻗﺎم ﺑﻴﻦ اﻟﺮﻋﺎن اﻟﺒﻴﺾ ﻣﻠﺘﻔﺘﺎ

ﻓﻲ ﻣﻮﺿﻊ اﻟﺴﺮ ﻣﻦ دﻧﻴﺎي ﻣﺘﺴﻊ ﻟﻠﺤﻖ أﻓﺘﺄ ﻳﺮﻋﺎﻧﻲ و أرﻋﺎﻩ
ﻣﻦ اﻟﺴﻤﺎوات ﻓﻲ( ﻗﻠﺒﻲ) هﻨﺎ اﷲ

هﻨﺎ اﻟﺤﻘﻴﻘﺔ ﻓﻲ ﺟﻨﺒﻲ هﻨﺎ ﻗﺒﺲ

(Beshir: 17)

‘Abd al-Ḥai thinks that Tijani puts the word [اﻟﻨﺒﻲthe prophet] in parenthesis as it refers to
Jubran Khalil Jubran’s The Prophet. The use of words such as [ﻗﺒﺲa burning brand],

ﻳﺪﻧﻮ

[approaches], [ﻣﻨﺪكdust] and [secret] recalls a poem by the Egyptian poet, ‘Umar Ibn al Farid
(1181-1235) which is derived from the Qur’an. He writes:
ﻟﻴﻼ ﻓﺒﺸﺮت أهﻠﻲ

ﺁﻧﺴﺖ ﻓﻲ اﻟﺤﻲ ﻧﺎرا

أﺟﺪ هﺪاي ﻟﻌﻠﻲ

ﻗﻠﺖ اﻣﻜﺜﻮا ﻓﻠﻌﻠﻲ

ﺷﻤﺲ اﻟﻤﻜﻠﻢ ﻗﺒﻠﻲ

دﻧﻮت ﻣﻨﻬﺎ ﻓﻜﺎﻧﺖ

ردوا ﻟﻴﻠﻲ وﺻﻠﻲ

ﻧﺎدﻳﺖ ﻣﻨﻬﺎ آﻔﺎﺣﺎ

اﻟﻤﻴﻘﺎت ﻓﻲ ﺟﻤﻊ وﺻﻠﻲ

ﺣﺘﻰ ادا ﻣﺎ ﺗﺪاﻧﻰ

ﺻﺎرت ﺟﺒﺎﻟﻲ دآﺎ ﻣﻦ هﻴﺒﺔ اﻟﻤﺘﺠﻠﻲ
و ﻻح ﺳﺮ ﺧﻔﻲ ﻳﺪرﻳﻪ ﻣﻦ آﺎن ﻣﺘﻠﻲ
و ﺻﺮت ﻣﻮﺳﻰ زﻣﺎﺗﻲ و ﺻﺎر ﺑﻌﻀﻲ آﻠﻲ
(Ibn al-Farid, 1956: 109).

The source of both poems is ( ﺳﻮرة اﻟﻨﻤﻞThe Ants) from the Qur’an:
و ﻣﻦ إذ ﻗﺎل ﻣﻮﺳﻰ ﻷهﻠﻪ إﻧﻲ ﺁﻧﺴﺖ ﻧﺎرا ﻟﻌﻠﻲ ﺁﺗﻴﻜﻢ ﻣﻨﻬﺎ ﺑﺨﺒﺮ أو ﺁﺗﻴﻜﻢ ﺑﺸﻬﺎب ﻗﺒﺲ ﻟﻌﻠﻜﻢ ﺗﺼﻄﻠﻮن ﻓﻠﻤﺎ ﺟﺎءهﺎ ﻧﻮدي أن ﺑﻮرك ﻣﻦ ﻓﻲ اﻟﻨﺎر
 ﻳﺎ ﻣﻮﺳﻰ اﻧﻪ أﻧﺎ اﷲ اﻟﻌﺰﻳﺰ اﻟﺤﻜﻴﻢ.(ﺣﻮﻟﻬﺎ و ﺳﺒﺤﺎن اﷲ رب اﻟﻌﺎﻟﻤﻴﻦQur’an, 27:7, 9)
Behold! Moses said to his family:”I perceive a fire: soon will I bring you from there some information or I will
bring you a burning brand to light our fuel, that ye may warm yourselves.

But when he came to the (fire), a voice was heard:
”Blessed are those in the fire and those around: and glory to Allah, the Lord of the world.” Oh Moses! Verily,
the Exalted in Might, the Wise!
(Ali, 1989: 68)

‘Abd al-Ḥai also discusses al-Mazini’s concept of the poet as a prophet in al-Mazini’s essay,
اﻟﺸﻌﺮ ﻏﺎﻳﺎﺗﻪ و وﺳﺎﺋﻄﻪPoetry, its Objectives and Mediums), which opens :
اﻟﺼﺐ و اﻟﻤﺠﻨﻮن و اﻟﺸﺎﻋﺮ
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ﺛﻼﺛﺔ روﺿﻬﻢ ﺑﺎآﺮ

(Al-Mazini, 1915: 56).

He states that it is “painfully derivative and borders on plagiarism.” He traces it to Theseus’
speech in A Midsummer Night’s Dream: “The lunatic, the poet and the lover – Are of
imagination all”. However, the line itself is quoted second-hand from Hazlet’s essay, On
Poetry in General, which is the unacknowledged source of the first one and a half pages of alMazini’s essay (‘Abd al-Ḥai 1982: 56).
Ihsan ‘Abbas sees Tijani’s mysticism as a Romantic trend which is also revealed in the
Mahjar poetry (‘Abbas, 1957: 45). Other critics see his mysticism as natural and not as a
result of any romantic tendency. He says about himself that he was firm in his beliefs but his
guiding light was extinguished when he was stripped of his faith. He writes:
ﻓﺴﻠﺒﺖ اﻟﻬﺪى و ﻋﻮﺟﻠﺖ ﻓﻲ اﻟﻨﻮر و ﻗﺪ آﻨﺖ ﺻﺎدﻗﺎ ﻓﻲ هﺪاﻳﺎ
(Beshir: 21)

Muhammad al Nuwaihi (1957: 94) also maintains that Tijani’s longing for beauty, love and
his obsession with light and dew is a result of his deprivation and his longing to create an
ideal world for himself. However ‘Abdin (1967: 269) refutes this opinion seeing him as the
main reason behind the depth and richness of al-Tijani’s poetic personality or aesthetic
sensibility not his deprivation, but rather his sufi education.
Among the religious influences in al-Tijani’s poetry is a poem in praise of al-Imam
Muhammad Ahmad al Mahdi which reflects the difference between the traditional and
modernized praise poetry, the panegyric. ‘Abdin thinks that the religious influence in modern
poetry differs from that of the traditional poetry as “in the former it is a double, deep
philosophy and far, wide imagination. Unlike in the traditional poetry, religion and art are
considered as means to one end. The real modernisation in poetry is the modernisation of the
poetic self before the forms and the titles”. (‘Abdin,1967: 269). In his poem [اﻟﺰاهﺪThe
Ascetic] he is impressed neither by political or war heroism nor by generosity or other moral
values. Rather, he is impressed by the awesome, majestic, mysterious, magical atmosphere. It
is an atmosphere of worship, miracles and incantation, intermingled with the birth and life of
the ascetic. He imagines the birth of the Mahdi on a very cold, dark night in a small hut,
received by his poor father who pronounces incantations over him to protect against evil
influence. There is a description of the actions of people moving quickly around the child’s
cradle reading Qur’anic verses over him, shouting upon hearing music performed by the
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angels; some of the people are puzzled as they feel the ground shaking under their feet. The
hut is in a state of turmoil on a very dark and silent night. He writes:

و ﻟﻴﻞ ﻣﻘﻔﻘﻒ ﻣﻘﺮور

ﻓﻲ دﺟﻰ ﻣﻄﺒﻖ و ﻳﻮم دﺟﻮﺟﻲ

وﻟﺪت ﺛﻮرة اﻟﺒﻼد ﻋﻠﻰ أﺣﻀﺎن آﻮخ وﻓﻲ ذزاﻋﻲ ﻓﻘﻴﺮ
ﻋﻮذوا ﻃﻔﻠﺨﺎ وﺻﻮﻧﻮا ﻓﺘﺎهﺎ ﺑﺠﺪﻳﺪ ﻣﻦ اﻟﺮﻗﻰ أو أﺛﻴﺮ
و أﻗﺮأوا ﺣﻮﻟﻪ اﻟﻤﻌﻮذة اﻟﻜﺒﺮى وذروا ﻋﻠﻴﻪ ﺑﻌﺾ اﻟﺬرور
وى هﻠﻢ اﻧﻈﺮو ﺳﻴﺠﺎ ﻣﻦ اﻟﻨﻮر ﻋﻠﻰ ﻣﻬﺪﻩ اﻟﻮﻃﻲ اﻟﻮﺛﻴﺮ
وي هﻠﻢ اﺳﻤﻌﻮا اﻟﻤﻼﺋﻚ ﻳﻌﺰﻓﻦ ﺑﻤﻴﻼدﻩ ﻧﺸﻴﺪ اﻟﺴﺮور
وي هﻠﻢ اﻟﻤﺴﻮا ﺗﺤﺴﻮا ﺟﻨﺎﺣﺎ ﺧﻀﻼ ﻓﻲ اﻟﺜﺮى وﺣﻮل اﻟﺴﺮﺑﺮ
ﻣﺎﻟﻬﺎ زﻟﺰﻟﺖ و ﻣﺎﺟﺖ ﺑﻨﺎ اﻷرض أﻟﻤﺘﻐﺘﻤﺾ ﻋﻴﻮن اﻟﻘﺒﻮر
و اﻟﺪﺟﻰ ﻧﺎﺋﻢ ﻳﻐﻂ أﻣﺎ ﻳﺼﺤﻮ ﺑﺸﻲء ﻓﻲ ﺟﺎﻧﺒﻴﻪ ﺧﻄﻴﺮ
أوﺷﻜﺖ ﺣﻮﻟﻪ اﻟﻤﻨﺎزل ﺗﻨﻘﺾ ﻣﻦ ﻓﻮﻗﻬﺎ ﺳﻤﺎء اﻟﻘﺼﻮر
ﺑﺎرآﻮا اﻟﻄﻔﻞ ﻓﻲ اﻟﻘﻠﻮب و ﺻﻠﻮا ﻓﻲ اﻟﺤﺎرﻳﺐ ﻟﻠﻌﻠﻲ اﻟﻜﺒﻴﺮ
(Beshir: 18).

This idea of mixing the philosophy of religion with the philosophy of beauty is considered by
‘Abdin as one of the bases of “ ﺗﺠﺪﻳﺪinnovation" in modern Arabic poetry that produces a sufi
literature that is, to a large extent, authentic. The sufi trend in Sudanese poetry consolidated
the trend in innovation. Although Sudanese innovators derived from eastern and western
sources, Sudanese literature remains national (‘Abdin,1967: 247) Ḥamza al Malik Tambal is
considered to be the pioneer of the innovative movement in contemporary Sudanese poetry
(Tambal, 1972; 43). Ḥamza states that literature can be a good foundation for piety as it is
another factor, besides worship, which guides the knowledge of the realities of the Universe
and consequently leads to knowledge of the Great Creator. Al-Tijani describes his beloved
beauty as a light from the Divine Beauty and borrows sufi terminologies and ideas for his love
poetry. His poem “ اﻻﻣﺘﺰاج اﻟﺮوﺣﻲThe Spiritual Intermixing,” in his Diwan of Nature speaks
about intoxication, not for drunkenness or by wine, but as a form of bewilderment and a
spiritual, not sensual, kind of longing. He writes:

أراهﺎ ﻓﺘﺸﺘﺒﻚ اﻟﻤﻘﻠﺘﺎن و ﺗﻨﺘﻌﺶ اﻟﺮوح ﺑﺎﻟﻨﻈﺮة
و ﺗﺴﻜﺮ ﻻ ﺳﻜﺮة اﻟﺸﺎرﺑﻴﻦ و ﻟﻜﻨﻬﺎ ﺳﻜﺮة اﻟﺤﻴﺮة
ﺗﻜﺎد ﻟﺸﺪة أﺷﻮاﻗﻨﺎ ﺗﻼﺑﺲ ﻣﻬﺠﺘﻬﺎ ﻣﻬﺠﺘﻲ
أﺣﻦ اذا اﺑﺘﻌﺪت ﻟﺤﻈﺔ و ان ﻏﺒﺖ ﻋﻦ ﻋﻴﻨﻬﺎ ﺣﻨﺖ
ﺣﻨﻴﻦ اﻟﻨﻔﻮس اﻟﻰ ﺑﻌﻀﻬﺎ و ﻟﻴﺲ ﺣﻨﻴﻨﺎ اﻟﻰ ﺷﻬﻮة
ﻓﻴﺎ ﻣﻦ ﺳﻜﺮﺗﻢ ﺑﺨﻤﺮ اﻟﺪﻧﺎن هﻨﺎﻟﻚ ﺳﻜﺮ ﺑﻼ ﺧﻤﺮة
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The same idea is reflected in al-Tinay’s poetry. He speaks of love for the sake of love, not as a
means of pleasure. He is not concerned with the tangible attributes of the eyes, mouth, cheeks,
breasts and neck, he is more concerned with their influence on his soul. He views the smile as
a liberator of hearts from hatred and cruelty. He writes:

ﺳﺤﺮ ﻟﻌﻴﻨﻴﻚ ﻣﺎ ﻋﻬﺪت ﻧﻈﻴﺮﻩ اﺑﺪا ﺑﻐﻴﺮ ﺑﺮﻳﻖ هﺬﻩ اﻟﺒﺴﻤﺔ
آﻢ ﻃﻬﺮت ﻗﻠﺒﺎ ﺳﻮى ﻗﻠﺒﻲ ﻣﻦ اﻟﺤﻘﺪ اﻟﺪﻓﻴﻦ و ﻣﻦ ﺑﺬور اﻟﻘﺴﻮة
(Al-Tinay, 1955: 60)

Muhammad ‘Abd al-Ḥai, in Al-Adab Magazine (1975: 91) compared Tijani to Wordsworth,
saying that his poetry was to some extent a repetition of a Wordsworth experience. He is like
the English poet in his union with nature and in perceiving a paradisiacal vision in the essence
of human awareness. In an article, Tijani stated that although he “did know western
languages…,”the literature he read through translation was enough for him to get a little
Parisian inspiration, London revelation and Munich production.” (Beshir, 1934: 248).The
influence of Wordsworth is clear in some lines where he describes his childhood. He recalls
visions of his early years “ornamented with its dreams and the morning light. The sunrise
revived feelings of love and intimacy in the lilies, daisies and flowers of different kinds and
colours, leading them to play.” He writes:
ﻣﻦ ﺳﻮﺳﻦ اﻟﺮﺑﺎ و اﻷﻗﺎﺣﻲ

زاهﺮات ﺷﺘﻰ ﻣﻨﻮﻋﺔ اﻷﻟﻮان

هﻮى ﻳﺴﺘﻘﻴﺪهﺎ ﻟﻠﻤﺮاح

ﻣﺘﻌﺖ ﺷﻤﺴﻬﺎ ﻓﻌﺎودهﺎ إﻟﻒ

ة ﺑﺄﺣﻼﻣﻪ و ﺿﺆ اﻟﺼﺒﺎح

ﺻﻮر ﻟﻠﺼﺒﺎ اﻷﻏﺮ ﻣﻮﺷﺎ

(Beshir, 1972: 74).

These lines resemble, to a great extent, some of those from Wordsworth’s poem “Intimations
of Immortality”. He writes:
Wisdom and Spirit of the universe!
Thou Soul that art the Eternity of thought
And gives to forms and images a breath
And everlasting motion, notion vain
By day or starlight, thus from my first dawn
Of childhood didst thou intertwine for me
(Wordsworth, 1975: 106).
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In his poem “Al-Khalwa” (Qur'anic school), Tijani paints a picture of his own experiences
from his memories in the Khalwa - the frustrated children who receive religious education
based on rote-learning without developing understanding, and the domination of the Sheikh.
Their appearance reflects their feeling of distress: with bored and exhausted spirits, overtaken
by sleep, they are nodding off over their slates. He writes:

ﻣﺴﺘﺒﻄﻨﺎ ﺧﻔﻲ اﻟﻤﻨﺎﺣﻲ

و رﻣﻰ ﻧﻈﺮة إﻟﻲ ﺷﻴﺨﻪ اﻟﺠﺒﺎر

و ﻧﻤّﺖ ﻋﻤﺎ ﺑﻪ ﻣﻦ ﺟﺮاح

ﻧﻈﺮة ﻓﺴﺮت ﻣﻨﺎزع ﻋﻴﻨﻴﻪ

و اهﺘﺎﺟﻪ ﺑﻐﻴﺾ اﻟﺮواح

ﺧﻨﻘﺖ ﻧﻔﺴﻪ و ﺿﺎﻗﺖ ﺑﻪ اﻟﺤﻴﻠﺔ

و دب اﻟﻔﺘﻮر ﻓﻲ اﻷرواح

و ﻧﻔﻮس ﺳﺠﻰ اﻟﻜﺮى ﻓﻲ ﺣﻮاﺷﻴﻬﺎ

ﺗﺒﺮح ﻣﺮآﻮزة ﻋﻠﻰ )اﻷﻟﻮاح

ﻓﺎرﺟﺤﻨﺖ ﻣﻬﻮﻣﺎت و ﻣﺎ

(Beshir: 75).

William Blake’s poem, The School Boy, conveyed the same unhappy mood of the school
child:
But to go to school in a summer mornOh it drives all joy away!
Under a cruel eye outworn
The little ones spend the day,
In sighing and dismay.
Ah then at times I drooping sit;
And spend many an anxious hour;
Worn through with the dreary shower.
Nor in my book can I take delight,
Nor sit in a learning bower
(Blake, 1989, 63).

In light of the above one may conclude that the Arabic romantic image of poet and poetry is a
product of a cross-cultural process which has enriched and adapted Arabic poetry. Elements
such as images and concepts borrowed from English and American poetry helped to
emphasize what was inherited within the tradition,. Al-Tijani was brought up and educated in
his family’s long tradition of Islamic Sufism, with no knowledge of English. However he
extensively read Apollo, which was his main source for European poetry.
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According to ‘Abd al-Hai (1982:55) there is similarity between his poem

(ﻓﻲ اﻟﻤﻮﺣﻲWhere

Inspiration Is) and Isma‘il Sirri al-Dahshan’s translation of Alfred de Musset’s poem ﻟﻴﺎﻟﻲ اﻟﻔﺮد
( دي ﻣﻮﺳﻴﺖThe Nights of Alfred de Musset) where the night is no longer Sufi or romantic; it is
rather a realm of creativity, vision and beauty. Al-Tijani’s poem manifests a subtler poetic
mind than the De Musset translation. The many mystic dictions such as
ﻧﺸﻮى

,

and

 ﻓﻴﺾ.

 هﻴﻤﺎنand

 ﺻﺤﻮانand  وﺟﺪ,ﺳﺎآﺮ

 ذاآﺮused by Tijani lose their strictly religious

associations in Islamic mysticism and gain a new experience relative to the aesthetic
experience described.
As has been noted earlier, the beginning of the nineteen thirties witnessed the graduation of a
large group of Sudanese from Gordon College, The American University of Beirut, and Cairo
University. They were influenced by Arab literary movements, particularly the Romantic
school of Apollo. That period witnessed the formation of many literary activities and reading
circles such as al-Hashmab al-Mawrada and the Wad Madani group.(‘Abd al-Rahim, year:
page ) The al-Hashmab group in cooperation with ‘Arafat Muhamad ‘Abdalla succeeded in
publishing al-Fajr magazine in 1934, after which the group was later named. In Omdurman
Club two schools emerged. Popular books from Egypt and England were read and discussed.
The intellectuals were also influenced by the cultural movement in Egypt. New poets and
critics such as ‘Abd al-Rahman Shawki, Amin Ali Madani, Hussein ‘Uthman Mansour and alTijani Yousif Bashir emerged as popular names. A theatre group led by Siddiq Faried was
formed and plays based on Sudanese life and history such as Tajuj and The Ruin of Soba were
written and performed. During the first two years of publication, al-Fajr emphassied social
questions and called for the formation of youth organisations, the revival of traditional poetry
and study of the history of the Sudan. Later, in 1936, it became more involved in direct
politics.
‘Abdallah al-Tayyib and Muhammad al-Mahdi al-Majdūb were considered as a bridge
between the Romantic and Realistic schools. However, a single poet was capable of
expressing classical, romantic and realistic modes. For example, reading the Sudanese poet
‘Abdullah al-Tayyib’s poem (اﻟﻜﺄس اﻟﺘﻲ ﺗﺤﻄﻤﺖThe Broken Cup) and his poem اﻟﻄﺮﻳﻖ إﻟﻰ ﺳﻤﺮﻗﻨﺪ
(The Way to Samarqand) one may classify the former as modern although the latter is more
than twenty years its junior. The first poem, The Broken Cup, which is translated by Salma alJayyushi, starts :
أﺗﺮى ﺗﺬآﺮ اذ دﺧﻠﻨﺎ اﻟﻔﻨﺪق اﻟﺸﺎﻣﺦ
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(Al Makk, 1997: 129)
And the poem continues:
ﺛﻢ ﻻ أﻧﺴﻰ اذ اﻟﻜﺄس رذوم
و اذا اﻟﺠﻮ ﺣﺪﻳﺚ و رﻧﻴﻦ
(Al Makk, 1997: 130)

In the second (The Way to Samarqand) he writes:
ةو اﻟﻮرﻳﺪ اﻟﺬي ﻋﻠﻴﻪ ﻳﺪر

ﺣﺒﺬا أﻧﺖ و اﻟﺠﺒﻴﻦ اﻷﻏﺮ

(Al Makk, 1997: 132).

Both Al- Tayyib and Al-Majdūb were known for their command of Arabic and mastery of
poetic forms. Theirs was a genuinely original Sudanese poetry free of any imitation or outside
influence. ‘Abdallah al- Tayyib wrote in metres derived from Sudanese folk poetry. The
rhythm and movement of his poem (ﺳﺪرة اﻟﺘﻞthe Sidr-Tree on the Hill) is written in ﺟﺎﺑﻮدي, a
contracted metre of Sudanese folk-poetry. However Al- Tayyib had always being criticized
for his tendency to imitate the model of the classical poem and the use of strange, archaic
diction. He lives in the twentieth century but in the poetic context of the pre-Islamic age
(Haddarah, 1972: 146). Imitation and artificiality were obvious in the form and content of his
poetry. Like pre-Islamic poets he still mourned over the ruins:

هﻞ ﻋﻨﺪهﺎ ﻣﻦ ﺣﺪﺑﺚ اﻟﻘﻮم أﺳﺮار

ﻗﻒ ﺑﺎﻟﺪﻳﺎر ﻟﻬﺎ ﺑﺎﻟﻨﻴﻞ ﺁﺛﺎر

(Haddarah, 1972: 146)

And in a prelude to another poem he writes:
ﺑﻴﻦ اﻟﺮﺑﺎ واﻟﺮﻳﺎض اﻟﺴﻨﺪﺳﻴﺎت

ﻳﺎ دار ﻣﻴﺔ ذات اﻟﻤﺮﺑﻊ اﻟﺸﺎﺗﻲ

(Haddarah, 1972: 146)

Some of his poetry is characterized by the deliberate use of rare and archaic words. In his
poem ( اﻟﻄﺮﻳﻖ إﻟﻰ ﺳﻤﺮﻗﻨﺪThe Way to Samarqand) he uses archaic words such as
(strutting).(هﻴﺪآﺮslender) and هﺮآﻮﻟﺔ. He writes:
رداح هﺮآﻮﻟﺔ هﻴﺪآﺮ

و اﻟﺘﻲ أﺷﺒﻬﺘﻚ ﺟﻴﺪاء ﻓﺮﻋﺎء

(Al-Tayyib, 1970, 56).

But, like some other Sudanese poets, he uses colloquial words as well. He describes a clay
jar as “dusty coloured like a Bedouin’s dress.” He writes:
157

و” ﻗﻠﺔ” ﻓﻴﻬﺎ” ﻏﺒﺎش” ﻣﺜﻞ “هﺪم” اﻟﻌﺮﺑﻲ
(Al- Tayyib 1970, 56).

The above underlined words respectively mean in Sudanese colloqual dusty colour, dress
and an Arab man.

In an example of his use of Sudanese proverbs he describes his lady as the
sandalwood. “People, out of ignorance, suspected that she is his mistress”
He writes:
ﻳﺎ ﺻﻨﺪل اﻟﺸﻘﻴﻘﺔ
ﺗﻬﻤﻮﻧﻲ ﺑﻴﻚ رﻓﻴﻘﺔ
اﻟﻨﺎس ﻋﺠﻢ ﻣﺎ ﺑﻴﺪروا ﺑﺎﻟﺤﻘﻴﻘﺔ
(Al- Tayyib, 1970, 56).

The influence of the colloquial is clear in the omission of the first vowel sound  اin:

 ﺗﻬﻤﻮﻧﻲinstead of اﺗﻬﻤﻮﻧﻲ
 ﻋﺮﺑﻲinstead of

اﻋﺮاﺑﻲ

 ﺑﻴﻚinstead of ﺑﻚ

Muhammad al-Mahdi al-Majdūb was probably the only one poet amongst his contemporaries
whose work fully expressed his belonging. He was probably the first Sudanese poet to attempt
the possibility of writing poetry in the Arabic language with the consciousness of a real
belonging to a Negro tradition. In his poem ] اﻟﻔﺠﺮ اﻟﻜﺎذبThe False Dawn], he declares his
roots: “In the Negroes I am firmly rooted though the Arabs may boastfully claim my origin”.
He writes:
و ان ﺗﺸﺪق ﻓﻲ اﻧﺸﺎدي اﻟﻌﺮب

ﻋﻨﺪي ﻣﻦ اﻟﺰﻧﺞ أﻋﺮاق ﻣﻌﺎﻧﺪة

(Al- Majdūb, 1969: 222).

At its best his poetry reflects the unity at the deep sources of the tradition. “My tradition is
beads, feathers and a palm-tree which I embrace, and the forest is singing around us.” He
wished that he had lived in the forests of the South, free from the restrictions which his Arab
affiliation imposed on him. He writes:
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ﺗﻤﻴﻞ ﺑﻪ ﺧﻄﺎي و ﺗﺴﺜﻘﻴﻢ

ﻓﻠﻴﺘﻲ ﻓﻲ اﻟﺰﻧﻮج و ﻟﻲ رﺑﺎب

و ﻓﻲ ﺻﺪﻗﻲ ﻣﻦ ﺧﺮز ﻧﻈﻴﻢ

و ﻓﻲ ﺣﻘﻮي ﻣﻦ ﺧﺮز ﺣﺰام

و أهﺬر ﻻ اﻻم و ﻻ أﻟﻮم

و أﺟﺘﺮع اﻟﻤﺮﻳﺴﺔ ﻓﻲ اﻟﺤﻮاﻧﻲ

ﺑﺄﺣﺴﺎب اﻟﻜﺮام وﻻ ﺗﻤﻴﻢ

ﻃﻠﻴﻖ ﻻ ﺗﻘﻴﺪﻧﻲ ﻗﺮﻳﺶ

(Al- Majdūb, 1969, 222).

His poetry reflects both his romantic and realistic tendencies. He creates a third language, i.e.
a refined vernacular of the Sudanese Arabic language. His choice of subject matter reflects a
cultural consciousness. His poem [اﻟﺴﻴﺰةthe wedding procession] is a ritual or a cultural
wedding in which the fusion of Pagan and Islamic elements is taking place. His poetry also
reflects a sincere interaction with his society. This is obvious in his poems, The Peanut Seller,
The Shoemaker and The Pickpoket. In his poem [اﻟﻤﻮﻟﺪاوﺑﺮﻳﺖThe Birth Operetta], the form and
content collaborate to convey a vivid and real picture of the Birth celebration with all its
activities, colours and music.

II.A. 3. Realistic School:
Romanticism gradually declined in the Sudan with the emergence of Realism. The revival of
feelings of nationalism following the end of the war, together with the emergence of the
socialist camp, posed a challenge to the traditional world and led to the appearance of the
school of social realism. That school appealed to the nationalists and writers in their struggle
against colonialism. A generation of Sudanese poets, named by the Sudanese literary
historians and critics as poets of realism, appeared in the late forties and the early fifties.
Among the first group of realist pioneers in the Sudan were Jaili ‘Abd al-Rahman, Taj al-Sir
al-Ḥasan, Muhy al-Din Faris and Muhammad Miftah

al -Faituri, all of whom were living in

Cairo for work or study. Among the second group were

alah Ahmad Ibrahim, Muhammad

al-Makki Ibrahim, Muhammad ‘Abd al-Ḥai, al-Nur ‘Uthman Abbakar, Ali ‘Abd al-Qayyum
and Hussein Sherif. They were only the second group who to succeeded fully in realizing the
Africanism anticipated by the poetry of their predecessors in their poetry. With regard to the
first group, Africanism as cultural belonging and poetic image was only a result of their
personal experience. Each of these poets had been exposed to realism in one way or another
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(Al Nuwayh, 1957: 142-147). Almost all of them went to Egypt, Britain or the Soviet Union
for study. They read and assimilated modern poetry and benefited from the experience of the
Arab and Western poets, however, their poetry retained its Sudanese character and flavour.
Their poetry found a wide appeal, as it called for rebellion against foreign domination,
exploitation of workers and farmers. Moreover, there was a unified feeling of struggle against
western imperialism in Africa. Following the well-known socialist Turkish poet, Nazim
Ḥikmat, their poetry was filled with anti-American and anti-Western slogans. In the
introduction to the anthologies of Jaily and Taj al-Sir entitled ( ﻗﺼﺎﺋﺪ ﻣﻦ اﻟﺴﻮدانPoems from
the Sudan), the Egyptian poet Kamal ‘Abd al-Ḥalim wrote that the new socialist movement
was a turning point in the history of poetry in the Sudan and that work produced by these
poets was a new victory for Sudanese nationalism. Through this, their poetry gained a greater
chance of publication in Egypt and other Arab centres. These writers were the first to adopt a
new form of poetry known as the ‘School of Free Poetry’. They discarded the traditional
metre and rhyme and instead they followed the organic unity of the poem (Tambal, 1972: 68).
This new form was the subject of controversy among many Arab critics. Traditional writers
such as Taha Ḥussein attacked it as lacking originality and art. However, many Sudanese
literary critics, such as Ḥamza al-Malik, Muhammad M Ali and others called for اﻟﺘﺠﺪﻳﺪ
(modernism) and condemned Sudanese traditional poets who had adhered to the old form and
themes of the poem. Various cultural currents dominated the Sudanese literary scene, i.e. the
issue of identity, the Africanism at the expense of Arabism, Arabism at the expense of
Africanism, and the school of the “Forest and the Desert” or the “Palm and the Ebony.” Those
themes are dealt with by the second part in the examination of the second wave of the
Sudanese realist poets under the section on the “Forest and the Desert”.
Jaily, Taj al-Sir and Muhy al-Din felt estranged in Cairo for their dark complexion, but for
Fayturi the problem of colour took on a racial dimension. The poverty they suffered in the
slums of Cairo was another factor in the estrangement which led them to join the leftist
movement. Their poetry was considered to be a turning point in Sudanese poetry. It was
dominated by a spirit of nationalism, especially in the works of Taj al-Sir and Jaily. They
declared that the function of their poetry was as social and political struggle for freedom from
foreign domination, and the struggle of the farmers and workers against capitalism and
exploitation. Muhy al-Din’s poetry is characterized by the description of aspects of poverty,
backwardness and humiliation in society. He speaks about some negative aspects of both
Arab and African society. He rejects the classic poetic diction and instead utilizes simple
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language to express the struggle and suffering of down-trodden workers and farmers, of the
simple ordinary people. So, one characteristic of the poems is a direct approach and plain,
clear language. This is also obvious in the poems of Taj al-Sir, his titles and subject matter.
His poem al-Kahin was about exploitation in the name of religion, the Story of the Refugee
about the Jewish atrocity, and ‘Atbra was the town known for the political struggle of
workers.
Filled with the spirit of the Bolshevik revolution, almost all the Sudanese realists dealt with
the struggle of African nations against colonialism. This trend is rarely mentioned by poets
from other African countries such as Egypt. Muhammad Miftah al-Faituri,

alah Ahmed

Ibrahim and Taj al-Sir al-Ḥassan, have played a major role in portraying the African liberation
movements in Sudanese poetry. They very much admired the characters of the African
vanguards, Patrice Lumumba of Belgium Congo, Jomo Kenyatta of Kenya and K.Nkroma of
Ghana. They read African writers such as Sheikho Ḥamedo, Fodepo Keita and Frances
Phantom. Frantz Fanon is considered a model and reference to everything concerning the
African revolution. Roots, Alex Hele’s famous book is based on his theories. The
discrepancies style and personal formations have a great impact on the poetry of those poets.
Al-Faituri for instance, is connected to Africa, its land, atmosphere and problems. This is
obvious from the titles of his volumes: (أﻏﺎﻧﻲ اﻓﺮﻳﻘﻴﺎSongs of Africa) ) ﻋﺎﺷﻖ ﻣﻦ أﻓﺮﻳﻘﻴﺎA Lover
from Africa) and ) أذآﺮﻳﻨﻲ ﻳﺎ أﻓﺮﻳﻘﻴﺎRemember me Africa). He is, no doubt, the pioneer of African
poetry among the Sudanese poets. In his poem Africa he writes urging Africa to rise and
overthrow the colonizer. He also expresses his deep feeling of anger and bitterness. It begins:
إﻓﺮﻳﻘﻴﺎ..
إﻓﺮﻳﻘﻴﺎ اﺳﺘﻴﻘﻈﻲ
اﺳﺘﻴﻘﻈﻲ ﻣﻦ ﺣﻠﻤﻚ اﻷﺳﻮد
 أﻟﻢ ﺗﺴﺄﻣﻲ؟... ﻗﺪ ﻃﺎﻟﻤﺎ ﻧﻤﺖ
أﻟﻢ ﺗﻤﻠّﻲ ﻗﺪم اﻟﺴﻴّﺪ؟
ﻗﺪ ﻃﺎﻟﻤﺎ اﺳﺘﻠﻘﻴﺖ ﺗﺤﺖ اﻟﺪﺟﻰ
ﻣﺠﻬﺪة ﻓﻲ آﻮﺧﻚ اﻟﻤﺠﻬﺪ
(Al Faituri, 1972: 121)
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Translation:
Africa awake, wake up from your black dream,
You have slept so long, are you not weary—
Are you not tired of the master’s heel.
You have lain so long under the darkness of night
Exhausted in your decrepit hut
(Al-Shūsh, 1972: 17)

As the poem continues the poet tries attempts to kindle the spirit of revolution in every
individual and every corpse. He is asking the people to stand up and challenge the world and
defy death. He writes:
Hidden till now from the eyes of light,
The time has come for him to challenge the world,
The time has come for him to defy death
(Al-Shūsh, 1972: 109).

He expresses his solidarity with the revolution everywhere in Africa, including places such as
Congo, Algeria etc. He supports the rise of Algeria as “a rise for all the peoples of the
continent”. He writes:
ﻳﺎ ﺑﻦ ﺑﻼ
ﻣﺎ أﺟﻤﻞ أن ﻳﺼﺤﻮ اﻧﺴﺎن
ﻓﺎذا اﻟﺘﺎرﻳﺦ ﺑﻼ ﻗﻀﺒﺎن
و اذا اﻟﺜﻮرة ﻓﻲ آﻞ ﻣﻜﺎن
ﺛﺮآﺰ أﻋﻼم اﻟﺤﺮﻳﺔ
ﻓﻲ أرﺿﻲ ﻓﻲ أﻓﺮﻳﻘﻴﺎ
(Al Faituri, 1972: 77).

That thematic isolation has almost taken him out of the context of the Arab poet and into the
African. To him, Africa is the love and the beloved. His intimacy with Africa is carried so far
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that it becomes intermixed with his love of women, to the extent that so he can no longer
differentiate between truth and illusion. “Neither my love to you nor yours to me has been an
illusion. What your soul loved is dispersed on my steps”. He writes:
ﻟﻢ ﻳﻜﻦ وهﻤﺎ هﻮاك
وﻟﻢ ﻳﻜﻦ وهﻤﺎ هﻮاي
إن اﻟﺬي ﺣﺒﺘﻪ روﺣﻚ
ﻗﺪ ﺗﻌﺜﺮ ﻓﻲ ﺧﻄﺎي
(Al Faituri, 1972: 81).

In his poem Under the Rain he denounces colonialism for its exploitation of black citizens.
He requests the driver to have mercy and to cease hitting the horses, for the iron of the saddle
has cut into their necks making them bleed, and the road is dubious to their eyes. Through the
character of the driver he allegorically refers to the colonization which hits Africa with its
wailing whip. Ironically enough, the driver himself with his thin, sick emaciated face needs
mercy. He writes:
أﻳّﻬﺎ اﻟﺴﺎﺋﻖ رﻓﻘﺎ ﺑﺎﻟﺨﻴﻮل اﻟﻤﺘﻌﺒﻪ
 ﻗﻒ. ﻓﺎن اﻟﺪرب ﻓﻲ ﻧﻈﺮة اﻟﺨﻴﻞ اﺷﺘﺒﻪ.
هﻜﺬا آﺎن ﻳﻐﻨﻲ اﻟﻤﻮت ﺣﻮل اﻟﺮﻗﺒﺔ
وهﻲ ﺗﻬﻮي ﺗﺤﺖ أﻣﻄﺎر اﻟﺪﺟﻰ ﻣﻀﻄﺮﺑﺔ
***
ﻏﻴﺮ أن اﻟﺴﺎﺋﻖ اﻷﺳﻮد ذا اﻟﻮﺟﻪ اﻟﻨﺤﻴﻞ
ﺟﺬب اﻟﻤﻌﻄﻒ ﻓﻲ ﻳﺄس ﻋﻠﻰ اﻟﻮﺟﻪ اﻟﻌﻠﻴﻞ...
و رﻣﻰ اﻟﺪرب ﺑﻤﺎ ﻳﺸﺒﻪ أﻧﻮار اﻷﻓﻮل
 ﺛ ّﻢ ﻏﻨّﻰ ﺳﻮﻃﻪ اﻟﺒﺎآﻲ..ﻋﻠﻰ ﻇﻬﺮ اﻟﺨﻴﻮل
ﻓﺘﻠﻮت و ﺗﻬﺎوت ﺛﻢ ّﺳﺎرت ﻓﻲ ذهﻮل
(Al Faituri, 1972: 193).

Faituri devoted a very large part of his volume Songs of Africa to history. He wrote poems
about the origins of the evil which has afflicted Africa and resulted in the future misfortunes
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that Africans suffer. That evil is the history of the slave trade, which led to foreign occupation
and to the attachment of enslavement to any black colour. In his poem (ﻋﺎﺷﻖ ﻣﻦ اﻓﺮﻳﻘﻴﺎA Lover
from Africa) he recalls the sad days whose bitterness still weighs heavily on the spirits of his
grandfathers. “The days when his homeland stood, sad, gazing at her fate like a woman
weaving shrouds of silence while seeing some ships departing and others arriving, loaded
with weapons, the sons and the history of his country.” It begins:
ذات ﻳﻮم ﻟﻢ ﻳﺰل ﻳﺜﻘﻞ ﺑﺎﻟﻨﻐﻤﺔ أرواح ﺟﺪود
ذات ﻳﻮم ﻟﻢ ﻳﺰل ﻳﺰﺣﻢ أﻳّﺎم وﺟﻮدي
وﻗﻔﺖ أرﺿﻲ ﺗﺮﻧﻮ ﻟﻠﻤﻘﺎدﻳﺮ ﺣﺰﻳﻨﺔ
وﻗﻔﺖ آﺎﻣﺮأة ﺗﻨﺴﺞ أآﻔﺎن اﻟﺴﻜﻴﻨﺔ
و رأت ﻓﻲ ﻧﻈﺮة واﺣﺪة...
راﺋﺤﺔ

ﺳﻔﻨﺎ ﺗﻐﺪو و أﺧﺮى

ﻣﻜﺘﻈﺔ ﺑﺎﻷﺳﻠﺤﺔ

ﺳﻔﻨﺎ

و ﺑﺄﺑﻨﺎء ﺑﻼدي
ﺑﻼدي

و ﺑﺨﻴﺮات

ﺑﻼدي

و ﺑﺘﺄرﻳﺦ

(Al Faituri, 1972: 60)

He elaborates by depicting scenes of humiliation and degradation which the African citizens
endure. The second part of the poem depicts images of the marks of bloody whips, uncovered
heads, crying faces and roads like graves where masses of Blacks are mixed up with herds.
He writes:
و رأت ﻣﻞء ﺷﻘﻮق اﻷرض ﺁﺛﺎر ﺳﻴﺎط داﻣﻴﺔ
ﻋﺎرﻳﺔ
ﺑﺎآﻴﺔ

و رؤوﺳﺎ
و وﺟﻮهﺎ

و دروﺑﺎ آﺎﻟﻘﺒﻮر اﺧﺘﻠﻄﺖ آﺘﻞ اﻟﺴﻮد ﺑﻬﺎ و اﻟﻤﺎﺷﻴﺔ
(Al Faituri, 1972: 14).
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About the economic exploitation of the Blacks by the Whites he talks about the boats laden
with musk, ivory and saffron sent from Africa to the Whites. He writes:
و ﺳﻔﻦ ﻣﻌﺒﺄة ﺑﺎﻟﺠﻮاري اﻟﺤﺴﺎن
وﺑﺎﻟﻤﺴﻚ و اﻟﻌﺘﺞ و اﻟﺰﻋﻔﺮان
هﺪاﻳﺎ ﺑﻼ ﻣﻬﺮﺟﺎن
(Al Faituri, 1972: 21).
And boats, full of women slaves,
Musk, ivory and saffron, presents without a festival
Driven by the winds at all times,
To the white of this age, The Master of all ages
(Al-Shūsh, 1972: 18).

In his poem (ﻣﺎت ﻏﺪاHe died tomorrow) he describes the death of a black political victim. The
contradictory use of the past tense ‘died’ with ‘tomorrow’ is ironic. His “filthy corpse” and
“neglected shroud” are an indication that he died yesterday. He writes:
ﻣﺎت ﻏﺪا. !
ﻓﻠﻢ ﺗﺤﺰن ﻋﻠﻴﻪ ﻗﻄﺮة ﻣﻦ اﻟﻤﻄﺮ
و ﻻ ﺗﺠﻬﻤﺖ أوﺟﻪ ﺣﻔﻨﺔ ﻣﻦ اﻟﺒﺸﺮ
و ﻻ أﻃﻞ ذات ﻟﻴﻞ ﻓﻮق ﻗﺒﺮﻩ اﻟﻘﻤﺮ
و ﻻ ﺗﻠﻮت دودة آﺴﻠﻰ و ﻻ اﻧﺸﻖ ﺣﺠﺮ..
ﻣﺎت ﻏﺪا ﻣﺘّﺴﺦ اﻟﺠﺜﺔ ﻣﻨﺴﻲ اﻟﻜﻔﻦ...
(Al Faituri, 1972: 101)

Translation:
He died…Not a drop of rain grieved for him,
not even a face or two frowned for him,
not one night did the moon appear in his grave.
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Not a lazy worm stirred, not a stone spit.
He died tomorrow a filthy corpse.
(‘Asfour, 1988: 104)

This brings to mind some lines by the poet Ahmad ‘Abd al M‘uty Ḥijazi and others by Fadwa
Tuqan. Ḥijazi is lamenting the death of a boy. His lines depict the anonymity of individual
human beings in big cities. They are no more than numbers. He writes:
ْ اﺑﻦ ﻣﻦ: ﻗﺎﻟﻮا
و ﻟﻢ ﻳﺠﺐ أﺣﺪ
ْﻓﺎﻟﻨﺎس ﻓﻲ اﻟﻤﺪاﺋﻦ اﻟﻜﺒﺮى ﻋﺪد
ﺟﺎء وﻟﺪ
!ﻣﺎت وﻟﺪ
ْاﻟﺼَﺪر آﺎن ﻗﺪ هﻤﺪ
(Ḥigazi, 1993: 51).
Translation:
Who was soon gone.
Eyes met, but no one replied.
In the big city people are mere numbers:
One boy came
One boy died
His heart has grown still;
(Badawi, 1993: 50).

Western influence is obvious in the works of Arab and Sudanese realist poets. In his poem,
Anthem for a Doomed Youth, the English war poet Wilfred Owen depicts the futility of war
and the anonymity of the soldiers who die on the battlefield. He writes:
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What passing bells for those who die as cattle?
Only the monstrous anger of the guns.
Only the stuttering riffles; rapid rattle
Can patter out their hasty orisons.
(Owen, 1972: 44).

In her poem The Rock, Fadwa Tuqan also describes the whips whizzing and falling over the
naked backs and the crushed necks of the hordes. However unlike Faituri, she allows a beam
of light to shine after the grim experience with the prisoners and the exile. She writes:
ﻒ اآﺴﻴﺮ اﻟﻌﺰاء
ّ آﻢ ﺟﺴﺖ ﻓﻲ أرض اﻟﺸﻘﺎء أﺷﺘ
ﻣﻦ ﺷﻘﻮة اﻟﺴﺠﻨﺎء أﻣﺜﺎﻟﻲ و ﻣﻦ أﺳﺮى اﻟﻘﺪر
ﻓﻮﻟﺠﺖ ﻣﺎ ﻣﺎ ﺑﻴﻦ اﻟﺠﻤﻮع ﺣﻴﺚ اﻟﻤﺂﺳﻲ و اﻟﺪﻣﻮع
 ﺗﻬﻮي ﻓﻮق ﻗﻄﻌﺎن اﻟﺒﺸﺮ. ﺣﻴﺚ اﻟﺴﻴﺎط ﺗﺆ ّز
ﻓﻮق اﻟﺮﻗﺎب اﻟﻌﺎﻧﻴﺔ

ﻓﻮق اﻟﻈﻬﻮر اﻟﻌﺎرﻳﺔ

(Tawqan, 1978: 247).

Translation:
Smell the Elixir of consolation in the misery
of prisoners like me, prisoners of fate.
I came among the people where tragedies, and tears,
where the whips sizzle and fall over the hordes
over the naked backs and the crushed necks…. (125)
(‘Asfour, 1988: 208).

Salah Ahmad Ibrahim wrote very sad poetry commiserating bemoaning to the world the
juxtaposition of civilised thought and sophisticated behaviour, and the tendency towards
violence and brutality in the twentieth century. In a very moving, romantic manner, he
portrays the tragic execution of Patrice Lumamba in his jail. He describes how slowly his
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executioners applied their blunt knife in his flesh and incised the veins in the same manner as
done to Qurban’s sheep. He writes:
ﻳﺸﻬﺮون اﻟﻤﺪﻳﺔ اﻟﺒﺎردة اﻟﺒﻴﻀﺎء ﻓﻲ اﻟﺴﺠﻦ اﻟﺒﻌﻴﺪ
و ﻋﻠﻴﻬﻢ ﺁﻣﺮ أﺑﻴﺾ ﻣﻦ ﺑﻌﺪ أﺷﺎر
ﻓﺮﻣﻮﻩ و ﻋﻠﻰ اﻷرض اﻧﻜﻔﺄ
و ﻟﻮوا رأس ﻟﻮﻣﻤﺒﺎ رأﺳﻪ اﻟﺼﺨﺮ اﻟﻌﻨﻴﺪ
و ﺑﺒﻂء أﻋﻤﻠﻮا ﻣﺪﻳﺘﻬﻢ ﻓﻲ اﻟﻠﺤﻢ و أﺣﺘﺰوا اﻟﻮرﻳﺪ
و آﻤﺎ ﺗﺬﺑﺢ ﺧﺮﻓﺎن اﻟﻀﺤﻴّﺔ
ذﺑﺤﻮﻩ و ﺣﺪﻳﺪ اﻟﻘﻴﺪ ﻣﺎ زال ﻋﻠﻰ رﺳﻎ اﻟﺸﻬﻴﺪ
ﻣﻄﺒﻘﺎ ﻳﺤﻔﺮ أﺧﺪود دﻣﺎء و ﺻﺪﻳﺪ
(Ibrahim, 1988:48).

