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ABSTRACT

Intertextuality, a relational theory of textual surfaces, is one of the motifs that preoccupy Arabic
literary writing in Yorubaland. Existing literary studies of Arabic works of Yoruba authorship
focused mainly on syntax and rhetoric, with scant attention paid to intertextuality in their works.
This study was, therefore, designed to examine intertextuality in selected Arabic poetry of
Yoruba authorship, with a view to determining their literary sources and intertextual approaches.

Charles Bazerman and Muhammad Bennis‘s models of intertextuality served as the framework,
while the interpretive design was used. Fifteen poetry collections were purposively selected
based on their thematic relevance. These were Isa Alabi Abubakr’s (Ar-riyad and As-
subaiyyah); Ali Mubaraq’s Baqgah Al-azhar (BA); Abdulrahman Abdul Aziz Az-zakawi’s Ma’
Al-quran Min Sirat an-Nas ila Siarat Al-A’alah (MAMSA) and Al-agyan fi Ahmiyah Ar-rihlah
wa Al-’ilm wa At-taknolajiyyah (AMRIT); Daud Adekilekun’s Tahniat Al-imam (TA), Ritha
Misa Abdul (RMA) and Madih Shaykh Ibrahim Niyas (MSIN); Nuh Ibrahim’s Mustagbal
Abnaind ila ayna ? (MABA); Abdulhafis bin Malik’s Hiwarun Hawla Qandom (HHQ) and Al-
magnatis al-muhammadi (AAM); Abdulwahid Ariyibi’s Burdah al- ‘4jam (BAJ); Mashud Al-
Oyowi’s Amlul mafqiid (AM); Tajudeen Al Umar’s Ashi’ar and Afis Oladosu’s Al-layl Al-abyad
(AA). The texts were subjected to literary analysis.

Four literary sources were identified: religious, historical, artistic and Yoruba traditional
sources. Religious sources project the Qur’an, Hadith and Sufi terms. The Qur’an and Hadith
were employed to reference admonition, stories of Prophets, good character, health management
and war strategy (Ar-riyad, BA, AA)). Sufi terms were deployed to denote praise and sadness
(MSIN and Ashi’ar). Historical sources concerned Muslim personalities (Ar-riyad and As-
subaiyyah, BA, AAM, BAJ, Ashi’ar and AA). Artistic sources portrayed Arabic poems and
proverbs (TA, RMA, BA, AA, Ar-riyad and As-subaiyyah). Yoruba traditional sources reflected
admonition, simile, Oku pipe and proverbs (RMA, BA and Ar-riyad). The intertextual approaches
were three: deliberation, absorption and dialogism. Deliberation had four forms: igtibas, tadmin,
talmih and ‘iqd. Iqtibas involved metaphor of Quran text (AA), comparison with Battle of Badr
(TA) and portrayal of Qur’an reciters (As-subdaiyyah). Tadmin involved interplay of poems of
Ahmad Shawqi (AMRIT), Ilyah Abu Madi (AA), Abu Al-‘Ala Al-mu’ari (Ar-riyad) and
Busayri’’s Burdah Al-madih (BA). Talmih reflected allusion to Noah’s Ark (As-subdiyyah),
Daud defeat of Jalut (Ar-riyad) and the virtuous woman in Khadijah, the wife of Prophet
Muhammad (AA). ‘lqd portrayed the last hizb of the Qur’an (MAMSA) and mugabala in Hadith
(BA). Absorption underpinned kijah (MABA), vicissitudes of life (BA) and kindness to the aged
(As-subaiyyah). Dialogism demonstrated mu ‘aradah of Burda al-madih (BAJ), nagidah (poem
of negation) of Qasidah Qandonm (HHQ) and tarbi ‘(Quadrature poem) of Qasidah
Abdulraman Ath- 4labi in (BA).

Arabic poetry of Yoruba authorship deploys different literary sources and intertextual
approaches.
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CHAPTER ONE
INTRODUCTION
1.1 Background to the Study

Poetry composition is a serious and strenuous task for Yoruba composers of Arabic
poems because it is a combination of talent and skill. It is in absolute contrast to tonal
structure of the Yoruba poetry (Arabic poetry is on metrical structures). In spite of the
difficulties in the composition of Arabic poetry, Yoruba scholars have embraced it since
the emergence of Islam in Yoruba community. They have learnt the art of Arabic
grammar, prosody and the related subjects with constant practice. This has enhanced
their talent and skill to compose poems in Arabic. Eventually, they confessed that ‘Ise
nla ni orin kewu* (Arabic poetry composition is an arduous task). Many scholars and
poets, among Arabs, through ages have attested to the task in poetry composition.
Hutayhah had since the Pre-Islamic period sent his admonition to doggerel poets and

the established ones as well.
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Poetry is difficult and its ladder is long;

When who does not have its knowledge ascends it;

His foot slips and sinks low;

Whoever oppresses poetry cannot master it

As he attempts to perfect it, he errs
Arabic poetry composed in Yorubaland, in the view of the present study, depicts
standard and style. The standard represents the conventional linguistic and prosodic
rules, which guide poetry composition. The style reveals the instinct, cultural
background, and knowledge acquired by individual poets. The standard and style of

Yoruba Arabic poetry, as well as other primary works of literature make up the contents



which inform the choice of critical yardsticks under which they are analysed. However,
the textuality of the data collected for this study shows their attributes of having
relationship and interplay with texts of the rambling massive sources consulted and
assimilated by thieir Yoruba Arabic composers. The occurrence of the interplay through
the linguistics and rhetorical figures they employed in their poetic texts is the
intertextuality in them and could be deliberately done or otherwise. Identification of
those intertextualised figures in the poetic texts is exposed only to an informed active
reader who quickly deciphers the absorbed texts. The informed active reader would
identify the sources of the poetic texts from many angles. It could be historical, cultural,
literary or religious. Thereafter, he can interpret the poetic texts in their appropriate

context within the purview of the theory of intertextuality.

Julia Kristeva, who propounded the theory of intertextuality, did not achieve this
landmark without coming across many works of intellectuals from whom she benefited
immensely. The major works she studied in this regards are Notion of semiotics by
Ferdinand de Saussure and Theory of Dialogism propounded by Bakhtin. From both
works, she was able to arrive at the theory of intertextuality. She explains further that a
text does not exist alone to produce meaning but it is constructed from existing text(s)
or discourse(s). Therefore, text, according to her,  is a permutation of texts, an
intertextuality: in the space of a given text, several utterances taken from other texts,

intersect and neutralize one another.”®

Kristeva was able to erect the fundamental principles of intertextuality from which other
critics have been tapping and furthering research works and contributions. Among these
critics in the West are Roland Barth, Gerard Genette, Michele Riffatere, and other
notable critics. And from among Arab writers are: Muhammad Bennis, Muhammad
Miftah, Abdullah Al-gadani Sa’id Yagtin and Abdulmalk Murtadh and a host of others.

1.2 Statement of the Research Problem

Critical analyses of Arabic poetry composed by Yoruba scholars usually focus on syntax
and rhetorics while there is a dearth of research works on its intertextual analysis.
Although there are few critical comments with close affinity to examining
interconnections of poetic texts, they are of less concern. An example of this is a research
completed by the present writer: ‘Of Text and Intertextuality: the Experience of Shaikh

Adam Al-ilori’.* The article in its limitation, combines Al-ilori’s poetic and prosaic



texts. Another instance is the critical investigation carried out by Amina Abdullah on
the comparison of Subaiyyat of Isa Alabi and Wadiu al-bustani.®> The author did not
extend her research to different perspectives of intertextuality such as hypertextuality or
metatextuality.

The Yoruba composers of Arabic poetry are skillful and creative in poetic production.
Their poems employ different intertextual figures, with much of it being absorbed by
their poetic texts. With these techniques, however, the Arabic poems of Yoruba poets
satisfy the criterion of lucidity and originality in their usages of linguistic and rhetorical
devices. These qualities make their poems outstanding in the global Islamic culture and
identity. Such poetry needs to be studied with the thoroughness it deserves under the
theory of intertextuality, which exposes different sources from which the poets have
consulted and assimilated, and the scope and manner in which they have re-written the
texts from their origin to the destination. Since the searchlight of researchers has not
been beamed on this area, it is therefore, the primary concern of this present study to

participate and contribute in filling the observed significant gap.

In its attempt, the study investigates previous scholarly works which had keenly
examined the intertextuality in Arabic poetry and other related texts. It selects, eleven
poets of Yoruba origin as the subject of focus for critical study of how the elements of
intertextuality manifest in their poems and the manners in which they handle them. The
Arabic poets were chosen from various prominent towns and axes in Yorubaland
according to their literary competence in poetic productions. With this attempt, the study
has added to the responsive research voices in exhibiting creativity observed in Arabic
poetry of Yoruba authorship.

1.3 Aims and Objectives of the Study

The aim of the study is to determine the presence and manner of intertextual relation in

the selected Arabic poems of Yoruba authorship, by:

(@) examining the various sources of intertextuality in Arabic poetry of Yoruba

authorship.

(b) analysing the approaches of intertextuality in selected Arabic poems of Yoruba

authorship.



1.4 Research Questions
The following research questions will serve as guide for the thesis.

(@) What are the sources of intertextuality observed in the works of Arabic poets of

Yoruba origin?

(b) How have the Arabic poets of Yoruba origin utilised intertextual tropes in their

selected poems?
1.5 Scope of the Study

The study focuses on translating the selected poetic texts, exposing their sources,
relationship and the interplay that occurs between texts of the selected Arabic poems of
Yoruba authorship and other texts. Eleven composers of Arabic poems were selected
for the study. The selection was distributed on the assumed axes of Arabic poetry in
Yorubaland according to the present study. The assumed axes are: llorin, Ibadan and
Lagos/Abeokuta. The llorin axis comprises Arabic poets in llorin Emirate of Kwara
State while Ibadan consists of Arabic poetry in Oyo, Osun, Ondo and EKiti states. With
regards to Lagos / Abeokuta axis, this includes towns and cities in Lagos and Ogun
States. The texts were subjected to literary analysis under the theory of intertextuality.
Principally, the theory delineates the relationship of a text with another text or group of
texts through transformation, transposition or absorption of other texts. Besides, the
generic nature of the data makes it inevitable for the study to analyse their metrical and

rhythmic structure.
1.6 Limitation to the Study

This research work is limited to works of selected eleven Arabic poets who are of
Yoruba origin. The study analyses intertextualized texts in the selected poems from

published anthologies and unpublished poetiuc collections.
1.7 Justification of the Study

The relevance of this study lies in its selection from Arabic poetry of Yoruba scholars
for analysis through the theory of intertextuality. This is informed by the
accomplishment they have attained in poetic compositions. Ironically, a a scant attention

of intertextual study on them has been observed and this study attempts to fill the gap.