Salah’s realism is manifested in his direct and blunt portrayal of the ugliness of human
action. The poem is based on the novel of Oscar Wilde The Picture of Dorian Gray, which
presents the contradiction between the inward and outward aspects in portraying the vanity
and contradictions within the human being. Dorian’s beauty is made the subject of a painting.
The character believes that the only goals worth pursuing in life are beauty and fulfilment of
the senses. Realizing that one day his beauty will fade, Dorian expresses his desire to sell his
soul to ensure that the portrait would age rather than himself. Dorian's wish is fulfilled,
plunging him into a plethora of sinful acts. Finally, he commits suicide when he discovers
how ugly his portrait has become.

alah portrays, or he rather paints, the paint which has

turned ugly by virtue of the acts of its owner. The poem is a symbol of the human being as
such. He writes:
ﺟﺤﻈﺖ ﻋﻴﻨﺎك و ﻧﺰ اﻟﺪم و ﺗﻬﺮأ ﻟﺤﻤﻚ ﺣﻮل اﻟﻔﻢ
و ﺗﺪﻟﻰ اﻟﻔﻚ ﻓﻜﺄﻧﻚ ﺟﻤﺠﻤﺔ ﺗﻀﺠﻚ
ﻣﺰق ﻣﻠﻖ ﺁﺛﺎر ﺳﻴﺎط ﺣﻔﺮت أﺧﺪود
ﻳﺘﻮاﻟﺪ ﻓﻲ ﺟﻨﺒﻴﻪ اﻟﺪود ﻣﺰق ﻣﺰق
ﻟﻬﺐ وﺣﺮﻳﻖ اﻟﺠﺮح ﻋﻤﻴﻖ
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 آﺎن ﺻﺮاخ,  آﺎن ﺷﻘﺎء, ﻓﻲ وﺟﻬﻚ آﺎن ﻋﺬاب
ﻣﺎ أﺑﺸﻊ وﺟﻬﻚ ﻗﻢ ﺣﻄﻤﻪ ﻳﺎ دورﻳﺎن
ﻗﻢ ﺣﻄﻤﻪ ﻗﻢ ﺣﻄﻤﻪ ﻻ ﻟﻴﺲ اﻵن
(Ibrahim, 1988:18)

Besides the Arab and African revolution and the struggle for liberation,

alah tackled the

problems of his own country. He depicts the suffering of Sudanese farmers. His poem ﻋﺸﺮون
(دﺳﺘﺔTwenty Dozens) deals with the subject of 200 farmers from the Gazira who were locked
up by the authorities in a cramped unventilated place because they had asked for the real
prices of cotton for the Gazira Project, in which they were shareholders, to be checked. This
reveals another form of exploitation. Bitterly sarcastic, the poet portrays the dehumanisation
of the people, who were left to die of suffocation. The poet reasons that through being viewed
en masse, as a mob, they are reduced to a status inferior to that of watercress and chickens. “If
they were a bunch of watercress prepared for sale to the servants of the Whites in the big
cities, they would not have been left to wither in the noon sun: they would have been carefully
put in the shade on a mat and sprinkled with water. If they were chickens, they would have
been put in a ventilated cage and offered seeds and water.” He writes:
ﻟﻮ أﻧﻬﻢ...
ﺣﺰﻣﺔ ﺟﺮﺟﻴﺮ ﻳﻌﺪ آﻲ ﻳﺒﺎع
ﻟﺨﺪم اﻹﻓﺮﻧﺞ ﻓﻲ اﻟﻤﺪﻳﻨﺔ اﻟﻜﺒﻴﺮة
ﻣﺎ ﺳﻠﺨﺖ ﺑﺸﺮﺗﻬﻢ أﺷﻌﺔ اﻟﻈﻬﻴﺮة
و ﺑﺎن ﻓﻴﻬﺎ اﻻﺻﻔﺮار اﻟﺬﺑﻮل
ﺑﻞ وﺿﻌﻮا ﺑﺤﺬر ﻓﻲ اﻟﻈﻞ ﻓﻲ ﺣﺼﻴﺮة
و ﺑﻠﻠﺖ ﺷﻔﺎهﻬﻢ رﺷﺎﺷﺔ ﺻﻐﻴﺮة
و ﻗﺒﻠﺖ ﺧﺪودهﻢ رﻃﻮﺑﺔ اﻻﻧﺪاء
و اﻟﺒﻬﺠﺔ اﻟﻨﻀﻴﺮة
ﻟﻮ أﻧﻬﻢ آﺎﻧﻮا ﻓﺮاخ
ﺗﺼﻨﻊ ﻣﻦ أوراآﻬﺎ اﻟﺤﺴﺎء
ﻟﻨﺰﻻء اﻟﻔﻨﺪق اﻟﻜﺒﻴﺮ
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ﻟﻮﺿﻌﻮا ﻓﻲ ﻗﻔﺺ ﻻ ﻳﻤﻨﻊ اﻟﻬﻮاء
و ﻗﺪم اﻟﺤﺐ ﻟﻬﻢ و اﻟﻤﺎء
ﻟﻮ أﻧﻬﻢ... ) ﻟﻜﻨﻬﻢ رﻋﺎع
(Ibrahim, 1988:22)

Salah shares and expresses the feelings of millions of downtrodden people. He portrays
poverty in the countryside all over the Sudan. His poem Fuzzy Wuzzy

51

is a mini drama in

which the characters are examples of simple poor Sudanese people. He paints a vivid picture
of human suffering in the light of famine and illness in Eastern Sudan. He skillfully draws the
characters of Oshiek and his family, describing how they dress, talk and stand. He uses typical
Hadandawah names, such as Oshiek, Onur, and Ohaj. He uses words from the Hadandawah
dialect, such as dabaywa

52

, akodnay and badmi

53

. The poem is a series of pictures and

scenes. The first is a caricature of the character of Oshiek with his thick greasy hair in his
Eastern Sudanese costume, the
waist coat, the thoub

54

, the long pants, the sword, the shawtal55 and the khulal.56 He is

standing on one leg like a crane, leaning on his stick. He watches the sky from dawn to dusk
pleading for a drop of rain as his cattle have perished. Salah writes,
اوﺷﻴﻚ ﻣﻦ ﻗﺒﻴﻠﺔ اﻟﻬﺪﻧﺪوة
اوﺷﻴﻚ دون أن ﻳﻜﻞ ﻳﺮﺻﺪ اﻵﻓﺎق
ﻣﻦ دﻗﺶ اﻟﺼﺒﺢ إﻟﻰ اﻧﺤﺒﺎس اﻟﻀﻮء ﻓﻲ اﻟﻤﺴﺎء
ﻣﻔﺘﺸﺎ ﻋﻦ ﻏﻴﻤﺔ ﻓﻴﻬﺎ ﺳﻼم اﻟﻤﺎء
ﻳﺮﻓﻊ ﺳﺎﻗﺎ و ﻳﺤﻂ ﺳﺎق
51

This is the term which English poet Joseph Rudyard Kipling applied to the Hadandawah tribe in a poem

which he wrote praising them as strong fighters.
52

A form of greeting in Beja of Eastern Sudan dialect.

53

A song in Beja dialect.

54

A special wrap fro men. It is thrown over the shoulders.

55

The dagger used by the Hadandawah men

56

The special wooden comb used by the Hadandawah men.
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آﻮﻗﻔﺔ اﻟﻜﺮآﻲ ﻓﻲ اﻟﻤﻴﺎﻩ
ﻣﺮﺗﻜﺰ اﻟﻈﻬﺮ ﻋﻠﻰ ﻋﺼﺎﻩ
و ﻟﻢ ﻳﻌﺪ أوﺷﻴﻚ ﻏﻴﺮ هﺬﻩ اﻟﻨﻌﺎل
ﺻﺪارﻩ و اﻟﺜﻮب و اﻟﺴﺮوال
و اﻟﺴﻴﻒ و اﻟﺸﻮﺗﺎﻟﻮ ﺷﻌﺮﻩ اﻟﻤﻐﻮف اﻟﻮدﻳﻚ و اﻟﺨﻼل
(Ibrahim, 1988:14).

Another example by Salah of the misery of the individual in Eastern Sudan is Oshiek’s wife,
who is consumed by her illness, in her red wrap up, wearing a big zumzm.57 She is carrying
her dying son, ‘Ohaj, who is like “a small blind cat extending his shell like hands to his
mother’s breast.” He writes:
زوﺟﺘﻪ ذات اﻟﺰﻣﺎم اﻟﻀﺨﻢ و اﻟﻤﻼءة اﻟﺤﻤﺮاء
ﻗﻀﻰ ﻋﻠﻴﻬﺎ اﻟﺪاء ﻓﺰﻓﺮت أﺣﺸﺎءهﺎ دﻣﺎء
و ﻓﻮق ﺻﺪرهﺎ أوهﺎج ﻣﺜﻞ هﺮة ﺻﻐﻴﺮة ﻋﻤﻴﺎء
ﻳﻤﺪ ﻓﻲ ﻏﺮﻏﺮة اﻟﺪﻣﺎء
ﻳﺪﻳﻦ آﺎﻟﻤﺤﺎرﺗﻴﻦ ﻟﻸﺛﺪاء
(Ibrahim, S1988:15).

Pushed by poverty, Oshiek’s daughter Shariefa commits adultery and escapes to the fearful,
cruel city offering beer, cigarettes and apples to whichever men come along. Salah skillfully
describes her slender posture, her fragrance, her soft velvet-like touch and her pleasant lisp as
she sings )  ﻳﺎ ﺳﻤﺴﻢ اﻟﻘﺪارفOh Qadarif Sesame.

58

When she is exhausted from sexual

enjoyment, she douses her light and thinks of ‘Oshiek and his greasy hair, and the voice of
‘Onur, and the greenness of the camp after the rain, while singing akodnay cdnay badmim. He
writes
واﺑﻨﺘﻪ ﺷﺮﻳﻔﺔ

57

A silver or gold ring which a Hadandawi woman wears in her nose.

58

A Sudanese folk song. A-Qadarif is a big city in Eastern Sudan known for the cultivation of sesame. In the
Beja dialect the  ضd is diluted to d, e.g., the  ضin  ﻗﻀﺎرفQadarif is pronounced as  د.
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ﺟﺎءت إﻟﻰ اﻟﻤﺪﻳﻨﺔ اﻟﻘﺎﺳﻴﺔ اﻟﻤﺨﻴﻔﺔ
ﺗﻘﺪم اﻟﺘﻔﺎح ﻟﻠﺮﺟﺎل
 ﻳﻘﻮل ﻟﻲ ﺻﺪﻳﻖ- راﺋﻌﺔ...راﺋﻌﺔ ﻳﺎ ﻟﺜﻐﺘﻬﺎ اﻟﻈﺮﻳﻔﺔ,  ﻳﺎ ﻋﻮدهﺎ اﻟﻔﺎرع, ﻳﺎ ﺧﺼﺮهﺎ
ﻳﺎ ﻧﻬﺪهﺎ اﺳﺘﻘﻞ آﺎد أن ﻳﻄﻞ ﻣﻦ ﺛﻴﺎﺑﻬﺎ اﻟﺮهﻴﻔﺔ
و هﻲ ﺗﻀﻮع ﺑﺎﻟﺸﺬا ﺗﻤﻮع آﺎﻟﻘﻄﻴﻔﺔ
ﺗﻤﻮء ﺑﺎﻟﺤﺮوف ﻣﺜﻞ ﻗﻄﺔ أﻟﻴﻔﺔ
(())ﻳﺎ ﺳﻤﺴﻢ اﻟﻘﺪارف
ﺗﻘﺪم اﻟﺒﻴﺮة و اﻟﻠﻔﺎﺋﻒ
ﺣﺘﻰ إذا أهﻠﻜﻬﺎ اﻹﻣﺘﺎع
"و ﻣ ّﺮ ﻋﻠﻰ ﺧﻴﺎﻟﻬﺎ "أوﺷﻴﻚ
"و ﺷﻌﺮﻩ "اﻟﻮدﻳﻚ
..و ﺻﻮت "أوﻧﻮر" واﺧﻀﺮار ﻣﻀﺮب اﻟﺨﻴﺎم ﺑﻌﺪ اﻟﺴﻴﻞ
)) أآﻮدﻧﺎي آﻮدﻧﺎي ﺑﺎدﻣﻴﻤﺎ(( و هﻮ ﻳﻤﺪ ﺻﻮﺗﻪ اﻟﺠﻤﻴﻞ
(Ibrahim, 1988:21)

Thus, the tragic picture of the family invokes the reader’s sympathy. However at the same
time the reader is forced to admire the poet’s description of Sheriefa. Consider the repetition
of (راﺋﻌﺔwonderful!), the accumulation of phrases describing her appearance in  ﻳﺎ, ,,ﻳﺎ ﺧﺼﺮﻩ
 ﻳﺎ ﻧﻬﺪهﺎاﻳﺎ ﻋﻮدهﺎ, (ﻟﺜﻐﺜﻬﺎwhat a waist!, what a posture!, what a breast!, what a lisp); the
repetition of verbs with the same sounds: (ﺗﻀﻮعto emanate),
the economy in using  (ﻳﺎwhat a..!) instead of

ﺗﻤﻮ, (to flow), (ﺛﻤﻮءto mew);

 ;ﻳﺎ ﻟﻪ ﻣﻦthe simile : like velvet and like a

domestic cat; and the use of colloquial Sudanese words such as and (ﻇﺮﻳﻔﺔpleasant) and رهﻴﻔﺔ
(transparent); and mimicking the Hadandawa tribe dialect by pronouncing

(ضdh) as

(دd).

Al-Faituri is obsessed by the question of colour and racial discrimination. He uses colour as
his weapon to both sing for Africa and to fight for it, and as an outlet for his feelings of hate
and frustration and a chance to relate his personal tragedy. A large number of Sudanese poets
have dealt with colour in their poetry, but for Al-Faituri, colour takes a racial dimension. He
interprets every theme and every idea in his poetry in terms of the colour black. His sensitivity
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to his black colour stops him from participating in the society and life of the big city: however
the real cause behind his misery and frustration lies in himself and his sensitivity.
The first poem he wrote in 1948 was (اﻟﻰ وﺟﻪ أﺑﻴﺾTo a White Face). The poem is a series of
questions in which he also expresses his feeling of exploitation by the Whites. The poet asks
why the Whites drink the fruit of his own vine, wear the cloth that he has woven while he
languishes in sighs, why they live in the Garden of Eden built with stones he has carved, and
enjoy the meat of his own sheep which he has fattened. The poem starts and ends with the
question: Is it because my face is black and yours is white that I am a slave and you are
master? He writes:
أﻷن وﺟﻬﻲ أﺳﻮد
و ﻷن وﺟﻬﻚ أﺑﻴﺾ
ﺳﻤﻴﺘﻨﻲ ﻋﺒﺪا
(Al Faituri, 1972: 108).

Other Sudanese realist poets such as Salah Ahmed, Muhy el-Din Faris and Taj al-Sir al- Ḥ
Hassan approach the same subject matter differently. Unlike Fayturi, Muhy el-Din takes the
issue of colour as a general case not a personal tragedy. His poem, Lucy, is about the story of
a Negro girl in the Southern USA who was deprived of her right to enter high school. In his
poem, Muhy el-Din tells us that the tragedy is not of Lucy or even the coloured alone; it is the
tragedy of all human beings. He writes:
ﺳﻤﻌﺖ اﻟﺮواﻳـــــــﻪ
ﺳﻤﻌﺖ ﺗﻔﺎﺻﻴﻠــــــﻬﺎ ﻟﻠﻨﻬﺎﻳــــــﻪ
وﺟﺌـﺖ ﺣﺰﻳﻨـﺎ أرش ﻋﻠــــــﻲ آــــــﻞ درب أﺳــــــﺎﻳﺎ
 ﻣﺜﻠـﻲ.. ﻻ ﻷﻧﻚ ﻣﺜﻠﻲ ﺳﻮداء
وﻟﻮﻧﻚ ﻟﻮﻧﻲ و ﺟﺮﺣﻚ ﺟﺮﺣﻲ
وﺣﺰﻧﻚ ﺣﺰﻧﻲ ﺗﻨﻢ ﻋﻠﻴﻪ ﻣﻘﺎﻃﻊ ﻟﺤﻨﻲ
وﻟﻜﻦ ﻷﻧﻚ اﻧﺴﺎﻧﺔ
ﻣﻌﺬﺑﺔ ﺷﺎردة

173

ﺗﺪﻗﻴﻦ ﺑﺎب اﻟﺤﻴﺎة اﻟﻜﺒﻴﺮﻓﺘﻮﺻﺪ أﺑﻮاﺑﻬﺎ اﻟﺠﺎﺣﺪﻩ
(Faris, 1956: 51)

Translation:
I have heard the story.
I listened to the details till the end
And spilled my miseries on every path.
No, not because you are black like me
And your colour is my colour
And your wound is my wound.
And your sadness is my sadness
Expressed in my songs,
But because you are a human being
Tortured and lost in the darkness
Knocking on the wide door of life
And the forbidden door is closed in your face.
(Al-Shūsh, 1972: 21).

The poem ends on an optimistic note:
ان ﺗﻜﻦ دﻧﻴﺎك ﺗﻤﺸﻲ آﺎﻟﺴﻠﺤﻔﺎة ﺑﻄﻴﺌﺔ
ﻓﻀﻤﻲ ﻳﺪﻳﻚ ﻣﻌﻲ آﻲ ﻧﺴﻮق ﺧﻄﻰ اﻟﻘﺎﻓﻠﺔ
ﻟﻨﺤﻲ ﺑﺬور اﻟﺤﻴﺎة اﻟﻴﺒﻴﺴﺔ ﻓﻲ آﻞ ﺳﻨﺒﻠﺔ ﻣﺎﺋﻠﺔ
وﻧﻜﺘﺐ ﺗﺎرﻳﺨﻨﺎ ﻣﻦ ﺟﺪﻳﺪ
(Faris, 1956: 84).

Translation:
If your world walks slowly like a tortoise
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Put your hand in mine and let us follow the pro
To give life to the dry seeds in every dying ear of corn
And write our history anew.
(Al-Shūsh, 1972: 21).

Muhy el-Din follows a humanistic approach towards racial discrimination. He writes:
ﻟﻢ أآﺮﻩ اﻷﺑﻴﺾ ﻟﻜﻨﻨﻲ
آﺮهﺖ ﻣﻨﻪ اﻟﺼﻔﺤﺔ اﻟﻤﻌﺘﻤﺔ
ﻓﻠﻮﻧﻪ آﻠﻮن ﻗﻠﺒﻲ و ﻓﻲ آﻔﻴﻪ آﻔﻲ ﻏﻨﻮة ﻧﺎﻋﻤﺔ
ﻟﻜﻨﻨﻲ اﺑﻐﺾ ﻣﻦ ﺣﺮم اﻟﻨﻮر ﻋﻠﻰ ﻋﻴﻮﻧﻨﺎ اﻟﻤﻈﻠﻤﺔ
وﻣﻦ اﻗﺎم اﻟﻠﻴﻞ ﻓﻲ ارﺿﻨﺎﻣﻌﺼﺒﺎ ﺑﻜﻔﻪ اﻧﺠﻤﻪ
(Faris, 1956: 80).

Translation:
I did not hate the white but I hated the darkness of his deeds.
I loved all the universe, all humanity all the inspiring ideals
But I hate him who denied the light to our dark eyes
And who erected everlasting night in our land
Shutting out the light of the stars with his hands
(Al-Shūsh, 1972: 21).

Salah Ahmed Ibrahim, though less bitter than Faituri and always proud of his Arabism,
expresses the same issue of colour but in the context of children’s play. He writes:
هﻞ ﻳﻮﻣﺎ ذﻗﺖ هﻮان اﻟﻠﻮن
و راﻳﺖ اﻟﻨﺎس ﻳﺸﻴﺮون اﻟﻴﻚ ﻳﻨﺎدون
ﻋﺒﺪ أﺳﻮد ﻋﺒﺪ أﺳﻮد
ﻣــﺎأﺑﺪع ﻋﻔـــﺮﺗـﺔ اﻟﺼــﺒﻴــــﺎن
رأوك ﻓﻬـــﺒﻮا ﺧﻠﻔــــﻚ ﺑﺎﻟﺰﻓــــﺔ
ﻋﺒﺪ أﺳﻮد ﻋﺒﺪ أﺳﻮد
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Translation:
Have you ever tasted the humiliation of being coloured
And seen the people pointing at you, shouting:
“Hey, you, the black nigger.”
Have you gone one day to watch the children playing
With all your tenderness and yearning
And when you just forgot yourself and were about to cry
With a heart full of compassion,
“How marvelous are children when they play :”
They noticed you and rushed after you in a long procession,
“A black nigger, a black nigger, a black nigger.”
(Al-Shūsh, 1972: 22)

Having been insulted and harshly treated by a white lady, Al-Tayyib Muhammad Sa‘id al‘Abbasi tells the lady that he has no hand in his colour and “every heart beats with love”. He
writes:
آﻞ ﻗﻠﺐ ﺑﺎﻟﺤﺐ ﻳﺒﺘﺪر

ﻳﺎ ﻓﺘﺎﺗﻲ ﻣﺎ ﻟﻠﻬﻮى ﺑﻠﺪ

ﻟﻴﺲ ﻟﻲ ﻓﻴﻪ ﻳﺎ ﻓﺘﺎة ﻳﺪ

أﻻن اﻟﺴﻮاد ﻳﻐﻤﺮﻧﻲ

(Haddarah, 1972: 546)

Faris tackles another tragic event in history, i.e. the slave trade, which was the reason behind
Lucy’s tragedy. He depicts various aspects of society, and Africans who are reduced to mere
possessions of the colonizer, who confiscates their wealth. He writes:
ﺻﻮﺑﺘﺎن
 ﻗﺪﻳﻢ..  ﻣﺘﺎع ﻗﺪﻳﻢ، وأﻧﺖ آﻤﺎ ﻳﺰﻋﻤﻮن
ﺗﺸﻬﺎك ﻳﻮﻣﺎ أﻟﻪ ﻋﻈﻴﻢ
ﻓﺠﺌﺖ ﻣﻦ اﻟﻤﺴﻚ واﻟﺰﻋﻔﺮان
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ورﻳﺶ اﻟﻨﻌﺎم وآﻞ اﻟﺘﻮاﺑﻞ
ﻓﻲ ﻣﻌﺼﻤﻴﺎت ﺗﻨﺎم اﻟﺴﻼﺳﻞ
وﺧﺎﻣﺎت اﻓﺮﻳﻘﻴﺎ اﻟﻄﻴﺒﺔ
وأﺳﺮار ﻏﺎﺑﺎﺗﻬﺎ اﻟﻤﺨﺼﺒﺔ
وﺳﺮب ﺟﻮار ﺣﺴﺎن
وﻋﻴﻨﺎك ﻓﻲ اﻟﻠﻴﻞ ﻣﻊ
(Haddarah, 1972: 406)

Faris is conscious of his message and issues a challenge not to shun the armed struggle. He is
moved by political and racial injustices and he reacts to them. He calls for the struggle for
liberation; he likewise calls for African solidarity to support the armed struggle. He takes the
heroes of African struggle as symbols to achieve that objective. The cause of North Africa is
the cause of the whole continent. Unlike Faituri, his poetry is dominated by the spirit of
optimism and defiance. “Africa will return to them, they will raise the flags, the women will
trill and the children dance”. He writes:
أﻧﺎ ﻟﻦ أ ﺣﻴﺪ
أﻧﺎ ﻟﺴﺖ رﻋﺪﻳﺪا ﻳﻜﺒﻞ ﺧﻄﻮﻩ ﺛﻘﻞ اﻟﺤﺪﻳﺪ
و ﻏﺪا ﻧﻌﻮد
ﻟﻠﻘﺮﻳﺔ اﻟﻐﻨﺎء ﻟﻠﻜﻮخ اﻟﻤﻮﺷﺢ ﺑﺎﻟﻜﺮوم
و ﻧﺴﻴﺮ ﻓﻮق ﺟﻤﺎﺟﻢ اﻷﺣﻴﺎء ﻣﺮﻓﻮﻋﻲ اﻟﺒﻨﻮد
و ﺗﺰﻏﺮد اﻟﺠﺎرات و اﻷﻃﻔﺎل ﺗﺮﻗﺺ و اﻟﺼﻐﺎر
ﻻ ﻟﻦ أﺣﻴﺪ ﻋﻦ اﻟﻜﻔﺎح
(Haddarah, 1972: 409)

Towards the end of the poem he compares the state of poverty and degradation which the
Africans suffer to the free luxurious life of the Whites. He writes:
ﺗﻤﺸﻲ اﻟﻤﻼﻳﻴﻦ اﻟﺤﻔﺎة اﻟﺠﺎﺋﻌﻮن ﻣﺸﺮدون
ﻓﻲ اﻟﺴﻔﺢ ﻓﻲ دﻧﻴﺎ اﻟﻤﺰاﺑﻞ و اﻟﺨﺮاﺋﺐ ﻳﻨﺒﺸﻮن
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و اﻟﻬﺎﻧﺌﻮن اﻟﻤﺘﺮﻓﻮن ﻳﻘﻬﻘﻬﻮن وﻳﻀﺤﻜﻮن
و ﻳﻤﺰﻗﻮن اﻟﻠﻴﻞ ﻓﻲ اﻟﺤﺎﻧﺎت ﻓﻲ دﻧﻴﺎ اﻟﻔﺘﻮن
و اﻟﺠﺎز ﻣﻠﺘﻬﺐ ﻳﻬﺰ ﺣﻴﺎﻟﻪ ﻧﻬﺪ و ﺟﻴﺪ
ﻻ ﻟﻦ ﻳﻜﻮن ﻻ ﻟﻦ ﻧﺤﻴﺪ
(Haddarah, 1972: 409)

The same idea is expressed by Taj al-Sir al-Ḥassan. When the ships are filled with herds of
human beings the relatives lament the loss of their youths, while the slave traders from the
Whites are smoking, laughing and drinking to the health of Lisbon. He writes:
ْﺾ ﻓﻮق اﻟﺴﱠﻔﻴﻦ
ُ واﻟﺒﻴ
ْﺐ اﻟﺪﱡﺧﺎن
ُ ﻒ اﻟﺨﻤ ُﺮ وﺳﺤ
ِ ﻓﻲ اﻟﻤﻘﺼ
ْﻚ اﻟﺪﱠاﻋ ُﺮ ﻳﻌﻠُﻮ اﻟﻤﻜﺎن
ُﺤ
ِ واﻟﻀﱠ
(( ْ))ﻏﻨﻴﻤﺔٌ ﺟﺪﻳﺮةٌ ﺑﺎﻟﺸﺮاب
(())ﻏﻨﻴﻤﺔٌ ﻣﻦ أَﺟﻞ أنْ ﻧﺤْﻴﺎ
((ْﺢ وﺟﻪ اﻟﺴﱠﺤﺎب
ُ ))ﺟﺒﻴﻨُﻨﺎ ﻳﻨﻄ
((ﻞ ﻟﺸﺒﻮﻧ َﺔ ﻳﺎ ﺳﺎدﺗِﻲ
ِ )) ِﻣﻦْ أَﺟ
((ْ)ﻓﻠﻨﺮﻓﻊ اﻷﻧْﺨﺎب
(al-Hassan, 1991: 48)

Like Faris he does not give up. Rather he challenges the oppressor. He tells them
that, “Exactly like you we are masters of the seas, we are well acquainted with the sea, its
shores, bays, islands, rocks and sharks” He writes:
ﻳﺎ َهﺬَا اﻟﻄﻮﻓﺎن اﻟﻀﺎرِي
ح اﻟﻨﱠﺎ ِر
َ َﻟﻦْ ﺗﻄْﻔِﻲ َء ِﻣﺼْﺒﺎ
َﻟﻦْ ﺗﻐﺮق ﻓﺠﺮ اﻷﺣﺮار
ن
ِ ﺸﻄْﺂ
ﻲ ﻳﺪري ﻣﺎ ﺑﻌﺪ اﻟ ﱡ
ﻓﻬﻨﺎﻟﻚ رﺑﺎنٌ ﺷﺮﻗ ﱞ
ﺤ ِﺮ ﺗﻌﺮ ُﻓ ُﻪ وﺟﻤﻴﻊ ﺻﺨﻮ ِر اﻟﺨﻠْﺠﺎن
ُ ن اﻷﺑ
ُ ﺣﻴﺘﺎ
واﻟﺠﺰر اﻟﻨﺎﺋﻴﺔ اﻟﺨﺮﺳﺎ ُء وﺣﺘﱠﻲ أﻋﻮاد اﻟﺴﱡﻜﺎن
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ﻟﻦْ ﺗﻌﺼﻒ ﺑﺎﻟﻔﻠﻚ اﻟﺤﻤﺮا ِء وﻻ اﻟﺮﺑﺎن اﻟﺤﺎﻧﻲ
(al- Ḥassan, 1991: 30).

Taj al-Sir and al-Jaily ‘Abd al–Rahman have their own methodology; theirs is a social
realism. Unlike the traditionalists who focus on their past, they speak about the future, ’we
will.’ Their poetry is free from preaching, oratory or applause. Unlike the romantics, they
prefer the direct approach. Both of them deal with the struggle of the liberation movements in
Black and North Africa. The song of Taj al-Sir) ﺁﺳﻴﺎ و أﻓﺮﻳﻘﻲAsia and Africa) is an Afro-Arab
epic which glorifies the two continents, their peoples, leaders, armies, cities, deserts and
forest. In Taj al-Sir’s poems his themes are manifested clearly. His poem The Story of the
Refugee is about Zionist aggression. The Kahin is about the exploitation carried out in the
name of religion. His poem The Revolution is a manifesto for his atheistic faith: in it he
declares his objectives. He views his art as a light to defeat darkness, a weapon by which he
is able to defend his people, and a revolutionary anthem to wake them up and mobilize them
for emancipation. He writes:
أﻧﺎ ﻣﺎ زﻟﺖ ﻗﻮة ﺗﺪﻓﻊ اﻟﻨﻮر و ﺗﻄﻮي اﻟﻈﻼم ﺗﻄﻮي اﺧﺘﻨﺎﻗﻪ
ﺳﺎﻋﺪاي اﻟﻤﺼﻔﺪان ﺑﺮوح اﻟﻈﻠﻢ ﺗﻮاﻗﺘﺎن ﻟﻼﻧﻄﻼﻗﺔ
ﻓﻠﻤﺎذا و اﻟﻔﻦ ﻓﺠﺮ ﺑﻘﻠﺒﻲ و ﻧﺸﺒﺪ ﻣﺠﻨﺢ و اﻧﻌﺘﺎﻓﺔ
و ﺳﻼح ﻳﺬود ﻋﻦ ﺣﻖ ﺷﻌﺒﻲ ﻓﻠﻤﺎذا أﻇﻞ دون اﻣﺘﺸﺎﻗﻪ
(Al Nuwayh,1957:118)

His poem

‘(ﻋﻄﺒﺮةAtbra) is one of the poems in which he succeeds in his objectives. He

derives them from his environment, inspired by the problems of the masses. His images are
derived from the real life with which he is familiar. ‘Atbra is a city of the working class, and
the most powerful trade union in the Sudan. It is nicknamed ‘the town of iron and fire’, being
the capital of the Sudan Railways. Besides being highly skilled workers the residents are
pioneers in trade unionism. They are aware of their political as well as labourers’ rights. The
poem is about their struggle to reach peace and a decent life. The names mentioned in the
poem such as Sha‘fi (a leading figure in the Sudanese communist party) implies the kind of
rule these workers aspire to. He writes:
ﻣﺪﻳﻨﺔ اﻟﺤﺪﻳﺪ و اﻟﻠﻬﺐ
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ﻣﺪﻳﻨﺔ اﻟﺸﻐﻴﻠﺔ اﻷﺣﺮار و اﻟﻨﻀﺎل
ﺗﻌﻴﺶ ﺗﺨﻠﻖ اﻟﺤﻴﺎة و اﻟﺴﻼم
و ﻋﻨﺪﻣﺎ ﺗﻨﺎم
ﺗﺤﻠﻢ داﺋﻤﺎ ﺑﺎﻟﻤﺸﻬﺪ اﻟﻌﺠﻴﺐ
ﺳﻼم و اﻟﺸﻔﻴﻊ
و ﻣﻮآﺐ اﻟﺸﻐﻴﻠﺔ اﻷﺣﺮار و اﻟﻨﻀﺎل
(Al Nuwayh, 1957: 131).

Al-Jaily ‘Abd al-Rahman appeals to the reader through his personal experience and the
memories of his childhood in the slums of Cairo. He relates his alienation and frustration in
the big city and his longing for his home. His poem (اﻟﻬﺠﺮة ﻣﻦ ﺻﺎيMigration from Say) is
overlain with an atmosphere of sadness. It starts with the scene of his departure with his
mother from his village, Say, to Egypt to join his father. The women gather to see his mother
off. His uncle moistens his head with his tears and brushes his face with his moustache. He
asks him to tell his father to remember him, “remember your brother. Remember him always
in his loneliness”. The poet talks of his feelings of amazement as a child. He relates how his
mother singing to him fills his heart with hopes for a better life in Cairo. He writes:
ت ﺑﻘﻠﺐ اﻟﻌﺬب و اﻟﺸﺎﻋﺮ
ِ وﻗﻔﻦ ﻋﻠﻲ اﻟﺸﻂ آﺎﻟﺬآﺮﻳﺎ
ﺐ اﻟﺰاﺧﺮ
ِ ﻦ ﻟﻠﻤﺮآ
َ ْﻦ أﻣﻲ ﻓﻲ وﺣﻬﻬﺎ وﻟ ّﻮﺣ
َ وﻗـﺒّﻠ
ﺚ اﻟﻐﺎﺋﺮ
ِ ﻖ اﻟﻔ ِﻢ اﻟﻼه
ِ ﻞ رأﺳﻲ اﻟﺼﻐﻴﺮ ﺑﺮﻳ
ُ وﻋﻤﻲ ﻳﺒﻠﺒ
ﺐ ﺷﺎرﺑٌﻪ ﻧﺎﻇﺮي
َ !وﻟﺤﻴﺘُﻪ ﺷﻮّآﺖ وﺟﻨﺘﻲ وداﻋ
ﻦ ﻏﺰارًا ﻋﻠﻲ ﺧﺪﻩ
َ ْوﻗﺎل وﻓﻲ ﻣﻘﻠﺘﻴﻪ دﻣﻮعٌ ﻧﺰﻟ
ﻞ ﻓﻲ ﺳﻬﺪﻩ
َ ﺣﻴَﺎري ﻳﻨﺎﺟﻲ ﺑﻬﺎ اﻟﻠﻴ
َ !وﻓﻲ ﻗﻠﺒﻪ أﻣﻨﻴﺎت
ﷲ ﻣﻦ ﻋﻨﺪ ِﻩ
ُ ﻲ إذا ﻣﺎ وﺻﻠﺖ ﺑﺨﻴﺮ وأ؟ﻋﻄﺎآﻢ ا
ﺑُﻨ ﱠ
!  ﻋﻠﻲ ﺑﻌﺪ ِﻩ.. ﻓﻘﻞ ﻻﺑﻴﻚ ﺗﺬآﺮ أﺧﺎك ﺗﺬآﺮ ُﻩ دوﻣًﺎ
(‘Abd al-Rahman, 19: 90)

Translation:
They crowed the shore like distant memories
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With the anguished heart of a poet
They kiss my mother on her face
And wave to the crowded boat
And my uncle moistens my head with his tears,
His beard rasps my cheeks
And his moustache brushes my eyelids
He said with the tears in his eyes
Falling heavily down his cheeks,
And in his heart hesitant hopes
Which he whispers to the night in his sleeplessness
“My son, my son, safely
And discover what God has seen fit to give you
Say to your father, ‘remember your brother,
Remember him always in his loneliness.’”
(Al-Shūsh, 1972: 15)

The poem ends sadly: the persona’s uncle dies, like many others in the village, without
fulfilling his aspirations. He dies and they ‘hold his funeral in their hearts and they engrave
letters that will light the way to the wandering spirits in bones torn by weariness’. It ends in
disappointment, as they are unable to support him, themselves being in need. He writes:
 ﻟﻘﺪ ﻣﺎت ﻋﻤﻲ هﻨﺎك ﻟﻘﺪ ﻣﺎت ﻓﻮق ﺣﻄﺎ ٍم ﺟﺪﻳﺐ. وﻋﻤﻲ
 هﻨﺎ ﻓﻲ اﻟﻘﻠﻮب. وﻧﺤﻦ أﻗﻤﻨﺎ ﻟﻪ ﻣﺄﺗﻤًﺎ هﻨﺎ ﻓﻲ اﻟﺼﺪور
ح ﻏﺮﻳﺐ ﻧﻤﺰﻗﻬﺎ ﻓﻲ اﻷﺳﻲ واﻟﺸﺤﻮب وﻧﺤﻦ ﺣﻔﺮﻧﺎ ﻋﻠﻲ أﻋﻈ ٍﻢ
ٍ ﻖ ﻟﺮو
ِ ﺣﻔﺮﻧﺎ ﻋﻠﻴﻬﺎ ﺣﺮوﻓﺎ ﺗﻨﻴﺮ ﺷﻌﺎب اﻟﻄﺮﻳ
(‘Abd al-Rahman, 1956: 90)

Translation:
And my uncle died there.
He died in a deserted heap of rubble,
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And we held his funeral here in our hearts
And we have engraved on bones
Torn by weariness and sadness:
We engraved on them letters that
Will light the way to a wandering spirit.
(Al-Shūsh, 1972: 16)

They are driven from their village by poverty to face the same deprivation in the poor and
filthy alleys of ‘Abdin Quarter in Cairo. He writes:
ﺣﺎرﺗﻨﺎ ﻣﺨﺒﻮءة ﻓﻲ ﺣﻲ ﻋﺎﺑﺪﻳﻦ/
ﺗﻄﺎوﻟﺖ ﺑﻴﻮﺗﻬﺎ آﺄﻧﻬﺎ ﻗﻼع

و ﺳﺪت اﻷﺿﻮاء ﻋﻦ أﺑﻨﺎﺋﻬﺎ اﻟﺠﻴﺎع
ﻟﻠﻨﻮر و اﻟﺰهﻮر و اﻟﺤﻴﺎﻩ
ﻓﺎﻏﺮورﻗﺖ ﻓﻲ ﺷﺠﻮهﺎ و ﺷﻮﻗﻬﺎ اﻟﺤﻨﻴﻦ
 آﺄﻧﻬﺎ ﺿﻠﻮع ﻣﻴﺘﻴﻦ, ﻧﻮاﻓﺬ
 ﻋﺠﻮز,و ﺑﺎﺑﻬﺎ
و ﻓﻲ اﻟﺒﻜﻮر ﻳﺨﺮج اﻟﺮﺟﺎل
اﻗﺪاﻣﻬﻢ ﻣﻨﻬﻮآﺔ و ﺻﻤﺘﻬﻢ ﺳﻌﺎل
ﻳﺪﻋﻮن ﻟﻼﻟﻪ ﻓﻲ اﺑﺘﻬﺎل
ﻳﺎ اﻟﻪ
(Al Nuwayh, 1957: 135)

The above is an attempt to present the Sudanese realist poets. There are other poets such as
Ga‘afar Ḥamid al Bashir, Muhammad Salih Kagaray, Isma‘il Ḥassan , ‘Abdallah Shabo and
Seed Ahmed al-Hardallo who, cannot be discussed here for limitation of space . This section
has addressed various themes, such as: Black Africa; the Arab and African Liberation
movements; the denunciation of the exploitation of blacks by whites; the city as a centre of
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corruption, exploitation and political conspiracies; nostalgia and home problems. The poetry
considered tackles these themes in a dense style and using vivid imagery.
The second phase of the African trend is represented by younger poets, such as Salah Ahmad,
Mu stafa Sanad, Muhammad al-Makki Ibrahim, Muhammad ‘Abd al- Ḥai and al-Nur
‘Uthman Abbaker. These poets realized the dreams of the previous generation of poets, who
had dreamt of an Afro-Arabic poetry, and who focused on fostering sympathy with the black
person everywhere, as individuals with a common cause and objective. They put into practice
the aspirations of the Al-Fajr Group. I here quote what has been said earlier.
The Fajr Group was the beginning of a ceremony of belonging, and a
rediscovery of the communal roots of identity and creativity which gradually
found expression in the poetry written by some younger poets in the 1940s.
(‘Abd al- Ḥai, 1972: 26).

The new poetry kept pace with the contemporary intellectual and literary movement in the
rest of the world. It also played a significant role in the struggle for independence and the
subsequent period. Instead of filling their poems with nostalgia, the poets write about home–
coming, as Africa is now attainable and everything has already been reconciled.
Sudanese contemporary poetry of the fifties played a significant role in both the struggle for
independence and in the period subsequent to attaining it. Sudanese poetry in the post-war
period interacted and kept pace with the country’s events. This was naturally reflected in
contemporary Sudanese poetry. The new poets learned lessons from their predecessors and
avoided their shortcomings. They were no longer preoccupied by a passion and yearning for
reconciliation, as this had all ready occurred and a harmonious situation achieved. They wrote
about home-coming as a reality, with this goal now within their grasp. They lived and created
their Afro-Arabic culture, becoming the founders of the Sudanese literary school of the
‘Forest and the Desert’. This school has been extensively discussed in Part One, under the
heading, ‘Sudanism of Sudanese Literature’.
II .A .4 . The October Group:
The October Poets Association was a group founded after the October uprising. After
Independence in 1956, the successive governments, whether military or parliamentary, failed
to solve the political and economic problems or to achieve peace and stability. The South was
rived by civil wars and rebellion. A confrontation led to the police opening fire at a students’
meeting at Khartoum University on 21 October 1964 which was held to discuss the Southern
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problem, causing the death of a student and injuring nine others. The shocking event, which
stirred the whole nation and enraged it, led to the mass protest and public disobedience
movement called the October Uprising. All professions joined forces and walked out
declaring civil disobedience. The University staff made a collective resignation. The poetry of
that period was characterised by protest and struggle. Hashim Siddiq summarised the event
and the public mood in the lines:
ﺗﻌﺎل ﻧﻌﻠﻦ ﻋﺼﻴﺎﻧﺎ اﻟﻤﺪﻧﻲ
وآﺎﻧﺖ وﺣﺪة ﺻﻒ ﻳﺎ وﻃﻨﻲ
واﻳﺪ ﻓﻲ اﻳﺪ ﺣﻠﻔﻨﺎ ﻧﻘﺎوم ﻧﻘﺎوم
وﻣﺎ ﺑﻨﺘﺮاﺟﻊ و ﻣﺎ ﺑﻨﺴﺎوم
ﻟﻠﺸﻤﺲ اﻟﻨﺎﻳﺮة ﻗﻄﻌﻨﺎ ﺑﺤﻮر
ﺣﻠﻔﻨﺎ ﻧﻤﻮت او ﻧﻠﻘﻰ اﻟﻨﻮر

October poetry was always criticised as being one repeated voice and as being less artistic
than the previous poetry. However, ‘Abd al-Hadi al-Siddiq holds that poets, as participants or
eye-witnesses in the uprising, succeeded in analysing and recording the events and producing
a realistic poetry free from any symbolism. It is poetry which issues forth from the desert and
the forest, and represents the experience of the people. He quotes al-Makki Ibrahim’ أﻧﺎﺷﻴﺪ
 ﻷآﺘﻮﺑﺮAnthems to October) comparing ( اﻟﻨﺸﻴﺪ اﻷول ﻟﻠﻄﻠﺒﺔThe First Anthem: To Students):
اﺳﻤﻚ اﻟﻈﺎﻓﺮ ﻳﻨﻤﻮ ﻓﻲ ﺿﻤﻴﺮ اﻟﺸﻌﺐ
إﻳﻤﺎﻧﺎ و ﺑﺸﺮى
و ﻋﻠﻰ اﻟﻐﺎﺑﺔ و اﻟﺼﺤﺮاء ﻳﻤﺘﺪ وﺷﺎﺣﺎ
وﺑﺄﻳﺪﻳﻨﺎ ﺗﻮهﺠﺖ ﺿﻴﺎءا و ﺳﻼﺣﺎ
وﺗﺴﻠﺤﻨﺎ ﺑﺄآﺘﻮﺑﺮ ﻟﻦ ﻧﺮﺟﻊ ﺷﺒﺮ
(Al-Makki,2000: 138 )

and

 ﻟﻼﻧﺘﺼﺎر:( اﻟﻨﺸﻴﺪ اﻟﺨﺎﻣﺲThe Fifth Anthem: To the Victory] where the poet has a clear

stance and a positive role. He participates in making poetry so as to create new life:
ﻣﻦ ﻏﻴﺮﻧﺎ ﻳﻌﻄﻲ ﻟﻬﺪا اﻟﺸﻌﺐ ﻣﻌﻨﻰ أن ﻳﻌﻴﺶ و ﻳﻨﺘﺼﺮ
ﻣﻦ ﻏﻴﺮﻧﺎ ﻟﻴﻘﺮر اﻟﺘﺎرﻳﺦ و اﻟﻘﻴﻢ اﻟﺠﺪﻳﺪة و اﻟﺴﻴﺮ
ﻣﻦ ﻏﻴﺮﻧﺎ ﻟﺼﻴﺎﻏﺔ اﻟﺪﻧﻴﺎ وﺗﺮآﻴﺐ اﻟﺤﻴﺎة اﻟﻘﺎدﻣﺔ
ﺟﻴﻞ اﻟﻌﻄﺎء اﻟﻤﺴﺘﺠﻴﺶ ﺿﺮاوة و ﻣﺼﺎدﻣﺔ
اﻟﻤﺴﺘﻤﻴﺖ ﻋﻠﻰ اﻟﻤﺒﺎدئ ﻣﺆﻣﻨﺎ
ﺟﻴﻠﻲ أﻧﺎ
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(Al-Makki:126)

Mahjūb Sharief in a direct everyday life language condemns the authoritative, oppressive rule
and hails democracy. He also commends the armless people who has surprised the world by
confronting the military rule, liberated himself and achieving democracy. He writes:
ﺑﻼ و اﻧﺠﻠﻰ
ﺣﻤﺪﻟﻪ )ﺣﻤﺪا ﷲ(اﻟﻒ ﻋﻠﻲ اﻟﺴﻼﻣﺔ
اﻧﻬﺪ آﺘﻒ اﻟﻤﻘﺼﻠﺔ
و اﻟﺴﺠﻦ ﺗﺮﺑﺎﺳﻮ اﻧﺨﻠﻊ ﺗﺤﺖ اﻧﻔﺠﺎر اﻟﺰﻟﺰﻟﺔ
و اﻟﺸﻌﺐ ﺑﻲ اﺳﺮو اﻧﺪﻟﻊ ﺣﺮر ﻣﺴﺎﺟﻴﻨﻮ و ﻃﻠﻊ
ﻗﺮر ﺧﺘﺎم اﻟﻤﻬﺰﻟﺔ
ﻳﺎ ﺷﺎرﻋﺎ ﺳﻮا اﻟﺒﺪع أذهﻠﺖ أﺳﻤﺎع اﻟﻤﻼ
آﺎﻟﺒﺤﺮ داوي اﻟﺠﻠﺠﻠﺔ
ﻓﺘﺤﺖ ﺷﺒﺎﺑﻴﻜﺎ اﻟﻤﺪن
ﻟﻠﺸﻤﺲ و اﺗﺸﺎﺑﺎ اﻟﺨﻼ
ﺗﺒﺎ ﻟﻌﻬﺪ اﻟﺴﻨﺴﺮﻩ و اﻟﻨﻬﺐ ﺛﻢ اﻟﺴﻤﺴﺮة
ﺳﺪا ﻣﻨﻴﻌﺎ ﻳﺎ وﻃﻦ
ﺻﻪ ﻳﺎ ﻃﻨﻴﻦ اﻟﺒﻠﺒﻠﺔ
اﺑﺪا ﻟﺤﻜﻢ اﻟﻔﺮد
ﻻ
(Sharief, 2002:5)

11. A. 5. The Aba-Damak Group:
Aba-Damak or the Young Poets Movement is a trend formed at the end of the 1960s. It is
named after Aba-Damak of the ancient Kingdom of Meroe. The movement symbolised a
return to the spiritual and material beliefs demonstrated by their forefathers. After the
forefathers migrated inside they freed themselves from the Pharaoh civilization by discarding
the use of hieroglyphics and inventing the Meroetic language, and took Aba Damak as a God
instead of Amon, the God of the Egyptians. The 1960s movement is an imitation of this
migration using poetry and, in doing so, demonstrates the first traces of Sudanese intellectual
and cultural reformation. The movement was also an attempt to return to their linguistic
origins by endeavouring to use the Ammiyyah poem, and use all the potentials of the popular
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poetry in the Fushah poem. They derive from origins which go back to the anthem of the God,
Aba Damak himself, which according to ‘Abd al-Hadi, “can hardly be called poetry.” (AlSiddiq 1972:12)
It reads:
ﻳﺎ ﺷﺪﻳﺪ اﻟﺒﻄﺶ و اﻟﻘﻮة
ﻳﺎ ﻣﻦ ﻳﻔﺘﻚ ﺑﺄﻋﺪاﺋﻪ
وﻳﻌﺎﻗﺐ ﻋﻠﻰ ﺟﺮم اﻟﺨﺮوج ﻋﻠﻴﻪ
ﻳﺎ ﻣﻦ ﻳﻌﻄﻲ اﻟﻜﺮﺳﻲ ﻟﻤﻦ ﻳﻤﻨﺤﻪ اﻟﻮﻻء
وﻳﺎ ﻣﺎﻧﺢ اﻟﻨﺼﺮ
ﻟﻜﻞ ﻃﺎﺋﻊ ﻟﻪ
اﻟﻪ اﻟﺤﻴﺎة
أﺑﺎ دﻣﺎك
ﻓﻴﺎ أﻳﻬﺎ اﻟﺤﻜﺎم هﻠﻤﻮا إﻟﻴﻪ
وﻟﻚ اﻟﺘﺤﺎﻳﺎ أﺑﺎ دﻣﺎك
اﻹﻟﻪ اﻟﻌﻈﻴﻢ
اﻟﻪ اﻟﺤﻴﺎة
(Kush X, 1952:182)