1.8 Significance of the study

The significance of this study lies in its critical analysis of showcasing sources and
intertextual figures of texts of Arabic poetry of Yoruba origin and the relations they have
with other networks of texts. The production of such intertextual texts by their authors
could not be meaningful unless they are excellently laced with creativity. There are
different forms of literary criticism carried out on some Arabic poetry of Yoruba
authorship from the views of historical criticism or other critical theories. However, this
study differs and comes with another dimension as it examines the intertext (social and
cultural texts) in their poetic texts. Therefore, the study will, to a large extent, provide
meaningful insights into the standard and style of Yoruba composers of Arabic poetry.
According to this study, standard is the conventional rules which bind together the
poetry compositions either from Arabs or non-Arab. Style, among others, indicates the
capacity of the poets to consult and make use of the intertextual sources consciously or
unconsciously. It also provides an atmosphere which proves the literary competence of
the Yoruba composers of Arabic poems especially in conformity with production of
contrafaction (mu’aradah | naqaid) poem, free verse poetry and individual innovation.
The theory of intertextuality, which is the basis framework for this study, shall provide,
as it will be revealed later, another novel approach to the analysis and interpretation of
Arabic poetry of Yoruba authorship. Furthermore, this study shall add to the existing
scholarly research in the literary criticism of Arabic poetry, particularly in Yorubaland
and generally in Nigeria and beyond. In effect, this study will foreground the needs for
fellow students of Arabic literary and linguistic studies to extensively extend the frontier

of research in literary and interdisciplinary studies.
1.9 Definition of terms

Arabic poetry of Yoruba authorship: It is a poem or collection of poems composed

by Arabic scholar in Yorubaland of Nigeria.

Intertextuality: It is a relational theory of textual surfaces. It was propounded by Julia

Kristeva, a Bulgarian writer and critic.

Origin: This is the source text(s) which the writer had contact with consciously or

unconsciously

Destination: This is the present text(s) re-writen by the writer from the origin text.



Intertextual space: It is the journey of text from the origin to the destination.

Endnotes

1. Al-ilori, A. A. 2016. Lamhat al-balori fi mashahiri ‘ulama ilorin. Cairo: Maktabah wahbah. 15.
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kutub al-‘ilmiyya. 185.
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CHAPTER TWO
REVIEW OF RELEVANT LITERATURE
2.1 Introduction

This chapter reviews literatures which are related and relevant to this study. In the course
of gathering materials for review, it was discovered that there is a dearth of scholarly
works on the intertextual study of Arabic poetry composed by Arabic poets of Yoruba
origin. The existing write-ups on this idea are two: one article was published by the
present researcher on the intertextual analysis of the poetry and prose works of Shaikh
Adam Abdullah Al-ilori. The other one is on the Suba’iyyat of Isa Alabi Abubakr by
Abdullah Aminat. Besides the aforementioned, other research works that have been
reviewed here focuse on northern Nigerian Arabic poets. To this effect, this study has
extended its review of literature to relevant academic papers on intertextualised poetic
texts written by Arabs.

Consequently, the review is divided into three sections. Chronologically, it first
examines scholarly writings on Arab poets and their usages of intertextual elements and
immediately looks into it comments on the poems of the composers of Arabic poetry in
Nigeria and their manner of utilizing techniques of intertextuality. The last section of
the review focuses on writings on intertextuality and cultural translation. This is
inevitable because of the cultural nature of poetry especially those composed by non-
Arabs like Yoruba Arabic poets. These classifications, which justify the review of
numerous papers in form of articles in academic journals, essays, dissertations and
theses will also fill the vacuum created by the absence of intertextual studies on the
sources, which Arabic poets of Yoruba origin have consulted. It will also reveal the
vivid gaps in the scope and manner of making use of the figures of intertextuality in

poetic texts. The present research will fill these gaps.



2.2 Analysis of Intertextual Figures in Arabic Poetry

Researchers on Arabic literary study are proactive in responding to new occurrences in
conventional literary domain. Not long after the discovery of the theory of
intertextuality, the modern Arab theorists react by utilizing the theory for in-depth
studies and analyses of primary literary works in Arabic. Their ability to bring out the
similarities and elements that make up the theory of intertextuality in Arabic literary
studies is a striking landmark. Since then, they have been utilizing the theory of

intertextuality as part of their literary tools in critical analysis.

This is what pave way for the scholars to research into the world of Arabic poem in a
deliberate move to investigate the sources and figures of intertextuality used by the
poets. However, available reports affirm that the poets of the classical periods showcase
their expertise in the use of various aspects of intertextual elements such as talmih,

tadmin, sarqah, naqgaid, nathr al-manthiim e.t.c.

The most interesting among the figures utilised by the poets is sargah. Most of Arab
critics who contributed to the study of intertextuality affirm the close similarity and
proximity between them. ‘Adil, who examines the issue which engulfed the Arabic
literary scene for three centuries (from the third to fifth century Hijrah) asserts that the
issue of sargah is negatively conceived to indicate literary crime, which many
established poets are allegedly found guilty®. He applauds Al-amid for exonerating Abu
Tammam and Al-buhturi from the alleged crime of poetic theft (sargah) which, later in
the modern literary parlance, has been affirmed to be part of creativity in poetic
production. ‘Adil establishes that Al-amid himself while studying Abu Tammam
declared that he memorized many poems of the Pre-Islamic and Islamic periods. Texts
from these massive lines of poems are conspicuously read in his poetic works. This
attitude, according to Al-amid, depicts no offence but is part of the creative effort
required of a poet.? This view which emanates from Adil, who corroborates Bakhtin’s
dialogic perspective that all utterances react to their previous ones®. Out of many poems
Al-amidi cited, Adil, gives the following from the dialogic texts of Abu Tammam with

Imurul Qays poem.
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You made your way to her after her people have slept;
the manner in which floods make way for itself in any
situation.

Imurul Qais had earlier said:
S aplse s slall Cle gan LagalS Leila (g0 (all s

From both angles of exaltedness he made way for
himself. He made it in the manner floods whose wave
crests rage will make way for itself.

As of Al-buhuturi, Adl recalls from Al-amidi the following poem which he had re-

written from ‘Ali bin Jiblah anthology:
RESCIEI LIRS C P EREG P
The bottle conceals its color as if it stands on its

own inside the cup without a container (holding it).

The re-written text of Al-buhuturi goes in the following.
Tl ade oy Vleled  Lgie i il 1y (S
Itis as if the hand of co-drinker emits rays from which

a cup cannot enclose.

With the aforementioned, ‘Adil concludes that Al-amid had blazed the trail among other
critics to harbor different opinion on sargah which indeed tallies with the modern

comprehension of the theory of intertextuality. 8

In the opinion of Rami Abu Shehab, he affirms the foreknowledge of Arabic poets in
applying figures of intertextuality in their poems long before the term was propounded

in the sixties by Kristeva. He cites reformation in the following poem of Abu Nuwas:
9 ixd o il g Ul & pad Aaeg Le LAY < ja o)

If we utter words of eulogy to someone other than
you, be rest assured that you are our object of praise.

Abu Nuwas re-wrote the above stanza as absorption from the following poem attributed

to Al-ahwas.
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Whenever | say a word of praise in the last part of
time, it is a word directed to Son of Layla, the honored
one.

Besides the opinions from the above stanzas, the writer presents other illustrations,
which attest to the dependence of a new text on its previous ones, which tallies with the
views of critics in the Abbasid period. One of the views emanated from Al-qadi al-
jurjani who stated that one of the terms, which came from the theory of poetic theft, galb
(inversion) corroborates Kristeva’s notion of intertextuality. He then cited from the

anthology of Al-mutanabi.
1 el (e ad IO &) Aadle 4dd caaf g aual |
Would | love him and love his defect with him, but

the defect in him only comes from his enemies.

The former poet picked the meaning from the poetic stanza above and inverted it to suit

its present form of the text.
2 ol il SAla 33l el b Al aa]

| discovered that the defect in loving you is very
sweet: this is to show love in remembering you. So let
the abusers abuse me (for loving you).

Additionally, a different usage of these intertextual figures by poets of the classical era
in this regard is affirmed by Rami. He opines that the present text gains a lot from the
previous one in as much as it emanates from it. He cites examples from the early poets
to justify the element of transformation of text from the source in its intertextual space
whereby the gain is attributed to the owner of the new text. The Arab critic called it
iltgat and talfig (picking and fabrication) * and it is illustrated with the poem of Yazid
bn Tathriyyah in the book, al- ‘umdah.

Balisy o9 peadll pladi (S 4l (e Nia A1) L 13

Whenever he sees me coming, he lowers his gaze as if
ray of Sun, not me is approaching him

The poet re-writes from the following Jamil’s poem
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Whenever he sees that | appear from the upper town,
they will say: ‘who is this?’ Perhaps they have
recognized me.

Though the term talfig (fabrication) was morally denounced at the period but in the view
of Kristeva’s intertextuality, it is called transposition’®. Aside from this, Rami points to
another sample of transposition which is a reversal of meaning in text or parallel

negation as opined by Kristeva. This is reflected in the poems of Abu Hafs al-basari :
7AYokl e cagl) ahd agiboad daid o ga gl 3 g
They have dark faces and their lineage is ignoble,

their noses are flat from different species.

This is a transposition from Hassan’s popular poem thus:
18 J¥ okl (e cagiV ad agdbualday S o ga gl
They have bright faces and of noble lineage. Their

noses are good from healthy specie.

In extension to the literary figure, there is a similar term to intertextuality which was
practiced by the classical poets; it is iktidam *° (conversion). This is another version of
transformation of texts from their source to the destination. In the process, according to
Kristeva, the old text is destroyed in order to be absorbed in the new text in what will
be eventually called interfering space. 2 This phenomenon had its way in the poetic
writings of the early Arab poets. Rami quotes from Najashi poem as documented by Ibn
Rashigq.

2 Bl ylgd ey dayy damaada ) cpla ) XS Quls

He nearly became possessor of two legs: one leg is
good while the other one is stung with youthful hand.

Kuthayr absorbs a hemistich from the cited Najashi line of poem as follows:
22 13 a3 L ey Ja s
A leg affected by event of time and became weak.

Besides the previous figures of intertextuality, another dimension in identifying out
elements of interplay in the poetic texts of the early Arabic poets is the priority of

Muhammad Bakhush. He points to an aspect of inter-text in which the old text becomes
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a leading source to a new text. This is different from text transformation as cited by
Kristeva but pointing to hypertextuality, a version of transtextuality? as explained by
Gennete. Muhammad Bakhush presents two odes, one for Zuhayr and another composed
by Al-khatal. The relationship between the two odes is deciphered in the new text (text
B hypertext) as an object of amazement and imitation which is mu aradah in Arabic
literature. The old text (text A, hypotext) is known as the origin or source. This type of
hypertextuality does not require contemporaneous with other poet. The other one which
IS opposite to the former is naqidah which indicates diatribe and of contemporaneous
poet. In the view of Gennete,” any relationship uniting a text B (which I shall call the
hypertext) to an earlier text A (I shall, of course, call it the hypotext), upon which it is
grafted in a manner that is not that of commentary.’ ?* In applying to Muhammad
Bakhush’s submission, Zuhayr’s ode serves as the hypotext (previous text) while Al-
khatal’ depicts the hypertext (new text). As regards this, Muhammad Bakhush analyses
portions of the inter-play between the hypertext and the hypotext. These analyses
manifest in the following elements: same meter, rhyme-end, mimicking of words and

theme, madh. Al-khatal‘s opening comes in this structure:

% allal ool Ca gedlale ;. albl juall s g5 oo QBN aa
The hypotext which serves as the source is from Zuhary’s poem:

2% alal gy buall Gl ey allly juall 5 calu e Q) aua

Of the same generic nature (contrafaction) is the discussion carried out by the duo of
‘Ali Nasari and Yunus Walihi on the nagaid between Jarir and Al-khatal. Unlike
mu’aradah, the diatribe in the form of naqidah is current, direct and spontaneous. Al-
katal had the hypotext while Jarir wrote the hypertext. Initially, Al-khatal eulogized one
of the Umayyad caliph with the ode but it also contains subthemes like amatory, fakhr
and satire 2. However, Jarir’s ode does not contain eulogy. Both writers study the
elements of intertextuality in the odes. Their analyses revolve around the method of
looking at the odes in two aspects of shakl (structure) and madmiim (content). Structure
refers to direct intertextuality while content indicates indirect intertextuality. In their
opinion, Jarir, meticulously imitates the first poet to the extent that a reader of the
hypertext will swiftly identify words and interpretations which he has earlier

encountered in the source ode.?® Their conclusion is the same with other literary analysts
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of intertextualised texts. Apart from assimilating the ode of the hypotext, Jarir utilizes
intertextual figures like citation (tadmin) with perpetual manifestations in the absorption
of meanings from the hypotext?°. The following opening stanzas from both odes disclose

features in both the hypertext and the hypotext. Jarir says in the hypertex:
30 KA 485 e g i ol i 38 ylaal) Bl du ol 8
Al-khataj re-writes it in his hypotext as follows:
B e e Gesiagine 1S ol dlie ) sal i Gahadl) Caa

To fully appreciate the theory of intertextuality ‘Alahudin conceives a comparison
between two prominent figures: Kristeva and Abdulgahir Al-jurjani. 3 In his
submission, he adds that Kristeva defines the text as a mosaic of quotations in which
other texts are absorbed or altered to form new texts.® In this regard and according to
him, Kristeva lookes at the text through the lens of semiotic studies. Al-jurjani, the
writer, affirms that firstly, he examines the text through the theory of composition
(nasariyah al-nasm) where he propounds that the text should comply with the elements
of fasahah (Mechanical accuracy). Secondly, he adds that the knowledge of the features
of intertextuality shows vividly in the classification of sargah in which Jurjani
emphasizes that a new text may benefit from an old text through either absorption or
dialoguing.®* Therefore, he startes with the issue of sargah and ends at elements of the
theory on intertextuality whereas Kristeva’s case is the opposite. Thus the major issue
of comparison between both of them is discerned. The writer proceeds that Jurjani
identifies sargah, theft, as part of the features of intertextuality while Kristeva admits
that a text may rely or interact, or be absorbed by other text or group of texts.® The
author identifies Jurjani’s similar notion which inclines to Barthes in the aspect of
authorization which he pronounces as ‘Death of the author’ and existence of the reader.

This is not included in Kristeva‘s framework.

Kristeva has developed the theory and critics after her have relied on her framework.
Imam Al- Jurjani’s contributions are so different from that of Kristeva’s because of the
gap between their periods: Kresteva came many centuries after the demise of Al- Jurjani.
Alahudin affirms that Imam Al- Jurjant divides the modes of absorption of meaning
from one poet to another into two. A poet might re-write the poetic stanzas of a former

poet due to his inadequacy in depicting certain element. In another circumstance, a poet
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might imitate another one in meaning by altering the old poetic structure. Two classical
poets who have illustrated Al- Jurjani’s hypothesis are Qutri and Abu Tammam. Quitri

says:
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Would | engage Hajaj in a fight in his territory while my
hand confirms that it is subordinate to him?

What will I say whenever | stand behind him in a row
and his works prove him right?

And people would say that: ‘Good deeds which were
planted in my place, their dates have ripened’.

Abu Tammam re-writes it in another different structure to the source poem after he had

absorbed the meaning.
B gric by jradic Jlagd 03 disaa sl e JA e Jiud

May | conceal obscene word, if | satirize him, then, his
kindness in me will ridicule me.

A cursory look at, the major issue revolving around the theory could affirm that it is a
conscious alteration of meaning or structure (this is direct) or an unconscious alteration
(this is indirect). Sharjil Al-muhasanah investigates this notion with the poems of Abu
Nawas as he divides it into two segments. The first is direct Intertextuality (at-tanas al-
harfi) and the analysis in this aspect is based on igtibas (quotation) and tadmin
(citation).% In this manner, Abu Nuwwas’s poems dialogue with poems of other poets.
The second segment is at-tanas al-hihaht, indirect intertextuality. This segment shares
how Abu Nuwwas's poems become new texts which are absolutely transposition and
transformation from the Quran and other poems from the anthologies of Arabic poetry.
Some of the many poems which Sharjil cites to illustrate direct intertextuality as
practiced by Abu Nuwas are the following:

0y el plall Gl aleyy  alley Ul Cs (5 iy
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He is a person who buys nice appreciation with
money and knows that circle of life is full difficulties.

The first hemistich is culled by Abu Nuwas from Rai’i Namir’s collection of poems

which is cited as follows:
g 2l 815l 5 e 3] Al oL (5 iy S

He is a person who buys goodwill with money when
Bayhas buys disgrace with honor.

This is direct intertextuality because Abu Nuwas did not actualize any alteration of
transposition to it. Sharjil adds that his reluctance in re-writing the hemistich in another
form might result from his incapacity to present a more amazing structure than the first
poem. Sharjil acknowledges that he systematically absorbes a whole chapter of the

Qur’an in two stanzas of his poems. He cites both stanzas as in the following.
2l e ot el i e e (i m (Blal) B da e
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Am in love, is it a crime to be in love? But nothing like love
has passed through my head.

What did | do to people? Many a time they abuse me out of
stupidity? My religion is for me alone, and their religion is
for them.

He explains the poet’s commitment to his lover which he could not conceal even to those
lampooning him of being carried away by love. His audacity in displaying his love to
his lover and sticking to it is likened to the Chapter of Unbelievers in the Qur’an.*®
Prophet Muhammad had informed the unbelievers to adhere to their religion while he
would also adhere to his Islamic devotion. The object of contention here is adherence.

This is indirect intertextuality.

Abu Nuwas is not alone in dialoguing with verses of the Qur’an. Most Arabic poems
also adopt this attitude. Awwad Siyah Hasan Almusai’d, among other critics, has
established this fact as regards Ali bn Jahm, one of the Abbasid poets.* In this regard,
he quickly says that the poet is always comfortable whenever he inserts verses of the

Qur’an in his poems because of its literariness and divine immutability. He culls from
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his anthology the following inter-play of his poem with the chapter of the Elephant as

stated in the Qur’an.
S il jaa gegelsa dishll 4ash i e (b 5
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Thunderstorm from the registered stone abandons
its long trunk.

It leaves trick of people in delusion; it is just like
the return of the elephant.

The poet, according to him is able to give a vivid picture of the victory of Bagah, a war
leader of caliph Mutawakil as he defeated Ismail bn Ishag during the war encounter
between both parties. Awwad attributes the poet’s achievement in his inter-text with the
Quranic texts. Besides the Qur’an, he cites some of his poems which include an echo of

the prophetic tradition. This aspect is the following:
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A deceitful blind Rukhwi is among its leaders.
He persists in affairs with stubbornness to Allah.

He defames married women and he is not among
their children.

The inter-play occurs with the hadith in number eighteen (18), volume one of Bukhari’s

collections on the chapter spelling out seven heinous or grave sins (sab’ al-mibigah).

The Arab poets do not spare dialoguing their poem with Sufi terms because the
pendulum of text interwoven with one another swings to Sufi symbolism as practiced
by poets who are of the Sufi ideology or doctrine. Abubabkr Shibli, a prominent Sufi
poet of the third century Hijrah includes such phenomenon as exposed by Zainab Raoof
in her dissertation.*’ She explains the intermingling which occurs in his collected poems
under Sufi symbolism and intertextuality. It will be recalled that Sufi symbolic structure
is a set of terms, which map out the stylistic writing of Sufi wordsmiths from others. In

his peculiar nature, Shibli’s poems play a dual role of Sufi symbol and intertextuality as
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analyzed by Zainab Raoof. She confirms this in the following symbolism (with Laylah

as the imaginative name) while Shibli is portraying his true love for his creator, Allah.
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Laylah has been honored above other people; just as
the Night of Majesty is honored above other nights.

| call on her love, increase in me sadness (of love) by
every night. O the sweet days! Your date is the Day
of Resurrection.

9 UMML-‘L“’H“—‘AJ‘ ?@J‘—‘hﬁé:‘jcﬁj“—‘%‘;‘)lﬁ

They said: “You have offended Laylah.” And I told
them that an atomic part of love is what befalls people
who are mad in love.

Raoof emphasizes that the first two stanzas on rawil meter and the other one on basit
give a vivid picture of what Shibli conceived in his mind as true love. At the same time,

he engages in dialoguing with Quranic texts on the platform of Sufi symbolic structure.
2.3 Intertextuality in Contemporary Arabic Poetry

The core value of intertextuality is based on re-writing texts in another form through
different approaches in order to provide new meanings. Therefore, most critics incline
to new terms, which are different from the norms in the classical Arabic period in pursuit
of deciphering elements of intertextuality in Arabic poetry. Among this set of critics is
Abdul Basit Ahamd who in his thesis engages in an intertextual analysis of the Arabic
poetry of three modern Arabic poets.® They are Shayib, Amul Dangal and Mahmud
Darwish. His classification of intertextuality into direct and indirect differs from the
previous view. Abdul Basit takes direct intertextuality to mean applying the old text
without alteration, or with another opposite text or with many groups of text. Indirect
intertextuality, according to him, means absolute destruction of the old text to pave way
for the new one. He religiously displays these views in the analysis of anthologies of the

three poets. %
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Some groups of critics still prefer analyzing culturally bounded text in their intertextual
space with the perceptions of the classical critic. Turki Al-magid is among this group
with his intertextual appraisal of Ahmad Shawgi’s ode entitled: Najah ,Survival.> It was
composed to congratulate Caliph Abdulhamid the Second, on his survival of the bomb
planted by set of dissidents on his way to observe a Jumu ah service in 1905. Their
intention was to destroy him but alas, the bomb did not capture its prey. The writer then
gives a brief account of the biography of the poet and remarks that abundant Islamic
poems in his anthology are only a proof that he is a self-styled Islamic poet. Furthermore,
he traces the origin of the theory of intertextuality, to semiotic and deconstructive views
and classifies intertextuality in the poem into three. These are: igtibas (quotation), ishari
(absorption) and shakhasiyyah (personality intertextuality).>® In his intertextual analysis
of the poem, he presents igtibas in three classes of deliberation, absorption, and
dialogism.>* For ishart, he divides it into allusion, imitation, metonym and symbolic
forms while shakhsiyyah is partitioned into allusion of prophets and poets.>® He
delineates all the types of techniques of intertextuality as mentioned above in the poem,
najah. The writer proves Ahamad Shagi right as a consummate poet by making good

use of figures of intertextuality.