Many factors helped the poets succeed in changing the entire outlook of the traditional Arabic
literary forms to modern Western ones. Among these factors are: the increase of literacy
through the growth of modern education; the development of printing presses; the boom in
translations from Western literature and the spread of global journalism. There is a change in
themes as a result of the spread of Western political ideas, and the growth of the spirit of
nationalism. Sudanese literature is not in isolation from Arabic literature, so this shift in form
and theme is also reflected in Sudanese literature in the use of modern simple language and
free verse poems. The poetry returns to the use of symbolism which characterised the poem
half a century ago namely ﻗﺼﻴﺪة اﻟﻐﺰل1 [اﻟﺴﻴﺎﺳﻲthe political love poem] such as the poetry of
resistance during the foreign domination in the first half of the twentieth century. The military
regime of Jaf‘ar Numayri 1969-1983 provided the same environment of foreign domination
with the imposition of the policy of suppression and enacted the famous fundamentalist
September Regulations. In order to express the feelings of disappointment and discontent,
contemporary Sudanese poets find the solution in the use of symbolism, repeating the same
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experience during the foreign occupation when poets used anonymous poem and folk song.
They follow the example of Khalil Farah, the pioneer of the political love story, who uses an
intermediate form between the literary and the colloquial for the satisfaction of both the
educated and the layman. Poets from the late seventies, eighties and onward write in
‘Ammiyah or what is called [ﻟﻬﺠﺔ أﻣﺪرﻣﺎنOmdurman dialect] and the taf‘ilah. They are a
prolific group, among whom are Mahjūb Sharief, ‘Omar al-Tayyib al-Doush, al-Tijani Haj
Sa‘id and m ‘Abbas. has a fluent and spontaneous style; some of his poems are sung by two of
the most prominent Sudanese singers. The structure of his poetic expression is very easy. His
poem [اﻟﺴﺎﻗﻴﺔThe Waterwheel] which bears the name of one of his collections, is full of
allusion. The words chosen are precise and to the point; the waterwheel indicates the
monotony of the continuity of the same state or the recurrence of the same situation. Ahmed is
a reference to the ordinary down-trodden Sudanese citizen who is tired of thinking about his
children and how to provide them with their many requirements. The poet skilfully draws a
parallel between the moaning of the waterwheel and the sobbing of the miserable children. In
a blend of colloquial and standard Arabic he writes:
و اﻟﺴﺎﻗﻴﺔ ﻟﺴﺔ ﻣﺪورﻩ
واﺣﻤﺪ ورا اﻟﺘﻴﺮان ﻳﺨﺐ
اﺳﻴﺎن ﻳﻔﻜﺮ ﻣﻨﻐﻠﺐ
ﻓﻲ اﻟﻠﻲ ﻣﺎﺷﻴﻦ اﻟﻤﺪارس
ﻓﻲ اﻟﻤﺼﺎرﻳﻒ و اﻟﻜﺘﺐ
ﻣﺎ ﺑﻴﻦ ﺑﻜﻰ اﻟﺴﺎﻗﻴﺔ اﻷﻧﻴﻦ
و ﺑﻴﻦ ﻃﻔﻮﻟﺔ ﺑﺘﻨﺘﺤﺐ
(Al-Doush, 1999:35)

In another love poem he uses imagery which each reader can understand in their own way.
According to many critics, the poem is a call for democracy. This is depicted in the references
to history, forefathers and the sorrow in the people’s eyes. The expression اﻟﻀﻞ اﻟﻮﻗﻒ ﻣﺎ زاد
(the frozen shadow) is a reference to the regime assuming power with no chance of change.
The language is simple and the use of colloquial Sudanese like (اﻟﻀﻞthe shadow) and
(still) and the use of the deviant grammatical form of the plural in
makes it more appealing to the layman. He writes:
.ﺑﻨﺎدﻳﻬﺎ
و ﻟﻤﺎ ﺗﻐﻴﺐ ﻋﻦ اﻟﻤﻴﻌﺎد
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اﻟﻠﺴﻊ

(ﺟﻨﺤﺎتwings) for ﺟﻨﺎﺣﺎت

ﺑﻔﺘﺶ ﻟﻴﻬﺎ ﻓﻲ اﻟﺘﺎرﻳﺦ
و أﺳﺎل ﻋﻨﻬﺎ اﻷﺟﺪاد
ﺑﺴﺄل ﻋﻨﻬﺎ اﻟﻤﺴﺘﻘﺒﻞ
اﻟﻠﺴﻊ ﺳﻨﻴﻨﻪ ﺑﻌﺎد
ﺑﻔﺘﺶ ﻟﻴﻬﺎ ﻓﻲ اﻟﻠﻮﺣﺎت ﻣﺤﻞ اﻟﺨﺎﻃﺮ اﻟﻤﺎ ﻋﺎد
و ﻓﻲ اﻷﻋﻴﺎد
و ﻓﻲ أﺣﺰان ﻋﻴﻮن اﻟﻨﺎس
و ﻓﻲ اﻟﻀﻞ اﻟﻮﻗﻒ ﻣﺎ زاد
ﺑﻨﺎدﻳﻬﺎ
!!واﻻﻗﻴﻬﺎ
ﺑﻨﺎدﻳﻬﺎ و ﺑﻌﺰم آﻞ زول ﻳﺮﻧﺎح
ﻋﻠﻰ ﺿﺤﻜﺔ ﻋﻴﻮن ﻓﻴﻬﺎ
وﺑﺤﻠﻢ إﻧﻲ ﻓﻲ أآﻮان
ﺑﺘﺮﺣﻞ ﻣﻦ ﻣﺮاﺳﻴﻬﺎ
ﻋﺼﺎﻓﻴﺮ ﻧﺒﺘﺖ ﺟﻨﺤﺎت
و ﻃﺎرت ﻟﻠﻐﻴﻮم ﺑﻴﻬﺎ
13(Al-Doush,27)

II.A.6. Other Poetic Genres: Folk Literature:
It has been clear from the poems quoted above, the language used in this poetry is a mixture
of

(اﻟﻔﺼﺤﻰstandard Arabic) and ( اﻟﻌﺎﻣﻴﺔcolloquial), or what is known as

(اﻟﻠﻐﺔ اﻟﻮﺳﻴﻄﺔthe

intermediary language). It is far reaching and has the ability to communicate meaning. Fusha
is better understood than the colloquial for example in North African. Colloquial poetry such
as Moroccan is very difficult to understand for most of the Arab world. There is a fear that
the fus’ha is deteriorating via the spread of popular literature, the emergence of the taf’ila and
the disappearance of the ammudy poem. To eliminate this fear and to rescue the fusha, it
should be looked upon as a national asset and a part of its heritage. The popular literature
expresses a genuine identity. European peoples are always proud of their popular literature,
such as their folktales it is recorded as a syllabus which is studied by other peoples including
the Arabs. It does not pose any threat to the fusha. Many of the fusha poets write popular
poetry.
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Historians assert that the Arab migration to the Sudan is old. Al- Ḥardallo and many of the
Sudanese ‘Ammiya poetry claims that the Arabic language was found in the Sudan long ago,
before the advent of Islam. Their poetry is similar to the pre-Islamic poetry in its vocabulary,
images and the feeling it expresses.

In his introduction to Ibrahim al-Qurashi’s book:

Between the two Emirs Poets Imru’ al-Qais and al-Hardallo, Al-Tayyib Salih
confirmed the resemblance between the two poets and that al-Qurashi has cancelled the
distance between the Arab Peninsula and the Butana Land in Eastern Sudan; the past and
present and the barrier which some scholars create between the ‘Ammiyya and Fusha. Salih
added that Al-Hardallo can be resembled by Thi al-Rumma in his the description of nature,
his fondness with gazelles and his artistic mixing them with women. He said that Thi alRumma describes a woman as if she is a gazelle and the gazelle as if it is a woman. Although
he had not met Thi al-Rumma, Hardallo is almost identical to him in describing the
relationship of man with the environment such as trees, mountains and streams. In an
interview with him on Sudanese television, Salih talked about the Ammiyya and its
connection with the environment. He expressed his admiration with a poem by Hardallo
follows a herd of gazelles which fled into the forest while the sun is setting. The birds start to
make noise as it is always the case when an animal enters the forest. When the sun goes
down, its yellow light reflects on the skin of the gazelles which are basically yellow; so they
start to shine. The scene, as Salih put it, is of a whole world falling apart, and it resembles an
artist’s painting from the age of the Renaissance about the death of a whole world. The
vocabulary: ( ﻗﻔﻴﻬﻦtheir backs)

( ﺻﻨﻔﻴﻬﻦstanding to listen) ( ﺟﻔﻠﻦthey fled) ( ﻟﺼﻔﻴﻬﻦtheir

glitter) are fusha available in  ﻟﺴﺎن اﻟﻌﺮبLisan al Arab . He writes:
اﻟﻠﻴﻠﺔ اﻟﻤﻌﻴﺰ ﻣﺎ أﻇﻦ اﻧﺎ ﻣﻼﻗﻴﻬﻦ
ﻗﺎﺻﺪات اﻟﺒﻄﻴﻦ ﺧﻠﻦ ﻗﻠﻴﻠﺔ ﻗﻔﺒﻬﻦ
ﺳﻤﻌﻦ ﻃﻨﺔ اﻟﺸﺎدي و آﺘﺮ ﺻﻨﻔﻴﻬﻦ
و ﻋﻨﺪ اﻻﺻﻔﺮار ﺟﻔﻠﻦ ﺑﺸﻮف ﻟﺼﻔﻴﻬﻦ
(Salih, 2009:61 ).

The Badia poetry is still the master of the geographical place. Emari al Mansour is a good
poet but unfortunately is work is oral. The title of his poem talks about himself as being still
strong and he can love and follow the herd of gazelles which fled from him. He mentioned
places in the ‘Atmour desert such as Absor (a vally which flows into the Nile) , Alrazazin are
two famous mountains as land mark which he knows very well where the herd disappeared.
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The word ( اﻧﻔﺮﻃﻦdeparted) and ( ﺿﺮﺑﻦheaded towards). Even the sounds are connected with
the place,

 ﻳﺼﺮجis the sound of the of the teeth and

 ﻳﺰﻳﻢis the noise heard through the

chest. He says:
اﻟﺘﻠﺐ ﻓﻲ ﺣﺎﻟﻪ اﻟﻘﺪﻳﻢ
ﻣﺮا ﻳﺼﺮج و ﻣﺮا ﻳﺰﻳﻢ
و اﻧﻔﺮﻃﻦ ﻣﻨﻪ اﻟﻼت ﺳﻠﻴﻢ
ﺿﺮﺑﻦ اﺑﺴﻮر و اﻟﺮزازﻳﻦ

Other forms of Sudanese folk poetry are ( اﻟﻤﺪﻳﺢpanegyric or eulogy in honour of the Prophet
Muhammad), ( اﻟﺤﻘﻴﺒﺔThe Ḥqiba) and ( اﻟﺪوﺑﻴﺖThe Dubeit,). They are very important stages of
the Sudanese folk poetry however, they are mainly oral literature. Folktale is a uniquely
Sudanese literary genre. It carries the features and characteristic of Sudanese literature. It
exists in three types, (‘Abdin, 1967:292) the tale, the proverb and the song. The most famous
is al-Ahaji. Folk poetry is used in many purposes. The Ahaji stories depend in describing its
events and characters on the اﺳﻄﻮرة

myth or the ﺧﺮاﻓﺔ

(fable). The myth tackles the

phenomena which are considered as mystery such as the secret of life, death the change in
nature of the creatures and the secret behind rain, thunder and lightening. The fable tackles the
creatures its formation and transformation. The creatures have inside them good or evil spirit
which give them superpower. These spirit can manifest themselves into the forms of jinn,
devils, ghouls or ogress. There are two types, long ones, the tales and short ones the riddles.
A lot of the short stories present a riddle which the tale gradually solves it.
It is a Sudanese culturally bound genre which reflects the distinctiveness and diversity of
Sudanese culture. They are tales told by grandmothers to their small children to lull them to
sleep. They are invented stories whose characters are humans, beasts, and birds.

The

recurring stage is a wilderness, a desert, forests, fields, or mountains. The language used is a
mix between standard and colloquial Sudanese Arabic. Words like monster and ghoul are of
common occurrence. Repetition of horse galloping, dogs barking and cat mewing is a feature
of the folktale.
‘Aradaib, Saso and Nimrah by ‘Abdallah al- Tayyib is the story of (Muhammad the daring
one) and his sister Fatimah ,who lived in the wilderness far away from the people. It is a
typical Sudanese folk tale. The informants found this folktale very interesting more so is the
190

prelude  ﺣﺠﻴﺘﻜﻢ ﻣﺎ ﺑﺠﻴﺘﻜﻢand the conclusion و اﻧﺤﺘﺮت و اﻧﺒﺘﺮت. They note the repetition, the
words like ghoul, use of onomatopaeic words mimicking human, animals and birds is also
common e.g. horses。 Even those with Sudanese Arabic background are asking about the
words such as ghoul. The ghoul mimics Muhammad’s voice: Fotna oh Fotna for Fatma oh
Fatma.
A- The Dubeit
Dubeit is a form of Arabic poetry used by the camel herders of the Sudan. It is composed in
the Arab rajaz metre, a rhythmic beat which is used to urge camel caravan forward. Acording
to Abdin Sudanese dubeit reflects the ideas and content of the early pre-Islamic Arabic poetry
and he believes the rejez metre is borrowed from the early Arab who emigrated to Eastern
Sudan (‘Abdin, 1959: 66). It is filled by sayings and pure Badia lexis
The most famous Dubeit poets the Butana riegon are the two Shukri poets Hardallo and and
wad Shawrani and the Kahli poet al-Sadiq wad Amna.
Al- Mashawir and Al-Masadir or  اﻟﻤﺠﺎدﻋﺔis a competition between two poets. Each has to
improvise lines in which he is commited to the rhyme of his colleague. The Shukriyya
pronounce the  عsound if followed by the  ﻩsound as  ح. The following is a competition
between Al-Sadiq wad-Amna and wad-Shawrani:
Al-Sadiq wad Amna says :
اﻟﻌﻴﻦ ﻓﺎﻗﻠﺖ ﺑﺎﻟﺤﻴﻞ و ﻗﺎﺳﻲ ﻧﻔﻌﻬﺎ
رﺑﻴﻊ اﻟﻘﺎﻣﺔ ﻟﻲ ﺳﻬﺮ اﻟﻠﻴﺎﻟﻲ دﻓﻌﻬﺎ
رب اﻟﻘﺪرة ﻓﻲ ﺳﺎﺑﻊ اﻟﺴﻮاﻣﻲ رﻓﻌﻬﺎ
روق زﻳﻨﺘﺎ و ﻓﻲ اﻟﻘﺎﻣﺔ ﻣﺎ ﺻﻔﺤﻬﺎ

The underlined words  ﻧﻔﻌﻬﺎ,  ﻧﻔﻌﻬﺎand  رﻓﻌﻬﺎin wad Amna’s lines are pronounced as  دﻓﺤّﺎand
رﻓﺤﱠﺎ. So in his response to him, wad Shawrany’s lines rhyme as  حin  ﺷﺤﺎand اﻟﻘﺤﺎ:
وا أﺳﻔﺎي ﻋﻠﻲ ﺻﺒﺮي اﻟﻀﻌﻒ ﻟﻲ ﺷﺤﺎ
ﺳﺒﺒﻮ اﻟﻌﺎرﺿﻪ ﻓﻲ ﺷﺘﻢ اﻟﻨﺤﺎس اﻟﻘﺤﺎ

Folklore has potentialities for social mobilization and for social protest. It can be used by both
the ruled and the ruler. The oral historical tradition of Shukriyya goes back to the second half
of the sixteen century. (‘Abdin, 1970: 8) When the Turks conquered the Sudan they gain the
support of the Shukriyya tribe, in return they were granted many privileges. They were the
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lords of the nomad tribes of the Blue Nile, the Gezira and Atbara. They were dominating up
to the second half of the 19th century. Their supremacy was threatened by two incidents the
first was the rule of the Khalifa ‘Abdullahi (1885-1998) and the resettlement of the Nubians
of the Ḥalfa region in the Butana (the traditional home of the Shukriyya) in 1964. A
considerable use of oral poetry in political and social protest took place when they rebelled
against al Khalifa. Ḥardallo wrote ridiculling the Khalifa and seeking refuge from the English,
is quoted in (Hurreiz&Salam, 1989:124):
ﻧﺎﺳﺎ ﻗﺒﺎح ﻣﻦ اﻟﻐﺮب ﻳﻮم ﺟﻮﻧﺎ
ﺟﺎﺑﻮ اﻟﺘﺼﻔﻴﺔ وﻣﻦ اﻟﺒﻴﻮت ﻣﺮﻗﻮﻧﺎ
اوﻻد ﻧﺎس ﻋﺰاز ﻣﺜﻞ اﻟﻜﻼب ﺳﻮوﻧﺎ
ﻳﺎﻳﺎﺑﺎ اﻟﻨﻘﺲ ﻳﺎﻻﻧﺠﻠﻴﺰ اﻟﻔﻮﻧﺎ

Translation:
They are a notorious people who came to us one day from the west.
They brought destruction and drove us from our homes.
We are of noble descent, but they treated us likes dogs.
O Father Negus, O English men hurry up to our rescue!

The Dubait genre is still prevailing and appealing to contemporary audience including young
people. The Sudan TV presented a typical Dubait poem by Al-Wasila Muhammad Nur. The
poet describes his trip to visit his beloved but the focus is on his camel. The environment and
the atmosphere are no less than the beloved. They are part and parcel of the trip. Three lines
of each murab’a (stanza) are allocated to the description of the camel and the surroundings
and the forth line is for the beloved. His description of the beloved is always associated with
the description of his camel. Suffering from the midday heat, the camel is shouting. Because
of the camel’s speed and his ability to abridge the distance the poet feels that the halter
contracts in his hand and the desert moves near. The reason behind the speed is to catch up
with the beloved whom he describes as generous, beautiful and dark eyed. He says:
ﺟﺒﺎدو اﻧﻤﺤﻖْ و اﻟﻜﻮر رﺣﻞ ﻣﻦ َﺗﺮﱡو
َﻗﻄﱠﻊ دﻳﻠﻮآْﻮَرك وﻧﺎﻏﺎ آﱠﺘﺮ وﱞرو
ﻋﻠﻲ اﻟﻜﺎﺣﻞْ اﻟﺴﺨﱠﻲ وﻧﺎدي و ﺑﻴﺴﻌﺪ
دوﻣﺎﺗﻚ ﺷﻜﻦْ ﻟﻔﺢ اِﻟﺴﱠﻤﻴﻢ و ﱡﺣﺮو
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He addresses his camel appealing to him ( ﻳﻼكlet us go) to hurry up to take him to his the
beautiful, quiet and impressive beloved. His camel is so accustomed to the travel in the and
desolate regions hot weather that his toes are eroded and his head is always sweating He says:
ﺷﺪﻳﺪ اﻟﻜﻮر و ﻗﻠﻴﺐ اﻟﻬﺠﻴﺮ ﻓﻲ اﻟﻘﺎﻳﻠﺔ
ﺣَﻔﺎهِﻦ ﻣﻨﺎْﺳَﻤﻚ و ﺧﻠﻰ دو َﻣﺘْﻚ ﺳﺎﻳﻠﺔ
ﻟﻠﻐﻔﺮ اﻟﺒﻌﻴﺪ داﻳﻤﺎ ﺟﺮاﻳﺪك ﻃﺎﻳﻠﺔ
ﻳﻼك ﻧﻠﺤﻖ اﻟﺰﻳﻨﺔ و رزﻳﻨﺔ وﺧﺎﻳﻠﺔ

He urges the camel, which is accustomed to cross the plains and the sand dunes, to cover the
distance as quick as the scared fleeing gazelles so as to arrive the soft cheeked Miss Beauty.
He says:
ْﻳﺸﻮهﻒْ دوﻣﺎﺗﻚْ ﺁﻟﻌﻔﺮﻳﺖ دﻗﺎﻳﻖ َﻧ ﱠﺰن
ْﺁ ﻗﻄﺎع ُﻋﺮى اﻟﺼْﻴﺐ هﺸﻴﻢ و َ َﻗﻮْزن
ﻋﻠﻲ اﻟﺤﺎآﻤﺔ اﻟﺠﻤﺎل ﺳﺖ اﻟﺨﺪود اﻟﻨﺰن
اﻃﻮي اﻟﻔﻲ و ﺳﻮي ﺟﺮي اﻻراﻳﻞ اﻟﻔﺰن

The camel is always in a fix and difficult situation in that severe hot weather and that tough
but he always succeeds in covering the distance and his fore arms are always in a motion to
take him to his destination i.e. his slim-postured, long necked and narrow-waisted beloved to
enjoy her pleasant speech. He says:
ﻗﻤﺎﻗﻤﻚ ﻧﱡﺰوا ﻣﻦ آﺘﺮ اﻟﺸﺪﻳﺪ و اﻟﺰﻧﻘﺔ
ﻳﺎ دﻧﺎي ﻋﺮى اﻟﻮادي اب وﻃﺎﻃﻦ ﻓﻨﻘﺔ
آﺎﻓﺘﻬﻦ ﺟﺮاﻳﺪك ﻻب ﻟﻬﻴﺠﺎ ﻣﻨﻘﺔ
ﻻبْ ﺟﻴﺪن ﻣﺴﻮﻟﺐ ﻻب ﺿﻤﻴﺮا ﺧﻨٌﻘﺔ

Having his halters eased, the camel started to run slowly and the poet is supplicating to
Prophet Noah to protect him from the evil eye as he is desperately looking forward to meet
with his beautiful beloved, who looks like the mere in her trot and long hair. He says:
رﺧﻴﺘﻠﻮا ِﺣﺴﺎﻟﻮ ﺳﻮى ﺧﺒﻴﺒﻮ
ﺁ اﻟﻨﺒﻲ ﻧﻮح زرارﻳﻖ اﻟﺤﺴﻮد ﻻ ﺗﺼﻴﺒﻮ
اﻟﺨﻠﻰ ﻓﺆادي داﻳﻤﺎ ﻳﺴﺘﺰﻳﺪ ﻓﻲ ﻟﻬﻴﺒﻮ
ﻣﻬﺮ اﻟﺴﻨﺠﻚ اﻟﺘﺎﺗﺎ و ﻧﺴﻒ ﻟﺴﺒﻴﺐ

The Dubeit is keeping pace with the information technology. A love affair is related in terms
of the internet vocabulary. The two Sudanese Dubait poets, Taha al-Darir and al-Tayyib
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wad Dahawiyya were on their way to Abudlaiq. Browsing in his wireless labtop hoping to to
meet his beloved at the chat, Taha received a very short email which upset him. Taha starts
out the journey not by saddling his camel but by surfing on the ( ) ﺻﺎﻳﺖthe various sites of
the pantium. He is missing his beloved whose hair is original with no wigs, extension or any
cosmetic device. He says:
 واﺻﺒﺢ ﻳﺒﺮﻃﻊ ﺟﺎﻳﻂPentium ﺷﺪﻳﺖ ال
 دﻗﺶ ﻗﻠﺒﺘﻮ ﺻﺎﻳﺖ ﺻﺎﻳﺖInternet وال
ﻋﻠﻰ ام ﺷﻌﺮًا ﺣﻼل ﻣﺎ ﻃﻮﻟﻨﻮ وﺳﺎﺋﻂ
2 K.Bite وﻋﻄﺸﺎن اﻟﻐﺮام ﻣﺎ ﺑﺮوﻧﻮ

In his reply Al-Tayyib diagnoses his problem and offers him a solution using the internet
vocabulary. His is a viral infection, there is no hope of recovery and he has no options but to
endure it. Al-Tayyib borrows the PC lexis such as virus, McKafi and options
 واﷲ اﻟﻜﺮﻳﻢ اﻟﺸﺎﻓﻲVirus اﻟﻔﻴﻚ ﻳﺎ ﻃﻪ
Mc Kafi وﻣﺎ ﺑﻔﻴﺪك ﻃﺒﻴﺐ ﺣﺘﻰ ان ﺑﻘﻴﺖ
ﻏﻴﺮ ﻟﺨﻠﻮﺧﺔ اﻟﻬﺮﻓﺔ أم ﻗﻠﻴﺒًﺎ ﺟﺎﻓﻲ
 ﻣﺎفOptions وأرآﺰ ﻟﻠﺘﺠﻴﻚ ﻳﺎ ﻃﻪ

Taha has his mind occupied by the beloved in the same way as the the RAM and ROM i.e.
the PC memory. There is nothing to do but to implore the blessed religious men for help. He
does not visit their tombs for invocation, he rather uses the latest means of communication i.e
the email. He emails them using their email address : Seedy al-Hassan .com.. He recites:
إﻳﻤﻴﻠﻚ وﺻﻞ زود ﻋﻠﻲ اﻟﻬﻢ
ROM  ﻋﻠﻴﻚ والRam واﻟﻔﻜﺮ اﻧﺸﻐﻞ ال
ﻳﺎﻟﺼﻼح ﺟﻤﻴﻊ أﻧﺎ واﻟﺤﺒﻴﺐ ﻧﺘﻠﻢ
Dot Comوﻳﺎ ﺳﺎآﻦ اﻟﻀﺮﻳﺢ ﺳﻴﺪى اﻟﺤﺴﻦ

Chat اﻟﻠﻴﻠﺔ ام ﺷﻠﻮخ ﻻﻗﻴﺘﺎ ﻋﻨﺪ ال
 ﺿﺮب ﻗﻠﺒﻲ وﻣﺤﻰ اﻟﻔﺎﻳﻼتVirus وال
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اﻟﺒﻜﺘﺐ اﻟﺒﺨﺮات

ﻳﻮم ﺷﺎﻓﻨﻲ اﻟﻔﻘﻴﺮ

To Reformat  ﻣﺎ ﺑﻔﻴﺪ أﺣﺴﻦDefrag ﻗﺎل
Excel  وWord ﺑﻌﺪ ﻣﺎ آﺖ ﻓﻘﻴﺮ ﺑﺨﺮاﺗﻲ
دﻗﺸﺘﻨﻲ أم رﺷﻮم ﺧﻠﺖ دراﻳﻔﻲ إﺧﺘﻞ
Intel  اﻟﻘﻠﺐ اﻟﻜﺎن زﻣﺎنMother Board
 رﺧﻴﺺ آﻞ ﻣﺎ رﺑﻄﺘﻮ أﻧﺤﻞChipset ﺑﻘﻰ

Yahoo اﻟﺨﺒﺮ اﻷآﻴﺪ اﻟﻴﻠﺔ ﺟﺎﺑﻮ ال
وﻗﺎل ﺳﺖ اﻟﺒﻨﺎت إﻳﻤﻴﻠﻨﺎ ﻣﻲ ﻃﺎرﻳﺎهﻮ
 ﻧﻈﺎﻣﻮ ﺑﺮاهﻮHardware ﺳﺖ اﻟﻘﻮام
 اﻟﻬﺠﻌﺔ اﻟﺒﻘﺮض اﻟﺠﺎهﻮVirus ﻏﺮاﻣﻚ

The poem goes on using both the dubait and the internet vocabulary however it observes the
dubait format and expressions such as:
 واﺻﺒﺢ ﻳﺒﺮﻃﻊ ﺟﺎﻳﻂPentium ﺷﺪﻳﺖ ال
Yahoo اﻟﺨﺒﺮ اﻷآﻴﺪ اﻟﻴﻠﺔ ﺟﺎﺑﻮ ال
 اﻟﻬﺠﻌﺔ اﻟﺒﻘﺮض اﻟﺠﺎهﻮVirus ﻏﺮاﻣﻚ

He uses the different kind of the intrnet vocabulary such as PC Soft ware (programes) like
Excel and Word and the hard ware like the Drive and the Mother Board, social sites of
communication such as the chat. His beloved’s posture is a Hardware of a special system (
 )ﻧﻈﺎﻣﻮ ﺑﺮاهﻮ, her love is a fatal Virus which striken his Drive (heart). As a result , his heart is
broken and he has to Reformat which necessitates deleating all the data before reorganising
it.
B- The Ḥaqiba:
Al- haqiba was a stage in the Sudanese song which followed the tambara (a tune made by
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using the throat). It has a history of more than seventy years and it is still appealing to the
new generation. It has a pleasant melody, its tunes are characterised by repetition and high
delectation. It laid the foundation of what is known as Omdurman song. After the tambara
stage, haqiba poets and singers such as Muhammad Ahmed Sarour , the first Sudanese singer,
‘Abdal Karim Karoma, al-Amin Burhan and Omer al Banna who composed the melody.
Sayyed ‘Abd al ‘Aziz’s song  ﻓﺮﻳﻊ اﻟﺒﺎﻧﺎwas the first song to be done in the ` style instead of the
tambara. The musical instruments used were the drum (represented the bass), the tambourine
and the triangle. In the 1970s the Mandolin is added. Then a complete orchestra was as the
taste of the generation and the period required.
The haqiba is now modernised by adding the choral and using modern musical instruments. It
is used to test the voice competence for new singers. To pass the voice test they were made to
perform one of the haqiba songs. It was and still is the yard stick for passing the test.
The first generation such as Muhammad ‘Uthman and Yousif Hasaballah who is nicknamed
as ( ﺳﻠﻄﺎن اﻟﻌﺎﺷﻘﻴﻦMaster of the Lovers) took the picture and the lexical items from the Badia
specifically the Butana. Wad al-Radi started by composing muraba’ (four lines) of Dubait.
‘Obaid ‘Abd al-Rahman and Sayyed ‘Abd al-‘Aziz were influenced by him, their art often
imitating his. They used the Sufi poetry and the tumtum rhythm, inherited the tambara but
made use of all this and introduced a new thing, a simple poetry in the rajaz metre. Among the
singers were Zingar who was famous for his beautiful voice and  ( اﻟﺘﻮﻣﺎتthe twins) who came
to Omdurman from Kosti town with good melody but bad words. Sayed ‘Abd al-‘Aziz took
Zingar because of his beautiful voice.
The haqiba poem is a love poem it is a ( وﺻﻒdescription) poem and it is very much sensual
being influenced by the classic expression and model of beauty. It also depends on
imagination as they rarely saw women. The wedding party which was a social event was the
only place where young men could see a young lady although the young man could not talk to
her as she was segregated and completely veiled with the exception of her eyes. It was the
only chance where the young man could select a lady to court. He could then make the offer
to the family not to the lady herself. The Sudanese dance  رﻗﺼﺔ اﻟﺮﻗﺒﺔand the way its performed
manifests the beauty of the women and the charming qualities of her physique. Poets use the
classic measurement of beauty i.e. big bottomed, lazy maiden who is spoilt by comfort. A
haqiba poet describes his beloved walking very slowly as if she is walking in mud because of
her big bottom. He says:
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ﺗﻴﻪ ﻓﻲ ﺗﻴﻪ رﺗﻞ ﻣﻦ ﺗﻘﻞ اﻟﻤﺮﺟﺮج اﻟﺨﺎﻳﺾ اﻟﻮﺣﻞ

It is same idea of the pre-Islamic poet, Al-A‘asha ibn Qays who says:
ﺗﻤﺸﻲ اﻟﻬﻮﻳﻨﺔ آﻤﺎ ﻳﻤﺸﻲ اﻟﻮﺟﻲ اﻟﻮﺣﻞ
ﻣﺮ اﻟﺴﺤﺎﺑﺔ ﻻ رﻳﺚ و ﻻ ﻋﺠﻞ

ﻏﺮاء ﻓﺮﻋﺎء ﻣﺼﻘﻮل ﻋﻮارﺿﻬﺎ
آﺄن ﻣﺸﻴﺘﻬﺎ ﻣﻦ ﺑﻴﺖ ﺟﺎرﺗﻬﺎ

(al-A‘asha,1960:144)

The language of the haqiba poetry is simple but stronge and lyrical. Haqiba poets studied in
the Qur’anic schools, so the poem is inclined towards the standard fusha and it is filled with
Islamic rules and the Prophet’s traditions at the same time it is mixed with the colloquial.
Poets also derive from the wisdom and common sayings. This thesis derives examples of
haqiba poems quoted in ( رواﺋﻊ ﺣﻘﺒﺔ أﻣﺪرﻣﺎنThe Magnificence of Haqibat Omdurman) by
Muhammad Ḥasan al-Giqir; Other examples are unpublished songs. The Qura’nic influence
is clear in a song by Abu Salah. He writes:
ﻟﻮ آﺘﺐ أﺷﻮاﻗﻲ ﻟﻴﻚ ﻣﺎ ﻋﺪدا

ﻟﻮ اﻟﺸﺠﺮ أﻗﻼم ﺟﻤﻴﻊ و اﻟﻨﻴﻞ ﻣﺪاد

This summarises the meaning of the following verse from Chapter 31 of the Qur’an :
و ﻟﻮ أﻧﻤﺎ ﻓﻲ اﻷرض ﻣﻦ ﺷﺠﺮ أﻗﻼم و اﻟﺒﺤﺮ ﻳﻤﺪﻩ ﻣﻦ ﺑﻌﺪﻩ ﺳﺒﻌﺔ أﺑﺤﺮ ﻣﺎ ﻧﻔﺪت آﻠﻤﺎت اﷲ ان اﷲ ﻋﺰﻳﺰ ﺣﻜﻴﻢ

( Qur’an 27:31)
And this verse also from Chapter18 of the Holy Qur’an:
ﻗﻞ ﻟﻮ آﺎن اﻟﺒﺤﺮ ﻣﺪادا ﻟﻜﻠﻤﺎت رﺑﻲ ﻟﻨﻔﺪ اﻟﺒﺤﺮ ﻗﺒﻞ أن ﺗﻨﻔﺪ آﻠﻤﺖ رﺑﻲ وﻟﻮ ﺟﺌﻨﺎ ﺑﻤﺜﻠﻪ ﻣﺪدا

(Qur’an,18:109)
Poets wrote in both fusha and Sudanese ( ﻋﺎﻣﻴﺔcolloquial) poetry Ibrahim al-‘Abbadi, wad alRadi and Sayyed ‘Abd al-‘Aziz. Sayyid writes:
ﺳﻴﺪة و ﺟﻤﺎﻻ ﻓﺮﻳﺪ
ﺧﻠﻘﻮهﺎ زي ﻣﺎ ﺗﺮﻳﺪ
ﻓﻲ ﺧﺪودا وﺿﻌﻮا اﻟﺮﻳﺪ
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Another song by the same poet in which he mixes the fusha and the ‘Ammiyya he writes:
ﻋﻠﻴﻚ ﻳﺎ ﺑﺪور

ﺻﺒﺎح اﻟﻨﻮر

ﻳﻘﺎس ﺑﻲ دهﻮر

ﺻﺒﺎﺣﻚ ﻳﻮم

ﺑﺪر ﺣﺪاك اﻧﻜﺴﻔﻮا ﺑﺪور
اﻟﻌﻈﻤﺎ اﻟﻤﺜﻠﻮا أﻋﻈﻢ دور

ﻧﻈﺮﺗﻚ ﺟﺎﻟﺲ ﺑﻴﻦ زهﻮر
ﺗﻔﻮق ﻧﻴﺸﺎن ﻣﻤﺘﺎز ﻓﻲ ﺻﺪور

A song in fus’ha by Abu Salah shows his mastery of standard Arbic. The reader needs to
think before he understands the images he draws to describe his lady’s looks and her cheeks.
He refers to her killing looks as ( اﻟﺒﻴﺾ اﻟﺮﻗﺎقthe Indian swords) and the purity and glamour of
her complexion on which he can see the reflection of his eye pupil. He writes:
أﻋﻠﻢ ﻟﻮﻻ ﻣﺎ ﻃﺮﻓﻚ ﻟﻠﺒﻴﺾ اﻟﺮﻗﺎق ﺷﺎهﺮ
اﻧﺴﺎن ﻋﻴﻨﻲ آﺎد ﻳﻐﺮق ﻓﻲ ﻣﺎ ﺧﺪك اﻟﺰاهﺮ
ﻧﻮرك ﻳﺘﻮﻗﺪ ﻟﻌﻴﻮن اﻟﺨﻠﻮق ﺟﺎهﺮ
آﻞ ﺷﻲ ﻇﺎهﺮ و اﺷﺮاق اﻟﻔﺠﺮ ﻳﺸﻬﺪ
ﻋﻠﻰ ﻃﺮﻓﻲ اﻟﻌﻠﻴﻞ ﺳﺎهﺮ
(Al-Giqir,2005:102)

B-The Madih:
While classical poetry gives a special care for the style and the accuracy of the fusha language
the Sufi cares only for the recitation and intonation side even if this leads to the use of any
nonsensical lexical item for the sake of keeping the rhyme. The role of Sufis is to consolidate
the concepts of Islam which they took from the Prophet in a practical manner which is better
than the theoretical one of dos and don’ts. They convey Islam by a practical applied method,
actions then words. One of these concepts is ( ﺗﺰآﻴﺔ اﻟﻨﻔﺲpurification of the soul). In the
Madih, the Prophet’s biography came in a rhythmic manner which attracts the person and
affects his soul. Therefore Madih is one of the effective means which the person uses to purify
his soul to attain the love of the Creator then the Prophet. It is the Prophet’s biography, his
merits credits specifications attributes etc. Singing is attractive, it elates the soul, affects the
heart and awakens love in the hearer’s heart then he follows.
Generally speaking, ( اﻟﻤﺪحeulogy) is one of the origins and purposes of poetry and اﻟﻤﺪﻳﺢ
refers to eulogy or praise of Prophet Muhammad (PBUH). Madih has its methods. Madh of
the Prophet goes back to the Jahiliyyah period when, al-A’asha, the famous Arab poet,
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commended Prophet Muhammad and Quraish denied him as a drunkard. He defied them and
wrote his famous poem which known in all books of Prophet Biography. That poem
considered the oldest madih poem together with a poem by Abu Talib, the Prophet’s
grandfather and another famous poem by Ka’ab ibn Zuhair banit Suad is a long poem. It is
explained by ‘Abdullah Ibn Hisham al-Ansari. In one part of it he describes the Prophit. He
writes:
(Al Ansari, 1900:9)ﻣﻬﻨﺪ ﻣﻦ ﺳﻴﻮف اﷲ ﻣﺴﻠﻮل

ان اﻟﺮﺳﻮل ﻟﻨﻮر ﻳﺴﺘﻀﺎء ﺑﻪ

Sufism has a strong background in the Sudan. People from Tumbukto, Nigeria etc in their
way to Macca to perform pilgrimage through the Sudan, stayed in the Sudan, mixed and left
their imprints, language and traditions on the Sudanese people. The birth celebration i.e.
 اﻟﻤﻮﻟﺪis known in a number of Arab countries e.g. Maghrib, Egypt etc but the celebration in
the Sudan has special flavour. On the official level, this great event is arranged by the
government. It lasts for fifteen days, however the most spectacular is the  زﻓﺔin the mawlid’s
eve. It is an official procession which tours round the three towns, Khartoum, Omdurman and
Khartoum North official.
Muhammad al-Mahdi- al-Majdūb’s poem ( أوﺑﺮﻳﺖ اﻟﻤﻮﻟﺪThe Prophet’s Birthday Operetta)
depicts an aspect of Sudanese life. It is a very long poem in which the poet draws a
comprehensive picture about the mawlid celebration. The poem moves from inside to outside
the tents, from the noba59 circle to the dhikr60 circle, and from the
mauled

61

sweetshops to the food kiosks market, which are known as ﺳﻮق اﻟﺰﻟﻌﻪ

62

.He

describes people from every walk of life and their costumes, especially these of the sheikhs
and  دراوﻳﺶDervishes63.
Al-Majdub paints the scene of the celebration with the colour, sound, lights and motion: the
legs motion as if birds’ trap, the colourful jibas and turbans, red, yellow and blue etc. the
sweets, food, the dust raised by the legs action. The motion in the dhikr circle slows down

59

A big drum.

60

61

A rhythmic repetition of words of praise of God accompanied by music and dancing
The Prophet’s birth day celebration

62

A side of the square where food is sold. It is known as zal’a (greed) market.

63

Devoted Sufis who wear coloured patched clothes and often dance in the religious ceremonies
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when the mugaddam (the leader) slows down. The line of the tar people moves back and
forth, the youth is dancing with his stick in hand. The dancers are at the noba circle bowing
circling, moving back and forth, up and down like waves. The Sufi influence is clear in the
language and pictures he uses. Consider this image of the dhikr circle:
ﻧﻘﺰت ﻣﻸ اﻟﻠﻴﺎﻟﻲ ﺧﻠﻒ راﻳﺎت ﻃﻮال
آﺴﻔﻴﻦ ذي ﺳﻮاري ﻓﻲ ﻋﺒﺎب آﺎﻟﺠﺒﺎل
(Al-Majdūb,1969:89)

Thus the circle in the tent under the lights and the long banners is like a drunken ship.
Although the lexis are derived from the Qur’anic fusha the colloquial word ( ﻧﻘﺰتit jumped)
is in harmony with them.
The aesthetical vision for the folk celebration in its traditional form indicates Sudanese deep
love of the prophet through colour, light, letter and tune. On the philosophical level, it is a
celebration which has spiritual significance. It is not only a momentum of the drums, the
lights and the Mawlid sweets, it is a night of  ﺳﺮ اﻟﻠﻴﺎﻟﻲ و اﻟﺠﻤﺎلsecrets, beauty and creativity. It
is a moment of

 هﻴﺎمSufi passion and spiritual ecstasy. One sheikh went into a trance. He

writes:
و ﻋﻴﻮن اﻟﺸﻴﺦ اﻏﻤﻀﻦ ﻋﻠﻰ آﻮن ﺑﻪ ﺣﻠﻢ آﺒﻴﺮ
ﻟﺤﻈﺔ ﻳﺰهﻞ ﻓﻴﻬﺎ اﻟﺠﺴﻢ و اﻟﺮوح ﺗﻨﻴﺮ

There should be a stand to think and meditate for the poor uneducated man who shook the
world with the doctrines of his orthodox religion deriving preachment and lessons. He writes:
رﺑﻲ أرﺳﻠﺖ ﻳﺘﻴﻤﺎ ﻗﺎم ﺑﺎﻟﺤﻖ رﺣﻴﻤﺎ
ﻗﺪ ذآﺮﻧﺎﻩ وهﻞ ﻧﺬآﺮ ﻣﻦ أﻣﺴﻰ ﻋﺪﻳﻤﺎ

The Prophet is the best among mankind who made the night Journey to the seven Heavens
and by whose ligh mankind read life’s wisdom and the secrets of permanence. He writes:
ﻞ ﻳﺎ رب ﻋﻠﻰ ﺧﻴﺮ اﻟﺒﺸﺮ
ّﺻ
اﻟﺬي أﺳﺮج ﻓﻲ ﻟﻴﻞ ﺣﺮاء
ﻗﻤﺮا أزهﺮ ﻣﻦ ﺑﺪر اﻟﺴﻤﺎء
ﻳﻘﺮأ اﻟﻨﺎس ﻋﻠﻰ أﺿﻮاﺋﻪ
ﺣﻜﻤﺔ اﻟﺨﻠﻖ و أﺳﺮار اﻟﺒﻘﺎء
(Al-Majdūb,1969:89)
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Al-Majdūb describes people from every walk of life. As a social realist poet, he does not
forget poor children. Some children came back with sweet others with dust. He writes:
ﻟﻬﻔﺔ آﻢ ﻋﺼﻒ اﻟﺒﺆس ﺑﺎﻃﻔﺎل ﺻﻐﺎر
وردوا اﻟﻤﻮﻟﺪ ﺑﺎﻟﺸﻮق و ﻋﺎدوا ﺑﺎﻟﻐﺒﺎر
وﻳﺢ أم ﺣﺴﺒﻮهﺎ ﻟﻮ أرادا اﻟﻨﺠﻢ ﻋﺎدت ﺑﺎﻟﺪراري
وﻳﺤﻬﺎ ﺗﺤﻤﻞ ﺳﻬﺪ اﻟﻠﻴﻞ ﻓﻲ ﺻﺤﻮ اﻟﻨﻬﺎر
(Al-Majdūb,1969:89)

Salah ibn al Baddiya, a contemporary Sudanese singer commends the birth of Prophet
Muhammad (PBUH) on the 12th of Rab‘I al-awal as a welfare for the whole mankind. As it is
always the case with the Madih’s poets, the tend to implicate the meaning rather than
explicitly mentioning their intention. They also tend to use symbols and numbers. Salah refers
to the Prophet’s date of birth, the 12th, as two fifths of Rab’i ( ﺧﻤﺴﻴﻦ
ُ ). He writes:
وﻟﺪ اﻟﺮﺳﻮل ود ﺁﻣﻨﻪ

ﺧﻤﺴﻴﻦ رﺑﻴﻊ ﻳﺎ أﻣﻨﺎ
ُ

و ﻋ ّﻢ اﻟﺒﺮﻳّﺔ و ﻃﻤّﻨﺎ

ﻣﻴﻼدﻩ ﺑﺎﻟﺨﻴﺮ ﻋﻤّﻨﺎ

Among the Sudanese poets of Madih are Haj al-Mahi, Abu Kasawi, Sheikh Hayati, alSabonabi. Al-Sharief Yousif al-Hindi and Sheikh al-Bura‘i. Abu kasaw‘s family is specialised
in Prophet’s praise, they inherited the Prophet’s love through generations. His school of
Madih is a unique school with its special methodology, patterns and regulations e.g. texts,
performance and instruments. They enlighten people about God then the prophet’s birth, his
attributes and miracles.
Al-Mahi’s khalawis (Qur’anic schools) and his yearly visits to the hajj (pilgrimage) provided
him with fiqh, geography and Islamic culture he assimilated and produced as a very pleasant
and composed madih which appeal to the mind and feeling. The Tar rhythm is the banner of
Haj al-Mahi which each generation hands over to the other. His simple but deep word is
issued from the nature of the region, the Kasinger to the North of the Sudan.
The madih poem tells about the heavens, the stars, the natural cycle, and the seasons. The
madih poets know the directions through stars, therefore Sudanese Madih is a kind of popular
astral and geographical dictionary. They make use of folklore in the madih. They use the
Islamic rules and include the Hadith (the Prophet’s tradition). They express themselves or
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what they feel by symbols. Saud may mean the prayer, or the shahadah i.e. Lailah ila allah, or
love of Muhammad. They are signs lead to what he wants to say and could not say explicitly.
The Madih’s melody is called makhabout, khafif, harbi, murab‘a, mu‘ashsher etc. It is
accompanied by the tar and the clapping. Most of the Madih poems, though memorised and
sung by people, are not recorded.
Sharief Hussien al-Hindi includes two of the Prophet’s traditions or Hadith e.g.اﻟﺘﻘﻮى روح اﻟﺪﻳﻦ
and  اﻟﺤﻴﺎء ﺷﻌﺒﺔ ﻣﻦ اﻻﻳﻤﺎنHe writes:
ﺑﺴﻢ اﷲ آﻮﻧﻮا أﻳﻬﺎ اﻟﺠﺎﻟﺴﻴﻦ
ﻟﻠﻔﻆ اﻟﺤﺪﻳﺚ ﻣﻦ اﻟﺮﺳﻮل ﺳﺎﻣﻌﻴﻦ
"ﻗﺎل ﺧﻴﺮ اﻷﻧﺎم" اﻟﺘﻘﻮى روح اﻟﺪﻳﻦ
"ﷲ و اﻟﺤﻴﺎء "ﺷﻌﻴًﺎ ﻣﻦ اﻟﺸﻌﺒﻴﻦ

Al-Sheikh Hayati’s style indicates his maturity. In one of his poems he refers to the skies by
the seven and to the veils of light which the Prophet went through during his Isr’a journey by
the number seventy. In the extract below the Sufi poet means to say that Allah has praised the
Prophet (PBUH) in three chapters of the Qur’an; in ( اﻻﺳﺮاءThe Night Journey), ﻧﻮن

(The

Pen) and ( ﺑﺮاءةBara’a or the Repentence). He skilfully uses pun on three meanings of the
colloquial word  ﺑﺮا: to create, to sharpen and guiltless By  ﻧﻮن و اﻟﺒﺮاhe refers to the Qur’anic
chapter ‘ ﻧﻮن و اﻟﻘﻠﻢThe Pen’ For the rhyme purpose he could not say  ﻧﻮن و اﻟﻘﻠﻢinstead he said
( ﻧﻮن و اﻟﺒﺮاthe thing that one sharpens). So the three words are written in the same form  ﺑﺮاbut
the first refers to ( ﺑﺮأcreated), the second to ( ﺑﺮىto sharpen) and the last one to ( ﺑﺮاءةaquital).
He writes:
ﻓﻲ ﻣﺪﺣﻪ ﻗﺎل ﻣﻦ ﺑﺮا
ﺳﺒﺤﺎن و ﻧﻮن و اﻟﺒﺮا
واﻟﺸﺎهﺪ اﻻآﺒﺮا
ﻓﻲ اﻟﻨﺠﻢ و ﺁﺧﺮ ﺑﺮا

It demonstrates his knowledge of the Prophet’s biography.
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In what is known in the Arabic language as ( ﻣﺠﺎراةanalogy) the Madih poets take the haqiba’s
melodies and fill them with the Prophet’s biography. A Madih poem by Haj al-Mahi which
reads:
ﻳﺎ ﺣﺒﻴﺒﻲ و أﺣﻤﺪ ﻃﺒﻴﺒﻲ ﻳﺎ ﺣﺴﻦ اﻟﺨﻠﻖ اﻟﺠﻤﻴﻞ

It follows the following the melody of the haqiba poem:
أآﺮﻣﻮﻧﻲ ﻻ ﺗﺤﺮﻣﻮﻧﻲ ﺳﻨﺔ اﻻﺳﻼم اﻟﺴﻼم

And this Sufi poem:
ﻳﺎ روﺿﺔ اﻟﺨﻀﺮا ام ﻧﺨﻴﻞ ﺟﺎﻧﻲ ﻃﻴﻔﻚ
ﺛﻠﺚ اﻟﻴﻞ اﻻﺧﻴﺮ زاد ﺷﻮﻗﻲ
ﻧﻮم ﻋﻴﻨﻲ اﺻﺒﺢ ﻗﻠﻴﻞ

The poet follows the following song by Omer al-Banna:
ﻳﺎ زهﺮة اﻟﺮوض اﻟﻈﻠﻴﻞ ﺟﺎﻧﻲ ﻃﻴﺒﻚ
ﻣﻎ اﻟﻨﺴﻴﻢ اﻟﻌﻠﻴﻞ زاد وﺟﺪي
ﻧﻮم ﻋﻴﻨﻲ اﺻﺒﺢ ﻗﻠﻴﻞ

The Sufi poet, Al-Amin al Qurashi says:

ﻳﺎ ﺟﻤﻴﻞ اﻟﻤﺤﻴﺎ ﻣﻦ ﺿﻴﺎ ﻧﻮرك اﻟﺸﻤﺲ ﻣﺴﺘﺤﻴﺔ
ﺻﻠﻰ رﺑﻲ ﻋﻠﻴﻚ

The above lines by al-Qurashi imitate the melody of the haqibah song:
ﻳﺎ ﺟﻤﻴﻞ ﻳﺎ ﻣﺪﻟﻞ ﻗﻠﻲ ﻟﻴﻪ ﺑﺲ ﺣﻜﻢ اﻟﻐﺮام ﻗﺪ ﺣﻠﻞ
ﻋﺬاﺑﻰ ﻳﻄﻮل

In the above three lines he gathered a number of Muhammad’s miracles and the poem went
on to enumerate more miracles saved in the poet’s memory about the Prophet’s biograph. He
says:
آﻢ ﺣﻴﻴﺖ ﻣﺪروس و آﻢ ﺧﺼﺒﺖ ﻟﻤﺤﻠﺔ
ﺑﻲ ﻣﺴﻴﺲ آﻔﻚ اﻟﻌﺠﻮف و اﻟﺴﺨﻠﺔ
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ﺑﻲ ﺳﺨﺎء ﻓﻀﻦ ﺑﺎﻟﻠﺒﻦ ﺑﻲ ﻣﻬﻠﺔ

Abu Kasawi’s famous poem ( ﻗﺎﻟﻮا اﻟﺤﺠﻴﺞ ﻗﻄﻊThe Pilgrims have Set Out) is about his journey
to hajj which contains a detailed, extensive description of every part of the camel’s physique.
He uses the sound which leads to the meaning and help to highlight the picture such as  هﺰ,
رز,  ﻋﺰand ﺑﺰ. After the camel description, the poet relates some of the Prophet biography. He
says:
دﻗﻮا اﻟﻨﺤﺎس و رز
رآﺐ اﻟﻤﻀﺮﻏﻢ هﺰ
ود ﻋﻤﻮ اﻟﻠﻴﺚ ﺑﺮز
ﻧﺼﺮ اﺑﻌﻼﻣﻪ و ﻋﺰ
ﻞ اﻟﺮﻣﺎم
ّﺧ

The underlined words, respectively, mean: A big drum of the tribe,  رزthe sound of the big
drum, the brave one like the lion, waved ه ّﺰ, the nickname of Ali ibn Abi Talib, the prophet’s
cousin and the fourth one of the Four Guided Califs who is known as  اﻟﻠﻴﺚthe lion ﺑﺮز
stood out for combating or fighting, a nickname

of the Prophet Muhammad,  ﻋﺰis a

grammatically deviated form of ( ﻋ ّﺰsupported) and ( رﻣﻢcarcasses).  رﻣﺎمis the Sudanese
colloquial plural of  رﻣﺔ.
The Sufi poem ( ﻣﺼﺮ اﻟﻤﺆﻣﻨﺔThe Secured Egypt) by Sheikh al Bura‘i is a very long poem
about his visit to Egypt for medical treatment. In this poem he enumerates all the Holy Men,
Sufi Leaders, Prophet’s family members and the tombs available all over Egypt.

What is

remarkable about this poem is how the poet employs numbers by multiplying and propagating
them to convey the meaning. He writes:

ﻳﺎ ﺻﺎح هﻤﻨﺎ ﻟﺰﻳﺎرة أﻣﻨﺎ ﻣﺼﺮ اﻟﻤﺆﻣﻨﺔ ﺑﺄهﻞ اﷲ
64
65

ﻧﺪﻋﻮك ﺑﺎﻷرﺑﻌﺔ واﻟﻜﺘﺐ اﻷرﺑﻌﺔ

و اﻟﺴﻮر اﻟﻤﺎﺋﺔ و اﻟﻌﺸﺮة و أرﺑﻌﺔ

66

ﺑﺎﻟﻤﻼﺋﻜﺔ اﻟﺴﺘﺔ و اﻟﻜﺮﻣﺎ اﻻرﺑﻌﺔ

64

( اﻟﻠﻮحThe Slate) , ( اﻟﻘﻠﻢThe Pen), ( اﻟﻌﺮشThe Throne) and ( اﻟﻜﺮﺳﻲThe Throne); The four Holy Books: The
Qur’an, The Bible, The Old Testament and The Psalms.
65

100+10+4 = 114. The 114 verses of the Qur’an
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67
68

ﺑﻨﺒﻴﻨﺎ ﻣﺤﻤﺪ و اﻟﺨﻠﻔﺎ اﻷرﺑﻌﺔ

و اﻟﻔﻘﻬﺎ اﻟﺴﺒﻌﺔ و أﻗﻄﺎﺑﻨﺎ اﻷرﺑﻌﺔ

69

أوﺗﺎد اﻷرض ﻓﻲ اﻟﻘﺒﻞ اﻷرﺑﻌﺔ

70

اﻷﺑﺪال و اﻟﻨﻘﺒﺎ اﻟﻌﺸﺮة ﻓﻲ أرﺑﻌﺔ

71

أﺣﻔﻆ ﺟﻮارﺣﻲ اﻟﺜﻼﺛﺔ و أرﺑﻌﺔ

72

و ﺗﺠﺎﻓﻲ اﻟﻀﺠﻊ ﺟﻨﻮﺑﻨﺎ اﻷرﺑﻌﺔ

73

زﻳﻞ ﻣﺮض اﻟﺠﺴﻢ ﻓﻲ ﻃﺒﺎﻳﻌﻪ اﻷرﺑﻌﺔ
ﺑﺎرآﺎﺳﺒﻮﻋﻨﺎ ﻟﻴﻦ اﻻرﺑﻌﺎ
74

أﻳﺎم اﻟﺴﻨﺔ ﺗﺴﻌﻴﻦ ﻓﻲ أرﺑﻌﺔ

75

و ﺑﺤﻮرﻧﺎ اﻟﺴﺒﻌﺔ و أﻧﻬﺎرﻧﺎ اﻷرﺑﻌﺔ

76

ﻧﺴﻠﻢ ﻣﻦ أرﺑﻌﺔ و ﻧﺤﺸﺮ ﻣﻊ أرﺑﻌﺔ

66

The six angels which every Moslem should know according to the teachings of Islam; The honourable ones
are Gabriel, Mikhail, Israfil and ‘Israel.

67

The Four Guided Caliphs Abu Bakr, ‘Umar, ‘Uthman, and ‘Ali.

68

The rest of the Prophet’s Companions such as Abd al-Rahman ibn ‘Awf, Talha Zubair Saad…etc The Four
Moslem Imams Abu Hanifa al Nu’man, Malik, Ibn Anas, Ahmed Ibn Hamble and Muhammad AlShaf’i.

69

Sheikh ‘Abd al-Qadir al-Gailani, Sheikh Ahmad al Badawi, Sheikh, Ibrahim al-Disouqi and Sheikh Ahmed alRifa‘i. The Four geographical directions North, South, East and West.
70

According to the author, Sheikh al-Bura’i, they are the forty men from Levantine. It was related that when
one of them died God replaced him by another.
71

The abdomen, the vagina, the tongue, the eyes, the ears, hands and the feet.

72

The back, the front and the two sides

73

Perhaps, the poet means the four matters upon which man is created: water, dust, air and fire or he means the
kind of disease i.e. mental, psychological, bodily and skin disease.

74

The days of the year 90X4= 360 days.

75

Pehaps the reference is to the Oceans, the Mediterranean and the Red Sea. Rivers such as the Nile, Tigris,
Euphrates and Jordon or Jaihon.
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In this section the thesis traces some themes in contemporary Sudanese poetry such as اﻟﻮﻃﻨﻴﺔ
( و اﻟﻤﻜﺎنpatriotism and the place) and (اﻟﺮﺳﺎﻟﺔthe letter). The language used in this poetry is a
mixture of ( اﻟﻔﺼﺤﻰstandard Arabic) and ( اﻟﻌﺎﻣﻴﺔcolloquial), or what is known as اﻟﻠﻐﺔ اﻟﻮﺳﻴﻄﺔ
(the intermediary language). It is far reaching and has the ability to communicate meaning.
fusha is better understood than the colloquial for example in North African. Colloquial poetry
such as Moroccan is very difficult to understand for most of the Arab world.
The letter  اﻟﺮﺳﺎﻟﺔis an important theme in Sudanese song through its different stages; al
haqiba, after al-haqiba and the orchestral song. The poet expresses his feeling towards either a
letter which he has received, or another which he is expecting or has not received in colloquial
or fusha, written or read. Nowadays, there are many questions to raise about letter writing.
Has the era of the letter finished, does the SMS, the email, the mobile or PC camera become a
substitute for a letter which is written by a true friend, the parents or with the fine fingers of
the beloved, and last forever? It may be an individual experience or a concept in poetry; an
influence from the environment or a basis inherited from the history of Arabic literature.
Arabic poetry was full of messages sent via birds, waves, breeze, stars etc. Long ago, before
the postal service, letters were sent by ( ﺣﻤﺎم اﻟﺰاﺟﻞcarrier pigeon). Letters were tied to the
bird’s wing or leg. Letter writing was known in all poetic ages up to the mahjar. A poem by
Elias Farahat was set to music by the Sudanese musician, Isma‘il ‘Abdal Mu‘en and sung by
the famous singer, Zingar. He writes:
ﻳﺎ ﻋﺮوس اﻟﺮوض ﺑﺎ ذات اﻟﺠﻨﺎح ﺑﺎ ﺣﻤﺎﻣﺔ
ﺳﺎﻓﺮي ﻣﺼﺤﻮﺑﺔ ﻋﻨﺪ اﻟﺼﺒﺎح ﺑﺎﻟﺴﻼﻣﺔ
و اذآﺮي ﺷﻮق ﻓﺆاد ذي ﺟﻮاح وهﻴﺎﻣﺎ
(Farahat, 1962:30).

Sudanese poetry is no exception, with poets using some of the above mentioned media to send
greetings or any other message. Many poets wrote letters in the form of songs which are not
included in their poetic volumes but are currently sung by known singers through the
audiovisual media. Any song is a message which expresses happiness, sadness,
76

The poet pleads to be protected from four:  اﻟﺸﻴﻄﺎن و اﻟﻬﻮاء, اﻟﺪﻧﻴﺎ,( اﻟﻨﻔﺲthe self, the worldly life , Satan, and
arrogance). And to be resurrected with  اﻟﺸﻬﺪاء, اﻟﺼﺪﻳﻘﻴﻦ, اﻟﺼﺎﻟﺤﻴﻦ اﻷﻧﺒﻴﺎءthe prophets, the believers, the martyrs
and the pious.
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rapprochement or love. Unlike the carrier pigeons, the wind, the breeze and the waves do not
have a letter to deliver literally; they have poetic expression, a breeze, a gust or fragrance.
Some of the songs and poems quoted here are unpublished like some of the hagiba and madih
poems mentioned earlier.
The female singer, Mona al-Khair, is telling the carrier pigeon that she has letters to send for
the beloved. She says:
أﻧﺎ ﻋﻨﺪي ﻟﺒﻬﻮ رﺳﺎﺋﻞ

اﻩ ﻳﺎ ﺣﻤﺎم اﻟﺰاﺟﻞ

Sudanese poets abroad are only geographically remote as their homeland is carried inside
them. ‘Abdal Karim al Kably’s longing takes him to ( اﻟﻤﻘﺮنThe confluence of The River
Nile), the place where the

White Nile meets the Blue Nile to form the River Nile at

Khartoum. He says:
وﺻﺒﺢ اﻟﻨﺎس ﻳﺠﻴﻚ ﻣﺮﺳﺎل
ﻳﺸﻴﻠﻚ ﺷﻮق وﺳﻂ ﻋﻴﻨﻴﻦ
ﻳﻮدﻳﻚ ﻣﻘﺮن اﻟﻨﻴﻠﻴﻦ
ﻳﺨﻀﺮ ﻓﻴﻚ ﻋﻘﻴﺪ ﻳﺎﺳﻤﻴﻦ
و ﺗﻘﻮم ﺷﺘﻠﺔ ﻣﺤﻨﺔ ﻣﺜﺎل
أرﻳﺠﺎ دﻋﺎش و ﺣﺰﻣﺔ ﻧﺎل

In a song performed by the Sudanese singer, Ahmed al Gabri, the poet Saif al Disouqi is
blaming his beloved for denying him even one letter to sooth him and help him to endure the
sorrow of parting. He writes:
ﺻﺒّﺮ ﺷﻮﻳﺔ
ّ ﻣﺎﻓﻲ ﺣﺘﻰ رﺳﺎﻟﺔ واﺣﺪة ﺑﻴﻬﺎ ا
و اﻟﻮﻋﺪ ﺑﻴﻨﺎﺗﻨﺎ اﻧﻚ آﻞ ﻳﻮم ﺗﻜﺘﺐ اﻟﻲ
و ﻣﺎ ﺑﻴﺼﺢ و اﻟﻐﺮﺑﺔ ﺣﺎرة ﺑﺎﻟﺨﻄﺎب ﺗﺒﺨﻞ ﻋﻠﻲ

Salah Ahmed Ibrahim in his exile pleads to the migrant bird which migrates during autumn to
spare no time, to fly non-stop in the rain and the wind, to land at his home land. There at ﺿﻞ
اﻟﺪﻟﻴﺐ, the shade of the sycamore tree he finds the most comfortable abode. He writes:
ﺑﺎﷲ ﻳﺎ اﻟﻄﻴﺮ اﻟﻤﻬﺎﺟﺮ ﻟﻠﻮﻃﻦ زﻣﻦ اﻟﺨﺮﻳﻒ
ﺗﻄﻴﺮ ﺑﺴﺮاع ﺗﻄﻴﺮ و ﻣﺎ ﺗﻀﻴﻊ زﻣﻦ
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أوﻋﻚ ﺗﻘﻴﻒ
و ﺗﻮاﺻﻞ اﻟﻠﻴﻞ ﺑﺎﻟﻨﻬﺎر وﺳﻂ اﻟﻤﻄﺮ وﺳﻂ اﻟﺮﻳﺎح
و آﺎن ﺗﻌﺐ ﻣﻨﻚ ﺟﻨﺎح ﻓﻲ اﻟﺴﺮﻋﺔ زﻳﺪ
ﻓﻲ ﺑﻼدﻧﺎ ﺗﺮﺗﺎح ﺿﻞ اﻟﺪﻟﻴﺐ
أرﻳﺢ ﺳﻜﻦ
(Salah,1977:15)

There the migrant bird will find his beloved embroidering a silk handkerchief for an absent
sweetheart. He asks the migrant bird to stand before her, kiss her hands and convey his love
and true loyalty. He writes:
ﺗﻠﻘﻰ اﻟﺤﺒﻴﺒﺔ ﺑﺘﺸﺘﻐﻞ ﻣﻨﺪﻳﻞ ﺣﺮﻳﺮ
ﻟﺤﺒﻴﺐ ﺑﻌﻴﺪ
ﺗﻘﻴﻒ ﻟﺪﻳﻬﺎ و ﺗﺒﻮس ﻳﺪﻳﻬﺎ
وﺗﻨﻘﻞ اﻟﻴﻬﺎ وﻓﺎي ﻟﻴﻬﺎ
( وﺣﺒﻲ اﻷآﻴﺪSalah, 1977:15)

Hashim Siddiq in his exile writes a long letter to his mother using his blood for ink embracing
and greeting her. He says:
ﺑﺮﺳﻞ ﻟﻴﻚ رﺳﺎﻟﺔ ﻃﻮﻳﻠﺔ ﻳﺎ أﻣﻲ
ﺑﺮﺳﻞ ﻟﻴﻚ رﺳﺎﻟﺔ ﻃﻮﻳﻠﺔ ﺑﻲ دﻣﻲ
اﺳﺎﻟﻤﻚ ﻓﻴﻬﺎ ﻳﺎ أﻣﻲ
و اﺿﻤﻚ ﺳﺎﻋﺔ ﻓﻲ ﺣﻀﻨﻲ

He writes no address, uses no postal service, neither does he give it to anyone to deliver by
hand. Instead he asks the wind to cover the distance, transforming all deserts into flowers
plaited by his country’s palm leaves, perfumed by his feeling for her. He says:
وﺣﺎﺗﻚ ﻣﺎ ﺑﺨﺖ ﻋﻨﻮان
وﻣﺎ ﺑﺮﻣﻲ اﻟﺠﻮاب ﻓﻲ ﺑﺮﻳﺪ
و ﻣﺎ ﺑﺪﻳﻪ ﻟﻲ زوﻻٓ آﻤﺎن ﻓﻲ اﻻﻳﺪ
ﺑﺨﻠﻲ اﻟﺮﻳﺢ ﺗﺘﺮﺗﺮ ﻓﻲ اﻟﻤﺴﺎﻓﺔ ﻋﺮوس
ﺗﺤﻴﻞ آﻞ اﻟﺼﺤﺎرى ﻗﻄﻮف
ﻣﻀﻔﺮة ﺑﻲ ﺳﻌﻒ ﺑﻠﺪي
ﻣﻀﻤﺨﺔ ﺑﻲ ﻣﺸﺎﻋﺮي اﻟﻴﻚ
ﻳﺎ أﻣﻲ

208

The haqiba h poetry is also filled with letters. In order to win a look to his beloved’s phantom
Abu Salah has no alternative but to use (the breeze post). He says:
ﻟﻲ ﻃﻴﻔﻚ ﻣﺎ ﻟﻘﻴﺖ وﺳﺎﺋﻞ
ﺴﺖْ اﻟّﻨﺴَﻤﺎت رﺳﺎﺋﻞ
َ ﻏﻴﺮ ُﺑ

Muhammad Bashir ‘Atiqi uses the breeze to convey a complaint to the beloved. Although the
language he uses is a blend between the fusha and the ‘ammyyia, it is very pleasant and
spontaneous. The last line and other words such as  ﺗﺒﺎرﻳﺢand  ﺗﺄوﻳﻞare fusha but words like
 ﻣﺤﻠﻪ, ﻳﺮﺟﻊ, دﻩare colloquial. He ends the letter expressing his love and greetings. He writes:
ﻳﺎ ﻧﺴﻴﻢ ﺑﺎﷲ أﺷﻜﻴﻠﻮ ﺗﺒﺎرﻳﺢ ﺷﻮﻗﻲ و هﻴﺎﻣﻲ
ﻳﺎ ﻧﺴﻴﻢ ﻋﻦ ﺷﺨﺼﻲ اروي ﻟﻪ ﺣﺪﻳﺚ اﻟﺤﺐ و ﺗﺄوﻳﻠﻪ
و ﺑﺎﻟﻎ ﺷﺮﺣﻲ ﺗﻄﻮﻳﻠﻪ
ﻟﻌﻠﻪ ﻳﺴﻴﺐ دﻩ آﻠﻪ او اﻗﻠﻪ
ﻳﺮﺟﻊ ﻗﻠﺒﻲ ﻓﻲ ﻣﺤﻪ
ﻳﻜﻮن ﻓﻲ ﻋﻄﻔﻪ اآﺮاﻣﻲ و اﻓﻮز ﺑﻲ ﺣﺒﻲ و ﻏﺮاﻣﻲ
ﺧﺘﺎم ﻳﺎ روﺣﻲ اهﺪﻳﻚ ﺗﺤﻴﺎت ﺣﺒﻲ و ﺳﻼﻣﻲ
ﺟﻮاهﺮ ﺷﻌﺮي و آﻼﻣﻲ

Omer al-Banna focuses on the breeze in his poetry to such an extent that he is nicknamed ﺷﺎﻋﺮ
(اﻟﻨﺴﻴﻢthe breeze poet) On the death of al-Banna , the late Sudanese poet Khalifa al-Sadiq
wrote an elegy entitled ( آﺎن اﻟﻨﺴﻴﻢ رﺳﻮﻟﻪThe Breeze was his Messenger). He mentioned three
of al-banna’s songs. It starts:

اﻟﻰ اﻟﺤﺒﻴﺐ ﻟﻴﻨﻌﺶ روﺣﻪ اﻟﺨﺒﺮ

ﻳﺎ ﻣﺒﺪﻋﺎ آﺎن اﻟﻨﺴﻴﻢ رﺳﻮﻟﻪ

ﻧﺴﻴﻢ أرﺟﻮك ﺗﺴﺘﺠﺪي زﻳﺎرﺗﻪ ﻧﺴﻴﻢ اﻟﺮوض ﺗﺤﻴﺘﻪ ﻟﻤﻦ هﺠﺮوا
اﻟﻨﺴﻴﻢ ﻟﻔﺎﺋﺢ ﻣﺎ أن ﻳﻤﺮ ﺑﻜﻢ ﻳﻜﺎد ﺷﻮﻗﻚ ﺑﺎﻟﻮﺟﺪان ﻳﺴﺘﻌﺮ
(al-Saddiq, 2001, 35)

By the first two underlined phrasess the poet refers to some lines of verse by al-Banna:

ﻳﺎ ﻧﺴﻴﻢ اﻟﺮوض زورﻧﻲ ﻓﻲ اﻟﻤﺎﺳﻴﻪ و ﺟﻴﺐ ﻟﻲ اﻟﻄﻴﺐ ﻣﻦ ﺟﻨﺎﻳﻦ ﺁﺳﻴﺎ
أﻧﻌﺶ روﺣﺲ و زﻳﻞ أﻟﻢ اﻟﺒﻴﻦ
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The third underlined phrase refers to a song by ‘Abd al Rahman al-Rayeh, sung by the famous
singer al-Taj Mustafa:
ﻳﺎ ﻧﺴﻴﻢ أرﺟﻮك روح ﻟﻬﺎ و ﺣﻴﻴﻬﺎ ﺑﺎﻟﻐﺮام اﻟﺒﻲ و اﻟﺸﺠﻮن أﺣﻜﻴﻬﺎ

The fourth phrase refers to:
اﻟﻨﺴﻴﻢ اﻟﻔﺎﺋﺢ ﻃﻴﺒﻪ ﻣﻦ رﻳﺎك ﻣﺮ ﺑﻲ و ﺿﺎﻋﻒ ﺷﻮﻗﻲ ﻟﻲ رؤﻳﺎك

Poetry cannot in any way avoid mention of the place. It is mentioned one way or another, as
the theme of the poem or around it. It is either explicit or implicit. It goes back to the preIslamic era when the poets cry on the ruminants and the empty lodge of the beloved. Imru’ alQays: (Imru’ al-Qays, 2002:80)
ﻗﻔﺎ ﻧﺒﻚ ﻣﻦ ذآﺮى ﺣﺒﻴﺐ و ﻣﻨﺰل ﺑﺴﻘﻂ اﻟﻠﻮاء ﺑﻴﻦ اﻟﺪﺧﻮل ﻓﺤﻮﻣﻞ

Abdallah al-Tayyib mentioned many poets who were known as symbols of longing in the
fusha Arabic poetry. Abu al Tayyib al-Mutanabi: (Al-Mutanabi, 1867:70)
ﻟﻚ ﻳﺎ ﻣﻨﺎزل ﻓﻲ اﻟﻘﻠﻮب ﻣﻨﺎزل أﻗﻔﺮت أﻧﺖ وهﻦ ﻣﻨﻚ أواهﻞ

In the Sudanese fusha poetry is connected by the nature of the poet, the place and its
inhabitants. A group of Sudanese poets such as Al- ‘Abbasi, al-Tijani, Gama‘a, Khalil Farah
and ‘Abdallah al-Tayyib focus on the place for certain circumstances such as the presence of a
beloved, a friend or an attractive nature. They express their attachment to the place and
longing for it. Sometimes the place is a part of the reality which the poet lives or the
experience he has and he is attached to it negatively or positively. Al-‘Abbasi wrote about a
big number of cities such as Khartoum, al-‘Obied and Cairo. The place is a memory. Cities
such as Sinnar for ‘Abd al-Hai is a record of the period and a lesson for the coming
generations. The city for al-Makki is transformed into a place which touches the feeling of
any Sudanese. Some poets and singers feel affliated to their cities: Tawfiq Gibril to kasala and
‘Abd al-Karim al-Kabli to Merawi. Some are named after their cities or tribes such as Haider
Port Sudan, Hussien Shendi, Nada al –Qal‘a and al-Rubatabi etc Altough undergoing a
process of transformation towards a nation, the Sudanese people still long for the village and
the tribe.
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Khalil Farah’s patriotic song ‘Aza is full of symbols and signs that indicate the depth of both
place and time without giving dates. If it is categorised as patriotic, championship or chivalry
it becomes a symbol of the homeland. It is a mobilisation song but he chose to write it in the
form of a love poem to sway the colonizer. Unlike the present patriotic poem, it is true, deep
and spontaneous as it represents the feeling of the people. Currently the patriotic poem is
temporal; it is associated with a certain political period or speaks about a certain regime. It
consolidates a certain concept in a certain time not a belief or a principle. The best anthems
with the best melodies were written during the May period but they ended by the end of May
rule. For the writing to last it should be educational so as to consolidate in the children the
love of the homeland as something fixed. The poet reacts to the relevant situation good or
bad. The patriotic poetry became an irresistible armour against the Turkish and the British.
In his poem ( ﻳﺎ ﺑﻼديOh My Country), Mubarak al Maghrabi calls the youth to come together
and collaborate in building the country and preserve its supremacy. He writes:
ﺟﻨﻮﺑﻨﺎ و ﻓﻲ ﺷﻤﺎﻟﻨﺎ
ﻳﺒﻨﻲ وﻳﻌﻤﺮ ﺑﺪﻧﺎ

ﺑﺴﻮاﻋﺪﻧﺎ و ﻧﻀﺎﻟﻨﺎ ﻓﻲ
ﻏﻴﺮﻧﺎ ﻣﺒﻦ ﻳﺤﺮث ارﺿﻨﺎ

ﻏﻴﺮﺗﺎ ﻣﻴﻦ ﻳﻜﻮي اﻷﻋﺎدي

He describes his beloved beauty in terms of the beauty of nature of the various parts of his
country. It is a mosaic which comprises a scene from Port Sudan in the East, and Rehad alBirdy stream in the West, a yield of dates from al-Bawqa in the North and a fragrance from
the beautiful Meridy in the South. He writes:
وﻣﻦ ﺟﻤﺎل اﻟﻨﻴﻞ ﺑﻬﺎﻩ

ﺷﻠﺖ ﻣﻦ اﻟﻨﻴﻞ ﺻﺒﺎﻩ

وﻣﻦ رهﻴﺪ اﻟﺒﺮدي ﺻﻔﺤﺔ

ﻣﻦ ﻣﻨﺎﻇﺮ اﻟﺜﻐﺮﻟﻮﺣﺔ

وﻣﻦ ﻧﺨﻴﻞ اﻟﺒﺎوﻗﺔ ﻃﺮﺣﺔ و ﻣﻦ ﻣﺮﻳﺪي اﻟﺴﻤﺤﺔ ﻧﻔﺤﺔ
ﺧﻠﺪت ﺑﺼﻤﺎﺗﺎ ﻓﻴﻬﻮ

اﻟﻄﺒﻴﻌﺔ ﺣﻨﺖ ﻋﻠﻴﻮ

ﻟﻴﻚ ﻏﺮد آﻞ ﺷﺎدي

While in hospital in Egypt, Al- Khalil wrote his poem ( ﻣﺎهﻮ ﻋﺎرف ﻗﺪﻣﻪ اﻟﻤﻔﺎرقHe knows not
that he is Parting) as if elegising himself. He prays for Omdurman:
وﻳﺢ ﻗﻠﺒﻲ اﻟﻤﺎ اﻧﻔﻚ ﺧﺎﻓﻖ ﻓﺎرق أﻣﺪرﻣﺎن ﺑﺎآﻲ ﺷﺎﻓﻖ
ﻳﺎ ام ﻗﺒﺎﻳﻞ ﻣﺎ ﻓﻴﻚ ﻣﻨﺎﻓﻖ ﺳﻘﻰ أرﺿﻚ ﺻﻮب اﻟﻐﻤﺎم
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The poem went on to describe Omdurman, its quarters and roads; wishing he would swagger
barefooted in

its roads. He never failed to mention the patriotic symbol of the dome

emanating fragrance (The Mahdi’s tomb) and the memory of confronting the invaders over
their horses. He writes:
ﻓﻲ ﻳﻤﻴﻦ اﻟﻨﻴﻞ ﺣﻴﺚ ﺳﺎﺑﻖ آﻨﺎ ﻓﻮق أﻋﺮاف اﻟﺴﻮاﺑﻖ
اﻟﻀﺮﻳﺢ اﻟﻔﺎح ﻃﻴﺒﻪ ﻋﺎﺑﻖ اﻟﺴﻼم ﻳﺎاﻟﻤﻬﺪي اﻻﻣﺎم

Omer Al-Banna, from Egypt also, is longing to go back to Omdur to enjoy the bliss of life.
He writes:
و ﻓﻲ اﻟﻤﻨﺎم اﻟﻌﻴﻮن زهﻮدا

أﺷﻮاق آﺘﻴﺮ اﻟﺪﻣﻮع ﺷﻬﻮدا

أﺷﻮف ﻧﻌﻴﻢ دﻧﻴﺘﻲ و ﺳﻌﻮدا

اﻣﺘﻰ أرﺟﻊ ﻻﻣﺪر واﻋﻮدا

‘Abdullah Muhammad Zein wrote a very long poem about Omdurman and its religious and
patriotic role. It tells about the birth of Omdurman as a result of the victory of the Islamic
revolution and the native armour over the invaders’ modern war machines. It refers to the
fortress overlooking the Nile and the Mahdi’s tomb, the symbol of guidance and safety. He
writes:
أﻧﺎ أم درﻣﺎن ﺳﻠﻴﻠﺔ اﻟﺴﻴﻞ ﻗﺴﻤﺖ اﻟﻠﻴﻞ و ﺑﻨﺖ ﺻﺒﺎح
أﻧﺎ اﻟﻮﻟﺪوﻧﻲ ﺑﺎﻟﺘﻬﻴﻞ و هﻠﺖ ﻓﻮﻗﻲ ﻏﺎﺑﺔ رﻣﺎح
أﻧﺎ اﻟﻄﺎﺑﻴﺔ اﻟﻤﻘﺎﺑﻠﺔ اﻟﻨﻴﻞ أﻧﺎ اﻟﻌﺎﻓﻴﺔ اﻟﺒﺸﺪ اﻟﺤﻴﻞ
أﻧﺎ اﻟﻘﺒﺔ اﻟﺒﺘﻀﻮي اﻟﻠﻴﻞ هﺪت ﻟﻠﻨﺎس ﺳﻼم و أﻣﺎن
(Giqir, 2005: 334)

Situated on the western bank, it derives its glory from the Nile and it honours him by uniting
its people. It is the melting pot for ethnicities from all over the Sudan. The Fall of General
Gordon is the dowry of her war. He writes:
أﻧﺎ أﻣﺪرﻣﺎن ﺳﻘﺎﻧﻲ اﻟﻨﻴﻞ رﺣﻴﻖ اﻟﻌﺰة ﻣﻦ آﺎﺳﻮ
أﻧﺎ اﻟﻠﻲ ﻣﺠﺪو آﻨﺖ دﻟﻴﻞ و رﺁﻳﺔ وﺣﺪﻩ ﻟﻲ ﻧﺎﺳﻮ
أﻧﺎ اﻟﻔﻲ اﻟﺸﺎﻃﺊ اﻟﻐﺮﺑﻲ ﺳﻘﻮط ﻏﺮدون ﻣﻬﺮ ﺣﺮﺑﻲ
أن اﻟﻨﻴﻞ اﻟﻄﻠﺐ ﻗﺮﺑﻲ وﻣﺰج ﻣﻦ آﺎﻓﺔ اﻻﻟﻮان
(Giqir,2005:335)

In this poem by ‘Abd al –Qadir al Kitayyabi Omdurman is boasting having been created in
the rich soil on the West bank of the great River Nile. It grows in an atmosphere of Qur’an
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and poetry and inherited the Islam’s might and the ability to resist and ruin the oppressor by
the sword and the word. The poet is proud of belonging to the Ja’aliyyin tribe and as a Ja’ali
he calls for a combat behind Karrai Mountain, the very place that witnessed Omdurman’s
battle in which Sudanese fighters had combated the invading British and Egyptian troops and
proved to be courageous and patriotic. He writes:
ﻻﻧﻨﻲ) ﻃﻤﻮت( ﻓﻲ دﻣﻴﺮة ﺗﻌﺎﻣﺪت اﻟﻰ زﺣﻞ
ﻷﻧﻨﻲ ﺑﺎﻟﺸﺎﻃﻲء اﻟﻐﺮﺑﻲ
ﻣﻨﺬ ﺷﻖ ﺑﺮﻋﻤﻲ
(ﺑﺮﻋﺖ ﻓﻲ رواﻳﺔ )اﻟﺪوري
و اﻟﺒﺤﻮر و اﻟﻨﻜﺎت و اﻟﺤﻘﻴﺒﺔ و اﻟﻐﺰل
ﻻن ﻃﺒﻊ أم درﻣﺎن هﻜﺬا
ﻓﻘﺪ ورﺛﺖ ﺷﻔﺮة اﻟﻠﺴﺎن
و اﻟﺴﻴﻮف و اﺳﺘﻬﺠﺖ
(ﻓﺄس اﺑﺮاهﻴﻢ ﻓﻲ ﺟﻤﺎﺟﻢ )اﻟﻴﻐﻮث و اﻟﻤﻨﺎة و اﻟﻬﺒﻞ
و ﻓﻮق ) درﻣﺎﻧﻴﺘﻲ( ﺟﻌﻠﺖ ﻣﻦ ﺟﻌﻞ
و ﻣﻦ أراد ﺛﻜﻞ أﻣﻪ ﻓﺎﻟﻴﻠﻘﻨﻲ وراء ذﻟﻚ اﻟﺠﺒﻞ
(Kitayyabi, 2006: 206)

In a section of his very long poem, Peace Operetta, Al-Sherif Zein al-‘Abdin al-Hindi
celebrates Omdurman City as a historical city. He celebrates its patriotic symbols, aI-imam alMahadi and his successor, Khalifa ‘Abdullah. He mentions all the heroes who have
participated in the battles of liberation. He hails the Independence flag and commends and
hails Sayyid Isma’il al Azhari who lowered the two flags of the Condominium Rule and
raised the Independence flag. He writes:
ﺣﺒﺎﺑﻚ ﻋﺸﺮة ﻳﺎ ﺑﺖ ﻣﻘﺮن اﻟﻨﻴﻠﻴﻦ
ﺣﺒﺎﺑﻚ ﻳﺎ اﻟﻤﺤﻜّﺮة ﻓﻲ اﻟﻔﺆاد و اﻟﻌﻴﻦ
ﺣﺒﺎﺑﻚ ﻳﺎ اﻟﻤﻐﺴّﻠﺔ ﺑﻲ ﻃﻬﻮر ﻣﻮﻳﺘﻴﻦ
ﺣﺒﺎب اﻟﻤﻬﺪي ﻓﻴﻚ آﺒﺮ ﺣﺮارﻩ و دﻳﻦ
ﺣﺒﺎب أﺳﺪ اﻟﻌﺮﻳﻦ ﻋﺒﺪاﷲ ود ﺗﻮرﺷﻴﻦ
ﺣﺒﺎب ود اﻟﻨﺠﻮﻣﻲ اﻟﻘﺒﺮو ﻓﻲ ﺗﻮﺷﻜﻴﻦ
ﺣﺒﺎب ﻋﺜﻤﺎن ﺳﻮاآﻦ دﻗﻨﺔ ﻓﻲ اﻟﺪارﻳﻦ
ﺣﺒﺎب اﻟﺤﺮروك ﺑﺎﻻﻧﺘﻤﺎء و اﻟﺪﻳﻦ
ﺣﺒﺎب اﻟﺴﻮدﻧﻮك ﺧﻠﻮك ﺳﻤﺎرﻩ و زﻳﻦ
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ﺣﺒﺎب اﻷزهﺮي اﻟ ّﻨﻜّﺲ زرى اﻟﻌﻠﻤﻴﻦ
ﺣﺒﺎب اﻟﺮاﻳﺔ هﺒﻬﺎﺑﺔ و ﺗﻜﻴﻞ اﻟﻌﻴﻦ
و ﻗﻮﻟﻮا ﻣﻌﺎي ﺗﺒﺎرك ﻧﻘﻮل دﻗﺮ ﻳﺎ ﻋﻴﻦ

Like almost all Sudanese poets, he never fails to mention its location on the bank of the Nile.
He calls her ( ﺑﺖ ﻣﻘﺮن اﻟﻨﻴﻠﻴﻦthe daughter of the confluence) being situated in the place where
the two Niles meet; and being washed by the their pure waters. In a poem full of love and
longing while in Britain Mubarak al Maghrabi states that the North Sea is nothing compared
to the Nile. He writes:
اﻳﻪ ﺑﺤﺮ اﻟﺸﻤﺎل و اﻧﺖ اﻟﻨﻴﻞ ﺣﺪاك
ﺻﺎﻓﻲ ﻳﻔﻴﺾ زﻻل ﻋﻨﺪﻩ ﺟﻠﺲ ﻣﻼك
ﻓﻲ ﺣﺴﻨﻪ اﻟﻬﻼل ﻓﻲ ﺳﺤﺮﻩ اﻟﻬﻼك
ﺷﻮﻗﻲ اﻟﻴﻚ ﻃﺎل ﻗﻠﻲ ﻣﺘﻴﻦ اراك

In his elegy to his friend and colleague ‘Ali al-Makk who died abroad and had his coffin
flown back and buried in Omdurman, Salah Ahmed Ibrahim quotes texts by Ali which
demonstrates his love for Omdurman and how he honours and celebrates her, her people, her
banks and tombs. He uses the technique of intertextuality to refer to Ali Al-Makk’s poetry on
Omdurman. By  اﻟﺠﺒﻞ, ﻓﺘﻴﺢand  ﻣﺪﻳﻨﺘﻪ ﻣﻦ ﺗﺮابhe refers to Al-Makk’s poem ( ﻣﺪﻳﻨﺔ ﻣﻦ ﺗﺮابA City
of Dust) the city which he had loved to which he returned a lifeless corpse and she paid him
farewell and heaped dust on his grave. He portrays Omdurman as a lady wrapping and tying
her thoub around her waist, biting her henna dyed fingers, dancing with the sword in her hand,
saying: !( وﻳﺐ ﻟﻲwoe to me!) mourning her sun Ali. It is a typical Sudanese picture with the
deviant pronunciation of the word  وﻳﺐfor وﻳﻞ. The use of this strictly feminine expression is
touching and appealing, more so when the poet himself borrows it at the end of the poem to
mourn his friend.
ﺣﺒﻴﺒﺘﻪ ﻣﻦ ﺗﺮاب
 وﺑﻮاﺑﺔ و ﻗﺒﺎب, و ﺿﻔﺎﻓﺎ, ﺑﺸﺮا: ﻣﺒﺠﻠﺔ ﻋﻨﺪﻩ
"ﻣﻦ "ﻓﺘﻴﺢ" اﻟﻰ "اﻟﺠﺒﻞ
 ﺗﺸﻴﻌﻪ و ﺗﻬﻴﻞ اﻟﺘﺮاب, و هﺎ ﺁب ﻧﻌﺸﺎ ﺑﻐﻴﺮ ﺣﺮاك
ﺗﻌﺾ ﺑﻨﺎﻧﺎ ﻋﻠﻴﻪ ﺧﻀﺎب
:و ﺗﺮﻗﺺ ﺑﺎﻟﺴﻴﻒ ﺣﺎزﻣﺔ وﺳﻄﻬﺎ
! ﻲ ! وﻳﺐ ﻟﻲ
ّ وﻳﺐ ﻟﻲ! وﻳﺐ ﻟ
"و هﺬا ﺷﺮﻳﻚ ﺿﻨﺎي "ﻋﻠﻲ
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ﻳﺪﻟﻰ ﻟﺤﻔﺮﺗﻪ ﻣﻦ ﻋﻞ
و ﻳﻬﺎل ﻋﻠﻴﻪ اﻟﺘﺮاب
وﻳﺐ ﻟﻲ وﻳﺐ ﻟﻲ وﻳﺐ ﻟﻲ
(Ibrahim, S. 1999:56)

Aghani Al-Banat (Girls’ Songs):
At the beginning of the second half of last century poets expressed women’s feelings by
proxy, the poetry they produced was not true. Till recently the only chance for women to
introduce themselves and to read their poetry were the school literary societies. Now they start
to appear in the society at large and in symposiums and the mass media. They now have their
own literary associations and clubs. Most of their poetry is about the man but unlike earlier
women poets, modern Sudanese poets present themselves as equal to men.
Sudan is rich in poetry written by women and the reference here is not to the well known
Sudanese female poets mentioned earlier in this work. There is a huge corpus of oral or
unpublished poetry composed or written by women in the Sudan. The woman is the first poet
since the time of lullaby, but there are many other purposes which she expresses in colloquial
or standard language. She writes poetry to her child on different occasions such as lulling him
to sleep, weaning at his circumcision, marriage etc. The lullaby has a positive role in the
upbringing of the child and the formation of his or her character. The words are simple in
meaning and the melody is monotonous but charged with the mother’s emotion. It is
performed in a quiet and gentle voice which touches the feeling of the child so he feels
reassured and goes to sleep. The lullaby reads:
اﻟﻨﻮم ﺗﻌﺎل ﺳﻜﺖ اﻟﺠﻬﺎل
اﻟﻨﻮم اﻟﻨﻮم ﺑﻜﺮﻳﻚ ﺑﺎﻟﺪوم
(Mubarak, 1998:33)

Lullabys are full of virtuous values which the mother aspires to. She likes to consolidate
generosity, manly and chivalry attributes in her son. She says:
ﺣﺒﻴﺐ ﺑﻜﺒﺮ ﻳﺠﻴﺐ ﺑﺮآﺐ أم ﺳﺒﻴﺐ
ﺟﻼﺗﻮ اﻟﺒﻼل ﺑﻴﺘﻮ ﻓﻲ اﻟﺠﻮار
و زادوا ﺑﺠﻴﻨﺎ ﺣﺎر
(Mubarak, 33)
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Other forms of women poetry are  اﻟﺴﻴﺮةand  اﻟﻌﺪﻳﻠﺔwhich are also addressed by male poets
such as Al-Majdūb. The ( ﺳﻴﺮةprocession) songs are performed during the journey from the
groom’s house to the bride’s and through out the marriage occaision which continued for a
week or more.