Hayyat Ma’ash, tailors his view on the intertextual analysis of a modern poet, Bin Al-
khalaf in his popular zaiyyah which is based on the classical style of detecting interplay
in texts.® The critic believes that issues like igtibas, tadmin, sarigah and a host of others
have characteristic features of intertextuality in Arabic literary theory.>” The writer
vividly analyses how the poems are intertextualised with stories from the Qur'an, and
Sufi poems.*® He also researches the diwan's mode of dialogue with the Sunnah and
poems of ancient Arabic poets like Jarir, Mutanabi, Nabiga al-Subyani Abu Nuwas and
lastly, lamiyah of Busairi and Shafii'.>® The work focuses its attention on absorption as
a technique of intertextuality than on other elements like deliberation and dialogism. ¢

The immutability of the Qur’an makes the usage of its texts in literary works especially
poetry a unique entity. The good usage in any figure of intertextuality requires
seriousness and creativity. Alhaja Rafidah has laid strong emphasis on it in her
intertextual study of Quranic intertextuality in diwan of Imam Shafi’. %! She asserts that
inclusion of texts of the Qur’an to poetry adds efficiency to it but the poet must be
vigilant and cautious in dealing with texts referring to the being of Almighty Allah,

names and His works and not to use same for him/herself. 2 The intertextualized texts
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should be far from aiding the unlawful as stated in the Qur’an or used to make jest of
the Divine words.%® As those texts of the Qur’an should not be used in dysfunctional
manners, the writer should strictly adheres to ethical manners of an exemplary creative

writer as he or she is citing from the word of Allah.%

In fact, the immutability of the Qur’an with its divine nature prohibits its analysis
through the theory of intertextuality but literary works could intertextualize with its
verses in order to enhance the literariness of the works. There are critics who argue that
the Qur’an should be placed under the theories of intertextuality®® while others debunk
the idea with vital reasons.®® One of the critics who refute the idea of making
intertextuality a yardstick of analyzing the Qur’an is Abdulrahim Ali Yahya. He
mentions special qualities of the Quran, especially the inimitable nature, which
distinguishes its divine texts from other texts, literary and non-literary. With these divine
qualities in the Qur’an, such issues like ‘Death of the Author’ and absence of intention
which nullify the authorization of texts should not be applied to the Qur’an. He affirms
that doing such could lead to confusion and ambiguity of its divinity.5” The critic asserts
that a creative writer has the liberty to use Quranic texts as source of intertextuality in
poetic or prosaic texts. However, dysfunctional usage, which might usher in conflict
with the linguistic and aesthetic nature of the Qur’an, its divine nature or sacred names

of Allah, must be refrained from absolutely. %

However, writers have the privilege to enhance the quality of their writings by citing
verses of the Qur’an in order to boost the originality of their works in the form of igtibas.
The originality could be realized through deliberation or absorption. Munjid and Anas
treat igtibas (adaptation/quotation) as a close form of intertextuality.®® Having agreed
that intertextuality is an offshoot of Semiology and deconstructionism, they differentiate
between intertextuality and adaptation (igtibas) as two different phenomena. Adaptation
is the direct quotation from the Qur’an and hadith while intertextuality is the re-writing
of the old text to suit the purpose of the present text by alteration, absorption, or
transformation.” They cite copious examples to buttress their points. However, from
the poems intertextually analyzed, they inform the reader about the three sources from
which the poets under study tap appropriate usage of techniques of intertextuality in
their poems. These are Qur’an, Hadith and scholarly works on Islamic heritage.”* The

article gives examples only from the Qur’an with the exclusion of other sources.
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Abdulmui’m holds a different view about intertextuality in his critique of Ahmad
Mattar’s poem.’? He opines that the usage of intertextuality is not appropriate because
of the controversy it has garnered. He advocates for an inclination to the term tadmin
(insertion, citation) which according to him is more all-encompassing in text than
intertextuality.”® He is not the first scholar to debunk the use of intertextuality. Genette,
a poststructuralist scholar, suggestes the word, transtextuality from which intertextuality
stems out as earlier stated in chapter two. In the process of application, Abdulmuni’m
selectes the poem of Ahmad Mattar and does the analysis of the poetic intertextuality
via the lens of religious intertextuality. An excerpt from his analysis in this regard goes
thus:

IS (5 g2

Gkl ana sl &

il gaay W 12l
QI gy 4ad e

ﬂ-ﬂSﬁMJé&j

e Lialogy JA)
€1 sand ) (b 3 1AL
LS A (4o ) Jaxs 1l
) dasll g
The dog barks.
What causes pain on it is beaten.
Why will the nation not shout?
On its mouth does the dog revolt.
On its blood a dog pokes.
Disgrace walks in front of our house.
Why do we refuse to crawl!?
Why do we bring Abrahah to our Ka’bah.
And we are calling Lord of the Ka’bah (to the rescue).
Abdulmuni’im proceeds to say that the poet, Ahmad Mattar gives vivid portrayal of the
leader and the led in Arabian land. The leaders render the people useless and later call
the West to destroy their land. On their arrival, it dawned on them (the leaders) that their
capacity would not contain the invited guest.” The object of intertextuality or citation,

as according to the critic, revolves around Islamic history as regards the issue of the
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Ka’bah when Abrah sent warriors on elephants to destroy it. Immediately, Abdulmutalib
who was the head in Makkah at the period found solace in saying: ‘Certainly, the house
has its Lord who will protect it.” In contrast, the contemporary Arab leaders invited

destroyers and then resigned to fate by saying that the Lord of the land will protect it.”®

Besides Abdulmuni’m who proffers another term for the theory, a systematic approach
to studying intertext in poetic structure is also presented by Ahmad Nai’m in his analysis
of selected poets.”” This systematic approach led him to classify intertextuality into the
periodical, structural, and artistic.”® He makes illustrations with the poems of Sayyab,
Bayyat and some of their peers. This avails him, in the classifications, to illustrate how
the poems of contemporary poets are interwoven with one another or intertext with the
poet’s own work or transformed with texts of another genre, like novel and drama. He
highlights the instruments the poets use in actualizing the intertextuality as iqtbas
(quotation), talmih (allusion), tarjamah (translation), tadmin and other similar
instruments.”® As regards hypertextuality, he extends his view on nagaid from the
existing norm to cover the view of a poet which negates the content in the poem of the
former poet and in different meter. He subsumes his idea of hypertextuality under three
broad headings: total negation, partial negation, and parallel negation.®’ Negation could
come from the same language or from other languages. The following is part of the
illustration he cites from negating literary content from other language as observed in

Balindar Haydarah ode.
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It exhausts all questions; the issue is: we are to do it
or not to do it that is not the limitation to the issue’

Ahamd Naim explains that it is glaring that the view of the poet negates the popular
saying in Hamlet, a play written by William Shakespeare which goes : ‘to be or not to
be that is the question.” 82 It is also glaring how Ahmad Naim shifts from the traditional

hypertextuality in nagaid or muaradah to the new level.
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In addition to the aforementioned, an alternative perspective to utilizing the intertextual
terms to disseminate message is also established by another writer, Nazzar Abshi who
confirms this notion in the analysis of intertextual elements in Sulayman Al-‘isi’s
poems.®3 He deciphers this approach of making intertextual figures to express the
feelings of the poet beyond peripheral level. The poet, according to Nazzar parades in
his poetic collections, different types of intertextuality such as deliberation and
absorption either directly or indirectly.3* His sources are not different from the popular
ones on religious, social, and literary aspects. The special features of the poet’s
utilization of these figures reside in the established symbols and in-depth exposure of
his feelings. The fascinating one resides in the symbolic usage as identified by Nazzar

in the following stanzas he extracted from his anthology.
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Coming from the den of hyena and shake; that is the
birth of a nation in my home town.

As an Arab, my house reflects pains of millions of
people while history of their conquer is my identity.

Graves (of people) defeated me in this period, they
fought me and with bravery broken my weapon.

Night and darkness crushed away my little ones what
is left for me under the Suns is my wager.

The symbolic structures of dhihb (hyena) and af’a) snake) indicate deceit and the pang
received from enemies.®® Both traits also represent the weak and gullible people whose
hearts are tortured with malice from the nation’s foes. The word, Qabiir (graves)
symbolizes a wretched and disgraceful life, layl and sawad mean colonialism; atfal
means little ones as a mark for a radiant future, and shumiis (Suns) symbolizes honesty®’.
The manner of rendition of the symbols portrays the brilliant nature of the poet, Al-‘isi
in the aesthetic plaiting of Arabic poetry, which intertextualized and symbolized in order

to disseminate messages to the wider readers or listeners.

2.4 Critical Comments on Intertextualized Poetic Texts of Nigerian Origin
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The sources, which aid the production of primary literary works of Nigerian origin, are
conspicuously same with all regions of West Africa. This phenomenon is the reason
Abdullah As-samad affirms that Arabic poetry of West African origin, Nigeria
inclusive, is a product of many factors and the different webs of which they are produced
are discerned through the intertextual study of these poems®. He mentions the mosaic
of webs which form the sources as the following: the Quran, hadith as well as Arabic
poetry of the Pre-Islamic and Islamic periods.?° In his view, he agrees to studying
intertextualized texts through three approaches of deliberation, absorption and
dialogism. He applies the approaches with illustrations from Nigerian Arabic poets like
Junaid, Muhammad Bello, and Abdullah Fodio respectively. He notes that their works
stand as hypertext while poems of imurul al Qays, Nabigah al-Zubyani and Antarah as
their hypotext respectively®. In addition to this, he mentions that some of Abdullah
Fodio’s poems are in dialogue with some verses of the Qur'an. Being the first known
article on the intertextual analysis of West African Arabic poetry, the author restricts his
research to hypertextuality (mu’aradah) alone without extending it to other areas of
absorption and deliberations. It is well known that plenty poems were composed by

West African scholars, which are loaded with figures of intertextuality.