The other song  اﻟﻌﺪﻳﻠﺔis a prayer to God to bless the marriage and to the

Angels to protect the groom. It is believed to be a good omen that brings happiness to the
married couple. It reads as:
ﻳﺎ ﻋﺪﻳﻠﺔ ﻳﺎ ﺑﻴﻀﺎ ﻳﺎ ﻣﻼﻳﻜﺔ ﺳﻴﺮي ﻣﻌﺎ

Or
اﻟﻌﺪﻳﻞ و اﻟﺰﻳﻦ و اﻟﻠﻴﻠﺔ اﻟﻌﺪﻳﻠﺔ ﺗﻘﺪﻣﻮ و ﺗﺒﺮا

Another version of  اﻟﻌﺪﻳﻠﺔin the North is called  اﻟﺒﻨﻴﻨﺔ. The song enumerates the good attributes
of tribe, the father and the paternal and maternal uncle. The mother always wishes that her son
will become like them. It reads:

ﻳﺎ ﺑﻨﻴﻨﺔ هﻲ
داﻳﺮاك ﻣﺘﻞ أﺑﻮي اﻟﺴﻤﺤﺔ ﺑﻴﺴﻮﻳﻬﺎ
داﻳﺮاك ﻣﺘﻞ أﺑﻮي اﻟﺤﺠﺔ ﺑﻴﻄﺎﻓﻴﻬﺎ

Sudanese women wrote the ( ﺣﻤﺎﺳﺔpoetry designed to instil a martial or patriotic fervour)
throughout history. In the West of Sudan the

 ﺣﻜﺎﻣﺎتplay a vital role in the society. Their

poetry is very influencial in mobilising the society towards war and peace. Maimona alMrghomabiyya stresses the values of chivalry. She wants her son to participate in war and not
to stay at home and content himself with reading his slate and eating alms at the khalwa. She
hates to see him smooth-skinned with no marks of fighting on his body. She says:
ﻳﺎ ﺣﺴﻴﻦ اﻧﺎ ﻣﺎ أﻣﻚ و اﻧﺖ ﻣﺎك وﻟﺪي
ﻗﺎﻋﺪ ﻟﻠﺰآﺎة و ﻟﻘﻂ اﻟﻤﺤﻠﻖ
ﻻ ﺣﺴﻴﻦ آﺘﻞ ﻻ ﺣﺴﻴﻦ ﻣﻔﻠﻖ
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She would prefer to sing elegies to them like the dead, to see her husband (Wad Daglash)
falling off his stirrup and her dear son

( ﻋﺠﺐ ﻋﻴﻨﻲthe apple of my eye) dead and eaten by

dogs to hearing that her tribe, al-marghomab, has fled. She says:

ﻧﻮح ﻣﻦ دا اﻟﺨﺮاب وﺗﺎﻧﻲ ﻧﻮح ﻣﻦ دا اﻟﺨﺮاب
ود دﻗﻠﺶ ﻃﻴﺢ ﻣﻦ اﻟﺮآﺎب
و ﻋﺠﺐ ﻋﺒﻨﻲ ﺑﻴﺎآﻠﻦ ﻓﻴﻪ اﻟﻜﻼب
أﺧﻴﺮ ﻟﻲ ﻣﻦ ﻗﻮﻟﺔ ﺟﻔﻠﻮا اﻟﻤﺮﻏﻮﻣﺎب

Banona Bit al-Makk would rather see her brother dead, covered with his blood after a violent
confrontation than to die a sound easy death. She says:
ﻣﺎ داﻳﺮاﻟﻚ اﻟﻤﻴﺘﺔ ام رﻣﺎدا ﺷﺢ
داﻳﺮاك ﻳﻮم ﻟﻘﺎ و ﺑﺪﻣﻴﻚ ﺗﺘﻮﺷﺢ

During World II, Sudanese famous singers offered moral support to the Sudanese soldiers in
the war front. Among the singers is the famous female singer. ‘Aisha al- Flatia. In a simple
colloquial but very expressive words, she says:

اﷲ ﻟﻲ اﻟﻠﻴﻤﻮن ﺳﻼﻣﻪ ﺑﺮﻳّﺔ ﻳﺎ ﺣﺎج اﻧﺎ
اﷲ ﻟﻲ ﻳﺎ هﺘﻠﺮ اﻻﻟﻤﺎﻧﻲ
ﻣﻮﺳﻮﻟﻴﻨﻲ ﻳﺎ اﻟﻄﻠﻴﺎﻧﻲ
آﺎن ﺗﻀﺮب اﻟﺴﻮداﻧﻲ
ﺗﻄﻠﻊ ﺷﻠﻦ ﺑﺮاﻧﻲ
ﻣﺎ ﺑﺴﻴﺮ هﻨﺎ
ﻳﻮم اﻟﺨﻤﻴﺲ اﻟﻔﺎت اﺳﺘﻠﻤﻮا ﻗﻼﺑﺎت
أﻳﻀﺎ آﺮن
اﷲ ﻟﻲ ﺑﺮﻳﻄﺎﻧﻴﻪ دوﻟﺔ ﻋﻈﻴﻤﺔ
اﻟﻤﺎﻧﻴﺎ راﺟﻌﺔ هﺰﻳﻤﺔ

In another song for the Sudanese soldiers which is still being broadcasted from Radio
Omdurman, she says:
ﻳﺠﻮا ﻋﺎﻳﺪﻳﻦ اﻟﻔﺮﻗﺔ اﻟﻤﻬﻨﺪﺳﻴﻦ
ﻳﺠﻮا ﻋﺎﻳﺪﻳﻦ ﺿﺒﺎط ﻣﺮآﺰ ﺗﻌﻠﻴﻢ
ﻳﺠﻮا ﻋﺎﻳﺪﻳﻦ اﻟﻔﺘﺤﻮا آﺮن ﺑﺎﻳﻨﻴﻦ
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The woman in the Sudan writes in all poetic purposes, but she remains restricted by the
society’s norms. She is allowed a limited degree of disclosure, which depends on what region
of the Sudan she comes from. Till the second half of the last century women could not publish
their work. Pioneers of the Sudanese Women Movement in the early fifties signed their
political articles under false names or put their initials only, let alone love poems. Women of
central Sudan are still dominated by social restrictions and decorums while women in the
other regions are freer. For instance women of western Sudan are in many instances
economically and socially independent. They cultivate land, raise animal stock, interact with
life and express it. Earlier Sudanese women poetry were restricted to the writing of elegies
and hamasa, the latter intended to raise the tribal or communal morale, as was the case in the
pre-Islamic age Jahiliyya. Love poetry was taboo even at times for men. However, the female
poet Samarqandia from Western Sudan writes:
وﺷﻤﺔ ﺧﺪك اﻟﻘﻤﺮ اﻟﺴﻄﻊ و اﻟﺒﺪر
ﻟﻤﺴﺖ ﺟﻮﻓﻲ ﺧﻠﺖ ﻗﻠﺒﻲ ﻣﻨﻬﺎ ﻣﻬﺮي
 و اﻧﺎ ﻗﻠﺖ ﺗﺎء اﻟﺘﺒﺮT اﻟﻨﺎس ﻗﺎﻟﻮا
دا اﻟﺠﻨﻨﻲ ﻣﻤﺎ ﻗﻤﺖ ﻟﻲ ﻋﻦ آﺒﺮي
اﻟﺒﺎرح ﺧﺘﺮ ﻣﻦ اﻻﺑﻴﺾ ﻏﺎدي
ﺳﺮج ﻟﻠﺼﻬﺐ ﺳﻮرج ﻟﻬﻴﺒﺎ ﻓﺆادي
زوﻻ ﺳﻤﺤﺔ ﻓﻮﻗﻪ اﻟﺠﺒﺔ و اﻟﻌﺮاﻗﻲ
دا اﻟﺨﻼﻧﻲ زوﺑﻌﺖ و ﻧﺴﻴﺖ اوﻻدي

Some poetry is about complaints or some injustice which the women experiences in a
patriarchal society. It presents marriage as social issue, the freedom of choice, marriage of
relatives, exaggerations and preparations. The mother recommends her maternal cousin, her
sister recommends her paternal cousin but she refuses relatives and chooses the one she wants
and she refers to him as ‘milk’. Her refusal has social dimensions and the reference to her
future husband as ‘milk’ itself has many implications. She wants no arrangements or
preparations, she wont wait till her father come back. She prefers to perform a quick and
simple marriage under a tree. She says:
اﻟﻠﺒﻦ اﺑﻮ ﻟﻲ ﺑﻪ
أﺧﺘﻲ ﻗﺎﻟﺖ ﻟﻲ اﺧﺪي وداﻟﺨﺎل
ﻗﻠﺖ ﻟﻴﻬﺎ ﻻ ارﻳﺘﻪ ﺑﺎﻟﺨﻠﺨﺎل
اﻣﻲ ﻗﺎﻟﺖ ﻟﻲ اﺧﺪي ود اﻟﻌﻢ
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ﻗﻠﺖ ﻟﻴﻬﺎ ﻻ ارﻳﺘﻪ ﺑﺎﻟﺪم دم
اﻟﻌﻴﺸﺘﻪ آﻠﻬﺎ هﻢ
اﻣﻲ ﻗﺎﻟﺖ ﻟﻲ دﻗﻘﻲ وﺧﺘﻲ
ﻓﻠﺖ ﻟﻴﻬﺎ ﻻ
ﻻ ﻻ ﻳﺎ ﻣﺎﻣﺎ
اﺑﻮي ﻣﺎ ﺑﺮﺟﺎ اﻋﻘﺪو ﻟﻲ ﺣﺴﺔ
ﻓﻲ ﻗﻌﺮ ﺷﺠﺮة ﺑﻠﺒﻦ ﺑﻘﺮة

Aghani al-Banat do not last like the haqiba but they are realistic and expressive of their time.
They have light rhythm and easy to memorise. Girls refuse some restrictions and express what
specifications they like in their future husbands. They always prefer husbands who live
abroad, preferably in Europe. They say:
ﻳﺎ ﻣﺎﺷﻲ ﻟﻲ ﺑﺎرﻳﺲ ﺟﻴﺐ ﻟﻲ ﻣﻌﺎك ﻋﺮﻳﺲ ﻣﻦ هﻴﺌﺔ اﻟﺘﺪرﻳﺲ

or those who have cars. They say:
اﻟﻌﺮﺑﺔ آﻮرﺗﻴﻨﺎ و اﻟﺮﻳﺤﺔ آﺎرﻳﻨﺎ

or even the Prime Minster himself. They say:
أﺗﺤﺠﺐ و اﻟﺒﺲ ﻃﻮﻳﻞ ﻋﺸﺎن أﻋﺮس ﻋﻤﺮ اﻟﺒﺸﻴﺮ

After the emergence of the oil-rich countries in the Gulf girls aspire for husbands working in
the Gulf area, with special preference for Saudi Arabia. They say:
أﻧﺎ ﺑﺨﺶ اﻟﺴﻔﺎرة ﻃﺎﻟﺒﺔ ﻋﻤﺮة و زﻳﺎرة

Yemen and the Sultanate of Oman proved to be a mere waste of time. They say:
ﻣﺴﻘﻂ و اﻟﻴﻤﻦ ﻣﻀﻴﻌﺔ زﻣﻦ

II. B. Fiction:
Sudanese fiction was produced against the same background and in the same environment as
the Sudanese poetry discussed above. In comparison to poetry however, fiction production
was slight. The work followed the same tendencies as poetry in the history of Sudanese
literature. Colloquial prose such as folktales, proverbs and letters was followed by various
kinds of the classical prose, i.e. Sufi, traditional and modern. As has been discussed earlier
(in the Introduction), the Sudan’s vastness and isolation served to preserve its patterns of life
and different cultures for many centuries. It also contributed to the uniqueness of its literature.
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The written form is a relatively recent phenomenon in Sudanese culture. Writing only
flourished after the Sudan started having more contact with the outside world at the beginning
of the twentieth century. Thus, The Sudan is extremely rich in oral cultures and traditions.
Each ethnic and linguistic group has developed its own distinct form of folktale, proverb, etc.
which has been transmitted through generations through the spoken rather than the written
medium. The use of ( اﻟﺴﺠﻊrhymed prose) enabled those various genres to be easily preserved
and learned by heart. According to ‘Abdin (1967: 300) al ahajiy are the earliest Sudanese
literary forms and they are equivalent to fictional narrative.
Although the Funji Kingdom witnessed a boom in Arabic literature, it was mostly religious,
and little artistic prose was written. Tabaqat Wad Deifallah is a principle record containing
the biography of all Sudanese notable scholars and religious men from the sixteenth century
to the time of the author. During the Mahdi period many manuscripts were written. Most
leaders used colloquial Sudanese Arabic as the language which the people could understand.
Khalifa ‘Abdullahi, the Mahdi’s successor, occasionally used colloquial language to write his
letters. (examples from Hillilson have been quoted in p17 of this thesis).
During the thirties and forties folktales became popular as a result of the rise of national
feeling under the Condominium rule. The prose tale is known as hikaya. The narrator of the
hikaya usually performs them with facial expressions, gestures and mimicry of human and
animal voices.
The thirties marked a new era in the development of Sudanese literature. According to Ali alMakk (1997: 9), the reason behind this literary renaissance was the beginning of education
and in particular the establishment of Gordon Memorial College and Omdurman Religious
Institute. The former granted its students a chance to study the English language and to
become acquainted with Western culture and civilization, while the latter taught its students
Arabic language and literature, Islamic law and philosophy. Young writers started to publish
articles in new magazines such as al-Nuhda, edited by ‘‘Abbas Abul Resh 1931 and al-Fajr,
edited by ‘Arafat Muhammad ‘Abdallah. The influence of the West was obvious in their
literary works. This either occurred through their reading and knowledge of English writers,
or through reading translations of great works by the Mahjqr writers or Egyptians. Extracts
from the articles by these young writers are discussed by Ali al Makk (1997: 11). In his
article, ( اﻟﺘﺮف اﻟﻜﺎذبThe false Luxury,) Ahmad Yousif Hashim stirs aspirations and ambitions,
and stimulates the spirit of nationalism in young people, drawing their attention to the value
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of their homeland, its wealth and resources. He calls for the formation of a society of the
educated young to fight false luxury as it, not colonialism is the basic factor in the nation’s
backwardness. Muhammad ‘Ashri al-Siddiq also calls the people to be grateful to the sacred
homeland, as they “enjoy living on its land and under its sky, drink the water of its ancient
Nile, feed from its land and feel its misery”(Al-Makk:33), and to support and pull it up. The
three essays criticize the society and call for social reforms. ‘Abdallah al-Tayyib maintains
that Mahjub’s style is distinguished by artistic originality manifested in his combination of
Arabic rhetoric and English fluency; and in the originality of thought manifested in his call for
a society characterized by high ideals (Al- Tayyib, 1959: 36). Besides his taut style,
Muhammad ‘Ashri’s work is driven by his convictions.

II. B. 1. The Short Story:
The Sudanese short story first appeared in the nineteen twenties. Although it was a new genre
it developed and gained popularity faster than the novel or the drama: yet it was far less
popular than poetry. Sudanese short stories stood a little chance of study from Arab writers
and critics. Mukhtar ‘Ajuba, a Sudanese critic and short story writer, tackled the topic of the
Sudanese short story in two books: The Modern story in the Sudan (1972) and Examples of
the Sudanese Short Story (1972). In the introduction to the former book he reviews the
historical development of the Sudanese short story, its pioneers and its themes, and its artistic
characteristics. In the introduction to the latter he divides the short story into three types:
Romantic, Realistic and Existentialist. ‘Uthman Ali Nur was the first to publish a group of
Sudanese short stories ( ﻓﺘﺎة اﻟﻘﺮﻳﺔYoung Lady of the Village) followed by two more collections,
( اﻟﺒﻴﺖ اﻟﻤﺴﻜﻮنThe Haunted House) and ( اﻟﺤﺐ اﻟﻜﺒﻴﺮThe Great love). Then he issued the Story
Magazine, which contributed much by introducing many short story writers. Because of its
size, the short story was easy to read and easy to publish, and it appealed to the reader in the
same way as a poem. Because of the lack of a particular school, or exposure to direct
translations, Sudanese writers followed the form of the Arabic short story along Egyptian
lines. Thus, rather than depending on translations, they adopted the form and content of the
Egyptian story. In its early period, the Sudanese short story was dominated by the Romantic
trend. The story writers followed in the footsteps of leaders of the Sudanese Romantic
movement such as al-Tijani Yousif Beshir, ‘Arafat Muhammad ‘Abdulla, Hamza al-Malik
Tambal and Muhammad Ahmad Mahjūb. Some of those names were closely connected with
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Sudanese literary renaissance during the thirties and forties. They were concerned with the
problems of the society and the new socialist attitudes. They dealt with themes such as living
conditions, arranged marriage, women’s emancipation Mahjūb’s, and interpersonal relations
between the younger and the older generations. Some of them condemned city life and
celebrated village life and the beauty of nature, in particular the Nile. The theme of the stories
was romantic love. ‘Arafat Muhammad ‘Abdallah and Muhammad Ahmad Mahjūb called for
an

authentic

and

distinctively

Sudaneseliterature.

In 1934 al-Fajr announced a short story competition, stipulating that the themes and the
characters should be Sudanese. Writers started to write about family issues, travel and
adventure. In the mid forties the short story writing stopped as a result of the Second World
War, the censorship and the general conditions in the country. After the end of the war, the
African and Asian liberation movements called for socialism in the struggle for political and
ideological freedom. The intellectuals believed in socialism as the solution to the problems in
their society. Although the post-war period in the Sudan witnessed some movement toward
democracy, Mahjūb Muhammad Salih maintains:
It was a period of tremendous upheaval. While literary censorship had been lifted some
journalists faced trial for sedition. Others went to jail. Those who were not jailed faced fines.
(Salih,1965:7)
Between the years 1930-45 the Sudanese short story writers turned to Realism. They had
access to the Russian fiction translated into Arabic or English. They also read books by
Howard Fast and Richard Wright, and the Arabic translation of John Steinbeck’s The Grapes
of Wrath and Mice and Men. They also read the Arabic translation of Maxim Gorki’s novel
The Mother, and his biography. Under the pressure of cultural, social and political attitudes,
the story writers tend to depict social attitudes and describe Sudanese social reality the kind of
relationships dominating it and the changes occurring within it. Mukktar ‘Ajuba (1972: 95)
distinguishes between two kinds of realism. The social realist always preaches good while the
realist presents the experience with complete impartiality. Mu‘awiya Muhammad Nur was a
talented critic and fiction writer. He studied English at the American University in Beirut. His
essays in literary criticism covered, Arabic, English, German and Russian literature. He went
to Egypt and published his articles in its papers. His writing showed a deep vision and a wide
knowledge of European thought and culture. He was very much concerned with the literature
of his country, the Sudan. His story

(اﻟﻤﻜﺎنThe Place) is an analytical story with an

introduction to aid the reader in understanding it. In the introduction he notes that fiction
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“should express the psychic and social crises and analyze the life of the individual and the
society”. He adds, “that kind of story telling art is not concerned with society’s portrayal or
social criticism; it tackles the most subtle and ambiguous scientific and psychological issues
and mixes that with a kind of poetic talent and emotional obscurity” (Al-Makk, 1997: 189).
This kind of art spread in Europe among English writers such as Virginia Wolf and Katherine
Mansfield and the French writer Marcek Proust.
During the fifties Sudanese writers became aware of socialist realism through translation.
They followed the examples of the Egyptians writers Najib Mahfouz, Yousif Idris, ‘Abdal
Rahman al-Sharqawi and others. Sudanese short story writers such as El Zubar Ali, Khujali
Shukr Allah, and Muhammad Sa‘id M‘aruf focused on the poor oppressed individual and the
deplorable conditions he lived in. They depicted the suffering and the exploitation the
villagers faced in the city. The heroes of these stories are crushed by colonial power (‘Ajuba,
1972: 100). The Case by Ali al-Mak and Walking Without Arriving by Ahmad al-Fadul
Ahmad condemn bureaucracy and illustrate its evils, revealing how it reflects upon the
individual. In his short story The Dome with the Crescent, Muhammad al-Mahdi Bushra
depicts a form of Islam unique to Sudanese people, who believe in holy men and attribute
miracles to them even after their death. It reveals the impact of this mystical belief on them.
Yousif al-Atta, in his short story The Question, relates his childhood memories, depicting the
customs and traditions of his village. The Night Visitor by Ibn Khaldoun portrays the theme of
social change and its consequences.
Eissa al-Hilu and Mustafa Mubarak Mustafa are prominent figures among Sudanese
existentialists. Indeed, Mustafa M. Mustafa is the major existentialist Sudanese writer. His
collection Why Does the City Laugh (1967), describes the individual’s everyday interaction
with his natural and social environments. He utilizes ( أﺣﺎﺟﻲtales), ( أﺳﺎﻃﻴﺮmyths or legends),
(ﺧﺮاﻓﺔfairy tales or fables) in addition to the proverbs and morals of village people.

Halim

Barakat Eissa al-Hilo was a critic and existentialist short story writer. His short story The
Dolls is translated into English by al-Sir Khider. His story ( ﻧﺬﻳﺮ اﻟﻤﻄﺮThe Rain’s Harbinger)
is translated into English by ‘Abdullahi Hashim.
The South is a reservoir of folklore and diversity of cultures and religions (‘Ajuba, 1972:
145-146). Unfortunately, this takes the form of an oral tradition which is passed from one
generation to the other, with very little being published. The British educational policy and
‘closed area system’ led to the uneven development of the country. With no education, no
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papers or magazines and no exposure to the outside world, the South remained backward. By
the signing of the Addis Abbaba Agreement in 1973 and government policy intended to create
a sense of unified cultural identity, Southerners such as Lo Liyong Taban, Jacob Jel Akol,
Francis Phillip, Agnes Poni-Lako, Estela Gaitano and Atem Yaak started to write.. They
wrote in English and the establishment of Sudanow English magazine drew attention to their
work. Their writing draws from their experience of long war, as well as from their cultural
background. The Southerners depend on the myth and superstition which constitutes the
backbone of Southern society. They deal with the universal phenomena in terms of myth.
Their cultural, ethnic diversity and heritage have not yet been written of in a creative manner.
The short stories The Return of the Storm by Jacob Jel, For the Love of Apai by Francis
Philip, The Son-in-Law by Agnes Poni-Lako and Two lives by Atem Yaak, all end in death as
a punishment for the individual for not adhering to the rules and traditions of the community.
This harsh but fair and logical punishment makes the stories realistic. The Price of Love by
Jacob Jel Akol deals with the impact of modern values on the traditions of the Dinka tribe.
The Great Fish Trial by Jonathan Mayen Nguen is a folktale which reflects a rich folklore and
mythology. It is through the short story that Sudanese writers protest and express their
political and social views. They also deal with values, traditions and customs brought by
foreigners.
II. B. 2. The Sudanese Novel:
The novel is the most recent and least productive branch of Sudanese fiction writing. It is both
unknown to the Arabic reader and remote from the Western reader, as Sudanese literature is
still in isolation. Novel writing can be divided into two periods: the pre-Independence period
and the post-Independence period: however, the actual beginning of this form dates back to
the period which followed Sudanese Independence (‘Ajuba, 1972: 110). The preIndependence novel dealt with the search for identity, while the post-Independence novel
granted a historical identity, with its negative and positive aspects.
The date of the first Sudanese Arabic novel is unknown, perhaps because the authors did not
continue writing. Generally, the writer tends to produce only one or two novels and then
disappear, perhaps for lack of a means of publication. There are however novels which are
considered to be landmarks in the history of the development of

the Sudanese novel.

Although there were several early works by Malkat al-Dar Muhammad and Khalil ‘Abdullah
al-Haj, it was Abu Bakr Khalid who wrote the first Sudanese novel but it was published after
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Independence. The story of ( ﺗﺎﺟﻮجTajuj) by Osman Muhammad Hashim during the thirties
was based on romance and heroism (‘Abdin, 1967:346). The story of (ﻣﻮت دﻧﻴﺎDeath of a
World), a personal biography by Muhammad Ahmad Mahjūb and ‘Abd al-Halim Muhammad
about their shared experience during their university study, is classified by some as a novel.
Malkat al-Dar’s novel ( اﻟﻔﺮاغ اﻟﻌﺮﻳﺾVast Emptiness) relates aspects of the psychology of a
Sudanese working woman and her disappointment in love. The novel has social and artistic
merit. It is the first novel written by a woman and it is rated by critics as the first true novel
from a technical point of view (175). Although published in 1970, it was written in the early
fifties and it was discussed by (اﻟﻨﺪوة اﻷدﺑﻴﺔThe Literary Club) Her first creative work was ﺣﻜﻴﻢ
(اﻟﻘﺮﻳﻪThe Village Physician) , a short story which won the Sudan Radio prize during the
forties. That event encouraged others, who wrote under false names, to appear. Abu Bakr
Khalid is considered the first major Sudanese novelistt. He gained recognition for his
commitment to the novel genre and for his success as a novelist. His stay in Cairo, where he
studied, helped in developing his writing skills. He was very much influenced by Najib
Mahfouz, He participated in the literary life of Cairo and worked in ( رآﻦ اﻟﺴﻮدانSudan
Corner) on Radio Cairo. He was given the opportunity to publish his books and to write in the
Cairo’s papers and magazines. His novels address political conflict and social issues such as
youths’ problems and the role of women in society. He was criticized for his focus on his
ideology (leftist) at the expense of his writing technique and characterization.
The pre-Independence novel is represented by such works as ( اﻧﻬﻢ ﺑﺸﺮThey Are Men) by
Khalil ‘Abdullah al-Haj in 1961; ( ﻏﺮﺑﺔ اﻟﺮوحThe Banishment of the Spirit) by Ibrahim alHardallo in 1973 and ( ﺑﺪاﻳﺔ اﻟﺮﺑﻴﻊThe Beginning of the Spring) by Abu Bakr Khalid in 1958.
The Beginning of the Spring deals with the history of the beginning of fiction writing in the
Sudan, and it discusses the life and works of Sudanese men of letters such as Muhammad
Ahmad Mahjūb, Muhammad ‘Ashri al-Siddiq, Hamza al-Malik Tamble, al-Tijani Yousif
Bashir and Mu’awia Nur, who have influenced both the form and content of the Sudanese
novel. It is a valuable novel, “written with a full and genuine awareness on the part of the
author, of the dimensions of the political battle in which his society was engaged” (Shukry,
1972: 49-52). He went on to say that it was the first Sudanese fictional narrative to capture the
true nature of the Sudanese land and its people. However the novel deals in generalizations
and lacks in-depth analysis of the human condition. Abu Bakr Khalid’s ( اﻟﻨﺒﻊ اﻟﻤﺮThe Bitter
Spring), also by Abu Bakr Khalid, focuses on the crisis of freedom during the military regime
of General Aboud.
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Al Nur Osman Abbakr believes that Ibrahim Ishaq’s novels  ( ﺣﺪث ﻓﻲ اﻟﻘﺮﻳﺔAn Event in the
Village), 1969 and ( أﻣﻞ اﻟﻠﻴﻞ و اﻟﻘﺮﻳﺔChores of The Night and The Town), 1969, together with
Tayyib Salih ’s novels ( ﻋﺮس اﻟﺰﻳﻦ وﺑﻨﺪرﺷﺎﻩThe Wedding of Zein and Bandar Shah), attempt to
project both the negative and positive aspects of the Sudanese historical identity. He also
believes that Tayyib Salih ’s ( ﻣﻮﺳﻢ اﻟﻬﺠﺮﻩ اﻟﻰ اﻟﺸﻤﺎلSeason of Migration to the North) is the
only Sudanese novel which is concerned with all of humankind. The last two decades have
seen the creative experience of a huge number of writers and poets. Some of the short story
collection are ﺗﺤﻮﻻت ﻓﻲ ﻋﺎﻟﻢ

(اﻻﺣﻼمTransformations in the World of Dreams), by Yahia

Fadlallah (in Canada), ( زهﻮر ذاﺑﻠﺔWithered Flowers) by Estella Qaitano and , أﺣﺰان أم
(اﻟﻨﺎسSorrows of the People’s Mother) by Mubarak al Sadiq. Yhia Fadlallah depicts a pure
Kordofanian reality. He has the ability to move the reader from one scene to another.
Southern creative writing makes a significant contribution to Sudanese literature, as it is
different form literature in the North. Southerners tend to be more Western oriented as they
are brought up as Christians. Their writing reflects their roots and their rich cultural
background, which is different from the Arab Muslim one. They tend to identify more with
African than Arab culture and are influenced by African writers. Francis Deng for example is
a highly intellectual writer. Lo liyong Taban left the Sudan as an infant. He studied and
worked in African and American universities, returned to Sudan after the peace agreement of
2005. He wrote

Franz Fanon’s Uneven Ribs (1971), Another Nigger Dead (1972), and

Ballads of Underdevelopment (1976). He was influenced by Chenua Asbe, James Njuji and
Frantz Fanon. In collaboration with Henry Owuor-Anyumba and renowned Kenyan academic
and writer Ngugi Wa Thiang’o, he wrote On the Abolition of the English Department. Despite
his various contributions to poetry and fiction, Liyong considers his essays of most
significance, calling them “essays with a practical nature”. His eclectic and unconventional
approaches to literature and literary theory criticized neocolonialism, the new method by
which former colonial nations maintained their dominance over the newly-independent states.
Acknowledging the formidable influence of European literature over African writing, Liyong
and his colleagues called for the educational system to emphasize oral tradition (as a key
traditional African form of learning), Swahili literature, as well as prose and poetry from
African-American and Caribbean writers. He is currently the Acting Vice Chancellor of Juba
University in South Sudan.
There is positive development in the narrative in the Sudan. The generation of the eighties
and nineties in particular have tackled many issues such as issues related to myth and religion,
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Islam and Christianity. However the question of identity, though central in Sudanese literature
in general, is the basic element for Southerners, who have been most affected as a result of the
long conflicts and wars. Francis Deng’s novels, are considered a model for addressing
identity, and The Seed of Redemption is his most important novel. Almost all the Southern
writers produce their work in English, with the exception of Estella Qaitano who writes in
Arabic. Her wonderful contemporary and most recent collection can be taken as a genuine
model of social realism. From the realities of oppression, poverty and marginalisation, she has
chosen the stage for her short story collection,  زهﻮر ذاﺑﻠﺔWithered Flowers to be from the
environment of the deprived and the marginalised people of the Sudan, the dwellers of the
slums, the remote borders, the refugee camps and the tin or cardboard houses. She has
plunged inside that world and painted a portrait of the human misery those people live in their
dreary life and bitter struggle for survival. The reader can smell the rottenness of the
characters and the places. She draws in the colour of dejection, homelessness, degradation,
hunger and deprivation. Under titles such as) زهﻮر ذاﺑﻠﺔWithered Flower) , ﻧﺤﻮ اﻟﻤﻮت و اﻟﺴﺠﻮن
(Towards Death and Prisons), )

ﻧﺤﻮ اﻟﻤﻮت و ﻋﻮاﻟﻢ ﻣﺠﻬﻮﻟﺔToward Madness and Maps of

Unknown Worlds) she depicts human misery. The collection combines two parallel lines, or
an exchange of roles between the tragic death or the tragic life of the characters. Her short
story

) وﻟﻴﻤﺔ ﻣﺎ ﺑﻌﺪ اﻟﻤﻄﺮThe After-rain Banquet)

is about the rain ritual and the method of

handling it through myth. It is about the naïve belief that the rain comes from an unknown,
obscure place as a result of the Kujur’s effort. In Towards Madness the mother is
imprisoned by the authorities after being accused of possessing and selling home-made wine
which is the family’s only source of income. She spends this money on sustaining the children
and for the treatment of the ill father. She is released after serving her sentence to find no
husband, no children and no house. The husband has died of tuberculosis, the house has been
demolished by the government under the excuse of planning and the children have become
homeless. As a result she goes mad. The way she draws her characters: the narrator in

ﺑﺤﻴﺮة

( ﺑﺤﺠﻢ ﺛﻤﺮة اﻟﺒﺎﺑﺎيA Lake of the Size of the Babaya Fruit) describes her grandma as very ugly
like a gorilla: her lips are thick, her head is big good for sitting on without any difficulties, her
lower lip is decorated with a hole which she closes with a piece of timber she had specially
carved for that purpose. When she takes off this piece of timber her saliva comes through the
hole. There is another hole in her snub nose. Her eyes are red with blown up eyelids. Her
breast is as big as a babaya fruit which has become flabby with the action of age and extended
to the navel. Despite her ugliness and smelly body the narrator still loves her. She brought her
up after her mother died while giving birth to her. She breast fed her till she was ten. She
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never felt disgusted by her salty sweat while she was being fed from her breast. Her mother
dies as she is giving birth to her, her father is killed by an ox on a hunting journey and her
grandpa is sentenced to death by the British after killing a British man. The story is related to
the Totem and the myth. The narrator says she can see the horizon through the hole of her
grandmother’s ear papilla while she follows her to get water. They are on their way when she
sees a crocodile: she tells her that it is her grandfather. In her story

آﻞ ﺷﻲء هﻨﺎ ﻳﻐﻠﻲ

(Everything Here Boils), Estella depicts the inhuman situation in a refugee camp, in direct
language. The story is about illness, poverty and ignorance. Every word contributes to
portraying the tragic condition of human degradation. The chaos and confusion transcends the
characters’ surroundings to their minds. They are so confused that they applaud raids the way
they do aid although the aid is no less devastating than the raids. The juxtaposition between
“aid… aid… aid” and “raid.. raid… raid”, is telling. Here are some extracts:

ﻣﻘﺪﻣﺔ
آﻞ ﺷﻲء هﻨﺎ ﻳﻐﻠﻲ
 ﺣﻲ ﺷﻌﺒﻲ او ﺑﺎﻻدق ﻋﺸﻮاﺋﻲ:اﻟﻤﻜـﺎن
 ﺑﻌﻴﺪ ﻋﻦ اﻟﻌﺎﺻﻤﺔ ﺑﻌﺪ اﻟﺼﺎﻟﺤﻴﻦ ﻋﻦ اﻟﺠﺤﻴﻢ:اﻟﻤـﻮﻗﻊ
اﻟﺤﺮب اﻟﺬى ﺿﺪك أو ﺿﺪك..زﻣﻦ اﻟﺤﺮب.. زﻣﻦ اﻟﻨﺰوح:اﻟﺰﻣـﻦ
 ﻏﺒﺶ: اﻟﺴﻜﺎن
 راﺋﺤﺔ اﻟﺒﺮاز واﻟﺨﻤﺮ: اﻟﺮاﺋﺢة
(Qaitano, 2000: 1).

Translation
Everything here boils:
The Place: A public (folk) quarter or precisely a random accommodation
The location: As removed from the capital as the good people from Hell
The time: the time of displacement… the time of war…. The war against you or against you
The inhabitants: downtrodden.
The smell: the smell of excrement and wine.
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ﻓﺎﻟﺸﻌﺎر اﻟﻤﺮﻓﻮع هﻨﺎ "ﺑﻴﺘﻚ ﻟﻠﻜﻞ. ﺗﺮى اﻟﻨﺴﻮة ﻓﻰ ﻧﺸﺎﻃﻬﻦ اﻟﻴﻮﻣﻰ ﻳﻨﻘﻠﻦ اﻟﺨﻤﻮر ﻣﻦ ﻣﻜﺎن ﻵﺧﺮ ﻣﺘﻨﺎﻓﺴﺎت ﻋﻠﻰ اﻟﺨﺎﻣﺔ اﻟﺠﻴﺪة وﻧﻈﺎﻓﺔ ﻣﺠﻠﺲ اﻟﺰﺑﺎﺋﻦ.
.ﻷن ﺑﻴﺘﻚ ﻓﻰ اﻟﺸﺎرع واﻟﺸﺎرع ﻣﻦ ﺗﺮاب، ﻻن اﻟﻜﻞ ﻓﻰ ﺑﻴﺘﻚ،
(Qaitan, 200:3)

Women are seen performing their daily activities, moving wines from one place to another;
they are competing on good quality and the cleanliness of the place to please the customers.
The motto raised here is “home to all, because everyone is in your house, because your house
is on the street and the street is from the dust"
Before ending this part abrief account of Sudanese drama should be given. Although I have
not allocated a section for drama in this thesis, I have looked at the dramatic elements in
poetry and fiction. Sudanese society is full of drama. Different kinds of ritual dance are
performed in the Zar ceremony, at bereavements where women dance in the nuggara holding
swords, the Kampala harvest dance, the fire spitting tradition and the dhikr and tar groups at
the Maulid celebration. The inauguration of the Reth of the Shuluk tribe is a big drama which
involves the whole ethnic group. Till 1902 the drama was only amateur activities and personal
attempts. After the establishment of Gordon Memorial College in 1902 Shakespeare was
taught and his plays were presented. Drama written by Egyptian and Lebenese writers was
Sudanized and acted. The first Sudanese play was Tajuj by Khalid Aburrous in 1930. The
famous play, Al Mak Nimir, 1937, by Ibrahim al Abbadi was a kind of public mobilisation, a
call for national identity and shunning tribal prejudices. The year 1959 witnessed the
establishment of the Sudanese National Theatre.
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PART THREE
Sudanese Literature in English Translation: A Semantic and Syntactic Analysis:
This chapter approaches the question of the translation of Sudanese literary works through a
close analysis of examples with a view to illustrating and addressing specific problems that
can emerge from translation. The samples are drawn from various literary genres. Translation
theory is used to demonstrate the role of translation in introducing Sudanese literature, as well
as its shortcomings in conveying some crucial Sudanese idioms and cultural references.
Theories of meaning, equivalence and limits of translatability are applied to discuss both
linguistic and cultural untranslatability in this context.
Many studies have been made of the nature and meaning of meaning, with considerable
debate, linguistic, social and philosophical, generated about the three theories. This work does
not aim to discuss these theories or evaluate the literary samples. What is relevant and more
germane here is the application of the three theories of translation rather than their abstract
notions. The analysis will benefit from the contributions of ten native speaker informants who
read the translations of the Sudanese literary works selected for analysis. The feedback from
them constitutes a very important part of the analysis.
Five of the informants were of Sudanese nationality. All were born and received primary,
secondary and university education in Sudan but are presently residents in or citizens of the
United Kingdom. Three informants were female and two were male. Three studied Arabic
language and literature at Sudanese universities, two were graduates of Khartoum University,
and the remaining one did not go to university but was highly literate. The other five
informants were all English-speaking citizens with no knowledge of Arabic. Three were male
and two female. All were university graduates of Social Sciences and Arts departments. The
age of the ten informants ranged between thirty and sixty five years.
All the informants appreciated the excerpts as pieces of literature. Almost all of them found
the themes and the style relevant and attractive. Informants with the Arabic background were
naturally more useful in answering the questions about poetic features unique to Arabic
prosody, such as rhythm, rhyme and metre, as those with no Arabic background had no
knowledge of the original. Regarding difficulties encountered, both groups found various
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cases of ambiguity. Most difficulties were in the field of the cultural references and lexical
items.
English and Arabic are remote linguistically and culturally. However, both cultures are
influenced by Greek thought, and furthermore, being based on the somewhat related religions
of Islam and Christianity, they have many points in common. Islam has always considered
itself as a continuation of the same message delivered by Judaism and Christianity.
Nevertheless, differences in the two cultures pose a challenge for the translators of both
languages.
111.1. Theory of Meaning:
Studies in meaning and translation were carried out by Classical Arabic linguists like ‘Amr
ibn Bahr Al-Jahiz and his successors from the 9th century onwards. More recent contributions
were made by European linguists like J. R. Firth, E. A. Nida and his successors, and
contemporary linguists like Susan Bassnett, Basil Hatim and Mona Baker. British linguists
like Firth have conducted extensive research on various aspects of meaning. This work avoids
complex discussion of these aspects, however as noted above, it applies the theory to discuss
some problems of translation from Arabic to English. Firth argues that the study of language
is the study of meaning and that meaning is the property of language. In other words,
translation is mainly a process of testing the potentialities of meaning in both the source
language and the target language, i.e. the role of language in social life. The basic proof of the
meaning of a sentence is its understanding by its speaker. Seuren notes, "The safest method
for a descriptive linguist is to ask a language-user whether he understands two given
sentences as the same or not, not what a given sentence means" (Seuren, 1985:51).
Firth proposed the splitting of meaning or function into a series of component functions. He
states:
Each function will be defined as the use of some language form or element in
relation to some context. Meaning, that is to say, is to be regarded as a complex
of contextual relations, and phonetics, grammar, lexicography, and semantics
each handles its own components of the complex in its appropriate context
(Firth, 1951:19).

Firth views had great influence on other linguists like G. Leech, B. Malinowski and J. Lyons.
Leech assumes that the study of meaning-in-context is logically subsequent to the study of
231

semantic competence but it is difficult to study meaning outside context. Like Firth he divides
meaning into a series of component functions. He divides meaning into seven ingredients:
"Conceptual, connotative, stylistic, affective, reflected, collocative and thematic." (Leech,
1974:11)
He emphasises that meaning can best be studied as a linguistic phenomenon in its own right,
not as something outside language. In other words to know a language on the semantic level is
to know what is involved in recognising relation of meaning between sentences and in
recognising which sentences are meaningful and which are not. Peter Newmark who was
concerned with the problems of translation criticised dictionaries for not accounting for
associative meaning. Like Firth he stresses the collocation aspect. He states:
Some critics believe that the cognitive function of the text is more
important than its persuasive function or (expressive) function; that
whilst in translation the cognitive (i.e. extra-linguistic) can and must
always be achieved, the other factor, the connotative, stylistic or
‘pragmatic’ defies accuracy, and is therefore secondary. (Newmark,
1973:13).

The same idea of meaning promoted by Firth and his successors was advocated by al Jahiz
(775-868). He had great interest in and wrote about the communication processes,
communication gaps and communication media, including non-linguistic signs. The dualism
of form and content was a major topic of early Arabic literary theory. An extensive discussion
regarding the function of language in this period distinguished between Ma‘na, connoting
meaning or idea, on one hand, and lafz connoting speech and wording on the other, seen as
poles which split meaning or function into a series of component functions. Al- Jahiz held that
the acts of fahm (understanding) and ifham (making understood) cannot be conceived
independently from each other. He always took alsami’ (the recipient) into consideration. (AlJahiz I, 2002:43).
According to Jahiz for the best communication the speaker needs to know both the value of
meaning and that of the audience and should strike a balance between them. The utterance
should not be colloquial or vulgar; neither should it be strange or wild unless the speaker is an
Arab Bedouin. The speaker should not try to correct utterances. Wild utterance suits wild or
rough speakers and audiences; this realisation is to be the basis on which the writer builds his
characters and dialogues:
ﻳﻨﺒﻐﻲ ﻟﻠﻤﺘﻜﻠﻢ ان ﻳﻌﺮف اﻗﺪار اﻟﻤﻌﺎﻧﻲ و ﻳﻮازن ﺑﻴﻨﻬﺎ و ﺑﻴﻦ اﻗﺪار اﻟﻤﺴﺘﻤﻌﻴﻦ ﺑﻴﻦ اﻗﺪار اﻟﺤﺎﻻت ﻓﻴﺠﻌﻞ ﻟﻜﻞ ﻃﺒﻘﺔ
ذﻟﻚ آﻼﻣﺎ و ﻟﻜﻞ ﺣﺎﻟﺔ ﻣﻘﺎﻣﺎ ﺣﺘﻰ ﻳﻘﺴﻢ اﻗﺪار اﻟﻜﻼم ﻋﻠﻰ اﻗﺪار اﻟﻤﻌﺎﻧﻲ و ﻳﻘﺴﻢ اﻗﺪار اﻟﻤﻌﺎﻧﻲ ﻋﻠﻰ
ﻣﻦ
اﻗﺪاراﻟﻤﻘﺎﻣﺎت و اﻗﺪار اﻟﻤﺴﺘﻤﻌﻴﻦ ﻏﻠﻰ اﻗﺪار ﺗﻠﻚ اﻟﺤﺎﻻت وآﻤﺎ ﻻ ﻳﻨﺒﻌﻲ ان ﻳﻜﻮن اﻟﻠﻔﻆ ﻋﺎﻣﻴﺎ ﺳﺎﻗﻄﺎ ﺳﻮﻗﻴﺎ
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 اﻟﻴﺴﺖ ان.ﻻ ﻳﻨﺒﻌﻲ ان ﻳﻜﻮن ﻏﺮﻳﺒﺎ وﺣﺸﺒﺎ اﻻ ان ﻳﻜﻮن اﻟﻤﺘﻜﻠﻢ ﺑﺪوﻳﺎ اﻋﺮاﺑﻴﺎ اﻻ ان ﻳﻜﻮن اﻟﻤﺘﻜﻠﻢ ﺑﺪوﻳﺎ309ﻓﻜﺬﻟﻚ
اﻟﻜﻼم اﻟﻮﺣﺸﻲ ﺑﻨﺎﺳﻲ اﻟﺴﺎﻣﻊ اﻟﻮﺣﺸﻲ و اﻟﻤﺘﻜﻠﻢ اﻟﻮﺣﺸﻲ هﻲ اﻻﺳﺎس اﻟﺬي ﻳﺒﻨﻲ ﻋﻠﻴﻪ اﻟﻜﺎﺗﺐ اﻟﺮواﺋﻲ ﺣﻮارﻩ
(Al- Jahiz I, 2002:70) وﻳﺒﻨﻲ ﻋﻠﻴﻪ اﻟﻜﺎﺗﺐ اﻟﻤﻤﺜﻞ اداءﻩ

There is a very close link between meaning and translation. Translation, basically, examines
the potentialities of meaning in both the SL and the TL.
Meaning will be discussed under three main headings: (a) Collocation; (b) Context of
situation; and (c) Grammar and Meaning.
III.1.A. Collocation:
The idea of ‘meaning by collocation’ was suggested by Firth and other scholars at London
University. He notes:
Meaning by collocation is an abstraction on the syntagmatic level and is not
directly concerned with the conceptual idea approach to the meaning of words.
One of the meanings of the night is its collocability with the dark and of dark, of
course, collocation with night. This kind of mutuality may be paralleled in most
languages and has resulted in similarities of poetic diction in literatures sharing
common classical sources (Firth, 1943-51:196).

Thus, collocation is a formal relation which explains how languages vary in the way lexical
items collocate or co-occur with other items in the text. The idea of ‘mutuality’ echoes Jahiz’s
idea of form and content. The more distant the relation, the more different is the lexical stock.
This is very important in translation, both theoretically and practically. Translation of texts
from unrelated cultures is bound to bring about unusual collocations of words and phrases in
the target text. By collocation the habitual association of a word in a language with other
particular words in sentences is meant, as “speakers become accustomed to the collocation of
words and the mutual expectancies that hold between them in utterances irrespective of their
grammatical relations” (Robins, 1980: 67-78). The lexicon of people does reflect their focal
interests and mentality, but the collocation of words can reveal a deeper level of perceptual
and conceptual complexities.
According to Mona Baker, every word in a language can be said to have a range of items or a
set of collocates with which it is compatible to a greater or a lesser degree. However, meaning
cannot always account for collocational patterning. Words which are considered to be
synonyms or near-synonyms will often have quite different sets of collocates. The verb ‘pay’
typically collocates with visit; it is less likely to collocate with ‘make’ and unlikely to
collocate with ‘perform’. English speakers typically ‘break rules’, but they do not ‘break
regulations’. Thus, patterns of collocation are independent of meaning both within and across
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languages. For this reason, words like ‘watch’ and ‘lamp’ may be considered by the nonnative speaker as equivalent to ‘clock’, ‘bulb’ and therefore as interchangeable (Baker,
1992:47).
Arabic formulae (Piamenta, 1979:1) are also vehicles of effective communication of feeling
and emotion. They enhance contemporary Arabic writing in socio-cultural and socioemotional context stimulated by situation, attitudes and emotions in response. The invocations
formulae, such as congratulations, condolences, greetings and wishes are inspired by religion
and in most instances include the name of Allah. Though common in Arabic, spoken by all
creeds, they have not lost their Islamic essence. Some religious expressions have their words
collocate with each other. Their parts are united into one concept because of continuous
recurrence in the Qur’an. According to Piamenta whenever you hear the first word you expect
the second to follow. The word ‘ اﷲAllah’ will follow on hearing or reading the words  ﺳﺒﺤﺎن,
اﻟﺤﻤﺪor ﻻ اﻟﻪ:
Glory be to Allah

ﺳﺒﺤﺎن اﷲ

Praise be to Allah

اﻟﺤﻤﺪ ﷲ

No God but Allah

ﻻ اﻟﻪ اﻻ اﷲ

In the following expressions, whenever the first word is uttered, there is high probability that
the second will follow:
The First and the Last

اﻷول واﻵﺧﺮ

Mankind and jinn

اﻷﻧﺲ و اﻟﺠﻦ

World and religion

اﻟﺪﻳﻦ واﻟﺪﻧﻴﺎ

Life of the world and hereafter
Wealth and children

اﻟﺤﻴﺎة اﻟﺪﻧﻴﺎ واﻵﺧﺮة
اﻟﻤﺎل واﻟﺒﻨﻮن

The third one is mentioned in Chapter 87 of the Qur’an:
ﺑﻞ ﺗﺆﺛﺮون اﻟﺤﻴﺎة اﻟﺪﻧﻴﺎ و اﻵﺧﺮة ﺧﻴﺮ وأﺑﻘﻰ

The Qur’anic verse stresses the contrast between the spiritual life in Heaven and the material
life of the world. It is rendered by A. Y. Ali (The Meaning of The Holy Qur'an, 87: 16) as,
Nay (behold), ye prefer the life of this world; but the Hereafter is better and more enduring.
and by M. Pickthall (The Meaning of The Glorious Koran, 87 :16) as,
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But ye prefer ‘the life of the world’ although the Hereafter is better and more lasting.

Both translations literally rendered the second part of the verse as 'Hereafter' but paraphrased
the first part as 'the life of the world'. Although the translation is not as precise as the original,
it nevertheless, successfully conveyed the two opposing concepts, avoiding the English
association.
The same applies to the Arabic idiom اﻟﺪﻳﻦ و اﻟﺪﻧﻴﺎ. Rendering it as 'the religion and the world'
would be as unfamiliar collocation in English. The phrase اﻟﻤﺎل و اﻟﺒﻨﻮنis also a familiar Arabic
collocation, while its English counterpart 'wealth and children' is an odd collocation.
The translators, furthermore, may, under the influence of the collocations of the items in the
SL, disregard the normal usage of the receptor language and resort to word-for-word
translation of the English item. Consider the following colloquial Sudanese idiom, رﺑﻨﺎ ﻳﺠﻌﻠﻪ
‘  ﺑﻴﺖ ﻣﺎل و ﻋﻴﺎلMay the Lord make it a home of good fortune and many children’ (Salih, Zein,
2004:271).
Thus, lexical items in the source language and TL have different collocation ranges. In
Arabic there are such lexical combinations as ’A house of wealth and children’, which should
be considered as a unit. They are examples of how the vocabulary of a language falls into
patterns that are different from grammatical patterns. More often a translator produces
sentences which conform to the grammatical patterns of the language, but are unacceptable.
The word ’home’ in the above quotation is used figuratively, and the reference is to marriage.
Collocates of ’house’ or ’home’ in Arabic includes references to poetry, hirsute, knowledge,
God, etc.
 ﺑﻴﺖ ﺷﻌﺮA hirsute home

Tent made of camel/goat hair

 ﺑﻴﺖ ﺷِﻌﺮVerse

A line in a traditional poem

 ﺑﻴﺖ اﻟﻌﻠﻢKnowledge home

Centre or cradle of knowledge

 ﺑﻴﺖ اﷲAllah's House

The Ka‘ ba, The Holy Mosque in Mecca

With the exception of number two, all the items above refer to locations. A

possible

TL equivalent will be '’may God bless this union!’'
It is obvious that the great impact created by a familiar collocation in a very short Arabic
expression of four words is lost in a long paraphrase of eight words and an odd collocation in
the English. Moreover, the word home is a literal translation of ﺑﻴﺖalthough the reference
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here is to marriage. So ‘happy marriage, ‘blessed marriage’ or blessed union would be more
suitable.
Consider the following English fixed expressions and their literal translation:Bread and butter

ﺧﺒﺰوزﺑﺪ

Mix and mach

أﺧﻠﻂ و واﺋﻢ

Cash and carry

ادﻓﻊ وأﺣﻤﻞ

Pay as you talk

ادﻓﻊ آﻠﻤﺎ ﺗﺘﻜﻠﻢ

Watch Dogs

آﻼب اﻟﺮﻗﺎﺑﻪ

These are simple collocations, however they reflect a lot about the English way of life.
Literally translated into Arabic, they sound unnatural and produce a strange or even humorous
effect. Hence Baker notes, “Some collocations are in fact a direct reflection of the material,
social or moral reflection of the environment in which they occur” (Baker, 1994:49). The
literal translation of the English expression “Watch Dogs” as  آﻼب اﻟﺤﺮاﺳﺔis funny. It can be
rendered as  اﻟﺮﻗﺎﺑﺔor اﻟﻤﺮاﻗﺒﺔ. The English expression ‘bread and butter’ means the same in
Arabic yet within their separate cultural contexts they do not signifies the same object. In
Arabic the word bread does not collocate with butter. It naturally collocates with  ﺟﺒﻦi.e. ﺧﺒﺰ
وﺟﺒﻦ. The possible Arabic equivalent in colloquial Sudanese is

 ﻋﻴﺶ وﻣﻠﺢBoth the

expressions ‘bread and butter’ and ﻋﻴﺶ و ﻣﻠﺢconvey the same social and cultural overtones.
The idiomatic use signifies the basic essentials and means of livelihood. The word bread
refers to the staple food i.e. the cheap popular meal in general, or to one’s livelihood. So the
English expression can be functionally equivalent to both the Arabic expression  ﺧﺒﺰ و ﺟﺒﻦand
the colloquial Sudanese expression

اﻟﻌﻴﺶ واﻟﻤﻠﺢ

although the word

 ﻋﻴﺶin Sudanese

colloquial Arabic refers to the sorghum rather than a loaf of bread made of wheat flour, and
furthermore in some Gulf states e.g. Oman, it refers to rice. Depending on the context, the
expression in the Sudan refers to the strong bond which unites people

and it is sometimes

expressed as اﻟﻤﻠﺢ و اﻟﻤﻼح. In Egypt when it collocates with tahiniyya  ﻃﺤﻴﻨﻴﺔit refers to the
meal offered to prisoners, i.e. ﻋﻴﺶ و ﺣﻼوة. So the problem of equivalence here invoves the
utilization and the perception of the object in a given contxt. To avoid awkward expressions
the translator should resort to paraphrasing or providing a local equivalent.
Collocation also includes idiomatic usage. Fixed expressions and idioms are made up of
words which collocate with each other. In some idioms and fixed expressions, when one hears
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the first word, the second will certainly follow: in others there is a high probability that the
second word will follow. Some Arabic idioms have English counterparts which are
functionally and lexically equivalent to them, e.g.
 روﺣﺎ وﻧﺼﺎ:

spirit and text or spirit and letter

 ﺷﻜﻼ وﻣﻀﻤﻮﻧﺎ او ﻗﻠﺒﺎ و ﻗﺎﻟﺒﺎ: form and content
ﺟﺰء ﻻ ﻳﺘﺠﺰأ

: Part and Parcel

111. 1.B. Context of Situation:
According to Robins, when the native speaker uses his/her language he/she relies not on what
is said or written at a specific time but also on the previous knowledge acquired from similar
and varied situations. Robins argues that meaning should be studied in context: “study of
meaning-in-context is logically subsequent to the study of semantic competence” (Robins,
1984: 35). In the same vein, Beaugrande and Dressler write that “A text does not make sense
by itself, but by interaction of text presented knowledge with the people’s stored knowledge
of the world” (Beaugrande and Dressler, 1981: 66).
The greatest problem when translating a text from a period remote in time is not only that the
writer and his/her contemporaries are dead, but that the relevance of the text in its context is
dead too. Maria Corti writes:
Every era produces its own type of signed-ness, which is made to manifest in social and literary models. As soon
as these models are consumed and reality seems to vanish, new signs become needed to recapture reality and this
allows us to recapture (Corti, 1978:145).

Translators of texts from remote times encounter problems relating to the choice of either
archaic or modern language in the target text. In literary translation there is added the problem
of the aesthetic effect. The word petty in a text taken from Macbeth Act V Scene V quoted by
Hatim (Hatim, 1990:42) poses a problem:
Tomorrow and Tomorrow and tomorrow,
Creeps in this petty pace from day to day,
To the last syllable of recorded time.

Petty is intended in the sense of ‘slow’ and not ‘trivial’ as in current temporal dialect. Arab
translator selected  ﺑﻄﻲءwhich is restricted to Modern Standard and therefore sacrifices the
aesthetic effect achieved by the rest of text. Hatim suggests that ( وﺋﻴﺪunhurried, slow) would
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successfully preserve both the referential and aesthetic values of Classical Arabic. In the
above example, the translator focuses on the impact of translation and its effective
communication with the target readership rather than concentrating on form and semantic
equivalent.
Through careful planning and preparation, the translator makes guesses as to the degree of
formality, generality or specificity and emotional appeal to apply in producing the target text.
In assessing the text to be translated, the translator may be guided by the tenor of the ST to
identify the tone of address and the level of formality and informality seen, as required and
utilised by the originator. The translator’s emphasis will depend on a number of assumed
factors concerning the target readership, including composition, cognitive capability and
knowledge of the world. Gutt stresses the potential impact of the target readership dimension
on the framing of transition strategy and choice:
Whatever decision the translator reaches is based on his intuitions or beliefs
about what is relevant to his audience. The translator does not have direct
access to the cognitive environment of his audiences; he does not actually
know what it is like - all he can have is some assumptions or beliefs about it
(Gutt, 1991:112).

Interestingly, Al-Jahiz has long noted that every notion has its tongue which expresses it: the
mad speaks with the tongue of the mad, and so on.
Pioneer Sudanese dramatist Ahmed al Tayyib translated and staged William Shakespeare’s
Hamlet and The Tempest. He was able to produce them for certain actors, to a certain
audience and in a certain time and place. The actors were his students, and the audience,
besides the teaching staff and students, were the villagers of a small village called Bakhat al
Ridha on the White Nile. Schools at that time were a focal cultural and social point for
entertainment for the both the Institute and the villagers as there was no cinema in the village
that time. Discussion of extracts of his translations may illustrate some relevant points.
Extracts from his translation of various plays by William Shakespeare will be discussed.
The following is a dialogue between Hamlet and the Gravedigger:
Hamlet:
Hamlet: How long will a man lie i’th earth ere he rot?
Gravedigger: Faith, if he be not rotten before he die- as we have many pocky corses nowadays that will scarce
hold the laying in- he will last you some eight year or nine year. A tanner will last you nine year.
Hamlet: Why he more than another?
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Gravedigger: Why, sir, his hide is tanned with his trade that a will keep out water a great while, and your water
is a sore decayer of your whoreson dead body. (Shakespeare, 2005: 2.2, 711)

 آﻢ ﻣﻦ اﻟﺰﻣﻦ ﻳﻈﻞ اﻟﺸﺨﺺ ﻓﻲ ﺑﺎﻃﻦ اﻷرض ﻗﺒﻞ أن ﻳﺘﻌﻔﻦ؟: هﺎﻣﻠﺖ
 اﺳﺒﻮﻋﻴﻦ دا ﻟﻮ ﻣﺎ ﺟﺎ ﻣﻌﻔﻦ ﻣﻦ ﺑﻴﺘﻪ اﻻ اﻟﺪﺑﺎﻏﻴﻦ: ﺣﻔﺎر اﻟﻘﺒﻮر
 و ﻟﻤﺎذا ﻳﺒﻘﻮن أآﺜﺮ ﻣﻦ ﻏﻴﺮهﻢ؟: هﺎﻣﻠﺖ
 اﻟﻘﺮض ﻳﻘﺮﺿﻦ ﻗﺮﻳﻀﺔ:ﺣﻔﺎر اﻟﻘﺒﻮر
( ‘Abd al Rahman, F. 2002:43)

In this way Zein al-‘Abdin gives each of the social classes represented by the prince and the
gravedigger the appropriate language, and each profession its own vocabulary. He also
considers the geographical environment. The text is Sudanised in such a manner that it
entertains and appeals to the Sudanese audience. The word  ﻗﺮضis savannah vegetation which
grows in equatorial climates. Al-Tayyib plays on the double meaning of the word  ﻗﺮضas the
local substance used in tanning hides and its other meaning, which is to cause to perish.
Elsewhere, inAl-Tayyib’s translation of the Shakespeare’s Merry Wives of Windsor,
(Shakespeare, 2.2 :520) the chorus realizes that an era has gone and a new era started, so they
cry. Falstaff asks the chorus to sing. The songs selected draw on contemporary Sudanese
songs and the chorus are directed to imitate Ethiopian singers chanting with a defective
Sudanese pronunciation as highlighted in the text. The alphabet letters are produced as
follows:
 حas  ﻩin اﻟﺤﺒﺎﻳﺐ
 طas  تin اﻟﻤﻄﺮ
صas

 سin ﺗﺼﺐ
 عas

أ

in ﻋﻠﻴﻨﺎ

. آﻔﻮا ﻋﻦ اﻟﺒﻜﺎء ﻻ ﺗﻘﻠﺒﻮا ﻣﻠﻬﺎﺗﻨﺎ ﻣﺎﺳﺎة ﻏﻨﻮا ﻣﻌﻲ:ﻓﻠﺴﻄﺎف ﻟﻠﺠﻮﻗﺔ
: ﻳﻐﻨﻮا آﻤﺎ ﺗﻐﻨﻲ ﺣﺴﻨﺎوات اﻟﺤﺒﺸﺎن
ﻳﺎ اﻟﻬﺒﺎﻳﺐ آﻴﻒ ﺛﺴﺎﻓﺮوا ﺗﺴﻴﺒﻮﻧﺎ
آﺎن ﻣﺸﻴﺘﻮا ﻟﻲ دﻳﺎرآﻢ اذآﺮوﻧﺎ
ﻣﻴﻨﺎ أر أر ﻓﻲ ﻣﺼﻮع آﺎﺗﺒﻮﻧﺎ
ﺗﺠﺪوﻧﺎ آﻤﺎ آﻨﺎ و اﻟﻤﺘﺮ ﺗﺴﺐ أﻟﻴﻨﺎ
(‘Aba al-Rahman, F. : 43)
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For Ophelia in Hamlet, (Shakespeare, 4.5:708) Ahmed Al-Tayyib chooses a line of poetry in
standard Arabic to express her misfortunes:
ﺛﻢ ﻗﺎﻟﻮا ﻟﺤﻔﺎة ﻳﻮم رﻳﺢ أﺟﻤﻌﻮﻩ

ان ﺣﻈﻲ آﺪﻗﻴﻖ ﻓﻮق ﺷﻮك ﻧﺜﺮوﻩ

(Gama‘a, 1983:43).

In The Tempest, for the dialogue between Prospero, the right Duke of Milan and Caliban AlTayyib chooses standard Arabic for Prospero and Egyptian dialect for Caliban. Caliban
imitates Egyptian pronunciation of the Arabic consonant letter  قby producing the verb  ﻗﺎلas
 ﺁلand mixing between colloquial and standard with a hint of Qur’anic Arabic in the same
sentence ()آﻠﻴﺒﻴﻨﺎت ﺻﻐﻴﺮات ﻇﺮﻳﻔﺎت ﺛﻴﺒﺎت و أﺑﻜﺎرا.
The dialogue between Prospero and Caliban is as follows:
Prospero: Thou most lying slave, I have used thee, filth as thou are, with human care, lodged thee in my own
cell, till thou didst seek violate the honour of my child.
Caliban: O ho, O ho! Would’t had been done! Thou didst prevent me; I had people else this isle with Calibans.
(Shakespeare, I.2:1227)
Zein al-‘Abdin writes:
:ﺑﺮﺳﺒﺮو ﻟﻜﻠﺒﺎن
 ﻟﻘﺪ ﻋﻠﻤﺘﻚ اﻟﻠﻐﺔ و اﻟﻜﻠﻤﺎت ﺑﻌﺪ ان آﻨﺖ ﺗﺠﻤﺠﻢ آﺎﻟﻮﺣﻮش و أدﻧﻴﺘﻚ ﻣﻨﻲ ﺣﺘﻰ آﺪت ان ﺗﻌﺘﺪى ﻋﻠﻰ ﻋﻔﺎف اﺑﻨﺘﻲ: ﺑﺮوﺳﺒﺮو
 ﺁل ﻋﻔﺎ ف ﺁل هﻮ ﻓﻲ ﻋﻔﺎف اﻟﻼﻣﺎت دول ﻟﻴﺘﻨﻲ ﻓﻌﻠﺖ وﻟﻮ اﻧﻲ ﻓﻌﻠﺖ ﻻﻣﺘﻸت اﻟﺠﺰﻳﺮة ﺑﻜﻠﻴﺒﺎﻧﺎت ﺻﻐﻴﺮات ﻇﺮﻳﻔﺎت: (آﻠﺒﺎن ) ﺑﻠﻬﺠﺔ اﻟﻤﺼﺮﻳﻴﻦ
ﺛﻴﺒﺎت و اﺑﻜﺎ را
(‘Abd al-Rahman, F : 44).

III.1.C. Grammar and Meaning:
Meaning is often thought of only in terms of words and idioms, while grammar is taken to
mean mere arbitrary rules of arrangement. In fact, grammar does carry meaning. Even in a
nonsensical utterance one can identify grammatical classes of the nonsensical word as noun,
adjective verb or article. A nonsensical sentence like the boy rones tintly is accepted by an
English native speaker as something meaningful akin to the cat moves slowly. At least, it is
understood that somebody ’does something’ in a ‘certain way.’ From past experience of
language, the listener in this case can identify rones as the present form of the verb in the
singular, like moves, runs, etc. and tintly as an adverb similar in form to slowly, quickly etc.
The meaningfulness of grammar is also illustrated by contrasting pairs like: Naturally he did
it and He did it naturally, in which naturally has two quite different meanings because it is
used in two different grammatical constructions. Even the combinations Did you go and You
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did go can be uttered with the same intonation pattern, but the grammatical differences of
order provide quite different meanings (Nida, 1974:35).
Language then is a patterned activity. We must know the grammar of English in order to
interpret speech correctly. Knowing the vocabularies of the language enables use of them in
various patterns and the ability to identify those patterns. Consulting a grammar book is as
important for translation as consulting a dictionary. According to Nida and his colleagues,
many mistakes could have been avoided in the translation of the Qur'an had the translators
had better command of the syntax of the SL and TL. He recommended that the translator
should be fully acquainted with the meaning of syntactic structure. This is the area in
particular where the translator shows weakness. English and Arabic, though genetically and
culturally unrelated, can both be said to consist of five units. At the top of the scale there is
the sentence, which may consist of one or more clauses, the clause of one group or more, the
group of one word or more, the word of one morpheme or more. The morpheme is the
minimal unit, which does not constitute meaning by itself. It comes at the bottom of the rank
scale. To describe the two languages, it is convenient to operate within their units. But formal
correspondence between Arabic and English is not always clean or neat. In fact the structure
differs between the units in both languages. It is so diverse that the nature of their formal
relation cannot be expressed at any rank lower than the clause or the sentence. The following
example may be provided:
“The lawyer prepared the letter, the translator translated it.”
This may have translation equivalent as (a) or (b) depending on the interpretation of the word
‘translator’. Out of context, we may not be able to determine the gender of the item typist. In
Arabic, the choice of masculine versus feminine is extremely important since it determines
choices in other grammatical systems. Compare:
(a) أﻋﺪ اﻟﻤﺤﺎﻣﻲ اﻟﺨﻄﺎب ﻓﺘﺮﺟﻤﻪ اﻟﻤﺘﺮﺟﻢ
(Prepared-he / the lawyer nom. / the letter acc. then / translated-he, the translator masc. sing.
Nom)
(a) أﻋﺪ اﻟﻤﺤﺎﻣﻲ اﻟﺨﻄﺎب ﻓﺘﺮﺟﻤﺘﻪ اﻟﻤﺘﺮﺟﻤﺔ
(b) (Prepared-he/ the lawyer nom. /the letter acc./ then, / translated it/ the translator fem., sing.
nom.)
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It is obvious from the literal translation that correspondence at the rank of morpheme cannot
be established because the process of word formation is different in both languages. This lack
of correspondence at the lower rank may also have its bearing on the nature of
correspondence at the higher rank. The above example in English is a contrast of three
groups: NG1 + VG + NG2 the 2 NG. Each NG consists of 2 words; the VG of only one word.
The Arabic equivalent also consists of three groups, but is distributed in a different order: VG
+ NG1 + NG2. The realisation of each group in terms of its constituent elements is also
difficult. The Arabic verb form is a complex form. It inflects for gender, number, person,
aspect and mood. The word

(أﻋﺪprepared-he) is third person singular affirmative form. Each

of the two nominal groups also contains one word but the word is again a complex form
inflecting for gender, number, case and definiteness and indefiniteness. Definiteness and
indefiniteness in English is expressed by a word; in Arabic either by a suffix, prefix.
The Arabic example and its translation equivalent may be represented by the following
diagram:St
C1
S
NG
det.
the

lawyer

P
VG
N

C2

C

S

NG

NG

V

prepared

det.
the

letter

N

det.
the

P

C

VG
N

translator

NG
V

N

translated it

It is obvious that there is a formal similarity between the two languages. Both languages can
be described in terms of subject, object or predicate, although the order of elements is
different: English: S, P, C is translated in Arabic into P, S, C. In both languages co-ordination
is a device of sentence formation; however they are different in that Arabic does not favour
omitting the co-ordinator, while in English both constructions are quite common. A feature of
Arabic and perhaps all the Semitic languages is the extensive use of the connector ( وand)
even to begin a paragraph. The more distant genetically the relationship between the two
languages, the greater is the formal divergence; and the more related they are the greater the
similarity. Arabic, however is a highly inflective language.
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From the example presented above, it has been illustrated that case endings are syntactic
elements which can be manipulated in various ways to mark syntactic relations or to
emphasise almost any constituent of the clause situation. For this reason, Arabic does not rely
wholly on word order. Subject and object may change places. Inversion of word order would
not change the relation of subject verb and object, but it may cause a shift of emphasis. In
other words, word order in English has a major syntactic role: in Arabic its function is mostly
to add weight to the constituent parts of a clause or a sentence. This can be illustrated by a
quotation from the Qur’an:
و اﻟﻘﻤﺮ ﻗﺪرﻧﺎﻩ ﻣﻨﺎزل
(Qur'an, 36:39)
And the moon we have measured for it mansions (The Meaning of the Holy Qur’an, 36:39).

In English the word ‘moon’ should be nominative, being in the subject slot; however it is
accusative in the Arabic text following the context. The object and verb have changed places
for emphasis. It can be illustrated by the following diagram:
C
P
NG

S

C

VG

NG

Co-ordinator and/ he moon/ acc have measured /we

for it mansions

Unlike English it is a rule of Arabic that in genitive constructions nothing can intervene
between the governed and the governing elements In English more than one headword is
allowed in the genitive construction. Consider the following constructions:
(1) The splendour and beauty of the place..
(2) The splendour of the place and its beauty.

روﻋﺔ و ﺟﻤﺎل اﻟﻤﻜﺎن
روﻋﺔ اﻟﻤﻜﺎن و ﺟﻤﺎﻟﻪ

According to the traditional grammarians, such constructions as in (2) are incorrect. However,
in modern Arabic they have become accepted, particularly in journalese and radio
commentary .
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Traditional Arabic grammarians have done little in the study of syntax compared to their work
in morphology. Some grammatical books are criticised by a number of modern linguists as
inconsistent and confusing. A given construction which is permissible by one grammarian is
not permissible by another. Sometimes one finds such expression as "both constructions are
acceptable." Abbas Hassan gives examples:
(a) ﻣﺎ أﻋﻈﻢ اﻟﺜﻤﺎر اﻟﺘﻲ ﻧﺠﻨﻴﻬﺎ ﻣﻦ اﻟﻜﺘﺐ واﻟﺼﺤﻒ و اﻟﻤﺆﻟﻔﻴﻦ اﻟﺒﺎرﻋﻴﻦ اﻟﺼﺎدﻗﺎت اﻟﻨﺎﻓﻌﺔ
Lit: How great the fruits which gather-we from the books and newspapers and authors, the
brilliant, the honest, the useful.
(b) ﻣﺎ أﻋﻈﻢ اﻟﺜﻤﺎر اﻟﺘﻲ ﻧﺠﻨﻴﻬﺎ ﻣﻦ اﻟﻜﺘﺐ اﻟﻨﺎﻓﻌﺔ و اﻟﺼﺤﻒ اﻟﺼﺎدﻗﺎت و اﻟﻤﺆﻟﻔﻴﻦ اﻟﺒﺎرﻋﻴﻦ
(a) How great the fruit which gather we from the useful the books, the honest the newspapers,
and the brilliant the authors.
(b)

How great the fruits we gather from useful books, honest newspapers and brilliant

authors.
(Hassan, 1960:76)
As a general rule adjectives in Arabic are post-posted. Nothing can be intervened between the
head and its modifier unless it is related to or a part of the NP structure. Example (b), Hassan
argues, is the normal grammatical structure permitted by Arabic and it can be substantiated in
real usage. However, example (a) is not the normal: three noun heads co-ordinated by the
conjunction (  وand); each head is modified by an adjective.
Arabic, unlike English, inflects for number and gender. The dual grammatical form of Arabic
which is not available in English poses a problem in translation. As it is noted earlier formal
correspondence at best is only approximation. A TL plural may on occasion be the translation
equivalent of a SL dual. For instance, In English pens as equivalent of Arabic ( نيملقtwo
pens). This can best be demonstrated by Surah 55 Al-Rahman. In the translation of Surah 55
Al-Rahman the Arabic dual form which is not existing in English is reproduced all through as
plural. Arabic nouns such as

 اﻟﺜﻘﻼن,

 نيقرشملا,

 نيبرغملاare rendered as both worlds,

the two Easts and two Wests. Adjectives in the dual form such as  ناتماﻩدم,  ناتحاضنare
reproduced as dark green in colour and two springs pouring forth water. Verbs in the dual
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form such as نابذكت

,  نابرجتand  نادجستare translated as will ye deny, flowing and

both bow.
The poetic feature of the Surah and the theme are achieved by the following refrain:
( ﻓﺒﺄي ﺁﻻء رﺑﻜﻤﺎ ﺗﻜﺬﺑﺎنQur’an 55:13)
Then which of the favours of your Lord will ye deny? (The Meaning of the Holy Qur’an
55:13)
If back translated out of context, the above refrain loses the grammatical dual form which is
basic to the argument and the phonic feature of the surah:
Ye will deny can be translated as  ( ﺗﻜﺬﺑﻮنin the plural) or ( ﺗﻜﺬبin the singular).
The translation incurs substantial loss as the grammatical duality is basic to both the theme
and rhyme of this Surah. The main argument of the Surah implies that although God created
things in pairs there is underlying unity in the favours which the Creator bestows. Generally
speaking the phonic feature of the Qur’an is psychologically appealing to humans. The rhyme
ending and the repetition, in this Surah in particular, creates an immediate impact on the
listener; the repetition 31 times of the poetic refrain:
ﻓﺒﺄي ﺁﻻء رﺑﻜﻤﺎ ﺗﻜﺬﺑﺎن
Cohesion refers to the lexical, grammatical and other relations which provide formal links
between various parts of the text. Coherence is the network of semantic relations which
organise and create a text by establishing continuity of sense. Both concern the way stretches
of language are connected to each other. In the case of cohesion, the connection is lexical and
grammatical, while in the case of coherence, it is conceptual. Hoey explains:
We assume that cohesion is the property of the text and that coherence is a
facet of the reader's evaluation of a text. In other words, cohesion is objective,
capable in principle of automatic recognition while coherence is subjective and
judgement concerning it may vary from reader to reader (Hoey, 1988:49).

and lexical deviations which violate the cohesion and coherence of the text. We may now
consider the following examples from Sudanese literary works translated in English. An
extract from Salih’s Season of Migration to the North may be relevant:
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'They said you gained a high certificate- what do you call it? A doctorate? What do you call
it? he says to me.

( ﻳﻘﻮل ﻟﻲ ﻣﺎذا ﺗﺴﻤﻮﻧﻬﺎD.J,1969:8)

The Arabic text is a comment by the narrator on the speaker's speech, disapproving of it.
Opting for literal translation, the translator sticks to the tense in the TT, and thus
mistranslating the underlined clause. It is rendered as a repetition with the verb 'says' as a
reporting verb. Assuming that 'says' is the reporting verb, it should be in the past like the tense
in the narration. But the meaning is determined by the context of the whole page. It could be
rendered in two different ways: as analysis: (why does he say so?) Or as a rhetorical question:
(why should he say so?)
To achieve a coherent text the translator should apply a discourse-based approach to
translation rather than a sentence-based approach. Halliday and Hasan identify five main
cohesive devices in English: reference, substitution, conjunction, ellipsis and lexical cohesion.
Despite the problems discussed, the TTs remain coherent and very smooth to read. Consider
the use of conjunctions in following passage lines:

اذا ﻋﺒﺄ أﺑﻮ اﻟﻬﻴﺠﺎء ﻟﻠﻬﻴﺠﺎء ﻓﺮﺳﺎﻧﺎ
وﺳﺎرت راﻳﺔ اﻟﻤﻮت أﻣﺎم اﻟﺸﺒﺦ اﻋﻼﻧﺎ
وﺷﺒﺖ ﺣﺮﺑﻬﺎ و أﺷﺘﻌﻠﺖ ﺗﻠﻬﺐ ﻧﻴﺮاﻧﺎ
ﺟﻌﻠﻨﺎ اﻟﻘﻮس أﻳﺪﻳﻨﺎ و ﻧﺒﻞ اﻟﻘﻮس ﺳﻮﺳﺎﻧﺎ
ﻓﻌﺎدت ﺣﺮﺑﻨﺎ اﻧﺴﺎ و ﻋﺪﻧﺎ ﻧﺤﻦ ﺧﻼﻧﺎ
(Salih,2004:156)

Translation:
When the man of war his knights of war deploys,
And death’s banner calls alike to grey-beards and to boys
When fires of destruction rage and battle starts
We, using our hands as bows, with lilies as our darts
Turn war to revelry and still the best of friends we stay.
(D.J, .Season, 1998:145)

Despite the disparities between Arabic and English, the above passages illustrate how
conjunctions which are typically used in Arabic discourse can be retained or omitted in the
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translation to make it read smoother. The first conjunction  وis retained , the second
conjunction and the stylistic device  فare omitted.
Consider the following sentence:
دﺧﻞ ﻣﺤﺠﻮب دآﺎن ﺳﻌﻴﺪ ووﺿﻊ ﻗﻄﻌﺔ ﻧﻘﺪ ﻋﻠﻰ اﻟﻄﺎوﻟﺔ ﻓﺄﺧﺬهﺎ ﺳﻌﻴﺪ
(Salih, 2004:257).

Translation:
Mahjūb placed a coin on the table.

Sa‘id picked it up.
(D.J, .Zein, 1998: 95).

The above example comes from a long stretch which contains thirteen different stylistic
devices. All of them, except the  فin the above example, are rendered by the translator into a
TT equivalent. The  فis omitted from the sentence deviding it into two sentences:
Mahjūb placed a coin on the table.

Sa‘id picked it up.

The 'it' in the second sentence refers back to the coin in the first. The reader has to go back to
the previous stretch of discourse to establish what 'it' refers to. So reference is a device which
enables the reader to trace back items in the text. The resulting cohesion lies in the continuity
of reference, whereby the same thing enters into the discourse a second time. It conforms
rather to Arabic than to English norms of cohesion; thus it strikes a balance between accuracy
and naturalness. Baker notes, ‘‘Cohesion is the network of surface relations which link words
and expressions to other words and expressions in a text and coherence is the network of
conceptual relations which underlie the surface text''(Baker,1992:45). Cohesion is illustrated
by conjunctions and collocation. Halliday and Hassan observe, In general any two lexical
items having similar patterns of collocation- that is, tending to appear in similar contexts- will
generate a cohesive force if they occur in adjacent sentences (Halliday M A K & Hassan,
1976:45). However, it has been argued that ''coherence is not something which is created by
the text, but rather an assumption made by the language users, that in accordance with the
cooperative principle, texts are intended to be coherent.'' (Hatim B & Mason I, 1994:37).
Prepositions in Modern Standard Arabic (MSA) are used to join lexical items and to form
abstract or concrete relationships. Prepositions used for rhetorical brevity result in ambiguity
when translated into English. For example the Qur'anic verse:
اﻧﻤﺎ ﻳﺨﺸﻰ اﷲ ﻣﻦ ﻋﺒﺎدﻩ اﻟﻌﻠﻤﺎء

(Qur'an:35:28)
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Those who truly fear Allah among his Servants are those who have knowledge. (Qur’an
35:28)
According to the most frequent word order pattern of Arabic: VSO, the word “Allah” should
be in the nominative, being in the slot of the subject. However it is in the accusative and
treating it as a subject leads to mistranslation of the verse. Also interpreting the Arabic word
 ﻣﻦas "from" and treating the verb as a prepositional verb "fear from" will result in the
construction: Allah fears from His servants. However the verse means that only Allah's
servants who have the inner knowledge which comes through their acquaintance with the
spiritual world fear Allah. This verse would be ambiguous but for the case endings. If "Allah"
is in the nominative an  ﻋﻠﻤﺎءin the accusative, we would have completely the opposite
meaning.
Some texts are coherent by virtue of their narrative structure. Season of Migration to the
North, in particular, is considered by critics as poetical in style. It is by virtue of his narrative
structure that Tayyeb Salih is acclaimed as ‘the genius of the Arab novel’ Therefore, the TT
should be coherent, bearing in mind that the translator is closely adhering to the ST. The
structure of the novel is fragmented with no chronological sequence of events or a regular
course of time or place: nevertheless the story is spontaneous and coherent. The events are
revealed through confessions, letter or diary reading, soliloquies, historical allusions and
flashback.
To create suspense and provoke the reader’s curiosity the story is told from the end. Mustafa
Sa‘id, in Season of Migration to the North, is introduced at the beginning but his story stops
and he remains unidentified until the end of the story. His secret remains locked in his locked
room till after his death. In The Wedding of Zein the story opens with the news of the
wedding, which takes place only at the end of the story. The news of the marriage of N‘ima
the best and most beautiful girl in the village to Zein the fool arouses expectations and
bewilderment of the village people. The writer uses the news as a background against which
characters and events are revealed. The scene shifts through different locations conveying the
reaction to the news. The news is exploited by Turiefi, the pupil, to distract the headmaster
and escape punishment. The milk-seller uses the news’ impact on Amna to give her short
measure and Sheikh Ali, the tobacco dealer, uses it to avert ‘Abdul Samad’s attention from his
debt. Then in a flashback Amna recalls her son’s proposal to Ni’ma and being rejected by her
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family. Robert Browning’s narrative poem Pippa Passes (Robert Brown), had pioneered a
somewhat similar technique.
However, coherence in Wedding of Zein and Season of Migration to the North is achieved by
the narrative structure which is the most prominent characteristic in both works. Apart from
the linguistic coherence and cohesion, there is a unity felt by the reader. This unity is achieved
by the narrative techniques the author employs: the cinematic technique, suspense, repetition
and flashback. Salih may have drawn upon his previous experience as a producer and the head
of the drama section in the BBC. The central themes are indicated by grouping and
juxtaposing images and by the recurrence of the same incidents e.g. the parallelism presented
by the murder of Jane Morris by Mustafa Sa‘id in London: “White open thighs “(D.J Season:
163) and of Wad Rayyis by Hosna in Wad Hamed “White open thighs” (Salih, 2004:171).
The repetition of the expression: “And the train carried me to Victoria Station and the world
of Jean Morris ” is like a refrain in a poem. The switching between the different periods of
time is very effective in showing how the tension and the memory of the past are constantly
haunting the present and the future:
I had loafed around.......The Arrow will shoot forth towards other unknown horizons’
And the train carried me to Dover and the world of Jean Morris. (D.J season: 33).

Similarly in The Wedding of Zein, Zein is the pivot around which all the events are woven.
His wedding brings together all contradictions. The whole village, the three camps, the
moderate, the pious and the worldly all gather to celebrate the wedding.
Despite the coherence achieved by the narrative techniques, some semantic and syntactic
deviances are noted and which result in mistranslation:
sThe middle camp, Mahjūb's group, was not greatly affected for they regarded the 'Oasis' in exactly the same
way as the Imam did - as an inevitable evil. (D.J Zein: 94)

According to the TT both Mahjūb's group and the Imam regarded the Oasis as an inevitable
evil. However, the ST meant Mahjūb's group regarded both the Oasis and the Imam as an
inevitable evil. The noun 'evil' is used as an adjective describing the Imam and the oasis. The
translation should read as follows:
They regarded the Oasis in exactly the same way they regarded the Imam.
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Syntactically the ST reads:
{Mahjūb'sgroup}

{regarded}

s1

{the

v

Oasis}

and

ind. ob1

{the

Imam}

{an

ind ob.2

inevitable

evil}

direct ob.

The TT reads:
{Mahūb's

group}and{the

s1

Imam}

s2

{regarded}
v

{the
ob1

Oasis}{an

inevitable

evil}

ob2

Another example of grammatical deviance is: “'He says to her that he caught her grandmother
forty years ago and had also caught a number of her aunts” (D.J. BanderShah, 1996:95). The
first verb in the ST is past tense ( ﻗﺎلsaid) so are all the other verbs. Nonetheless, it is rendered
by the translator in the present tense as (says) although all other verbs in the sentence are in
the past tense.
Linguistically this social activity is realised via some elements which are sequenced together
into one unified whole linked with cohesion and coherence relations and some thematic
patterns. Hatim and Mason note:
Context of situation could now include participant in speech events, the action
taking pace, l relevant features of the situation and the effects of the verbal action.
These variables are amenable to linguistic analysis and are therefore useful in
statements about meaning (Hatim B & Mason I, 1994:37).

These relations and patterns that create the text texture are further determined by certain
contextual factors that dictate the semiotic, pragmatic and textual dimension of the entire text
and that ultimately decide the text structure, type and register.
111.2. Theory of Equivalence:
The concept of equivalence has been rejected by most if not all the translation theories. A
translator is always divided by the question of whether to focus attention on the ST itself or on
the effect it has to produce on the TT’s reader, i.e. literal versus free translation. Collins notes:
The concepts of one language may differ radically from those of another.
Each language articulates or organises the world differently. Languages do
not simply name existing categories, they articulate their own (Collins,
2001).

In his article Linguistic Aspects of Translation Jacobson distinguishes three types of
translation: Intra-lingual translation or rewording, Inter-lingual translation or translation
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proper, Inter-semiotic translation or transmutation. He also points out the problem with all
types; i.e. there is no full equivalence through translation and even synonymy is not
equivalence. He shows how intra-lingual translation often has to refer to a combination of
code units in order to fully interpret the meaning of a single unit. A dictionary of synonyms
may give perfect as a synonym for ideal but it is not a complete equivalence since each unit
contains within itself a set of non-transferable associations and connotations.

Because

complete equivalence (sameness) cannot take place in any of his categories, he declares that
all poetic art is therefore untranslatable (Jacobson, 1968:355),.
Popovich distinguishes four types of equivalence: linguistic equivalence, i.e. word for word
translation where there is linguistic homogeneity of both the SL and the TL; paradigmatic
equivalence, where there is equivalence in elements like grammar; stylistic equivalence,
where there is functional equivalence of elements of both the translation and origin; and
textual equivalence i.e. equivalence in form and shape.
By contrast, Nida distinguishes two types of equivalence: formal equivalence, which focuses
on the message itself in both form and content - poetry to poetry, sentence to sentence and
concept to concept; and dynamic equivalence, which is based on the principle of the
equivalent effect - the relationship between the receiver and the message and that this should
aim at being the same as that between the original receiver and the SL message. According to
him the criteria are; the type of discourse, and the reader response. Adherence to the style of
the source text may be unnecessary or even counterproductive. (Nida, 1981:33).
According to Catford the distinction is between literal and free translation (Catford, 1965)
while Dagut defines it as translation and reproduction (Bassnett, 1988:24). Neither scholar
takes into account the view of translation as semiotic transformation.
Mukarovisky argues that the literary text has both an autonomous and a communicative
character. This view is adopted by Lotman (Bassnet, 1994:29), who argues that a text is
explicit (expressed in a definite sign), limited (it begins and ends at a given point) and that it
gains a structure as a result of internal organisation. Many literary artists take delight in the
flowery elegance of their language while most English writers prefer bold realism, precision
and movement. The translation of style involves how, when and to what extent the translator
is justified in departing from the style or manner of the original.
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As noted before, it is not the aim of this thesis to discuss these theories or compare and
contrast them. The theories of Basil Hatim and Mona Baker are more relevant to this work as
they focus on the Arabic language. Hatim states that formal equivalence is appropriate in
certain circumstances such as diplomatic negotiations, where interpreters may need to
interpret what is said exactly rather than assume responsibility for interpreting the sense and
formulating it in such a way as to achieve what they judge to be an equivalent effect (Hatim,
1997:235). Formal equivalence is a means of providing some degree of insight into the
lexical, grammatical or structural form. Baker distinguishes two types: equivalence at word
level and equivalence above word level. The word is not the basic element in a language. For
instance the word 'mistrust' contains two elements of meaning, 'mis' and 'trust', and can be
paraphrased as 'not to trust'. Elements of meaning which are represented by several words in
one language may be represented by one word in another. The Arabic phrase ' 'ﻋﺎزف اﻟﺒﻴﺎﻧﻮis
rendered as one word in English; 'pianist.' The important difference between words and
morphemes is that a morpheme cannot contain more than one element of meaning and cannot
be further analysed. The word 'unachievable' contains three morphemes: 'un' meaning 'not',
‘achieve’ meaning ‘realise’ or ‘accomplish', and 'able' meaning 'able to be'. A suitable
paraphrase for unachievable would be ' cannot be achieved' Some morphemes have
grammatical functions such as expressing plurality, 'books', gender (hostess) and tense (liked).
Others change the class of the word from verb to adjective, (admire, admirable) or add a
special element of meaning such as negation to it (unlucky). The plural morpheme in 'books'
can be identified as books(s), but the same cannot be done for 'men', where the two
morphemes 'man and 'plural' are fused together (Baker, 1992: 11,46). This distinction between
word and morpheme accounts for the surface meaning. However, it is the lexical meaning
which is the most outstanding property of the word, and the value it has in certain linguistic
systems. There are four main types of meaning in words and utterances: propositional,
expressive, presupposed and evoked meaning. According to propositional meaning, we can
judge the utterance as true or false. For instance: a glove is an item of clothing worn on the
hand. To refer to it as worn on the foot would be inaccurate. Expressive meaning refers to the
feeling or attitude of the speaker and it cannot be judged as true or false. For example the
difference between the word 'famous' in Arabic and English does not lie in their propositional
meaning; both items mean 'well-known'. It lies in their expressive meanings. 'Famous' is
neutral in English: it has no evaluative or connotative meaning. In Arabic it can be used in
some contexts to mean ill-reputed e.g. a famous woman. Presupposed meaning arises from
co-occurrence of semantic restrictions, that is, collocation restrictions e.g. in English: laws are
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broken but in Arabic they are contradicted or violated. Evoked meaning arises from dialect
and register variations (Baker;12-17). Different groups within each culture have different
expectations about what kind of language is appropriate to particular situations. A translator
must ensure that the translation matches the register expectations of its respective receivers,
unless the purpose of the translation is to give a flavour of the source culture. Baker mentions
some strategies used by professional translators in dealing with various types of nonequivalence these being: translation by using a more general word; cultural substitution; using
a loan word; paraphrasing; omission; and illustration (Baker: 26).
Idioms and fixed expressions are frozen patterns of language which allow little or no variation
in form, and in the case of idioms often carry meanings which cannot be deduced from their
individual components. The translator cannot add, omit or replace a word or change the
grammatical structure or word order when dealing with an idiom, unless he is joking or
making puns. Idioms and fixed expressions are difficult to translate because they may have no
equivalent in the target language. Also expressions like 'Yours Sincerely' and 'Yours
Faithfully' have no equivalent in Arabic formal correspondence. Instead, an expression such
as (ﻣﻊ ﻓﺎﺋﻖ اﺣﺘﺮاﻣﻲliterally: accept our highest respect) is often used but it bears no direct
relationship to ‘Yours Faithfully’ or ‘Sincerely.’ An idiom or fixed expression may have a
similar counterpart in the target language, but its context of use might be different. The two
expressions may have different connotations or may not be pragmatically transferable. An
idiom may be used in the source text in both its literal and idiomatic senses at the same time.
Superficially similar idioms which have different meanings in the SL and TL can constitute a
pitfall for the unwary translator. The idiom cannot be successfully reproduced unless the TL
idiom corresponds to the SL idiom both in form and meaning. The
‘upside down’ which means

Arabic expression

 رأﺳﺎ ﻋﻠﻰ ﻋﻘﺐis similar in form only to another English idiom

‘head over heels’ meaning very much in love, and therefore not a suitable replacement.
Another idiom, which comes from Arab Political Humour by Kishtainy (1985), is quoted by
Baker:
'Why are you doing this?'
'Lest I should forget them'
'But why tattooed? What will you do if we get them back?
'If we get them back I'll cut off my right arm.' (Baker, 1992:70)

253

That joke emerged after the defeat of the Arab armies in 1967. Egypt's Commander in Chief
goes to see President Nasser, who is ordering a tattoo artist to inscribe on his right arm the
names of all the territories seized by Israel. It is difficult for a non-Arab speaker to appreciate
the humour of the above passage. It relies totally on the manipulation of literal and idiomatic
meanings. To cut off one's right arm أﻗﻄﻊ ذ راﻋﻲ اﻟﻴﻤﻴﻦis an Arabic idiom used in a number of
Arab countries and means that something is impossible or unlikely to happen. It is similar in
meaning to: ‘pigs might fly’ in English. Neither this English expression nor any other English
idiom with a similar meaning can be used to replace 'I'll cut off my right arm' because the
literal meaning of the Arabic expression is as important as its idiomatic meaning in this
context.
So humour is difficult to reproduce, in some cases impossible. The inadequate translation of
humour is due to cultural reasons or because of a linguistic factors. Pun is a linguistic
phenomenon which is almost impossible to translate as it is based on word play. An Area
which is impossible to transfer is the humour which is based on Arabic orthography. It is a
praise poem by Sheikh Nasif al-Yzigy which intentially transformed into a satire through
اﻟﺘﺼﺤﻴﻒi.e. the misplacement of the diacritical marks
Consider the following two texts:
ﻣﻦ رام ان ﻳﻠﻘﻰ ﺗﺒﺎرﻳﺢ اﻟﻜﺮب ﻣﻦ ﻧﻔﺴﻪ ﻓﻠﻴﺄت أﺣﻼف اﻟﻌﺮب
ﻳﺮى اﻟﺠﻤﺎل و اﻟﺠﻼل واﻟﺤﺴﺐ و اﻟﺸﻌﺮ و اﻻوﺗﺎر آﻴﻔﻤﺎ اﻧﻘﻠﺐ
أﺷﺮف أهﻞ اﻻرض ﻋﻦ أم و أب و أﺳﻤﺢ اﻟﻨﺎس و أﺟﺮى ﻣﻦ ﻳﻬﺐ
ﻣﻦ رام ان ﻳﻠﻘﻰ ﺗﺒﺎرﻳﺢ اﻟﻜﺮب ﻣﻦ ﻧﻔﺴﻪ ﻓﻠﻴﺄت أﺟﻼف اﻟﻌﺮب
ﻳﺮى اﻟﺠﻤﺎل و اﻟﺠﻼل واﻟﺨﺸﺐ و اﻟﺸﻌﺮ و اﻻوﺑﺎر آﻴﻔﻤﺎ اﻧﻘﻠﺐ
أﺳﺮق أهﻞ اﻻرض ﻋﻦ أم و أب و أﺳﻤﺞ اﻟﻨﺎس و أﺧﺰى ﻣﻦ ﻧﻬﺐ

The difference in meaning between the two text s depends on playing on the dots and the
diacritic marks. Simply by adding a dot the word ( أﺣﻼفallies) becomes ( أﺟﻼفvulgar) and
the word  ( فرشأthe most generous) becomes ( أﺳﻤﺞthe most unpleasant). The change of the
vowel mark kasrah into fatha rendersﺷﻌﺮ
ِ (poetry ) as ( ﺷﻌﺮhair). The change of the letter ي
to  نrenders the word ( ﻳﻬﺐto give) as ( ﻧﻬﺐto loot) and the word ( أوﺗﺎرstrings) into أوﺑﺎر
(hairsute)..etc
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This work examines some extracts of Sudanese literature to demonstrate problems of
equivalence and how they are handled by the translator. Strategies used by translators are
translation through paraphrasing, omission, using an idiom similar in meaning and form or an
idiom similar in meaning only.
Consider the following extract from Meryoud:
'Ahmed will be a governor'.
'A governor of what?'
'A governor of anything.'
1.'Bravo ! And Mohammed?

ﻣﺎ ﺷﺎء اﷲ

'Mohammed will be a lawyer.'
2-'Excellent, but wouldn't be better for him to be a judge?' ﻋﺠﺎﻳﺐ
'A lawyer, so he can defend those who have been wrongly accused. They say judges go to
hell.'
3-'Fine. And Mahmoud?'

زﻳﻦ و ﻣﺤﻤﻮد

'Mahmoud-Mahmoud-Mahmoud will be a doctor'
4-'You don't say! And Hamid?'