A similar hypertextual analysis which is in contrast to the above has been carried out by
Abdulbagi Agaka. It covers a nagaid poem of Nigerian authorship®l. The poets are also
selected from the northern part of Nigeria. The study is in five chapters with a long
introduction. Chapter One defines connotative and denotative meanings of nagidah
(singular of nagaid). 1t also traces the origin and development of nagaid among Arabs
and finally arrives at its emergence on the Nigerian literary scene. Chapters two, three,
four, and five study naqaid between Al-magil and Suyuti, Abdullah Fodio and Mustafa
Qaomi, Muhammad Ballo and Abdullah Fodio as well as Wazir Junaid and his son
Sambo Waliyy respectively. The author researches deeply into all the nagaid poems and
came up with in-depth analyses of the circumstances for each of them, subject matter,
semantic composition, and stylistic structure. He completes the study in the classical
method of studying naqaid while neglecting the modern approach of hypertextuality,
which discloses how origin and destination of texts dialogue within their intertextual

space.

In another dimension, a partial usage of approaches of intertextual analysis is observed

in another poem of Nigerian authorship by the critic °2. The poet, Yaudha is also from
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the northern part of Nigeria. The writer elaborates on the theory from the views of many
researchers who had contributed to its development especially Julia Kristeva, its
originator. He classifies (tandas) intertextuality into three. These are direct, indirect, and
technical intertextuality®®. The writer analyses the poems collected according to the
aforementioned three classifications. However, he does not engage himself with other
branches of the theory such as dialogism, paratextuality, and a host of others. The article,
in its analysis, contains a mix up of direct and indirect intertextuality to the extent that
it might create ambiguity for readers. %

The major work on the intertextual analysis of an anthology of a Nigerian Arabic poet
is the study, which focuses on intertextuality in Suba iyyat (Septets) of ‘Isa Alabi with
the Suba’iyyah of Wadiu’ al-bustani %. It consists of five chapters. Chapter one deals
with the development of Arabic studies in Nigeria with more emphasis on Kano and
llorin. In chapter two, the researcher digs out circumstances which gave birth to the
theory of intertextuality and its major supporters like Kristeva, Barthes, Gennettes,
Riffaterres and a host of others. She also states its precursors in Arabic theory in the
same chapter. She carefully follows it up with the biography of both Wadiu’ and Isa
Alabi. In the study, she assesses the major source of the septets in both diwan. This
major source of both anthologies is the quartets (rubai yyah by Umar al-khayyam). The
assessment gives a clue to the reader on how to recognize the intertextual space of their
poetic septets. The last chapter, which is Chapter Four treats the imagery, structure, style
and rhythmic elements in the Subai 'yyah of Isa Alabi. The core value of this work under
review is that it exposes untouched areas of the research to other scholars of
intertextuality and Arabic poetry in Yorubaland. However, the work does not encompass
other approaches of the theory such as hypertextuality, Architextuality, e.t.c. Besides,
the anthology of Suba ’iyyah does not include all types of Arabic poetry to the extent of
placing them under the searchlight of the theory.

Apart from this analysis, another collection in the work of Jamil Muhammad Sadis
provides a restricted view®. The source tapped the work of classical Arabic poets such
as Mutanabi, Buhutiri and others. It is extended to neither history nor Hadith save a
partial citation from the Qur’an. In his critical study of the poem, Abubakr Amin
emphasizes in the conclusion that it is glaring to readers that the source from which the
poet, Jamil Muhammad Sadis consulted is the classical Arabic poetry. The writer also

misuses terms in the study of intertextuality like absorption. He ought to have mentioned
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deliberation but he erroneously mentioned absorption®”. This is observed in the

following. Jamil says:
B on s Ulal ili Ljla ol e )5 ma 5 sudy
The source is a stanza from Abu Tammam,
9 an o lis s Bl Gils Ul ey (e )5 pa 3ol L

It should be noted that when incomplete or partial citation occurs, it is better placed
under deliberation not absorption because in absorption, ideas are inserted in texts after

they have been transformed without using the text of the origin in the intertextual space.

The present researcher adds to the available works on the intertextual study of Arabic
poems of Yoruba origin in his analysis of the poetry and prose works of Shaikh Adam
Abdullah Al-ilori®. He does not apply all the troupes of intertextuality on the selected
poems but restricts the study to an analysis of religious and historical sources. In terms

of Quran intertextuality as used by Al-ilori he cites the following:

1 Osalay e Sl by lade G jea by 8 S

| was lonely but later became many; | wish my
people had known this!

The last hemistich above is dialoguing with Chapter 36; verse 26 of the Qur’an. The
historical source, as analyzed by the present writer, is an allusion to the situational
happenings of Hudaibiyyah. The prophet and his followers were not allowed to enter
Makkah for pilgrimage. In a similar way Shaikh Adam was also prevented from entering
Egypt during his sojourn to the country. Thereafter, he did not only arrive Egypt but he
achieved his objective of the sojourn. This is similitude of the story of Prophet
Muhammad who did enter Makkah, did the pilgrimage, and made an indelible conquest

of Makkah. The writer cited the poem that goes thus:
102 Lol B Y il J ol e ihae D) 3 Cun gy Ul Jgd

Am | the first person (to be disallowed entrance)?
Mustafa (the Prophet) was once refused entrance to
the House of Allah before the great conquest. Do not
forget events (of history).
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2.5 Intertextuality and Cultural Translation

The relevance of intertextuality to translation, especially of culture-structured texts, is
of immense value. Scholars have been investigating this domain with different
perspectives in their scholarly works. They are aware of the task involved in a translation
process before the product is achieved. The task is even complex when it involves
translating products of literary users like poets and prose writers. This is so because non-
Arabs who are composers of Arabic poetry get involved in a transcultural process while
composing their poems. Thus, intertextuality serves as a support to the understanding of
poet’s creative work before a correct translation can be done. Tisgram, one of the
scholars of translation, affirms in one of his contributions to translation studies that
translatability (the act of providing the intended and equivalent meaning of text(s)) of
poetry should be paramount'®, By virtue of this, he presents his article in an
interrogative manner to determine whether it is possible to translate poetry or not. An
answer to the question is not wholly provided but the writer proffers certain solutions.
She asserts that the primary task of a translator, especially of poetry, is to find the
intended meaning of the source text to the equivalent meaning in the target text to the
target audiencel®. In this case translating poetry is not totally possible or impossible.
She writes that because of the nature of poetry, being emotional is an obstacle to the
realization of the real product of translation. Therefore, she suggests seven strategies
which translators must be acquainted with to be able to translate poetry correctly. These
are the phonemic, literal, metrical, conversion of poetry into prose, rhymed, blank verse,
and interpretation strategies'®. She also explains each of the strategies with vivid
illustrations in both Arabic and English languages. However, the challenge is usually on
best approach for translating metaphoric expressions. Metaphor is the vehicle of

disseminating literary communication, which she does not indicate.

Adiel and Ahmad raise observations in this respect. Translating metaphors especially
from Arabic to English could pose major problems as the writers of the article have
suggested because this type of translation is at the semantic level'%. Both of them give
reasons for the challenge that may be encountered while translating metaphors. They
posit that challenge usually arises if the translator is unable to avoid linguistics, literary,
aesthetic, and social cultural hurdles. They admonish translator to be cognizance of the
mapping conditions of metaphors from both the source and target languages and these

mapping conditions may be similar or different'®’. Knowing this will provide an insight
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into the types of variation that can come up during the translation process. The scholars
also add that procedures for translating metaphor that the scholar either reproduces the
same images in the target language provided it has frequency and currency in that
language or replaces images in the source language with a standard target language

image within the constraints of target cultures.®

Altakhaine, in his opinion, does not emphasize metaphors but digresses to the
importance of intertextuality in extracting meaning in discourse. He aims, with his
article, to display how Intertextual Perspective (IP) can be used to bring out discourse
meaning of lexemes as different from meaning used in everyday lifel®. The word fatah
(youth) in the Qur’an is chosen as a case study in this regard. He advances that from
among the exegesis of the Qur’an, which gives different interpretations of the word
through intertextual study, which looks into how the text relates and relies on other texts
or group of texts, different portions where fatah appears in the Holy Book can be
identified*®. From these identified portions, scholars were able to provide new
meanings, which include ‘servant whose job is to do specific deeds of particular person’.
The same meaning and functional use is also applicable to its feminine fatat whose

meaning is an unmarried female servant.!!!

In Khalifah’s view, some areas of poetry translation should be a concern to
practitioners. This scholar begins his paper by encouraging translators to consciously
take the aspects of linguistics and stylistics into consideration before the commencement
of the process of translating any written material*? This is because doing so will assist
their translation task. He reports the experiences of some popular translators of Arabic
poems like Nicholson, Arberry, and many more to support his opinion that the task has
been taken up in ages**®. He mentions that the Free verse poem in Arabic should not be
taken as an avenue, which gives poets freedom from meter and rhyme-end but grants
them the capacity to get rid of fixed length of time as well as to change the rhyme frame.
He advises that problems that arise in the process of translating an Arabic poem to a
remote language like English could be erased if the translator has a formal knowledge
of some factors. Parts of these factors are knowledge of the nature of Arabic poetry,
while taking cognizance of the following: its imagery, language, form, rhythm and
rhyme-end, semantic significance in rhetorical expressions, culture-loaded words, as
well as aesthetic values'**. According to the writer, the work of a translator will be easy

if he could be aware of the stature of the author of the source text, the text and target
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reader in addition to being very conversant with trends in Arabic poetry such as

Neoclassical, Romantic and Modern trends. 1%

Nabil Alawi, in the attitude of translating culture-loaded texts, takes a different
perspective. He asserts, as he takes up allusion as a form of intertextuality, that the
theory means reading texts in other to re-write them. A text is then understood by its
relationship to other texts. This aspect makes allusion, as a form of intertextuality, the
focus for study™. It explains that an allusion is made to events, people, and places with
famous qualities, which are highlighted and explained in the new text. Moreover, it notes
that allusions are produced from histories, myths, and previous texts within intertextual
space. Thus, as it travels within its intertextual space, it gains new qualities*'’. The
author cites Umar b. Khatab, the second Caliph, as an example of allusion to the value
of justice and democracy!!®. He advises that intertextuality is only a tool to assist the
translator who aims to interpret texts and make translation works more creative. On the
origin of word, he gives explanations from both Christian and Islamic sources as well

as from the scientific point of view.!®

The practical approach, as Fawzi Ahmed emphasizes in his article, solves the problems
faced by translators of intertextual expressions as they rely heavily on other previous
texts because they are culture bound*?°. He defines intertextuality and classifies it into
vertical and horizontal as he also traces its sources to religious, historical, and literary
materials. He also adds that a translator’s knowledge of the above-mentioned
phenomena will aid him to make use of the appropriate strategy during the translation
processt?t, Some of the strategies are literal and functional equivalence!??. According to
the writer, doing this, will allow the translator to be able to play the role of a mediator
between two texts which are culture-bound and render the translation to the best
understanding of the target reader. The writer thereafter provides analyses of examples
as the practical aspects of the article. However, though he does not isolate literary

intertextuality but mixes it up with another genre.
Conclusion

This chapter has reviewed relevant literatures to this research work. It discusses previous
works on the theory of intertextuality and its application to Arabic poetry composed by
Arabs and non-Arabs especially Nigerian writers. In all the literatures, it was noticed

that little attention is given to in-depth study of sources which Arabic poets of Yoruba
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consulted to aid their creativity. In the literatures, the three approaches to intertextual
analysis are not properly utilized as tools for literary criticism but are restricted to denote
descriptive purposes. The review, while examining articles of Nigerian writers noted
that very few research works on intertextuality in the Arabic poetry of Yoruba
authorship is available, while the available ones are not comprehensive as areas such as
hypertextuality, Architextuality etc, are not given adequate attention. Therefore, this
chapter acknowledges scholarship in the reviewed works as well as identifies gaps,
which this thesis will fill in order to illustrate creativity in the Arabic poetry of Yoruba
authorship. Their creativities reside in referencing a mosaic of texts of divergent sources,
which manifest at their destination as new texts through deliberation, absorption or
dialogism. The next chapter is devoted to methodology and theoretical frame of this

study.
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CHAPTER THREE
METHODOLOGY AND THEORETICAL FRAME WORK
3.1 Introduction

The previous chapter reviewed the relevant literature on Arabic poetry and
intertextuality. This chapter discusses the methodology and theoretical frame work
adopted for the study.