و ﺣﺎﻣﺪ؟

ﺳﺠﻢ

'Hamid will also be a doctor.'
5-'My! My! You've become mother of doctors. And the fifth - What's his name? What will he
be? '

هﺎاﷲ هﺎﷲ

'Hamad will be an engineer,'
6- 'An engineer? God is great. And the sixth'

اﷲ أآﺒﺮ

'Hamdan will be a master.'
'A station master?'
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'A headmaster'
'Like that of Wad Hamid's school?'
7-'Let's hope Wad Hamid will sink into the ground ود ﺣﺎﻣﺪ اﻧﺸﺎء اﷲ ﺗﻐﻄﺲ
(D.J Maryoud, 1995:115)
Annotations and commentary:
1- The phrase

 ﻣﺎﺷﺎء اﷲdenotes resignation to the divine will; however the speaker in the

scene invokes God’s will to bless the person for whom admiration as well as blessing is being
expressed and sought. The expression is also used to ward off the evil eye. ”Bravo” is too
formal for the situation; “Oh wonderful!” or ”touch wood” is a better equivalent.
2- The speaker is surprised and incredulous; “Excellent” does not express surprise or
disbelief and is too formal; “I don’t believe it!” would be a more suitable equivalent.
3- The word زﻳﻦrendered as “Fine” is appropriate; the speaker means “Ok, go on.”
4- The speaker is being sarcastic, dismissive and even rude. The word

ﺳﺠﻢis usually

accompanied by a gesture with the hand, sticking out the tongue or making a sound with the
lips to express sarcasm. The word “rubbish!” would be closer to the meaning. Young people
nowadays would say “wicked.”
5- The expression هﺎﷲ هﺎﷲis pronounced

هﻠّﺎ هﻠّﺎwith the stress on the sound لand omitting

the final  ﻩto express surprise and disbelief. The phrase “I don’t believe it” would convey the
intended meaning.
6- The phrase اﷲ أآﺒﺮ,  أآﺒﺮis the comperative form of the adjective  آﺒﻴﺮso it should be greater,
literally translated as “God is Great”, takes the flow of the conversation out of context and
may lead the target reader to draw unintended inferences from the text.
7- The last one is an expression of swearing or cursing which can be rendered to advantage as
”Damn wad Hamid”.
The Challenge of Onomatopoeia:
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Onomatopoeic expressions pose a problem of equivalence in translation. Some onomatopoeic
words and expressions are rendered by onomatopoeic TL equivalents while others are not.
One may consider the following expressions from Bandarshah Meryoud (D.J Maryoud:
92:96):
ﺷﻞ ﺷﻞis paraphrased as 'my tears fell in buckets’. The English informants have suggested 'in
bucketfuls'
رب ربis explained as : drumming the ground with its feet (Maryoud : 92)
ﻋﺮﻳﺎن ﺟﻞis rendered as stark naked (Meryoud p 96)
ﺖ ﺳﺎآﺖ
ّ ﺳﻜa colloquial expression rendered as 'utterly silent' (Meryoud p96)
دﺧﻞ ﺟﺐis translated as 'dived down with a plop into the water’
ﻇﻴﻄﻪ و ﻇﻤﺒﻠﻴﻄﻪan Arabic idiom replaced by a TL equivalent : hullabaloo
ﻻ ﺑﻢ ﻻ ﺑﻐﻢis rendered as 'without uttering a single word' . A long paraphrase.
ﺻ ُﻢ ﺑﻜﻢis rendered into the standard English expression ‘deaf and dumb.’
ْﺧﺎ ِرمْ ﺑﺎ ِرمis translated as 'nonsense' (Meryoud p 96)
ْ َﻳ َﺒﻘْ ِﺒﻖis rendered as 'dripped' which is not as strong as the ST expression (66)
Dialogue in any language is difficult to render, as it contains intonations, gestures, silences
and ellipsis. In order to make it more meaningful the translator has to expand, add extratextual material and use footnotes. Translation should convey implicit meaning of irony,
double meaning and metaphor. If written in MSA, the dialogue becomes dissimilar to real life.
Tayyib Salih often relies on dialogue to convey his message, and in drawing and developing
his characters. Exclamatory forms of expression lose their precise meaning and function if
literally rendered. Speech acts, that is the action intended in the utterance of sentence, can be
direct or indirect. Traugott and Pratt (1980) have classified speech acts as, representative,
expressive, directive, commissive, verdictive and declaration (Traugot & Pratt, 1980 :)
111.3. Limits of Translatability:
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There are two opposing views regarding the limits of translatability. The Structuralist school
advocates the view that every statement is a part of an autonomous linguistic system and is
true and fully meaningful only when interpreted within that system. Linguistic symbols and
meaning do not stand alone or apart; they have a context and are comprehensible only as
members of a set of other symbols. For instance, if a sentence from one language is
transposed into another language, it acquires different values, imposed on it by the new
system of that other language. The conclusion here is that translation is impossible and it is
only ever an approximation. The opposing view is that held by the Generative Grammarians,
who maintain that translation is certainly possible because all languages derive from a
universal repository of formal and semantic features and there is a deep structure common to
all languages. On this basis it is possible to use the encoding of a message in TL in such a way
as to produce the nearest possible equivalent to the content of the original code. The theory of
linguistic relativity which was proposed originally by W. Von Humboldit and E. Sapir and
greatly elaborated by B. L. Wharf, is similar to the Structuralist approach. Their argument is
that one's vision of the world is determined by the situation of one's native language. Since
thoughts belong to language and there is no way of knowing how another individual thinks,
no text can be correctly interpreted or translated into another language. In the light of modern
linguistic thinking, we may have a different view of the limitations of translation. These
limitations may be either linguistic or cultural. This work deals with some linguistic
intranslatability. According to R. Jacobson:
All cognitive and its classification are conveyable in any language.
Whenever there is deficiency, terminology may be qualified and
amplified by loan-words or loan-translation, neologism or semantic
shifts and finally by circumlocution. (Jacobson, 1966:234)

Literary translation is considered by many as a category in its own right because of its form
and substance. The extent or limitations of translatability is an old question which suggested
itself when the need arose to translate religious texts. These have always been thought of as
sacred and any attempt to translate them in a different language has often been regarded an act
of blasphemy. The Jewish faith for example teaches that the translation of the Megillath
Tannith (Roll of fasting) into Greek brought into the world three days of darkness. The
translation of the Qura'n is even more difficult as the Arabic original is in rhymed prose.
According to strict orthodox opinion, it is blasphemous to imitate or translate the Qur’an,
with the text itself claiming:
Say: if the whole of mankind and jinn were
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to gather together to produce the like of this
Qura'n, they could not produce the like thereof,
even if they backed each other with help and support. (The Qur’an)

The Qur'an is described by M. Pickthal as, 'the inimitable symphony, the very sounds of
which move men to tears and ecstasy' (Pickthal, 1992: xxiii). However, it is the duty of every
Muslim to learn it, hence the plethora of exegeses (Tafasir) and commentaries across the ages.
The view that translation is impossible is refuted by the existence of a very large number of
satisfactory translations into many languages: translations of holy books, the world's literary
masterpieces like those of Homer and Shakespeare, the pre-Islamic Arabic poetry and the
Qur'an.
Difficulties inherent in the poetic, copious, and metaphoric nature of the language which lends
itself to innumerable interpretations pose colossal challenges, both to Arabic and non-Arabic
speakers. However, the Qur’an prides itself on the fact that it has been revealed in Arabic.
(Qur’an, 12:2) اﻧﺎ أزﻟﻨﺎﻩ ﻗﺂﻧﺎ ﻋﺮﺑﻴﺎ ﻟﻌﻠﻜﻢ ﺗﻌﻘﻠﻮن

We have sent it down as an Arabic Qur'an, in order that you may learn wisdom. (The meaning
of the Qur’an, 1889:12:2)
Scriptures and to a large extent poetry occupy the upper limits of untranslatable texts, i.e.
texts most difficult to translate, particularly rendering a poem into a poem or the content and
form of a holy book.
Anything that can be said in one language can be said in another, one may still argue.
Jacobson's view can be elaborated upon to include cases where untranslatability is due to the
literary merits of the text(s). A basic argument of translation regards function and context. For
Newmark, literal translation is correct and must not be avoided if it secures pragmatic and
referential equivalence to the original. He prefers the terms semantic and communicative.
Among the crucial issues which demonstrate cross-cultural similarities and dissimilarities are
names, honorific titles, terms of address, the language of greeting and the language of letterwriting. Proper names of characters are essential to interpretation of modern narrative. The
norms governing letter-writing vary from language to language and from period to period in
Europe. Barthes holds that ''what is important to narrative is not action but the character as
Proper Name'' (Barthes, 1970: 70). Other linguists including R. Miller argue that narratives
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do not need proper names in the strict sense – a name can be replaced by another name, a
personal pronoun or even x, y or z. Taking Tayyib Salih's characterisation in his two novels
and the short stories, one finds a strong link between the characters and their names. As in
Dickens, the naming of characters serves as an introduction and a starting point in dealing
with characterisation in Tayyib Salih. Nouns are very often symbolic. In The Wedding of
Zein, people with abnormalities are given nicknames like Ashmana the Deaf and Mousa the
Lame. Others are named by their occupation, omitting their first names, e.g. the Imam, the
Muezzin, the Merchant, and the Headmaster. The characters are known by these titles, which
replace their proper names. The title is preceded by the definite article, the, as there is only
one muezzin, one imam and one headmaster and they are known to all the villagers. At the
time the story depicts, there is probably only one headmaster in the village to run the only
primary school for boys there. Names have significance. Each one of the characters has a
name which fits them. There is some direct linguistic relationship between the signifier and
the signified. Hence in the short story Bandearshah we have Dau Al-Beit (Light of the
House), ‘Asha Albaytat al Gawa (Supper Provider for Hungry women), Bekheit Abul-Banat

(Father of Girls), Allah Leena Wad Jabr ad-Dar (Allah on our Side, Son of the Family
Leader), ‘Abdul Mowla Wad Miftah al-Khazna (Son of Key to the treasury) , Al-Kashif Wad
Rahmatallah (The Revealer Son of Allah’s Mercy) and Sulieman Akal an-Nabag (Sulieman
the Nabag Eater). There are also honorific titles like Omda, Mamour, Sheikh and Sayyid

The non-Arabic-speaking informants wondered as to what bint, wad and abu mean, and what
the titles signify. They reported finding these long names highly mystifying.
Each culture has its own distinctive system of address. Arabic and English differ greatly in
this regard. Arabic terms of address to a person whose name is not known to the speaker can
vary within a wide range. For instance in English, Mister and to some extent Sir have neutral
honorific value while Arabic terms tend to express praise and courtesy.
In many Arab countries a married man or woman with children is not called by their first
name. Rather, they are referred to as  امand اﺑﻮi.e. ‘the father of……..’ and ‘the mother of
……..’ after their eldest child's name. In the Sudan it is not appropriate for a wife to call her
husband by his first name; she, rather, calls him the father of so and so, our father or the father
of my children.

260

There are two possibilities in translating a proper name or a place name: keeping it as it
appears in the ST or adapting it to the phonic or graphic characteristics of the TL. However,
Newmark argues that people's first names and surnames (except the name of the Pope and
some royal figures) must not be translated provided their names have no connotations in the
text.
Proper names in the Qur'an including titles of Surahs like  اﻟﻜﻬﻒ,  اﻟﺒﻘﺮة,  ﻳﻮﻧﺲ, ﻳﻮﺳﻒ,ﻣﺮﻳﻢare
kept transliterated by A.Y. Ali in The Meaning of the Holy Qur’an. Other translators like
Pickthall, in The Koran translate them as Joseph, Mary, Jonah, The Cow and The Cave.
Denys Johnson Davies opts to leave all names, nicknames and titles as they are in both Tayyib
Salih's novels under discussion. However, the long names in the short story, Bandarshah
quoted above, pose a real problem. If retained transliterated there will be a loss of meaning,
while translating them as Hassan Crocodile, Son of Cupboard-Key, The Uncoverer, Son of
God's Mercy, etc. would be absurd. The translator resorts to transliteration while providing a
literal translation in a glossary. The names are translated as their meaning is significant for the
development of the story and the narrator himself says "Every one of them has a name that
fits him as a scabbard fits a sword'' (D.J, Dau Al-beit, 1995:20). In fact the translator uses
different strategies in different contexts. For ‘Ashmana the Deaf and Mousa the Lame, the
first name is left as it is and the adjective is translated. For Sa’id ‘Asha 'l-Baytat al-gawa, the
translator omits the last part (al-Gawa) and retains the first part, transliterated, with literal
translation provided in the glossary. The literal meaning of the nickname is someone who
provides supper for women who otherwise spend the night hungry i.e. a very generous man.
The omission of al-Gawa (hunger) here incurs loss of meaning.
Honorific expressions are of frequent use in Arabic, unlike in English. In English a president
or a prime minister can be addressed by his first name or surname e.g. Blair, Bush, Brown. In
the Arabic press only in headlines are presidents referred to by their surnames. In Discourse
and the Translator, Hatim illustrates the use of honorifics by text samples from published
translations from Arabic (Hatim: 66):
Text 1:
S.ayyid Faisal bin Ali, the Minister for National Heritage and Culture, left Muscat yesterday for New York.

Text 2:
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HH the Amir Sheikh Isa Al Khalifa received Shaikh Mohammad Al khalifa, the Foreign Minster,…. And Ghazi
Al Gosiabi, Bahrain's ambassador to the United States.

Text 3
And when he had accomplished that, there was such a shouting and singing and hustle and bustle that was only
restrained when the Sheikh, their father, got up...

Variations in the use of ‘Sayyid’' and ’Sheikh’ can be said to be a problem of the level of
formality at the communicative level. However, in context there are other problems which
require more than lexical knowledge to deal with. The translator has a certain strategy in
handling them: In text 1 the title is retained, as the person involved is a descendent of the
prophet Muhammad. It may also be used in Arabic in other contexts where it can be replaced
in English by ’Mr’. It can be omitted when the Western connotations of ‘Mr’ would be
culturally too obtrusive, as in text 2. In texts 3 and 4 Sheikh is retained transliterated for
various reasons, explained in a footnote to the translation, as a title of respect for the narrator's
father as the head of the family. However, it has many other uses. Literally it means an
elderly man. It is used among Bedouins for the chief of a tribe and among urban Arabs for the
head of an order or a sect. According to Hatim, translators are aware of the potential values of
these items within the language system. But these potential values are not always applicable.
In the language of greeting, Arabic ”sabah al-kheir”, English “good morning” and French
”bonjour” are formally different; yet each is an adequate translation equivalent to the other
since they have the same function in the three languages respectively. Unlike Arabs, English
people are typically reserved in expressing their feelings. When they meet they only wave for
a”hello” or they may shake hands or commenton the weather.. Arabs in a similar situation
express warmth and friendliness when they exchange conventional greetings. Greeting
includes embracing, talking, kissing (on the head, forehead, cheeks or mouth) and touching
with the nose (in the Gulf region). The greeting includes praise to God, and prayers. For
instance when Sudanese friends meet, they embrace, have a long chat and inquire about each
other’s health, wife and children. Arabs' forms of greeting are elaborate because they are
naturally emotional. Moreover their culture and particularly their religion dictates good
greeting:
( و اذا ﺣﻴﻴﺘﻢ ﺑﺘﺤﻴﺔ ﻓﺤﻴﻮا ﺑﺄﺣﺴﻦ ﻣﻨﻬﺎ أو ردوهﺎQur’an 4:86)
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There are some rules to observe: the younger greets the older, the riding or standing one
greets the sitting, the small group greets the bigger one.
English people have three sets of greeting terms. For meeting: “good morning”, “good
afternoon”, “good day”, “how are you”, “how do you do”, “hello”, “cheers”; for parting:
“good night”, “good bye”, “see you”, “cheers” and for both: “cheers”, “good morning”, “good
afternoon”, “good day”, “good evening”. The terms are time and context-bound. Apart from
'how are you' the response to all terms is by repeating the same words. Goodbye is an
abbreviation of “God be with you.” It can be a translation equivalent of “ﻓﻲ أﻣﺎن اﷲ.”
The Arabic terms of greeting are based on religion or social patterns. Muslim forms of
greeting are:
1)

اﻟﺴﻼم ﻋﻠﻴﻜﻢPeace be with you.

2)

اﻟﺴﻼم ﻋﻠﻴﻜﻢ و رﺣﻤﺔ اﷲ و ﺑﺮآﺎﺗﻪ

3)

May peace and Allah's mercy and blessings be with you.

The two forms are said on meeting and parting, at any time of the day. They can be used in
singular or plural and male or female forms. These are the only appropriate forms according
to Islam. They have no translation equivalent in English and there is no situation where they
apply.
This is not important in non-literary texts where the focus is on conveying information.
However in a literary text, cultural and religious references are difficult to render.
The Wedding of Zein was the wedding of the whole village, a festival in which all the
villagers are celebrating, receiving guests in their own houses and waiting on them. It is a
uniquely Sudanese piece of folklore. Consider the following extracts (D.J, Zein, 109-111),
concerning the various delegates of guests:
"People came from up river and people came from down river''.” The Bedouin, the gipsies,
the leading men, the employees and the merchants came from the fringe villages on horses
and donkeys and in lorries and across the Nile in boats. All were received and put in one of
the village houses.''(D.J, Zein, 111).
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Traditional forms of hospitality were enacted: "Camels and oxen were slaughtered. Herds of
sheep were placed on their sides and their throats slit. Everyone who came ate and drank till
he had had his fill." (D.J.:111)
Communal participation in the celebration was articulated through the sounds and
verbalisations associated with Sudanese weddings: "the Omda fired off five shots from his
rifle.” Zein's mother burst out in ululation and the voices of her neighbours and friends, her
family and kinsfolk and all those who wished her well joined in with her: “Ayyouy. Ayyouy.
Ayyouy.

‘Ashmana the Dumb “Awoo-awoo-awoo, Salama who pronounced her 'y's' as 'j',

“Ajooj ajooj ajooja." (D.J: 111)
Descriptions of clothes, particularly, the outfits worn by the bridegroom, also invest in local
traditions: "Zein like a cock - indeed, as resplendent as a peacock. They had dressed him up in
a kaftan of white silk which they encircled with a green sash and over it all he wore an aba’a
of blue velvet. In his hand he carried a long crocodile leather whip and on his finger he wore a
gold ring in the shape of a snake.” (D. J.:112)
Traditional and chanting were similarly depicted: The beating of the drums soon slowed down
and became a muffled humming: they were beating out the Jabudi rhythm: the whinnying
noises that came from the men's throats. The drumbeats changed to that of the Arda: two swift
beats followed by a single one. The voices of the dancers and the beating of the drums
blended with the sounds of the tambourines and the religious chanting. Zein would move from
the chanters' circle to the dance floor, making a migration from religious rapture to clamour.
His hand outstretched above the dancer's head, he shouted out at the top of his voice ''make
known the good news! Make known the good news!'' (D.J:120)
Thus, the general atmosphere is strange to a non-Arab reader. Added to this are the
characters’ actions, speech and verbal behaviour. The analysis of the Arabic text reveals its
many connotations and cultural allusions. Almost all scenes are culturally bound to the
extreme. Only a Sudanese or an Arab who is aware of the Sudanese culture or who shared
similar traditions can fully appreciate them. The English informants found it difficult to
understand the above underlined terms, which the translator has opted to keep transliterated.
The great impact created by the very short Arabic expression of only two words  !أﺑﺸﺮ! أﺑﺸﺮis
lost in the very long paraphrase “make known the good news! make known the good news!”
(D.J, 1996: 120) (four words) in English. The Arabic expression is typically and uniquely
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Sudanese. It is not a mere expression of congratulation. It is charged with many such
associations as delight, optimism and participation. It is perhaps closer in meaning to the
English Christian term “Hallelujah” There are several terms which are deliberately left untranslated by the translator e.g. items of clothes like kaftan and 'aba’a; plants like talh, sunut,
zan and sayal. These are sub-Saharan plants with colloquial Sudanese names, which however
may have different names in other regions. The translator may have found them too abstruse
or, more probably, may have left them to preserve the text’s local flavour. Tayyib Salih , the
author himself, is keenly aware of socio-historical cultural traditions. As an artist loyal to his
roots he feels obliged to preserve his heritage and assert its authenticity. In a recent interview
on the Sudanese Satellite Channel he said his intention was to present the non-Sudanese
reader with the norms and patterns of life of that obscure village of Wad Hamed up the River
Nile in Northern Sudan.
The translator has opted to leave titles like Omda (mayor), effendi (Mr) and mamour (Police
Commissioner) as they are. The English word 'mayor' may not give the same connotation. To
a western reader, a mayor is a high ranking citizen and a government official like the Mayor
of London or Paris while 'Omda' is a tribal title granted by native administration to the chief
of a village. Although the Omda is, likewise, the highest-ranking and most important person
in the village, the cultural connotations of his title are quite different from those of the English
equivalent.
“Afreet”, “andulisia”', and “harem” are anglicised words that have been assimilated into the
English language and they are included in any English/English or English/Arabic dictionary.
Yet “harem” is a culturally bound term which means women in a Muslim household, their
separate quarter in the house, or a group of female animals sharing a male. It is derived
originally from the Arabic 'haram' i.e. prohibited place. “Harem” or “hurma” used to have a
negative tone in some rural Sudanese localities. The terms were slightly derogatory and classmarking charged with social attitudes and prejudices. “Diwan”, on the other hand, is a word
which describes the part of the house allocated for male guests only and is prohibited to
women. The “diwan“is usually located in a yard with a small door separating it from the
women’s quarter. In rural areas it is still in use, but in towns it has been replaced by a salon,
and there is a hall or a living room for the use of the whole family, men and women.
In Arabic, the word diwan collocates with:
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 دﻳﻮان اﻟﺮﺟﺎلmen's diwan

men's reception room (divan)

 اﻟﻔﻴﺘﻮري دﻳﻮانFaitury's Diwan

a collected edition of poems

 اﻟﺴﻮدان دﻳﻮانSudan Gallery

forum

 اﻟﻨﺎﺋﺐ اﻟﻌﺎم دﻳﻮانAttorney General Chamber

government office

دﻳﻮان اﻟﻤﺤﺎﺳﺒﺔThe Register of the treasury

government office

The English word divan could provide an equivalent to the Arabic diwan.
Other cultural and religious references are discussed below;
In The Wedding of Zein,
ﺑﻨﻴﺘﺎ ﺳﻤﻴﺤﺔ ﻣﺪﺧﻨﺔ و ﻣﻜﺒﺮﺗﺔ و ﻣﻠﺒﺴﻨﻬﺎ ﻓﺮآﺔ اﻟﻘﺮﻣﺼﻴﺺ

Denies Johnson Davies translates the expression as, “I found the bride -a sweet little chit of a
girl all beautiful-smelling from the smoke bath and finely dressed" (D.J Zain: 37).
The word  ﻣﻜﺒﺮﺗﺔand the item of clothes  ﻓﺮآﺔ اﻟﻘﺮﻣﺼﻴﺺare omitted from the translation. It is a
translation of meaning indicating that the bride is finely dressed and smelling nice without
explaining how; and omitting some very important information. The nice smell is of the
sandalwood incense not of the smoke bath. And the smoke bath can mean a steam bath or
sauna for a Western or non-Arab reader. So the back translation of the sentence does not
present the true image of a Sudanese bride. The ST portrays a typical Sudanese bride dressed
and wrapped in silk and covered with a special fine colourful throw-over, one of a bright
colour, mainly red. Being totally wrapped up with her hands covering her face, she is guided
by a special maid and her friends towards a special colourful mat where the groom waits to
uncover her and take her hands off her face. She starts dancing amid drumming, singing and
trilling. This very cover is used on the seventh and last day of the wedding to wrap and tie the
lower part of the bride so as to make it difficult for the groom to have her. Thus it is an image
of a deeply rooted part of the local and national culture. The diminutive form in the Arabic
words: ( ﺑﻨﻴﺘﺎand  )ﺳﻤﻴﺤﺔis successfully explained by the two English words, little chit but the
vowel marks in ﺑﻨﻴﺘﺎis lost.
May I divorce if the very smell of it didn't intoxicate me" (D.J, Zein: 36)
"When Mahjūb swore he would divorce if Mustafa did not sit." (D.J Season: 13)
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''He divorced his wife irrevocably on the spot" (D.J Season: 77) the concept of divorce in the
way it is used here for swearing is an expression likely to be unknown to the English reader.
He or she needs to know that for Muslims an irrevocable divorce happens when the husband
says to his wife 'you are divorced' and repeats it three times. When the first generations of
Muslims uttered this phrase they were more aware of its serious implications than present-day
Muslims. The social phenomena of the idle chatter or 'phatic communication' as first
suggested by Malinowiski are stereotyped social phrases which should not under any
circumstances be translated. Jacobson considers it to be one of the functions of language. ''It
may be displayed,'' he observes,'' by a profuse exchange of ritualised formulas, by entire
dialogues with the mere purport of prolonging communication'' (Malunwiski).

In other

words, phatic language is communication without sending or receiving information, and it can
be very important to special interaction.
The

informants encountered a particular difficulty in understanding expressions and

metaphors rich in religious references. Linguists’ views about the translatability of metaphor
range from those who claim that they should be rendered word for word to those who claim
that they cannot be translated word-for-word but can be rendered as another TL metaphor, a
simile or a paraphrase. The following are some idioms and various strategies used by the
translator to render them:
1) The idiom; “اﻟﻔﺤﻞ ﻏﻴﺮ ﻋﻮًافA stallion isn't finicky” (D.J Season:79). The Arabic idiom is
literally translated into an English non-idiom closely adhering to the source text, and it sounds
proverbial. The use of the word “stallion” here is slang but it carries the precise meaning of
the Arabic word: un-castrated adult male horse, especially one kept for breeding: thus
according to Hatim "preserving surface aspects of the message both semantically and
syntactically, adhering closely to the source text mode of expression" (Hatim: 64).
2) The phrase

ﺧﻤﻮا و ﺻﺮوا- “you can take your fill of it yourself now” (D.J Bander: 36). The

English proverb ''You have made your bed - now you have to lie on it.'' may provide a suitable
equivalent to this Arabic idiom.
3) The phrase

“ﻣﺎ ﺧﻼص ارﻗﺪ ﻗﻔﺎsit back on your bottom”. (Dau Al-Beit: 50) The Arabic word

ارﻗﺪliterally means lie or sleep and

ﻗﻔﺎmeans the back of the head. Although at the lexical

level, the Arabic words are approximately the opposite of the English, sit replacing lie and
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back for bottom, nevertheless, the equivalent English idiom is appropriate to the Arabic one.
Both the Arabic and English idioms mean ''relax!'' or ''don’t worry!''
4) The phrase

“ﻓﻲ ﺑﻼد اﻟﻬﻨﻚ و اﻟﺮﻧﻚin the land of hanky-panky” (D.J Season:80). The

expression means the land of loose living. This is an instance where the TL idiom corresponds
to the SL idiom both in form and meaning. It is a case of equivalence at the word level and
above it. The two idioms are congruent in the structure, number of words, word order and
even the sound of the last two words. The possibility exists that the Sudanese idiom was
derived from the English one.
5) The sentence “ﻳﺸﻌﺮ اﻟﺮﺟﻞ آﺎﻧﻪ اﺑﻮزﻳﺪ اﻟﻬﻼﻟﻲa man feels like he's Abu Zeid El-Hilali” (D.J
Season: 80). Abu Zeid el-Hilali is a legendary hero of the tribe of Banu Hilal and the chief
protagonist of a popular saga carrying his name. The exploits of the Banu Hilal and their epic
migration from Yemen to Muslim Spain are entwined with Arab history and legend, even
with the Arab psyche none of this is to be found in the translation.
6) The expression "ﻧﺒﻲ اﷲ اﻟﺨﻀﺮ او اﻟﻤﻬﺪي اﻟﻤﻨﺘﻈﺮ

"Tomorrow you'll be coming along and

telling us that you're God’s Prophet the Khidr or the Awaited Mahdi” (Dau Al-Beit: 43). A
numbers of folk tales have gathered over the centuries round the mystical figure of al- Khidr.
This name is supplied by tradition but the Qur'an refers to him as "One of Our servants." The
speaker in Salih ’s story wants to say that Asha al-Baytat is comparing himself to al-Khidr in
the sense that he possesses knowledge of the paradoxes and mysteries of life which ordinary
people do not understand. In the Qur'anic parable, al-Khidr agrees to teach the Prophet Moses
on the condition that the latter asks no questions about anything until the teacher himself has
mentioned it first. However, Moses, baffled by events the meaning of which he cannot
understand, keeps asking al-Khidr questions which are finally replied to. The idea being
emphasised is the dissimilarity between two types of knowledge- that of the hidden world on
one hand and of reality as perceived by most people on the other. All the actions of al-Khidr
witnessed by Moses seem inexplicable but they are events decreed by the highest wisdom and
fit into a universal plan. The same belief has a near parable in the biblical story of Jethro,
Moses' father-in-law, who later gives him advice (95).
The expression The Awaited Mahdi, "the rightly guided one" is the name of the restorer of
religion and justice who, according to a widely held Muslim belief, will rule before the end of
the world. Although the term “Mahdi” is not mentioned in the Qur'an, the name is derived
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from the Arabic root h-d-y, commonly used to suggest divine guidance and is alluded to in
several traditions or hadith attributed to the Prophet Muhammad.
Finding no suitable equivalent for the three underlined texts above, the translator opts for
cultural borrowing, though without using a footnote to explain the borrowed word. This
strategy is defined as the process of taking over a SL expression verbatim from the ST into the
TT. However, the problem here is not the translation but rather the loss of the cultural
allusion. Tayyib Salih’s use of the three names, Abu Zeid al-Hilali, the Khidr and the Mahdi
in this context is consciously ironic, even comical as the character in question is being chided
for his pretensions.
“ 'ﺳﺎدة ﻣﻦ ﻏﻴﺮ ﺷﻠﻮخShe was smooth-cheeked without cuts'' (D.J Season:60). The translation
elaborates on the sentence by adding 'without cuts'. Nonetheless the English reader needs to
know about cheek cutting practice as a beautifying custom performed on girls as a kind of
primitive and gruesome plastic surgery, intended for beautifying but, in reality sheer
mutilation.
ﺳﺎﻓﺮ اﻟﻲ ﻣﺼﺮ ﺳﻨﺔ ﺳﺘﺔ
Ahmed travelled to Egypt in the year six (D.J Season: 81)
The text is translated literally with an explanatory footnote, the only footnote used by the
translator in the whole text. The target reader is expected to be familiar with the Muslim
calendar (Higra), in this instance the year being 1306 A.D. Thus the translator, Jonson
Davies uses three different strategies in rendering cultural and religious references; omission,
cultural borrowing and TL equivalent.
Swear words are another culturally bound area which is difficult to render in the TL. We may
consider the following cases:
ﻋﺸﺎ اﻟﺴﺠﻢ

The translation is rendered as ''Asha Good-for-nothing'' (D.J Maryoud:93).

ﺁﻣﺮﻣﺪ ﺁﻣﺴﺠﻢrendered as “you rogue”, “you good for nothing “or “scoundrel.”
The two Sudanese Arabic terms are commonly used by all strata of Sudanese society,
particularly by women, as swear words. They are adjectives which literally mean covered
with ash, or covered with soot. Sometimes nouns are used instead ( “ﺁ ﺳﺠﻢ ﺁ رﻣﺎدyou soot”;
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“you ash”). Somewhat akin to these are the expressions  هﺒﺎب, ﻧﻴﻠﻪused in colloquial Egyptian.
The TL equivalents (“you rogue”, “you scoundrel”, “you good for nothing”) are fine,
however; ''the God forsaken work'' is too formal as an equivalent for اﻟﺴﺠﻢ. The ﺁin  ﺁ ﻣﺴﺠﻢis a
rural variant reflecting the local pronunciation. It is the way the locals pronounce  )ﻳﺎyou). The
translator could have hinted at this by using a rustic equivalent or adding a note.. As for the
expression,  ﻋﺸﺎ اﻟﺴﺠﻢa more appropriate TT swear word equivalent could be ”bloody Asha
albaytat”
Although Sudanese Arabic as discussed in the Introduction has consistently preserved the
grammatical and phonetic features of Arabic against the influence of foreign languages and
phonetic decay, it has acquired a number of phenomena. The translator has chosen to omit the
following sentence although it is available in the published Arabic text:
(  هﻲ أﻟﻲ اﻟﻔﻼﻩ, هﻲ أﻟﻲ اﻟﺴﻼﻩ, اﺷﻬﺪ ان ﻣﻬﻤﺪا رﺳﻮل اﻻﻩ,  ( )أﺷﻬﺪ أﻻ اﻟﻪ اﻻ اﻟﻪSalih , Maryoud:437 )
This extract presents a number of interesting features of distorted pronunciation in some
Sudanese dialects:
- the consonant letter (h) becomes ( h  )هﺎin the words ( )اﻟﻔﻼﻩ,() هﻲ, ()ﻣﻬﻤﺪ
- the letter ( s  )صbecomes ( s
- the (Hamza) is transformed into (

 )سin the word
أﻟﻰ > ﻋﻠﻰ

اﻟﺴﻼة
(ع

Another type of distorted pronunciation is in:
The interchanging of the consonant letter جfor ضin ﻳﻨﺠﺾfor ( ﻳﻨﻀﺞto ripen)
A word like

 ﻣﺪﻟﺪلfor

ﻣﺘﺪﻟﻲis rendered as ''lolling''.

The expression  اﻣﺎﻧﻪ ﻣﺎis made of up two items  اﻣﺎ اﻧّﻪwhich is transformed in Tayyib Salih
's text into one word

 أﻣﺎﻧﻪand the Arabic expression means how like in “how nice” or

“what a nice.”
Though rich, highly rhetorical, inflected and with a high oratory tone, classical Arabic is
easier to translate. Many problems arise from translating colloquial Arabic being not
registered or analysed. It differs from one Arab country to another and varies according to
situation, context and gender. This is expressed by Mona Baker as the use and the user:
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Language varies in different contexts and situations of use, depending
on the interaction of the language users (located in time and, space and
society) and language use (tenor, mode domain or field) (Baker, 1994:
47).

The translator has to take into consideration particular social and cultural settings, the
selection of the level of language, whether classical Arabic (fusha), Modern Standard Arabic
(MSA) or dialect. Producing Arabic dialogue in the narrative poses a problem as there is a
wide gap between speech and writing, a gap in which Hole notes: “the latter i.e. writing has
traditionally been considered a medium for literature which is worthy of the name”
(Holes,1995:303).
Translation of film scripts is difficult, being mostly colloquial and elliptical. The written text
also lacks intonation, which is an integral part of the meaning. A sentence repeated five times
with different intonations will have five different meanings. This constitutes difficulty for a
translator who has no idea about the intonation required and translates the dialogue as written
not as spoken. Reading the subtitles in a drama series recently presented by the Egyptian
satellite channel The Nile TV, “I am jealous” is given as a translation to أﻧﺎ ﺑﺎﻏﻴﺮ. Neither the
scene nor the context has to do with jealousy. In the scene a gentleman is sprinkling water on
a lady. The translation should be:”I am ticklish” but the translator has not seen the series nor
the effect of the gentleman's action on the lady and her reaction. Even in the script the
meaning differs according to the Arabic orthography, which is often lacking in a colloquial
text. The word  ﺑﺄﻏﻴﺮwould mean “jealous” if it were written with أ. Without  أit can mean
to ”change clothes”.
Conversation serves to create social relationships and communication between individuals of
the same social groups and between one social group and the other in society. The community
of Wad Hamid, for instance, is divided into three camps. Verbal communication and
interaction between them contribute to maintaining the village as an integrated system and
reflect its socio-cultural and linguistic fabric. Positive and negative, implicit or explicit,
response through conversational collaboration helps to maintain the community’s social
norms. Conversation and dialogue also reflects the type of language, standard or colloquial,
formal or informal, polite or phatic, and the terms of address.
According to Allen and Guy, conversation is a kind of social collaboration and interaction
which leads to the development of society; through the way its participants present themselves
and expect response. They note:
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Verbal communication in the interpersonal level is essential to the
maintenance of society and culture. It provides the basis for inter-stimulation,
reciprocal and establishment of common meaningful conceptualisation (Allen
& Guy, 1974:27).

Wardaugh comments:
Through conversation we establish relationships with others, (achieve a
measure of cooperation with others or fail to do so), keep channels open for
further relationship and so on. The utterances we use in the conversation
enable us to do these kinds of things because conversation has certain
properties which are well worth examining. (Wardaugh, 1998:280)

To ascertain this, illustrations of dialogue from Sudanese literature will be discussed.
Dialogue, as stated above, reflects many things at the same time. It expresses culture, religion
and society, and depicts what kind of environment is meant by the writer. It reflects the
purpose and setting of the interaction, the relationship between the participants in the
interaction and the medium.
The use of gestures, signs and actions in drama or verbal speech is substituted by co-text in
written dialogue. Co-text serves to indicate the manner or mood intended by the utterance.
Conversation elements include modes of address, politeness, phatic exchanges and
implicatures. The dialogue, in particular, reflects many things at the same time. It expresses
culture, religion and society and depicts what kind of environment is meant by the writer. It
reflects the purpose and setting of the interaction, as well as the relationship between the
participant and the medium as noted above.
In this context, representative extracts of Arabic dialogue and stretches of text from Sudanese
literature will be analysed together with the different strategies used by the translator in
handling them, taking into consideration the socio-cultural setting and the varieties of the
source language used; classical Arabic, Modern Standard Arabic, colloquial, dialect or slang.
This forces the translator to work in different registers and at various levels of language
ranging from the formal dialogue at the court during the trial of Mustafa Sa‘id, Sa‘id and the
narrator, and the colloquial dialogue between Bint Majzub and the group, and Zein and the
others. This is what is expressed by Baker as the use and the user of the language. Three texts
from Season of Migration to the North and The Wedding of Zein will be examined.

The Court:
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The court scene in Tayyib Salih’s Season of Migration to the North takes place in the wake of
Mustafa Sa‘id’s murder of his English wife, Jean Morris, The murder was committed in
bizarre and vague circumstances.
The dialogue at the Old Bailey is a highly intellectual one as the participants are the Public
Prosecutor, Sir Arthur Higgins, who had taught Mustafa Sa‘id Criminal Law at Oxford,
Professor Maxwell Foster, his former teacher, the jury, the witnesses and himself. Maxwell
begins his defence with the words: ‘Mustafa Sa‘id, gentlemen of the jury, is a noble person
whose mind was able to absorb Western civilisation, but it broke his heart’ (D.J, Season: 33).
Ann Hammond father tells the jury that his daughter’s suicide may be ‘due to some spiritual
crisis’ (D.J, Season: 68). Sheila Greenwood’s husband attributes her death to her incurable
disease. Mustafa Sa‘id on the other hand sits ‘lifeless as a heap of ashes.’ He confesses that he
caused two ladies to commit suicide, wrecked the life of a married woman and killed his wife.
He wishes he could have shouted, ’I am not Othello’ ‘This Mustafa Sa‘id is an illusion, a lie.
I ask you to rule that this lie be killed’ (D.J, Season: 32). He hears ‘the rattles of the swords
in Carthage and the clatter of the hooves of Allenby’s horses desecrating the grounds of
Jerusalem’. He recalls the treaty of Versailles and the Crusades. He thinks of the colonisers’
ships which first sailed on the Nile carrying guns not bread. The schools which the colonisers
established were not to educate them but to teach them to say yes. His violence which leads
to killing is in the first place the violence which the colonisers had injected into the blood of
people they had colonised thousand generations ago.
The above quotes serve to illustrate how the author handles the themes, namely the clash of
cultures or the East/West encounter. The text reveals influences of or affinities with a
postcolonial perspective represented by the likes of Edward Sa‘id, Frantz and Ashcroft. Sa‘id
is exchanging roles with coloniser, mimicking the process of colonisation. He recalls and
enacts a precedent in history when Kitchener interrogated Mahmūd wad Ahmed, a leader of
the nationalist movement of the day.: ‘why have you come to my country to lay waste and
plunder?’ (Salih, 2004:94). It was the intruder who said this to the owner of the land. Now he
is the intruder, the invader, superior to the members of the court. He is the case, and the ritual
is held primarily because of him. All are trying to defend him; the court by providing a fair
trial and the witnesses by taking his side. Ironically he comments in his memoir: ‘This is the
justice, the rules of the game, like the laws of neutrality and combat in war. This is cruelty
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that wears the mask of mercy.’

Here the writer is referring to Frantz Fanon’s”false

humanistic values of the Europeans” (Fanon: 251).
The translator has skilfully rendered the proceedings of the court being conveyed in the
original in modern standard Arabic MSA. However the language used in the conversation of
Bint Majzūb and her friends and the dialogue between the narrator and Mustafa Sa‘id sharply
contrasts with the above. Hosna, Mustafa Sa‘id’s wido w, refuses to marry Wad Rayyis; she
offers to marry the narrator to save her from Wad Rayyis and to avert suitors’ offers.
Eventually when they force her to marry Wad Rayyis she kills him and herself. The members
of the community react differently to this event. Basnet and Lefever divide the interactions
into three:
Culture can be divided into paraculture (i.e. the norms, rules and
conventions valid for an entire society), diaculture (i.e. the norms,
rules and conventions for a particular group within the society such as
a club, a firm or a regional entity and even edioculture (the culture of
an individual person as opposed to other individuals). (Basnet &
Lefevre, 1998:93)

Another extract is a conversation between Haj Ahmed and his group. It prepares the reader for
the impending betrothal, marriage and eventually murder of Wad Rayyis. The group are
chatting about marriage in general. Each relates his own experience, comparing and
contrasting their sexual experiences with women from different nationalities. Wad Rayyis
criticises his friends for satisfying themselves with one wife and spending all day praying or
making money. They do not make use for the privilege granted by the Qur’an:
1
"" اﻟﻨﺴﻮان واﻟﺒﻨﻮن زﻳﻨﺔ اﻟﺤﻴﺎة اﻟﺪﻧﻴﺎ:وﻗﺎل اﷲ ﻓﻲ آﺘﺎﺑﻪ اﻟﻌﺰﻳﺰ: ود اﻟﺮﻳﺲ
(Salih: Season: 88)
“Women and children are the adornment of life on this earth, “God said in his noble Book. (D.J, Season: 78)
2
" اﻟﻘﺮﺁن ﻟﻢ ﻳﻘﻞ اﻟﻨﺴﻮان واﻟﺒﻨﻮن وﻟﻜﻨﻪ ﻗﺎل" اﻟﻤﺎل واﻟﺒﻨﻮن:  ( اﻟﺮاويSalih. )
The Koran did not say ’Women and Children ’but ‛Wealth and Children’. (D.J, Season:78)
3
 "اﺳﺘﻐﻔﺮ اﷲ اﻟﻌﻈﻴﻢ و أﺗﻮب اﻟﻴﻪ واﷲ ﺿﺤﻜﺘﻮﻧﺎ ﻳﺎﺟﻤﺎﻋﺔ اﻟﻠﻬﻢ اﺟﻤﻌﻨﺎ ﺛﺎﻧﻴﺔ ﻓﻲ ﺳﺎﻋﺔ ﺧﻴﺮ: ( ﺑﻨﺖ ﻣﺠﺬوبSalih :94)
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Bint Majzūb:‘I ask forgiveness of Almighty God. By God what a laugh we’ve had. May God bring us together
again on some auspicious occasion.’ (D.J, Season: 84)

The Narrator with Hosna:
4
. ود اﻟﺮﻳﺲ ﻳﺮﻳﺪ ﺟﻮازك وأﺑﻮك و اهﻠﻚ ﻻ ﻳﻤﺎﻧﻌﻮن: ( اﻟﺮاويSalih , Season: 105)

The narrator:’ Wad Rayyes wants to marry you, your father and family do not object.’ (D.J,
Season:96)
5
 و اذا أﺟﺒﺮوﻧﻲ ﻋﻠﻰ اﻟﺠﻮاز ﻓﺎﻧﻨﻲ ﺳﺄﻗﺘﻠﻪ و أﻗﺘﻞ ﻧﻔﺴﻲ. ﺑﻌﺪ ﻣﺼﻄﻔﻰ ﺳﻌﻴﺪ ﻻ أدﺧﻞ ﻋﻠﻰ رﺟﻞ:  أﺟﺎﺑﺖ ﻓﻮرا ﺑﺤﺰم اﻷﻣﺮ اﻟﺬي أدهﺸﻨﻲ:(ﺣﺴﻨﻪ
Salih , Season:105)
Hosna: ‘After Mustafa Sa’eed,’ she answered immediately, with a decisiveness that astonished me, ‘I shall go to
no man.’ She added: if they force me to marry, I will kill him and kill myself. (D.J, Season:96)

6
 هﻞ أﺣﺒﺒﺖ ﻣﺼﻄﻔﻰ ﺳﻌﻴﺪ؟: ( اﻟﺮاويSalih , Season:105)
The narrator: Did you love Mustafa Sa’eed?

(D.J, Season:97)

7
. آﺎن زوﺟﺎ آﺮﻳﻤﺎ و آﺎن أﺑﺎ آﺮﻳﻤﺎ. آﺎن اﺑﺎ ﻻوﻻدي: ( ﺣﺴﻨﻪSalih : 107)
Hosna: He is the father of my children if I am right in my belief, the voice was not sad, in fact it contained a
caressing tenderness. He was a generous husband and a generous father.(D.J, Season:98)
The Narrator and Wad Rayyis
8
هﺬا اﻟﺒﻠﺪ. اﻟﻜﻼم اﻟﻔﺎرغ اﻟﺬي ﺗﺘﻌﻠﻤﻮﻧﻪ ﻓﻲ اﻟﻤﺪارس ﻻ ﻳﺴﻴﺮ ﻋﻨﺪﻧﺎ, أ ﺑﻮهﺎ ﻗﺒﻞ وأﺧﻮاﺗﻬﺎ ﻗﺒﻠﻮا."ﺳﺘﻘﺒﻠﻨﻲ واﻧﻔﻬﺎ ﺻﺎﻏﺮ. "ﻟﻦ أﺗﺰوج ﻏﻴﺮهﺎ: ود اﻟﺮﻳﺲ
" ( ﻓﻴﻪ اﻟﺮﺟﺎل ﻗﻮاﻣﻮن ﻋﻠﻰ اﻟﻨﺴﺎءSalih :106)
Wad Rayyis: I shall marry no one but her,’ he said. She’ll accept me whether she like it or not. Her father’s
agreed and so have her brothers. This nonsense you learn at school won’t wash with us here. In this village the
men are guardians of the women (D.J, Season: 97)
9
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"إذا أرادت ان ﺗﺘﻔﺮغ ﻟﺘﺮﺑﻴﺔ وﻟﺪﻳﻬﺎ ﻓﻠﻤﺎذا ﻻ ﺗﺘﺮآﻮﻧﻬﺎ وﺷﺎﻧﻬﺎ.˝ ( أﻧﺖ ﺗﻌﻠﻢ أﻧﻬﺎ رﻓﻀﺖ رﺟﺎﻻ˝ﻏﻴﺮآﺒﻌﻀﻬﻢ أﺻﻐﺮ ﻣﻨﻚ ﺳﻨﺎSalih ,
Season:108)
The Narrator: You know she’s refused many men besides you, some of them are younger. If she wants to
devote herself to bringing up her children, why not let her do as she pleases? (D.J, Season:99)
The Narrator’s Mother with the Narrator
10
(( ﻳﺎ ﻟﻠﺠﺮأﻩ و ﻓﺮاﻏﺔ اﻟﻌﻴﻦ )) ﻧﺴﺎء ﺁﺧﺮ زﻣﻦ, ﺟﺎءت ﻻﺑﻴﻚ وﻗﺎﻟﺖ ﻟﻪ ﺑﻠﺴﺎﻧﻬﺎ ﻗﻮﻟﻮا ﻟﻪ ﻳﺘﺰوﺟﻨﻲ: ( أم اﻟﺮاويSalih , Season:130)
The Narrator’s Mother: Hosna came to your father and said: Tell him to marry me! What an impudent hussy!
That’s modern women for you! (D.J, Season: 123)
The Narrator’s Father to the Narrator:
11
" ﻣﺤﻦ ﺁﺧﺮ اﻟﺰﻣﻦ.  أول ﻣﺮة ﻳﺤﺼﻞ ﺷﺊ ﻣﺜﻞ ذﻟﻚ ﻓﻲ هﺬا اﻟﺒﻠﺪ ﻣﻨﺬ ﺧﻠﻘﻪ اﷲ.  ﻻ ﺣﻮل وﻻ ﻗﻮة اﻻ ﺑﺎﷲ:  ( ﺣﺎج أﺣﻤﺪSalih , Season:131)
Haj Ahmed: ‘There is no power and no strength save in God - It’s the first time that thing like this happened in
the village since God created it. What a time of affliction we live in! (D.J, Season: 124)
Bint Majzūb to the Narrator:
12
 اﺳﺘﻐﻔﺮ اﷲ اﻟﻌﻈﻴﻢ و أﺗﻮب اﻟﻴﻪ: ” : ﺷﺮﺑﺖ وﻣﺴﺤﺖ اﻟﻌﺮق ﻣﻦ وﺟﻬﻬﺎ وﻗﺎﻟﺖ: ( ﺑﻨﺖ ﻣﺠﺬوبSalih :134)
Bint Majzūb: She wiped the sweat from her face; I ask Pardon and repentance from Almighty God.
(D.J, Season: 127)
13
 اﻟﻠﻬﻢ ﻻ إﻋﺘﺮاض ﻋﻠﻲ ﺣﻜﻤﻚ: ﺑﻠﻌﺖ رﻳﻘﻬﺎ ﺑﺼﻌﻮﺑﺔ وارﺗﻌﺶ ﺣﻠﻘﻮﻣﻬﺎ ﺛﻢ ﻗﺎﻟﺖ: ( ﺑﻨﺖ ﻣﺠﺬوبSalih , Season:131)
Bint Majzūb:

She swallowed with difficulty and her throat quivered nervously. “Oh Lord, there is no

opposition to Thy will” (D.J, Season:128)
14
 أﺳﺘﻐﻔﺮ واﺗﻮب إﻟﻴﻚ ﻳﺎرب. ﻵﺧﺮ اﻟﺰﻣﻦ ﻳﺤﺼﻞ ﻋﻠﻴﻨﺎ ﻣﺜﻞ هﺬا. ﻃﻮل ﺣﻴﺎﺗﻨﺎ ﺗﺤﺖ ﺳﺘﺮ اﷲ. اﺳﺘﻐﻔﺮ اﷲ:  ( و ﻗﺎﻟﺖ ﺑﺖ ﻣﺠﺬوبSalih :131)
Bint Majzūb: All our lives we have enjoy God’s protection and now finally something like this happened to us!
I asked forgiveness and repentance of Thee, O Lord.’ (D.J, Season: 128)
Mabrouka:
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15
 ﺧﻠﺼﺖ ﻣﻨﻪ اﻟﻘﺪﻳﻢ واﻟﺠﺪﻳﺪ, وﺑﻨﺖ ﻣﺤﻤﻮد ﺑﺎرك اﷲ ﻓﻴﻬﺎ. ود اﻟﺮﻳﺲ ﺣﻔﺮ ﻗﺒﺮﻩ ﺑﻴﺪﻩ.  ﻓﻲ ﺳﺘﻴﻦ داهﻴﺔ: ( ﻣﺒﺮوآﺔSalih :131)
Mabrouka: ‘Good riddance!’ Wad Rayyis dug his grave with his own hands, and Bint Mahmoud, God’s
blessings be upon her, paid him out in full. (D.J, Season:128)
The Narrator and Mahjūb:
16
 و ﻟﻜﻦ اذا آﺎﻧﺖ ﻻ ﺗﺮﻳﺪ اﻟﺰواج؟: ( اﻟﺮاويSalih :108)
The Narrator: ‘but if she doesn’t want to marry ? I said to him. (D.J, Season:99)
17
, اﻟﻤﺮأة ﻟﻠﺮﺟﻞ و اﻟﺮﺟﻞ رﺟﻞ ﺣﺘﻲ ﻟﻮ ﺑﻠﻎ ارزل اﻟﻌﻤﺮ. أﻧﺖ ﺗﻌﺮف ﻧﻈﺎم اﻟﺤﻴﺎة هﻨﺎ: ( ﻣﺤﺠﻮبSalih :108)
Mahjūb: ‘You know how life is run here,’ he interrupted me ‘Women belong to men, a man’s a man even if he‘s
decrepit.’ (D.J, Season:99)
18
The Narrator: ’But the world’s changed. There are things that no longer fit in our life in this age.’ (D.J.
Season:99)
19
 اﻟﺪﻧﻴﺎ ﻟﻢ ﺗﺘﻐﻴﺮ ﺑﺎﻟﻘﺪر اﻟﺬي ﺗﻈﻨﻪ: ( اﻟﺮاويSalih :108)
Mahjūb: ‘The world’s not changed as much as you think.. (D.J, Season:99)

Annotations and commentary:
1 and 2- The highlighted clause in numbers 1 and 2 is adequately rendered in the TL. Perhaps
Wad Rayyis misquotes the verse of the Qur’an intentionally to justify his intention to marry
Hosna or oof sheer ignorance. However this reveals some aspects of his character, namely his
ignorance of his religion and his attitude towards women. He is known to have changed
women as he changed donkeys justifying the practice by the Qur’anic verse, “God sanctioned
marriage and he sanctioned divorce.”
3- After a long chat and much laughter each one of the group intones the stock phrase, ”I ask
forgiveness and repentance of Thee Lord.“ The religious formula

اﺳﺘﻐﻔﺎرi.e. asking

forgiveness, is recurrent all through the text in various forms. It is intoned by Bint Majzub in
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12 and 14 above. It is recited when remembering or mentioning wicked actions or arrogance.
One mentions God Almighty to suppress one’s anger and calm down. Muslim society is
dominated by superstition. People fear too much laughter or joy lest it ends in misfortune. So
they ask forgiveness after crying and laughing. The formulaic is literally rendered in the
TL.11, 12,13 and 14 - Three more formulaic phrases: “There is no strength no power save in
God”, “O Lord, there is no opposition to Thy will” and ”God protection”. The first expression
is said to express helplessness: we can do nothing without Allah. The second expresses
resignation to God will and accepting it. The third is seeking ﺳﺘﺮ, “Divine cover” or protection
against change of fortune, slander and gossip. These three formulae and the three mentioned
in 9 above serve to reveal the theme, the characters and how the village community is
influenced by the event and reacts to it. They express their shock and denunciation of the
crime which disturbs the calm of the village, i.e. the double killing committed by Hosna Bint
Mahmūd. Omitting the phrases will incur loss of information; so replacing them by a suitable
TL equivalent such as “Good God!” or “Goodness sake!” will be acceptable to the TL reader.
However the translator opts for literal translation, which is confusing to the TR.
In the introduction to his book (Piamenta:3) M. Piamenta notes that religious formulae are
habits established and performed as a result of learning and training in socio-emotional
situations. They are largely inspired by religion and in most cases include the name of Allah
implicitly or explicitly. The du‘a (invocation) took their normal course in everyday spoken
becoming idiomatic and stereotyped and losing their extemporized ad ho nature. When the
words in context are untranslatable in one-to-one relationship the translator should refer to the
functional meaning of the sentence or phrase.
Sentences 4, 5, 6 and 7 comprise the narrator’s dialogue with Hosna relating to Wad Rayyis‘
proposal to marry her. The dialogue is in MSA which is adequately rendered by the translator
in the TL. It reveals Hosna decision, which prepares the reader for the anticipated climax in
the novel. Both her utterance and the co-text reveal Hosna’s strong character. As an ordinary
simple village woman she adheres to the community norms, but she can kill. Her husband was
mysterious and unfathomable, nevertheless she has loyalty and a sense of duty towards him.
Sentences 8, 9 and 10 contain Wad Rayyis’s colloquial lexical items such as ﻻ ﻳﺴﻴﺮand اﻟﻜﻼم
اﻟﻔﺎرغwhich are replaced with suitable English ones, ”nonsense” and “‘wash with”. The
narrator as an enlightened person tries to defend Hosna and her right to decide and choose.
Wad Rayyis, on the other hand, is self-centred and obsessed by marriage as power over others
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and prestige.