3.2 Data Collection and Analytical Model

This study relies on primary and secondary sources. The primary sources are excerpts
from the poetic collections of the eleven selected Arabic poets of Yoruba origin. There
are five major anthologies from some of the selected poets. These are Ar-riyad and As-
subaiyyat both are published by Isa Alabi Abubakr. Bdaqgah al-hazhar written by Ali
Mubarak; suwar al-gur’an produced by Abdulrahman Az-zakawi and Al-layl al-abyad
(the only prose poem anthology) published by Afis Oladosu. There are other published
long odes like Al-maganatis al-muhammadiyyah by Abdulhafis bin Malik; Burdah al-
‘ajam of Abdulwahid Ariyibi and Mustagbal abunaina by Nuh Ibrahim. Other poems
which make up the data of this study are not published in an anthology or singularly
published and distributed by their authors. They were collected from the poets or in
literary gatherings where they were distributed. These poems are selected based on the
literary competence of their composers and their satisfaction of the criteria of poetry
credibility. Secondary sources of the study will depend largely on relevant materials
written in both Arabic and English languages such as: textbooks, articles in journals,
unpublished long essays, dissertations and theses. The analytical approach adopted in
the research work is inclined to post-structuralism. Post-structuralism agrees that
meanings which emerge from works of literature and culture are not fixed nor come out
from nothingness but they indicate meaning(s) from the webs of other sources.* This
view will support and facilitate comprehension of the interpretation and appraisal of

Arabic poems of Yoruba authorship. The inevitability of this resides in the notion that
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meaning deciphered from these poems are not personal possessions of the poets but are

connections to the network of textual links with other texts to which they refer and relate.

The critical analysis of data revolves around three distinct stages. They are:
identification, interpretation and appraisal. Firstly, intertextual references are identified
in a text or discourse from their sources or origins which might be religious, historical,
literary and cultural. The text which harbours intertextual reference or technique is the
new text and called destination. It is the prerequisite which guides tracing it to the first
or old text or origin, which is also known as the source. The semiotic value of the source
would have experienced certain transformations in other to acquired new qualities in
order to a new perspective and understanding in the new text (destination) during its
shifting from the source. The shifting of intertextual reference from the source to the
destination shall be called the intertextual space or code switching of one sign frame to
another in order to reveal the semiotic values already acquired. Secondly, interpretation
occurs through the qualities acquired within the intertextual space. Thereafter, an
appraisal of signs comes as the last inevitable stage of data analysis which immediately
follows interpretation. It displays the creative capacity of the poets in selecting
appropriate figures of intertextuality to be applied to the texts. It also exhibits the ability
of its proper usage and satisfaction of rules of literariness of intertextuality in extending
boundaries of textual meaning.

3.3 Theoretical Framework

The study is established on the post-structuralism view and Arabic theory of prosody.
Post-structuralism, as a movement, emerged during the intellectual crisis that engulfed
the congregation of thinkers in France towards the late sixties.? They felt that there was
a strong need to restructure the way of reasoning in all affairs. At this period, Julia
Kristeva pronounced her discovery of the theory of intertextuality. The foundation of
the post-structuralist view was founded on the linguistic theories of Ferdinand de
Saussure with the vestiges of the deconstructive concept of Jacques Derrida. The theory
centres on the idea that language does not possess a stable meaning of its own but
generates meaning from its connections and relationship with different past and future
text.® This notion forms the basis of the theory of intertextuality. Kristeva who
propounded the theory did draw on Bakhtin’s perspective of dialogism which
emphasises the multi voices of an utterance in its social context.* This dialogic mode

was what she categorised as horizontal and vertical axis. Horizontal axis indicates the
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relationship of author and reader while the vertical axis explains the connection of a text
with another set of texts. From this dialogic idea, she asserts, a text © is a permutation of
texts, an intertextuality in the space of a given text’, in which’ several utterances, taken
from other texts, intersect and neutralize one another’> The scope and manner of
transformation and absorption of texts as advocated by Kristeva and which she
subsumed under the theory of intertextuality later diversified at the disposal of critics
like Barthes, Genette , Bazzerman and Bennis, a Moroccan poet and critic. Therefore,
the attempt of this research to apply the theory to Arabic poetry composed by poets in
Yorubaland is not accidental. This is inevitable because an integral part of intertextual
references, which is tagged under sargah adabiyyah or shi riyyah and the likes, had long
been formulated by classical Arabic theorists on literary works generally but specifically
on Arabic poetry.® It was a moral crime to some until critics like lbn Tabataba, Ibn
Rashig and Abdulgahir Al-jurjani came to the rescue. Al-jurjani, had laid a strong
foundation for poets and exonerated them from being guilty of poetic theft. He added
the possibility of the second poet to imitate his predecessor by picking from his poetic
text, absorbing it and reproducing it in another novel structure.” The poststructuralist
view under which this thesis will be carried out embraces diversified deconstructive
media of interpretations. In this effect, both models of intertextuality by Bazzerman and
Bennis are marked for analysis of data. This is in exclusion of prosodic structure and the
rhyme end.

Bazerman defines intertextuality as ‘relation each text has to the texts surrounding it.®
He further explains that the urge to understand the authorial style of an individual writer
is among others a clear reason for analysis on the intertextual model. He asserts as

follows:

Learning to analyze intertextuality will help you pick
through the ways writers draw other characters into their
story and how they position themselves within these
worlds of multiple texts. It will help you see what sources
researchers and theorists build on and which they oppose.
It will help you identify the ideas, research, and political
position behind policy documents.®

He eventually states six levels in which a text relies or relates with other groups of texts

and these are applicable for data analyses in the present study. They are:

1. The text may draw on prior texts as a source of meanings to be used at face value.
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2. The text may draw explicit social dramas of prior texts engaged in discussion

3. Text may also explicitly use other statements as background, support, and contrast.
4. Text may rely on beliefs, issues, ideas, and statements generally circulated

5. By using certain implicitly recognizable kinds of language, phrasing, and genres,
every text evokes particular social worlds where such language and language forms are
used, usually to identify that text as part of those worlds.

6. A text relies on the available resources of language without calling particular attention
to the intertext. 1°

Muhammad Bennis, on the other hand, asserts that intertextuality could be a re-writing
of texts through three operational processes. They are as follows: al-ijtirar
(deliberation), al-imtisas (absorption) and al-hiwar (dialogism).!* In this context,
categorisations of techniques of intertextuality as used in this research work with each
of the operative tools are stated in the light of Bennis models:

(@) Deliberation: this is the process of writing the text with consciousness of other
text/texts. Techniques used are Igibas (quotation), tadmin, talmzh, laff, nasm al-mansar
and the likes. They are all categorised under direct or apparent intertextuality (al-tanas
al-mubashir).

(b) Absorption: this is the process of re-writing the unseen text as a natural component
of the new text. It is more creative and hidden than deliberation. The major figure of
absorption revolves around discussions on Sargah which have hitherto become
yardsticks in Arabic literary criticism. Sargah as a critical term is taken in this study as
a figure of intertextuality not as the moral offence in which some group of poets were
guilty of committing in the classical period as stated earlier.

(c) Dialogism: this is the process of alteration of the unseen text and disregarding the
sanctity of the original text. In this case, its features as utilised here are al-mu aradah,
(poem of imitation) nagaid (poem of contrafaction) and takhamis (addition of three
hemstitches to the existing two hemstitches). Elements within (b) and (c) as explained

above are classified under indirect or hidden intertextuality (al-tandas gayr al-mubdashir).

The generic structure of the data collected makes it imperative that the rules of Arabic
prosody are employed. The poems collected are structured on two metric systems of
traditional metres discovered by Al-Khalil and free verse metres / prose poem. The
poems on the traditional prosodic system are patterned on metre (bahr) and rhyme-end

(al-gafiyah). Therefore, the circle theory of Al-khalili is devoted to the study of poems
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composed on traditional metres. The rules of gafiyah shall be used on the rhyme-end in
which their lines of demarcation according to Al-khalil himself are the letters within the
two sukunised areas in the second hemistich. 1? For the poems produced on prose system,
Nazik Al-malaikah’s theory as stipulated in her book Qadayah al-sh’iru al-mu asir shall
be adopted.

The circle theory binds all sixteen traditional metres of Arabic poetry. However, the
origin of a metre out of the sixteen is a foot (taf’ilak) from among ten feet (tafa il).=
Each foot comes from watad (peg) and sabab, (cord). Thus the rules explain that
omission, addition or modification is applied to the watad and sabab as the

circumstances might prevail.
Conclusion

This chapter has discussed the methodology and theoretical frame work adopted for this
research work. It explains the method used in collecting data and their structural nature.
The chapter elucidates models of intertextuality of Charles Bazzerman and Muhammad
Bennis without neglecting the Classical Arabic views of intertextual study. It further
explains prosodic structure of data which was subsumed under traditional (Khalilian
meters with mono rhyme-end with strong emphasis on circle theory of Arabic science
of prosody) and prose poem style. This accordingly serves as a foreground for the next

chapters, four and five.
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CHAPTER FOUR

SOURCES OF INTERTEXTUALITY IN THE ARABIC POETRY OF
YORUBA AUTHORSHIP

4.1 Introduction

Arabic poetry of Yoruba writers, accoding to the present research, depicts the capacity
and height these writers have attained as regards the global standard in Arabic language
and literature. These Arabic poems are products of standard and style where standard
represents the conventional rules guiding the construction of Arabic text typology while
style depicts individual usages and culture. Therefore, the poems under study share the
same standard as the ones composed by the Arabs. The difference remains in style,
which refers to the major sources of the Yoruba Arabic poets. The style emanates from
three distinct elements. These are Arabic Islamic culture, Yoruba culture, and western
influence. Firstly, in terms of Arabic Islamic culture, the poets acquired it through their
ardent study of the Qur'an, Hadith (with their sciences), Islamic history, Arabic
linguistics, and its literature, the principle and practice of Sufism, Islamic theology, as
well as philosophy. Secondly, the Yoruba culture is the instinct, which is ingrained in
them through informal learning from their society or the knowledge acquired from the
in-depth reading of Yoruba literary materials. Lastly, the Yoruba being referred to here
is part of a race, which is situated in southwest Nigeria. As a place formerly under British
colony, the western culture has been inculcated in the people through education since
the period of colonization and after the independence. Consequently, it is assumed that
any creative mind who has been steeped in these various origins would certainly produce
literary works with different types of texts, which intersect with western culture.
Therefore, the sources exploited by Arabic poets of Yoruba origin under study can be
combined to form their style and are subsumed under religious, historical, literary and

Yoruba cultural sources.
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4.2 Religious Source

Religious sources refer to the relationship, which the poems in this study have with
verses of the Qur’an, themes in Hadith, Islamic Jurisprudence, texts in Sufi and

Scholastic theology. Illustrations on all these are analyzed in the following.
4.2.1 The Qur'an

The glorious Qur'an remains the first source for all Muslim scholars. They consult its
verses for their different mundane and spiritual affairs because of its divine and
immutable nature. Its verses become the emphatic gamut that takes literary texts to a
lofty height. The poets, in this regard, explore Quranic verses in order to lay emphasis
on ideas, or allude to a personality, place, or things. Their encounter with the Qur'an is
measured through memorizing parts of its chapter, teaching its divine content to people
during exegesis (tafsir) session in Ramadan and at preaching venues. This makes it easy
for them to quote these verses at the relevant times. Almost all the Yoruba scholars
whose works are analyzed in this study quote profusely some verses from the Quran in

their poetic compositions.

In the following, Daud Adekilekun employs verses of the Qur'an in the congratulatory
qasidah he wrote in rejoicing with Imam Mudathir Abdul Salam during his turbaning
ceremony as the chief Imam of Ibadan land in November 1988. Adekilekun emphasizes

as follows:
el eloadld,y e alb e and Ul oy i cliay (s3a

This is our luggage retuned to us. Then praise is due
to Allah upon the return of the luggage.

In the excerpt above, the writer refers readers to the story of Prophet Yusuf as rendered
in Qur'an chapter Twelve. The aspect of the story being referred to is the interesting
scene where his brothers first came to him to trade for food in Egypt. Prophet Yusuf in
his strategy to entice them towards himself retuned the price they had paid him for their
stock which had been packed together without their knowledge. On getting to their aged
father, they said "O our father! What (more) can we desire? This is our stock in trade,

which has been returned to us.” The verse is 56th in Chapter 12 and reads as follows:
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This Quranic scene entices Adekilekun greatly. He uses it in a metaphoric way to
buttress his point that the post of the imam of Ibadan is a long awaited hope and desire
of the suitable and relevant candidate in the person of Shaikh Mudathir Abdlsalam. This

is why he was happy that the hope was eventually realized.

Another example is in the anthology of Al-faydan, in which Abdul 'Aziz Az-Zakawi
partially includes a verse from the Qur'an. The poet reminds readers of events that took
place during the Battle of Badr where Prophet Muhammad was seen throwing stones to
the enemies. However, Allah proclaims in the Qur'an that indeed, He was the One

throwing the stone not the Prophet.
2 U IS WAy o ey 3 Cuey L
You were not the one throwing the stone but Allah

was the thrower (of stone) to the mad (one).

The verse can be found in Chapter 8, Verse 17 as follows while the underlined text is

the intended portion.
Ca) ) e Loy adlE A (815 b SIisk ol

i 236 4o il 1815 o 0 25
nuw/ &'9;“ 2&\ Z)l

Meaning:

"It is not ye who slew them; it was Allah: when thou threwest (a
handful of dust), it was not thy act, but Allah’s: in order that He
might test the Believers by a gracious trial from Himself: for
Allah is He Who heareth and knoweth (all things). "

Also in the diwan Al-laylul al-byad, the poet re-writes Verse 39, of Chapter 53 in the
Qur'an to illustrate different types of women in the gasidah, Hawah al- ‘asr ' Eve of the
Time' he says:

.~::~LA“Z . - 2| 5'
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3 o L V) Gl G O 5

Choose among them whom you wish, but whatever man strives for will be his portion.

The Quranic verse reads thus o2 Y] Gl Gl 37

Meaning:
"That man can have nothing but what he strives for;"

The Quranic quotation makes the classification clear for the beholder to make a choice
between bad and good women. Nevertheless, he should certainly be aware that whatever

choice he chooses for himself, that is his portion and he will bear the consequences.

In addition, in a poem on the Europeanized person, he portrays anyone who has adopted
the dual cultures of the west and the orient in the following excerpt:
Al e — U a0 ol W)
Gy IS QUSH) (ary (el
You may belong to either the east or west:

You believe in a part of the book and
disbelieve in other part.

Verse 150 of Chapter 4 of the Qur'an, as employed by the poet, captures the features of
a personality with western and oriental cultural ideologies. He is caught between
believing in aspects that favor him in the divine Book and disbelieving in the rest with
which he is not comfortable. The only difference is the poet alternates the pronoun of

the first person plural, as in the verse, to the second person singular. The verse reads as

follows:
OV Gsns )y Al G0 Gl )
s et Oslsiig allhs B G 1A
Ay O 3% O Gy arn eSS
n\’\ -
Meaning:
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"Those who deny Allah and His messengers, and
(those who) wish to separate Allah from His
messengers, saying: “We believe in some but reject
others”: And (those who) wish to take a course
midway"

In another topic of the diwan, the poet quotes a verse of the Quran to produce imagery
in similar structure. This is shown in the amazement of a mother who sees her child

beside her during delivery in a hospital’s labour room. He relays it as in the following:

5‘;'““ ‘iAi w .»j -
L) et (318 Bla lai LaS

My mother was amazed on seeing me (beside her).

As the creature, whose wife was created from him got

amazed.

The verse is the opening of Chapter 4:
BI85 325 Gali G 2GR () 205 158 il gl
a5 e
Meaning:

"O mankind, fear your Lord, who created you from
one soul and created from it its mate....."

The poet produces the simile in a creative manner as reminiscence of the story of Prophet
Adam. In the aftermath of the creation of Adam, his wife came out from his left rib. This
event caused Adam to be amazed. This amazement of Adam is just like a mother who

is amazed after seeing her new child beside her in a hospital labor room.

The Qur'an texts cited above indicate a direct quotation with little modification.
However, there are other quotations cited by the poets under study, which are partially
quoted with slight alteration. This is permissible by linguists. Examples from Isa Alabi

are in the following eulogy of Prophet Muhammad.

6 el oS B Gul il aSHe Ul oS0 18 S5 Ja

Is my word: “I am like you” dazzling you? But I
swear by Allah that you are not like me.
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The verse can be seen in Chapter 18 Verse 110, it is as the following:
u‘;l ‘ﬁ/jé °S} }!:i’ j-:-::l; Lij L:“Zi Jg l

Meaning:

“I am indeed, a man like you, only that the
inspiration has come to me....."

The poet mentions the rare traits and qualities of the Prophet as regards the divine
revelation. Though the Prophet was a complete man with his limbs strong and healthy,
he was not like any human being. He was distinctively different from other men because
he got the divine revelation from Allah. The verse is partially quoted but the message is

already understood by readers.

In another poem, which tells more about Islam and its qualities, Isa Alabi systematically
makes use of a Qur’an verse that acknowledges that Islam is the only religion acceptable

by Allah, the Creator. He says:
Tal s pallall Baadli o e Ly g Y (8 dn (e
Whoever desires a religion in this life besides it

(Islam), he will be denied his comfort in the worlds.

The reference here is to the following Verse 85 of Chapter 3:
Cra 303Y) (& 3hy A J OB W S e S5 Gy
" u.{)f“gj\

“ If anyone desires a religion other than Islam
(submission to Allah), never will it be accepted from
him; and in the Hereafter He will be in the ranks of
those who have lost (All spiritual good)."*
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The poet carefully caught the Quran text to these words (L ,&%u,() and re-writes it

cleverly. The rest of the words in the verse are later altered and re-written in other texts

by the poet.

The same thing is observed with Kamaldin Mubarak in lamiyyah ibtihal. The poet
praises Allah by mentioning His qualities as rendered in Ayyatul kursiyy in the Qur’an.

The partial quotation as in the poem is the following:
Ba S o amy 08y dleudl Yo abagill ¥y

Neither sleep takes over Him nor slumber. And
nothing weakens Him as it occurs to Human beings.

He makes the partial quotation of the following verse:

5 ¥ B Y 2 2l A Yyad Y dr

"Allah — there is no god but He, the Ever-living, the
Self-subsisting by Whom all subsist. Slumber
overtakes Him not, nor sleeps."

Daud Adekilekun also utilizes partial quotation of verses of the Qur'an in his elegy for

Professor Musa Abdul, he says as follows:

I said: no strategy nor power works except from Allah
and requested that Allah be praised. From Him we
belong and to Him we shall return thereafter.

The poet displays his perplexity on receiving the shocking news of the demise of Musa
Abdul, his teacher. He uttered the utterances the Muslim says at the occurrence of any

tragic event. The text is from the following Verse 156 of Chapter Two:
" G5l Ul b )8 s gl 1y gl

"Who, when a misfortune befalls them, say: Surely
we are Allah’s, and to Him we shall return."
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In the poetic collections of Ma’ruf Mustafah, he quotes in one of his poems of
admonition that it is ideal to refrain from illicit and vulgarity in speech making as it
harms than revives us. He said:

Al Jsm,da W8 L e slay cas cagd L S3

0L <A g

Remember the story of Abu Lahab: his hands
perished because of what he said to the messenger of
Allah at that period.

The verse quoted is the following (Chapter 111, Verse 1):

99 & &

Ca5 ol o 1y

‘Both hands of Abu Lahb have perished, he also has
perished.’

In the poems of Abdulhafis bin Malik, he re-writes verses of the Qur’an partially as in

the following two stanzas from his poem titled Shakhasiyya Ar- Rasiil:

1O & palli W ) galeld Calday L ola 134

Yyseall Gy Fn Al Gen ) ey ol

When our Lord comes with punishment (for the
culprits), be aware that’ they will not be unjustly
punished in the least.’

My Lord does not punish (offenders) without sending
a warner to a nation (which is due for punishment).
And He will not punish until He sends one
(messenger) who will be responsible for the mission.
The underlined clause at the last hemistich of the first stanza contains part of the
following verse in Chapter 17, Al-israh Verse 71.
Ay 408 (35l G pgalaly WUl (S 15220555 "
S &5l Yy adaliS ¢y 58 S Gl

Meaning:
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“On the day when We shall call all human beings
together with their leader. So whoever is given his
book (of record) in his right hand; such will read
their book (of record) and they will not be unjustly
dealt with in the least.”