Out of ignorance or lack of awareness he quotes and misinterprets the

Qur’an,”men are guardians of women“. She is going to marry him would she or not. For him
it is his desire and her father’s and brothers’ acceptance that count, rather than her wishes.
15 – The colloquial Sudanese idiom  ﻓﻲ ﺳﺘﻴﻦ داهﻴﻪis successfully replaced by a TL idiom which
properly expresses the hostile interjection by Mabrouka, his elder wife. By this sincere,
realistic and down-to-earth remark she speaks for herself and the other four wives whom Wad
Rayyis has wronged.
16, 17, 18 and 19 dramatise the narrator’s and Mahjūb’s disagreement over the issue of the
marriage. Like the grandfather, Bint Majzūb and the others, Mahjūb is supportive of the
marriage as it is ”the way life is run here”, and ”the women belong to men and man’s a man
even if he’s a decrepit“. The sentence: ‘‘But the world’s changed. There are things that no
longer fit in our life in this age” is not included in the ST. Perhaps the translator has drawn on
the general context or inferred the meaning implied in the narrator‘s comment:

ﻓﻲ هﺬا اﻟﻌﺼﺮ

(In this age!).
Textual analysis demonstrates the role played by dialogue in reflecting the underlying themes,
the characters and events. Women’s positive aspects are presented through man’s writing.
Women in the North of Sudan have a strong character and often express ideals men deviate
from.

Mariam in Meryoud, و دﻓﻨﺎهﺎ ﻋﻨﺪ اﻟﻤﻐﻴﺐ آﺄﻧﻨﺎ ﻧﻐﺮس ﻧﺨﻠﻪ او ﻧﺴﺘﻮدع ﺑﺎﻃﻦ

 ( اﻻرض ﺳﺮا ﻋﺰﻳﺰاSalih : 456) ”We buried her like a date tree” (Maryoud:114). She has the
right of self determination, Hawa in The Dome Tree of Wad

amid can choose, and N‘ima

remains determined. Hosna is positive until death and is not the submissive kind. When with
her husband she was most loyal and true, but when forced to marry another man she kills him.
Mabrouka accepts her situation, yields to the community conventions but later she voices her
resentment

”ﻓﻲ ﺳﺘﻴﻦ داهﻴﺔGood riddance” (D.J, Season:128). She is no less than Ann

Hammond, who leaves the message, “God damn you Musafa Sa‘id!” (149) Wad Rayyis’
character is paralleled by that of Mustafa Sa‘id; both are self-centred. Wad Rayyis frequently
married, frequently divorced, takes no heed of any women except that she is a woman. His
practice runs counter to the teachings of Islam. However, Musafa S‘aid has the same
obsession with women. He takes no heed of any woman except what fills his bedroom. He
has large mirrors in his bedroom so that when he beds a woman he feels as if he is bedding a
‘whole harem.’
Conversation between the Headmaster, ‘Abdul Samad and Sheikh Ali:
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1.
 ﺣﺎج ﻋﺒﺪ اﻟﺼﻤﺪ اﻟﺴﻨﺔ دي ﺳﻨﺔ اﻟﻌﺠﺎﻳﺐ دا آﻼم اﻳﻪ دا!؟, ( ﺷﻴﺦ ﻋﻠﻲZein:247)
”Sheihk Ali, ‘Abdul Samad- this year is a year of miracles. What a thing to happen!” (D.J, Zein:79)
(Salih ,Zein:242)

اﻟﺨﺒﺮ دا ﺻﺤﻴﺢ

Is the news true?
2
( Salih , Zein:243)  اﻟﻜﻼم ﺻﺤﻴﺢ,  آﺪى أﺷﺮب اﻟﻒ ﻗﻬﻮة ﻗﺒﻞ ﺗﺒﺮد:و ﺿﺤﻚ ﻋﺒﺪ اﻟﺼﻤﺪ و ﻗﺎل ﻟﻠﻨﺎﻇﺮ.
‘Drink up your coffee before it gets cold.’ ‘Abdul Samad said with a laugh to the Headmaster. ‘What they say is
quite true’ (D.J, Zein:80)
3
. ﺣﻜﺎﻳﺔ ﻋﺮس اﻟﺰﻳﻦ ﻣﻮ آﺪى؟ ﺻﺤﻴﺢ و أﺑﻮﻩ:( وﻗﺎل اﻟﺸﻴﺦ ﻋﻠﻲ وهﻮ ﻳﺤﺮك اﻟﻤﻤﻀﻮغ ﻣﻦ اﻟﺠﺎﻧﺐ اﻻﻳﻤﻦ اﻟﻰ اﻟﺠﺎﻧﺐ اﻷﻳﺴﺮ ﻓﻲ ﻓﻤﻪSalih ,
Zein:242) ﺻﺤﻴﺢ آﻤﺎن
Shifting the quid of tobacco from the right side of the mouth to the left. Shiekh Ali said, ‘The story of Zein’s
marriage? It is a hundred percent true all right.’ (D.J, Zein:80)
4
 أي )ﺷﺨﺺ, ()ﻳﺎ رﺟﻞ دي ﺳﻨﺔ ﻏﺮﻳﺒﺔ ﺟﺪا و ﻻ أﻧﺎ ﻏﻠﻄﺎن؟ ﻟﻢ ﻳﻜﻦ اﻟﻨﺎﻇﺮ ﻳﺴﺘﻌﻤﻞ ﻋﺒﺎرة ) زول
(Salih , Zein:242) . ﺑﻞ آﺎن ﻳﻘﻮل )رﺟﻞ( ﻓﻲ ﺑﺪاﻳﺔ ﺟﻤﻠﺔ, آﺒﻘﻴﺔ أهﻞ اﻟﺒﻠﺪ
‘My dear fellow; this the most strange year- or am I wrong?’ (D.J, Zein:80)
5
اﻻﺗﻨﻴﻦ و اﻟﺘﻼﻧﺔ و اﻟﺜﻠﺞ,  اﻟﺒﻘﺮ و اﻟﻐﻨﻢ ﺟﺎﺑﺖ.  ﺳﻨﺔ ﻋﺠﻴﺒﺔ ﻓﻌﻼ اﻟﻨﺴﻮان اﻟﻘﻨﻌﻦ ﻣﻦ اﻟﻮﻻدة وﻟﺪن. )آﻼﻣﻚ ﺻﺤﻴﺢ ﺟﻨﺎب اﻟﻨﺎﻇﺮ:و ﻗﺎل ﻋﺒﺪ اﻟﺼﻤﺪ
(Salih , Zein:243) ﻧﺰل
‘What you say is quite right, Headmaster’, said Abdul Samad. ‘A really extraordinary year. Women who had
given up hope of being pregnant suddenly have children; cows and sheep give birth to two and three. Also it
snowed. (D.J, Zein: 80)
6
 ﻓﻘﺪ آﺎن ﻧﺰول, اﻟﺜﻠﺞ ﻓﻲ ذﻟﻚ دا آﻼم ! اﻟﺜﻠﺞ ﻳﻨﺰل ﻣﻦ اﻟﺴﻤﺎ ﻓﻲ ﻓﻲ ﺑﻠﺪ ﺻﺤﺮاء زي دي ؟ ( وهﺰ اﻟﻨﺎﻇﺮ رأﺳﻪ و هﻤﻬﻢ ﻋﺒﺪ اﻟﺼﻤﺪ آﻠﻤﺎت ﻓﻲ ﺣﻠﻘﻪ
.  و ﻟﻢ ﻳﺴﺘﻄﻊ اﻟﻨﺎﻇﺮ ﻣﻊ ﻃﻮل ﺑﺎﻋﻪ ﻓﻲ اﻟﺠﻐﺮاﻓﻴﺎ ان ﻳﺠﺪ ﻟﻪ ﺗﻌﻠﻴﻼ.  (اﻟﻌﺎم ﺷﻴﺌﺎ ﺣﻴﺮهﻢ ﺟﻤﻴﻌﺎSalih , Zein:243)
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Can you imagine such thing ? Snow falling from the sky on a desert town like this? ( DJ, Zein:80)
7
( Salih :243) . ﻳﺰج اﻟﻜﻠﻤﺎت اﻟﻔﺼﺤﻰ ﻓﻲ ﺣﺪﻳﺜﻪ,  ) ﻟﻜﻴﻦ اﻟﻤﻌﺠﺰﻩ اﻟﻜﺒﺮى ﻣﻮﺿﻮع زواج اﻟﺰﻳﻦ( هﺬﻩ آﺎﻧﺖ ﻋﺎدﺗﻪ: و ﻗﺎل اﻟﻨﺎﻇﺮ
‘But the biggest miracle of all’, said the Headmaster, ‘ is the business of Zein’s betrothal.’ (D.J, Zein:80)

8
( Salih :243)  ﻓﻴﺤﺎوﻻن ﻣﺠﺎراﺗﻪ, ااﻟﻮاﺣﺪ ﻣﺎ ﻳﻜﺎد ﻳﺼﺪق" آﺎن اﻟﻨﺎﻇﺮ ﻳﻌﺪﻳﻪ هﻮ وﻋﺒﺪ اﻟﺼﻤﺪ ﺑﻜﻠﻤﺎﺗﻪ اﻟﻔﺼﺤﻰ
‘One is loath to believe it’, said Sheikh Ali- who was like ‘Abdul Samad
infected by the Headmaster’s classical words; and they would both try to vie with him. (D.J, Zein:81)
9
( Salih :243) .آﻼم اﻟﺤﻨﻴﻦ ﻣﺎ وﻗﻊ اﻟﺒﺤﺮ ﻗﺎل ﻟﻪ ﺑﺎآﺮ ﺗﻌﺮس اﺣﺴﻦ ﺑﺖ ﻓﻲ اﻟﺒﻠﺪ:ﻋﺒﺪ اﻟﺼﻤﺪ
‘Haneen’s words were not idle ones,’ said ‘Abdul Samad. ‘He said to him "Tomorrow you will be marrying
the best girl in the village”.’ (D.J, Zein:81)
10
( Salih : 243)  أي ﺟﻤﺎل! أي أدب! أي ﺣﺸﻢ. أﺣﺴﻦ ﺑﺖ ﻓﻲ اﻟﺒﻠﺪ اﻃﻼﻗﺎ. أي ﻧﻌﻢ:اﻟﻨﺎﻇﺮ
‘Yes, by God, that’s so.’ ‘The best girl in the whole village. What beauty! What manners! What modesty!’
(D.J, Zein:81)
11
( Salih :243) "" أي ﻓﻠﻮس! أن ﻋﺎرﻓﻚ آﺖ ﺧﺎت ﻋﻴﻨﻚ ﻋﻠﻴﻬﺎ ﻋﺸﺎن ﻣﺎل أﺑﻮهﺎ: و ﻗﺎل ﻋﺒﺪ اﻟﺼﻤﺪ ﻣﺴﺘﻔﺰا

‘What money!’ said ‘Abdul Samad provocatively. ‘I know you had your eyes on her because of her father’s
wealth.’ (D.J, Zein:81)
12
(Salih:244) ". هﺬﻩ ﻓﻲ ﻋﻤﺮ ﺑﻨﺎﺗﻲ,  "أﻧﺎ؟ ﺧﺎف اﷲ ﻳﺎ رﺟﻞ: و اﺣﺘﺪ اﻟﻨﺎﻇﺮ و هﻮ ﻳﻮد اﻟﺘﻬﻤﺔ ﻣﻦ ﻧﻔﺴﻪ
‘I ? Have some shame, my dear fellow,’ said the Headmaster, furiously warding off the accusation, ‘ She is no
older than my daughters.’ (D.J, Zein:81)
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13
 اﻟﺒﻨﺖ ﻣﻦ ﺳﻦ أرﺑﻌﺘﺎﺷﺮ. وﻗﺎل ﺷﻴﺦ ﻋﻠﻲ وهﻮ ﻳﺴﺮي ﻋﻨﻪ " ﻋﻤﺮ ﺑﻨﺎﺗﻚ اﻳﻪ ﻳﺎ ﺷﻴﺦ ؟ اﻟﺮاﺟﻞ راﺟﻞ ﺣﺘﻰ ﻓﻲ أرزل اﻟﻌﻤﺮ
(Salih :244) ". ﻗﺎﺑﻠﺔ ﻟﻠﺰواج ﻣﻦ أي راﺟﻞ و ﻟﻮ آﺎن زي ﺟﻨﺎﺑﻚ ﻓﻲ اﻟﺴﺘﻴﻦ
‘What have your daughters’ ages got to do with it, old chap?’ said Sheikh Ali seeking to placate him. ‘ A
man’s a man whatever his age, and a girl of fourteen’s ready for marriage to any man, even if he is in his
sixties like your honour.’ (D.J, Zein:81)
14
(Salih :244) " "ﺧﺎف اﷲ ﻳﺎ رﺟﻞ اﻧﺎ ﻓﻲ اﻟﺨﻤﺴﻴﻦ أﺻﻐﺮ ﻣﻨﻚ و ﻣﻦ ﻋﺒﺪ اﻟﺼﻤﺪ ﻗﻄﻊ ﺷﻚ
‘Have some shame, dear fellow- I’m in my fifties. I’m certainly younger than both you and ‘Abdul
Samaad ‘ (D.J, Zein:81)
15
" اﻳﻪ رأﻳﻚ ﻓﻲ ﺣﻜﺎﻳﺔ ﻋﺮس اﻟﺰﻳﻦ؟, " ﻃﻴﺐ ﺑﻼش ﻣﻮﺿﻮع اﻟﻌﻤﺮ: ( و ﻗﻬﻘﻪ ﻋﺒﺪ اﻟﺼﻤﺪ ﻗﻬﻘﻬﺘﻪ اﻟﻤﺸﻬﻮرة ﻣﻦ ﺟﻮف ﺻﺪرﻩ و ﻗﺎلSalih
:244)
‘Well, let’s forget about the question of age,’ he said, ‘what do you think about the story of Zein’s marriage?’
(D.J, Zein:81)
16
(Salih :244) " ازاي ﺣﺎج اﺑﺮاهﻴﻢ ﻳﻘﺒﻞ؟ اﻟﺰﻳﻦ رﺟﻞ دروﻳﺶ ﻣﻠﻪ و ﻣﺎل اﻟﺰواج؟, "ﻳﺎ رﺟﻞ دا ﻣﻮﺿﻮع ﻣﺪهﺶ: وﻗﺎل اﻟﻨﺎﻇﺮ
‘That’s a fantastic business,’ said the Headmaster. ‘How is it Hajj Ibrahim accepts it. Zein’s a dervish of a man
who shouldn’t be marrying at all.’ (D.J, Zein:81)
17
(Salih :244)  دا راﺟﻞ ﺑﺮآﻪ ﺻﺪﻳﻖ اﻟﺮاﺟﻞ اﻟﺼﺎﻟﺢ اﻟﺤﻨﻴﻦ اﷲ ﻳﺮﺣﻤﻪ؟.  ﺣﺎﺳﺐ ﺟﻨﺎﺑﻚ ﻣﻦ ذآﺮ اﻟﺰﻳﻦ:ﻋﺒﺪ اﻟﺼﻤﺪ ﺑﺎﻗﺘﻨﺎع ﻋﻤﻴﻖ
‘You should sir be careful when talking of Zein,’ said ‘Abdul Samad with profound conviction. ‘He’s a man
blessed of God and was a friend of that devout man Al-Haneen , God rest his soul.’ (D.J:82)
18
(Salih :244) . رﺣﻤﺔ اﷲ ﻋﻠﻴﻪ ﺟﺎب ﻟﻴﻨﺎ اﻟﺨﻴﺮ ﻓﻲ اﻟﺒﻠﺪ:ﺷﻴﺦ ﻋﻠﻲ
‘May God rest his soul,’ Sheikh Ali added. ‘He brought prosperity to our village.’ (D.J, Zein:82)
19
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( Salih :244)  و آﻠﻪ ﻋﺸﺎن ﺧﺎﻃﺮ اﻟﺰﻳﻦ:ﻋﺒﺪ اﻟﺼﻤﺪ
‘And it was all because of Zein,’ said ‘Abdul Samad.(D.J, Zein:82)
20
( Salih :244) ... ﻳﺎ رﺟﻞ ﻣﺎدﺧﻠﻨﺎ ﻓﻲ ﻣﻮﺿﻮع اﻟﻜﺮاﻣﺎت؟ ﻟﻜﻦ ﺑﺮﺿﻪ:اﻟﻨﺎﻇﺮ
‘My dear fellow, we are not talking about miracles. Even so, though....’ (D.J, Zein:82)
21
( Salih :244) .  ﻣﻬﻤﺎ ﻳﻜﻮن اﻟﺮاﺟﻞ راﺟﻞ و اﻟﻤﺮﻩ ﻣﺮﻩ:ﺷﻴﺦ ﻋﻠﻲ
‘When everything’s said and done,’ Sheikh Ali interrupted, ‘A man’s a man and a woman’s a woman.’ (D.J,
Zein:82)
22
(Salih :244) .  و اﻟﺒﺖ ﺑﺖ ﻋﻤﻪ ﻋﻠﻰ آﻞ ﺣﺎل:ﻋﺒﺪ اﻟﺼﻤﺪ
‘And in any case the girl’s his cousin,’ added ‘Abdul Samad. (D.J, Zein: 82)

Annotations and Commentary:
1

Both the original text and the translation reflect the Headmaster’s concern about the news.
The co-text reveals his inner feeling: ‘he starts his speech ten yards outside the shop’.
2 and 3- ‘Abdul Samad soothes the Headmaster, offers him coffee and confirms the news.
Sheikh Ali uses an emphatic colloquial SL idiom to confirm the news ﺻﺤﻴﺢ و أﺑﻮﻩ ﺻﺤﻴﺢWhich
is replaced by an equally emphatic colloquial idiom ‘It’s a hundred per cent true all right.’
4- He uses

ﻳﺎ رﺟﻞinstead of ﻳﺎ زول. The rendition of ﻳﺎ رﺟﻞas ‘my dear fellow’, is a case of

over translation; ‘man’ or ‘fellow’ is more accurate, though, D.J’s rendering also succeeds in
conveying the colloquial and familiar tone of the exchange.
The translator opts to vary translations of  ﺟﻨﺎب اﻟﻨﺎﻇﺮIt is rendered as ’Headmaster‘, ’Your
Honour‘ and ’Sir‘ as the conversation progresses.
In number 13 Sheikh Ali addresses the Headmaster by two terms in one sentence: The first is
ﻳﺎ ﺷﻴﺦand it is rendered as ‘old chap’; and the other is ‘ ‘ﺟﻨﺎﺑﻚrendered as ‘your honour.’
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In 5 and 6 both ‘Abdul Samad and Sheikh Ali agree with the Headmaster that the year is most
strange. They both enumerate the miracles that have occurred. Sheikh Ali focuses on the
falling of snow in their desert town. ‘Abdul Samad grumbles when the Headmaster with all
his knowledge in geography offers no explanation to it.
7- The Headmaster insists on bringing back the marriage issue, describing it as the biggest
miracle. Although the language of the dialogue is colloquial, sometimes the Headmaster
tends to speak in classical Arabic.
8- Sheikh Ali imitates the Headmaster using classical words اﻟﻮاﺣﺪ ﻣﺎ ﻳﻜﺎد ﻳﺼﺪقaccurately
conveyed as “One is loath to believe it.”
9- The Sudanese colloquial expression ‘

‘ ﻣﺎ وﻗﻊ اﻟﺒﺤﺮis successfully translated as ‘his words

were not idle.’ Haneen’s prophesy to Zein turns out to be true; he is to marry the best girl in
the village. The dialogue reveals the villagers’ belief in the mystical Haneen.
10-The Headmaster seizes the chance to praise Ni’ma; his enthusiasm reveals his admiration
for her, which he is trying to conceal throughout.
11- ‘Abdul Samad has the courage to provoke the Headmaster by adding one more
interjection ‘what money!’ little knowing that the headmaster in fact has unsuccessfully asked
her hand in marriage.
12- The headmaster furiously defends himself against ‘Abdul Samad’s accusation.

The

formulaic ‘Fear God’ is used to blame someone for committing an offence and urging him to
fear God. He means to say ‘be fair to me.’ The translator wisely opts to replace it by a TL
expression which incurs a loss in the tone of the source text (furiously)..
13- Sheikh Ali tries to calm the Headmaster down by using intimate terms of address and by
supporting him with the argument, ‘a man is a man’ but has not succeeded as he gets his age
wrong. Then to rescue his image he addresses him as “Your honour.”
14 - To defend himself and to justify his rejection by Ni’ma, the Headmaster is attacking his
two friends, stating that he is younger than both of them.
15- ‘Abdul Samad, in an effort to ease the tension and the Headmaster’s anger he redirects the
conversation to the main subject, namely the news of Zein’s wedding.
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16- The word

ﻣﺪهﺶis literally translated into ‘fantastic’ which contradicts the context and

the mood of the speaker. Strange or surprising is more appropriate. The phrase رﺟﻞ دروﻳﺶis
translated as a dervish of a man to avoid the many associations the word dervish has in
England. A footnote explaining the word “dervish ”would be appropriate.
17-Again in emphatic language, ‘Abdul Samad addresses the Headmaster, this time warning
him against criticising Zein. He also shows his deep conviction in the blessed Zein and the
devout man Haneen. The phrase

اﷲ ﻳﺮﺣﻤﻪis literally and successfully translated into ‘God

rest his soul’.
18-Sheikh Ali repeats the formula in the traditional Islamic way ‘اﷲ ﻳﺮﺣﻤﻪMay God rest his
soul’. He confirms ‘Abdul Samad’s opinion of Haneen by adding, ‘He brought prosperity to
our country’, in turn confirming the people’s belief in the power of such men.
19-By his utterance, ‘Abdul Samad confirms his support for Zein and his conviction in Haneen. It is an
effective comment which is effectively retrieved in the translation.
20- The last unfinished portion of the Headmaster’s speech reflects that the he is unable to
continue the dialogue.
21 and 22 – Both Sheikh Ali’s and ‘Abdul Samad’s utterances summarize the topic from their
respective points of view. ’A man’s a man and a woman’s a woman’ is an old Sudanese
saying, while the assertion, ‘the girl’s his cousin’ is, according to the co-text, ”an irrefutable
argument according to the convention of the village folk.’’(D.J, Zein:82)
The co-text has a role to play. It indicates the tenor. For example in 11,12 and 15 the words
“guffawing provocatively, furiously" determine the manner, mood or spirit in which the
utterance is intended to be delivered which otherwise may not be apparent from the text,
unlike the audible and visible signals that mark naturally occurring conversation.
Participants in the above conversation are the Headmaster and his friends Sheikh Ali the
tobacco dealer and ‘Abdul Samad. The dialogue, as has been noted before, serves to set the
scene and contribute to the development of the narrative while highlighting the underlying
themes. Dialogue elements such as speech acts, co-text, turn taking, terms of address and
interjections have been analysed. The dialogue throws light on Zein’s impending wedding and
the reason behind the Headmaster’s keen interest in the matter. On hearing the news of the
wedding from his pupil, the Headmaster has left the school and rushed to his friends to verify
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it. The dialogue reflects the mood of the Headmaster, his struggle to conceal his failed
marriage proposal to N‘ima and his fear of being found out by his friends. ‘Abdul Samad and
Sheikh Ali notice and comment on his admiration for Ni’ma although they are unaware of his
proposal.
The writer redefines religious values and the concept of holiness. Haneen is given mystical
attributes because of his clairvoyance and his ability to see through people, not strictly
because of his religious observance. The Imam is a practising Muslim yet cannot be called
holy. He represents conventional religion. Zein has never prayed or entered the mosque in his
life yet he is blessed by the power of love he posseses. His famous cry, ارررووك ﻳﺎ ﻧﺎس اﻟﺤﻠﺔ أﻧﺎ
( ﻣﻜﺘﻮل ﻓﻲ ﺣﻮش اﻟﻌﻤﺪﻩ197)) “O kinsfolk, I am slain by love in the Omda courtyard draws
suitors’ attention to the village girls whom they have no chance of seeing or communicating
with in their conservative community. This transcends their village to intermarriage from
other neighbouring villages. Zein’s wedding unifies the whole village.
Madih is another problematic area of literary translation. Following is translation by Idris
‘Abdullah Al-Banna of ( اﺑﻠﻲ اﻟﻤﺸﺮﻓﺎتMy She Camels), a Sufi poem by Shiekh ‘Abd al-Rahim
al Bura‘i:
اﺑﻠﻲ اﻟﻤﺸﺮﻓﺎت
إﺑﻠﻲ اﻟﻤﺸﺮﻓﺎت ووﺳﻤﻬﻦ ﻓﺎﺧﺮ
(1)ﻳﻨﻔﻌﻨــﻲ درهـــﻦ ﻓﻲ اﻟﻴـﻮم اﻵﺧﺮ
My graceful she- camels
Earmarked, honoured and rife
Do offer me their best of milk
In the Day of after life
ﻣﺎهـﻦ ﻣﺴﺎﺧـﺮ ﺣـﺎزن ﻣﻔﺎﺧـﺮ
(2)ﺷﺤﻨـﻦ ﺑﻮاﺧـﺮ ﻓﻲ اﻟﺒﺤﺮ اﻟﺰاﺧﺮ
Never been trifles
But gained all the prizes
Shipped in boats to travel
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On high sea been full to marvel
ﻼ زﻳﻨــﺔ
َ هﻲ إﺑ
ﻓﻲ اﻟﻤـﺤﻔـﻞ زﻳﻨـــﺔ
ﺷﺎﻳــﻼت ﺧﺰﻳﻨـــﺔ
(3)ﻟﻠﻔﺎﺋﺰﻳﻨــﺎ
Of character and ornate
In festivity for Kaa’ba to decorate
Carrying the treasure of high rate
For the tops whose luck would meet
ﻣﺎهـﻦ ﻣـﻦ ﺳﻮق ﺗﻤﺒـﻮل
وﻻ ﻣـﻦ ﻋﻴـﺎل ﺷﻤﺒــﻮل
راﻋﻴﻬــﻦ ﻳـﻮت ﻣﺴﺌـﻮل
(4)ﺳﺘـﺮ اﷲ ﻋﻠـﻰ اﻟﻤﺴﺒـﻮل
Bought not from the mart of Tamboool
Nor bought from any Bany Shambool
Their shepherded is busy and for all
The Lord keeps their utmost whole
وإﺑﻠـﻨﺎ ﻳـﺎ ﻣﻌﺸـﺮ
ﻣﺎﺋــﺔ وارﺑﻌﺘﺎﺷـﺮ
ﺗﺠﺊ ﺣﺎﻣﻠﺔ ﻟﻠﻤﺤﺸـﺮ
(5)ﻟﺮاﻋﺘــﻬﺎ ﺗﺴﺘﺒﺸـﺮ
Our camels, dear folks have been
One hundred and fourteen
Do seek on the resurrection
Their shepherd’s very good omen
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ﺑﺮاﻗـﻦ ﻻح ﻣﻦ ﺟﺎي
ﻣﺴﻮح ﻗﺒﻠﺘـﻲ ورﺟﺎي
راح ﻓﻜـﺮي ﺗﺎﻩ ﺟﺎي ﺟﺎي
(6)ﻷﻣﺘﻴﻦ أزور ﻣﻠﺠــﺎي
Their lightning flashed this way
To where my wished could be
My wits have gone astray
When, where visit I to stay
ﺻﻠﻮاﺗـﺎ ﻧﺎﻓﻴـﺔ اﻟﻌـﺪ
ﻟـﻲ ود ﻗﺼــﻲ وﻣﻌــﺪ
ﺑﺮﻋـﻲ اﻟﻨـﻈﻢ ﻳﺴــﻌﺪ
(7)ﻟـﻲ اﻟﺪرج اﻟﻔﻮق ﻳﺼﻌـﺪ
Uncounted prayers are offered
For Qossay’s son and to Ma’ad
Wrote Boraie been happy said
For the highest top to ascend

Annotations and commentary
(1)

This Sufi poem is about the Qur’an and the benefit of recitation. The lexical item, she-camels,
is used symbolically by the writer to refer to the 114 verses of the Qur’an which he mentions
only in the fifth stanza. The translation of the word  درهﻦas milk successfully conveys the
flow of God’s reward that the poet accrues from his involvement with the Qur’anic verses.
The translator commits himself with the symbolic style of the original text.

(2)

The word  ﻣﺎهﻦhere and in the third stanza is the colloquial form of ﻟﺴﻦ. It is noted all through
the poem the use the short vowel, sukun (vowellessness) to end each line and with reference
to the plural feminine e.g.  ﺑﺮاﻗﻦ,  راﻋﻴﻬﻦ,  ﺣﺎزن,  وﺳﻤﻬﻦ ﺷﺤﻨﻦinstead of the standard Arabic
forms with the shaddah (double consonant) in  راﻋﻴﻬﻦ, وﺳﻤﻬﻦ, ﺷﺤﻦ, and fathah (a flat sound)
in ﺣﺰن.
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(3)

Both this and the previous stanza are describing the Qur’anic verses. The word  زﻳﻨﺔis used in
two different pronunciations: the first one means noble mannered and the second one with the
short vowel kasra (the consonant sound brought down) on the first letter means ornamented.
The translator reproduces the word

 (ﻣﺤﻔﻞthe Day of Judgment or Congregation) as

ﻣﺤﻤﻞ

(The camel procession used to carry richly decorated cover sent by Muslim rulers to the Holy
Ka’ba in Mecca).
(4)

The verses, symbolically the she-camels, are of good quality. They are not bought from
Tambool’s camel market nor are they originated from Shanbool tribe. Their shepherd is
always alert. The word  ﻳﻮتis the Sudanese colloquial for always.

(5)

Here the poet makes clear what is meant by the she-camels, however the meaning is impliedly
mentioned as a hundred and fourteen on which the reciters rejoice in the Resurrection. The
poet is known for employing numbers by propagating and reproducing them leaving it to the
listener or reader to work out the meaning e.g.
 = اﻟﺴﻮر اﻟﻤﻴﺔ و اﻟﻌﺸﺮة و أرﺑﻌﺔ114 ورة

(1)

 أﻳﺎم اﻟﺴﻨﺔ اﻟﺘﺴﻌﻴﻦ ﻓﻲ ارﺑﻌﺔ90x4 = 360 days
Another use of the number, four, is in the following:
 ﻧﺤﺸﺮ ﻣﻊ أرﺑﻌﺔ,  ﻧﺴﻠﻢ ﻣﻦ أرﺑﻌﺔ,  اﻷﺋﻤﺔ اﻷرﺑﻌﺔ,  اﻟﻘﺒﻞ اﻷرﺑﻌﺔ, اﻟﻜﺘﺐ اﻷرﺑﻌﺔ
The number five is employed in other poems:
 أﺳﺮى و ﺻﻠﻰ ﺑﺎﻟﻌﺸﺮﻳﻦ اﻟﺨﻤﺴﺔ, = the twenty five prophets
He ascended and lead the twenty and five (the 25 prophets) in the prayer. The reference here
is to the Isr’a and M‘iraj, the spiritual night journey of Prophet Muhammad (PBUH) through
the seven skies to the Sublime Throne.
 = ﻧﺎﺟﻰ و ﺧﻔﻒ اﻟﺨﻤﺴﻴﻦ اﻟﻰ ﺧﻤﺴﺔthe fifty prayers
He intimately and cofidentially coversed with Allah and reduced the 50 (the stated prayers) to
only five
 = ﻋﺮﺟﺖ و ﺟﻴﺘﻨﺎ ﺑﺎﻟﺨﻤﺴﺔthe five prayers.
You came back with the five (the stated five prayers).
وﺑﻨﻴﺖ اﻟﺪﻳﻦ ﻋﻠﻰ ﺧﻤﺴﺔ
You based religion on five (the five pillars of Islam)
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(6)

The word  ﺟﺎيin colloquial Sudanese means this way as reproduced by the translator and the
expression  ﺟﺎي ﺟﺎيmeans this way and that way.  رﺟﺎيand  ﻣﻠﺠﺎيare the colloquial for رﺟﺎﺋﻲ
and  ﻣﻠﺠﺌﻰ. Perhaps this form is deliberately used by the poet for the purpose of the rhyme,

(7)

The poet ends the poem with praying to Prophet Mohammad (PBUH) as it is always the case
with most Sufi poem and invoking God to grant him high position in the Hereafter. Professor
Ibrahim al Qurashy (1) notes that the invocation: ﻳﺼﻌﺪ

( اﻟﺪرج اﻟﻔﻮقFor the highest top to

ascend)
is related to the Prophet’s Tradition ( )ﻳﻘﺎل ﻟﺼﺎﺣﺐ اﻟﻘﺮﺁن ﻳﻮم اﻟﻘﻴﺎﻣﺔ اﻗﺮأ و اﺻﻌﺪ
This Sufi poem is the most controversial for my informants, perhaps for its religious and
cultural characteristics. It also contains some words of Sudanese dialect. Informants with no
Arabic background are highly impressed by it as a poem on its own right regardless of the
Arabic text, however they inquire about the Arabic and Sudanese words such as Ka‘ba,
Shanbool and Tambool. Others with Arabic knowledge think that the translator sometimes
tends to over-translate some words like his translation of  ﻣﺤﻔﻞin the third stanza. The word
‘rife’ in the first stanza and the phrase, to marvel, in the second stanza constitute a problem for
the informants. I think the word rifle is added by the translator as a third adjective describing
the she-camels to rhyme with life in the fourth line. By adding words like rifle and Ka‘ba
perhaps the poet meant to enrich the meaning. The phrase to marvel is perhaps a misprint of
marvels which may suit the context well and rhyme with trifles in the first line. Poetry
translation is the most problematic among literary translation. The availability of the Qur’an,
Bible and the world masterpieces... etc in translation, falsifies the theory of literary
untranslatability. Given that absolute sameness is impossible, the question of loss and gain can
be discussed. Rhymed Translation is one of Lefevere’s seven strategies of poetry translation
which he condemns as restricting to the translator (Lefevere, 1975: 88). In the text in
question, although, the choice of the rhymed structure is restricting, there is considerable
degree of accuracy and commitment to the source text noted. As a poet who belongs to a
family known for its poetic achievements in the Arab world, the translator chooses to
reproduce poetry as poetry. Reproducing poetry as prose may have served the meaning well
given the translator’s mastery of both source and target language. All religious and cultural
references, Sudanese terms and colloquial lexis need to be explained in footnotes. Adding
vowel marks to the poem would have ensured correct and smooth reading and enhance
understanding the meaning.

290

Conclusion
This study has endeavoured to place Sudanese literature within a historical, cultural, and
linguistic matrix with a view to determining its defining features and its adaptability to
translation. Part One has explored in depth the ethnic, linguistic and religious dimensions of
the Sudanese literary experience. It highlighted the impact these factors have had on the
formation of Sudanese identity, which this study has argued was shaped in part by the
evolving literature even as that literature was shaped in turn by its national and other
constituents. One interesting insight revealed here is the composite or compound picture of a
national identity composed of tribal and ethnic as well linguistic and religious identities,
reflecting the diversity of Sudan’s peoples and cultures with levels of cultural and historical
experiences. It is remarkable, one may add in view of recent events, that this rich admixture
managed to survive for a number of decades after independence, with literature acting as a
glue to and an affirmation of national unity.
In this context, the postcolonial approach was used and proved to be an illuminating and
useful framework and methodology. It revealed that in their search for or assertion of their
national identity, the Sudanese writers during the struggle for the independence of their
country shared with other African and colonised nations a common struggle and a number of
traits. Interestingly, that struggle did not end up portraying the Western coloniser as the
enemy to overcome and negate. Rather, it saw him as a contender who was eventually
incorporated into the Sudanese people’s literary expression and identity. This phenomenon,
one may extrapolate, may help to show that “soft power” (through literature and the arts) can
be more effective and enduring than the “hard power” of brutal occupation. In this
connection, the study also showed that this “struggle” which had its roots in the colonial era
established a tradition which celebrated or at least condoned artistic experimentation and the
cultural and ideological interaction with the “other”. The tendency by Sudanese writers to
invest in their knowledge of Western literary models and genres through translation and later
in direct contact with the original sources as their knowledge of foreign languages, primarily
English, increased was also present in other African and “third-world” countries. Such crossfertilisation, it needs to be said, rarely abandoned or looked down on native models and
priorities, rendering such complexities and paradoxes worthy of critical study.

291

The Sudanese writers shared with other African and Arab writers of the colonial and early
post-colonial periods a mix of pride in their native culture and national identity together with
a growing ability and readiness to criticise aspects of that identity and culture. Certainly social
and political satire, to take one example, had never been absent from traditional Arab poetry
and belles-lettres. However, the lessons learned from Western models in literature and literary
criticism as well as from Western ideologies like liberal democracy and socialism, gave an
up-to-date and poignant edge along with an assortment of tools to such expressions. It is
revealing that such social and political critiques in the contemporary Arab world always
reached unprecedented heights precisely in the wake of Arab political misfortunes and
military defeats. Also interesting is the fact that the trend witnessed in colonial and early postcolonial times for Sudanese writers to relate to larger regional and universal identities (e.g.
pan-Africanism, pan-Arabism, proletarianism, humanism) has also been reasserting itself
more recently under the pervasive influence of globalisation. The role of Islam, which in the
past played a unifying role in nation-building and maintaining unity in diversity, has also
undergone a sea change, being perceived by some as having caused too much strain on
national unity by a radical application or interpretation of some of its political and penal
postulates. The recent reversion to what may be seen as parochial ethnicity and tribalism,
though often claiming to preserve a fairer or more authentic Sudan, is a phenomenon that can
be observed though its implications are yet to fully crystallise. However, here also, literature
has boldly addressed and probed the emerging dilemmas and offered visions of the future. As
noted, Deng’s Seeds of Redemption, among other literary expressions, has continued to
address this search for identity and need for re-evaluation. Like the oral poetry of the Mahdist
uprising and that of the subsequent liberation struggle which was spearheaded or
accompanied by writers and literary groups, Deng’s work exhibits boldness in self-expression
as well as considerable versatility in language use with a readiness to experiment and
innovate.
Here also as in Ngugi’s and Liyong’s impassioned debates about which language is best as a
literary medium for African writers, the link between literature and identity is made manifest.
The story of the Graduate Congress of the 1930s has illustrated such tensions quite poignantly
for its era; but there was then a firm belief (articulated by the likes of Shaikh A. ‘Abd alRahman, in the resilience and ability of the national language (in Sudan’s case Arabic) to
express and solidify national coherence and survival. Later, the “enigma of arrival”, and the
doubts and upheavals which accompany that deceptively placid and happy phase, was
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inevitable. Hence, the post-independence period witnessed the reassertion of an introspective
and satirical mode not un-similar to that experienced by the Irish writers after the
independence of their own country.
Be that as it may, political issues, like the disastrous failures on the part of the ruling elites
which plunged the Sudan into one crisis after another, are destined to continue to engage the
concerns and priorities of writers, especially since these writers, as Frantz Fanon asserts, see
themselves as working to nurture the “social consciousness” so vital for the wider or parallel
“national consciousness”. The examination of works by Jamal Mahjub, writing in English,
and Tayyib , so widely translated, offers dramatic and narrative studies in cultural alienation
and reconciliation. The central character in ’s Season of Migration to the North, reveals and
reasserts the ability of great literature to embody and reflect, but also transcend, the
contradictions and tensions of the environment which has helped create it. The case of Leila
Aboul‘ela’s English narratives not only contributes so masterfully to this debate in the
tensions these narrative depict so vividly and poignantly between, say Khartoum and
Aberdeen; the narratives also articulate and perhaps culminate a long journey by Sudanese
women to express their visions and priorities in a largely patriarchal society and through a
language long conditioned to serve men. The section on Women Writers in Sudanese
Literature has, however, shown that the feminine, even feminist, voice was not completely
absent from the Sudanese cultural, social, and religious discourse. Be it from within the Sufi
fraternities, the folk celebrations, and increasingly the spread of free education, women too, it
has been argued, have helped shape the history and politics, and increasingly literature and
identity, of the Sudan and continue to do so. Buthayna Khidr’s use of female colloquial
expressions in her fiction has shown that Sudanese women are “no longer silent, passive and
submissive”; along with female contributions, such innovative language us has also
contributed to the emergence of a credible, authentic, bold, and inspiring Sudanese literary
language, one that is corrective of the wider national discourse and identity.
The many-sidedness and uniqueness of Sudanese literature is a major postulate of this study.
Like Egypt and the Maghreb countries, Sudan is a member of both the Arab League and the
African Union. The pull from Pan-Africanism and Negritude during its formative period as a
nation-state was as strong as the pull of Nasserism and Pan-Arabism. The fusion of these two
strands was for many years perceived as complete and irrefutable, leading to the Sudan being
described as a “lively Afro-Arab” cultural entity (Beshir, 1976: 17). This fusion was seen to
be unravelling in the years that followed independence. However, this study has gone to some
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lengths to probe and highlight the factors which have contributed to making Sudanese
literature so distinctive. Not only has this been shown in a range of literary genres and
subgenres, both formal and colloquial, serious and satirical, and in the very bold and
evocative symbols and images used by the likes of al-Majdub, ‘Abd al-Hai, and Ibrahim, but
also in some of the assertions of writers and academics participating in such activities like
those of the Sudan Research Unit, once again reflecting the high priority the Sudanese have
given to the quest for identity. As has been shown, this striving for distinctiveness has not
entailed a separatist or isolationist tendency; rather, a generally confident and mature
engagement with wider Arabic, African, and Western literary models and influences was the
norm. And while the study, using specific examples and translations, has chronicled the
various phases through which modern Sudanese literature, mainly poetry, progressed, it has
also paid attention to native roots as those of the Sufis and the often-neglected literary
traditions of the ‘ulama and the Bedouins, and some little-studied subgenres like the madih,
the haqibah, and aghani al banat.
A major achievement or endeavour of this study, however, has been its close critical, semantic
and syntactical, analysis in Part Three of representative texts from the very extensive corpus
of Sudanese literature, excluding drama, nascent as this genre is, with a view to illustrating
and addressing specific problems and challenges associated with translation. The samples
were drawn from literary genres and subgenres reflective of the themes and issues highlighted
by the study. The method of text analysis in this Part has showcased the problems which arise
from literary translation and pinpointed the different strategies used by the translators to solve
them. These strategies have been in the main Paraphrasing, Omission and Substitution.
Paraphrasing has been the most common strategy, imperfect as it often is. Hence, for
example, the translation of  أﺑﺸﺮwhich is a specifically Sudanese (and in some cases largely
Arabic) term into ‘Make known the good news’ does not convey the full meaning or the
attendant associations of the expression. Substitution often works when there is a TL
equivalent as in the case of the expression ‘in the hanky panky land’ fo  ﻓﻲ ﺑﻼد اﻟﻬﻨﻚ و اﻟﺮﻧﻚ.
Opting for Omission, on the other hand, sometime incurs loss of meaning, as was the case in
omitting a text from Maryoud illustrating in a lively, dramatic, and comic fashion features of
distorted pronunciation in some Sudanese dialects. Literal translation, however, has the
potential to produce some absurd results, particularly in the case of swear words, interjections
and religious formulaic.
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It has been illustrated that rendering dialogue is the most difficult for the translator as he or
she has to work in different registers and at various levels of language, ranging from classical
Arabic (fusha), Modern Standard Arabic (MSA) to ‘amiyyah or the colloquial. A translator
also has to take into consideration particular social and cultural settings. For example, the
dialogue at the Old Bailey in ’s Season of Migration to the North is a highly sophisticated and
intellectual one as the participants consist of the Public Prosecutor and members of the legal
profession using specialised legal and court discourse. However, the translator has skilfully
rendered into English the proceedings of the court conveyed in the original modern standard
Arabic. Elsewhere, the language used in the conversation of Bint Majzūb and the village
group was very difficult to render as it is conveyed in a very specific local dialect. Inevitably
in translating dialogue, the translator has to add co-text in an effort to further elucidate the
manner, mood and spirit of the utterance.
In view of the above assortment of difficulties in translating very specific Sudanese images
and expressions, particularly those in the Sudanese Arabic vernacular and those entrenched in
local customs, into English, the old adage tradurre e tradire may yet prove relevant,
prompting towards a verdict of untranslatability. While such a verdict is still possible in some
cases, one felicitous outcome of the study has been the ability to show examples of the
versatility, deftness, and creativity of translators who employed various methods to be better
translators than traitors. In all events, the study has endeavoured to show the relentless and
dynamic connection between language, through its supreme manifestation literature, and
national and social identity. It is remarkable, one may add, that Arabic, which in the Sudan
was traditionally a unifying factor in a vast country with numerous ethnicities and beliefs, has
managed to retain respect and an official status by various parties despite the cavalcades of
political and military conflicts and a plethora of separatist movements. Be that as it may,
insights and lessons from the Sudan and other parts of the world suggest that no country or
language, and for that matter no literature, can survive and contribute to humanity without
interaction, diversity, and respect for the laws of change.
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