The first hemistich of the second stanza has fragments of the following verse 15 of

Chapter 17, of the Qur’an in it.
"\X.)MJQ;.\.\‘_;\;U:\;JMGSLA"

“We were not punishers until we sent messenger.”

Another poet Ariyibi cites verses of Chapter 112 of the Qur’an in the following stanza:
Racall s ity ¥y  aalli) Hsie

The Forgiver, our Lord is One. He does not forget. He
is the Eternal.

The verses cited are the following first two verses of Surah Al-Ikhlas.

"aaall 4l sl 4l g J8

Say: He Allah is One. He is Allah the Eternal.

Mashud Oyowi also emphasizes another verse of the Qur’an with the omission of a word
and inclusion of another one to suit the meter in his elegy on the death of Mashood
Kashimawo Abiola. It goes as follows:

BBl 3 Ysnl dgomms | yen uall ay () dlae 4

Your promise (O Allah!) is: ‘Indeed after hardship is
arelief.” It will come to pass with Abiola, the radiant.

He cites the following verses from Chapter, 94, verse, 6.
n \-)Lé )m\ &; :.Jin

“Indeed after hardship is a relief”
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As of Tajudin Al Umar of lwo, he cites the following Verse 50 of Chapter 17 thus

S S ER PP

¢ Say: turn to rock or iron’
He included it in his poem whose stanza is the following:
14 azas laas ol iy B le 3 lan 1518 elae Y LI VI

I call on you, the enemies: turn to stone with the evil
you have perpetrated, or become hardened iron.

4.2.2 Hadith

The Hadith is an integral part of Prophet Muhammad's Sunnah and is in the second
position in the four sources of Islamic law. The Quran is the first while analogical
deduction of opinion is the third and consensus of the scholars makes the fourth position.
The Arabic poets in Yorubaland are in the first instance, scholars before they venture
into poetry composition. By virtue of being scholars, they have learnt and memorized
different Hadiths which they quote at will when necessary. This makes it easy for them
to employ it in their poems. Some of them quote it in its complete form while others cite
them partially. These scholars have been well informed that rhetorically, their texts,
which have intertextualized with the sayings of the Prophet or verses of the Qur’an are

usually clearer than other texts, which do not utilize any of these two sources.

In this regard, Isa Alabi in his admonition to Muslim youths refers them to the Prophet
when he (the Prophet) admonishes them to get married because unmarried youths are

the evils in the society.
15 oSyl e oS 1587
"The evil among you are the unmarried”

Isa Alabi creatively reproduces the Hadith as in the following:

1 535 paandia 3 ot oS58 cpdlall oS4 5
RN
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In this world, the unmarried are the evils among you.
They are of different types in their corrupt deeds.

He adds in his admonition that divorce is bad and thus cites the following sound Hadith

to make a backup:
17 " Ul 4 die AL el

"Divorce is the lawful thing which Allah is strongly
angry with."

His quotation of the Hadith in his poem is the following:

18 JMall paal s 20 3la o ST A Lidads 08
oAl
We have preserved the word of the best of mankind

as he says: divorce is a lawful thing which Allah is
angry with.

In another poem, sawtu As-samah, he quotes from a Hadith, which confirms that Allah
has his domain that should not be entered into at will. This domain is something, which

He has made forbidden for His creatures. The text of the Hadith is the following:
19140 jlaa dlll an G YT cas e ST G YT

"Indeed every king has his domain; indeed the
domain of Allah is what He makes
unlawful™

The re-writing of the Hadith in the literary text is as follows:
20 el (<5 Y o jladdl d}jd;{\@gcgjd)z\

Refrain your penetrating into Allah's domain; it is the
house of unlawful things. Do not enter inside it.
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In an attempt to establish the fact that wining a war requires strategy, Nuh lbrahim

makes use of the text of a hadith. He affirms that war is a trick as in the following:

)B@ujfcucmw\bﬁ\dmﬂ\wﬂmuh
e&u}‘\.ﬁh&“‘é@@.\j‘ JE ¢ JB Legie dll a4l e
213e 0 o Al
Meaning:
Sadagah bn Al-fadil said that Ibn ‘Aybanah who heard from
Jabir bn Abdllah may Allah be pleased with both of them,

reported from the Prophet of Allah who said, "War is a
trick.”

The poet absorbs it and re-writes it in his poem. :
2ol e Asdaa La Aly e Ldsl o all

The first step of war is manipulation and the end of it is
trick. In addition, it is a hazard of aggression.

In another ode, al-mal ilahu al- ‘asr, the poet quotes the saying of the prophet during one
of his sessions with the companions. One of them pleaded with him to educate them on
some avenues of voluntary acts of worship that will generate immeasurable rewards and
the Prophet explained to them in vivid manner. The companion's word, which is inserted

in the line of the poem, is the following:
72 )5l sl dal e

"Possessors of wealth have parted ways with
rewards....."

He quotes a part from the hadith, which is the following:
" J}SJ” d‘\\ "
His citation of the hadith could be found in the stanza that follows:

24JJ_'"1A_\\J_Mw_ﬂ\\Hma\J_X Ul g asall 4 gldale Jla 63
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The possessor of money is the king. He has honor and
is praised by people. He is seen as the successful
among people because he is wealthy.

Furthermore, in the poem, nahwa mujtamah ’in afdal /7 naijiriyya, Nuh Ibrahim bares his
mind on the care free attitude of our leaders and the led towards education. The
government policies on education are many but they have not been properly
implemented. Thus, the poet likens numerous policies of the government to a Hadith
which tells that at the end of time, the large population of the Muslims will not suffice
to make them successful in their sojourn. Therefore, they are like dirt particles from the

aftermath of rain. The Prophet refered to them in Arabic as:
9 S, ] ;1", I
"Scum of flood"

The Hadith is quoted in its complete form as follows while the cited phrase is underlined:

o Al Jsm ) JB B (L5 e Dl aie o (225
oo Sl el ol olie oSSy ¢ SIS N gy ol oy

Sl 3 AN 5 caSie Algall oS 500 ) ghua (e dl
[GEEGN JGQL)A}SH.A}J:U\ d}m)l_\” dﬂ&d\.ﬂﬁ ‘«U‘Q}M

< sall Al Sy oLl

Meaning:

From the authority of Abu Abdsalam, from Thaoban, he
said: the Prophet said: “The people will soon summon one
another to attack you the way they invite others to share
their dish. Someone asked: Will that be because of our small
numbers at that time? He replied: No, you will be numerous
at that time: but you will be scum and rubbish like that
carried down by a torrent, and Allah will take the fear of
you from the breasts of your enemy and put taste of
enervation into your hearts. Someone asked: What is wahn
(enervation). Messenger of Allah: He replied: Love of the
world and dislike of death.”

The poet inserts part of the hadith as follows:
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Methodologies in our education are obsolete. They
are like the scum of flood that ends in futility.

With regard to Kamaldin Mubarak in his anthology, he quotes three signs of the
hypocrite as depicted by the prophet in his Hadith. The Prophet says:

13) 5 calal ae ¢ 3 5 3K dhaa 13) G i) A «
272 Ayl
"Signs of the hypocrite are three: If he talks he tells

lies, when he makes promise, he reneges and when he
is trusted by people he betrays them."

He re-writes the above in poetic in poetic form thus:
8o gleadla S Al b GlA e 4 jalidaad

When he fights he is immoral, if trusted he betrays.
In his words, he is a liar and breaker of promises.

In another ode in the same anthology, the poet cites another Hadith, which discourages

Muslims from isolating themselves from relating with their family.

The Hadith reads thus:
Ga ot G A D& (ad A G AR aa S G
297 Zx o Slalad (a5 cilia cllia

"Family blood is a lump from Allah the Merciful.
Allah the Exalted said: whoever binds to you | will
bind with him and whoever cuts off from you, | will
cut off from him."

While the poet transposes it as follows:
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One who cuts himself from blood relations
will not have mercy and will not be attached
to Allah, the Merciful.

In the diwan of al-layl al-abyad, the poet quotes the Hadith, which admonishes that in
an attempt to marry a woman four qualities should be observed. They are beauty, good
family background, wealth, and religion. The Arabic text employed by the poet is as

follows:
31 s [PRTE\PRPTIVEN PR VA PPN LQJLA:@J‘X 81 yall xS

"There are four reasons for marrying a woman:
her wealth, beauty, family background and
religion..."

The poet’s effort in this regard is the re-writing of the Hadith in the following:

Lellen JaY a2

L i il 3] yall el

alsa Vs JEY GLlls Jlaalld

Ll sl JaY cud

Ledia U gide i€ ) 3] yall olls

Y sl Jlal) aly asi Dl

[PENENSEQ e

Lemal Al 51 a5 ells

Ll Ja¥

lgide Gl 3l yall el

Ji )y dha Julla

st ke

3 pall 4u 0 55 Le Jaadl (ppalld
Meaning:

Not because of her beauty,

That woman with whom am strongly in love.
Because beauty is like lightening and is not stable nor
continuous.

Not because of her height,

The woman whom | am madly in her love,
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No person can match up to the mountain’s height.
Not because of her family background,

Is it the reason for loving that woman?

There is no family background for a lady who never
reasons.

Not because of her wealth,

Is my love for that woman,

Wealth is a falling shadow.

But I love her because of her religion

Religion is the best thing a woman should use to
beautify herself.

Daud Adekilekun also adds another Hadith in one of his poems, which advises on the
virtue of learning the Qur'an and teaching it to others. The Hadith says:

7 i) o sale g ) 3 ) galas 33

"Learn the Qur'an and teach it to people”

Adekilekun re-writes it as follows:

34 ULy A pal dgnd jla Jo (il s gale o ) galas

Learn and teach it to people, then build learning
houses for its propagation

In the poem of Abdulhafis Yunus, which he named gandom, he inserts a hadith to pass

across his message:

35 alaa) alla Vi la glaxs dalatay ) gelay Alnan 13

Whenever you are aware of an epidemic in a
region, do not go there but the best thing to do
is restrain (from such region).

The underlined clause is brought from the following hadith, which is written in its

complete form.

ok @5 135 L 5as B i ) o sellally Sean 13
362414 \};)ﬂ)&l.@_\eu\}

Meaning:
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“Whenever you are aware of an epidemic in a place,
do not go there; and when it occurs in a place where
you are residing, do not move out from there.”

Though the poet did not quote it in its complete form, the opening clause of the hadith
in the poem has delivered his message while the second hemistich is an absorption of
the remaining part of the Hadith.

Tajudin Al Umar of Iwo cites the following hadith:
TMaal ¢ ge g amdl ala Le awdl oy ge b A"

“Allah will assist a servant as long as the

servant assists his brother.”

The poet re-writes the hadith as follows:
Bag gy S5 sl G gime b b S ae G A

Allah will assist a servant who instructs on doing
good while in comfort, in distress and unrest.

4.2.3 Sufism

Sufim is an Islamic league established for the sake of soul purification. The origin could
be traced to the ascetic life to which most scholars were inclined during the first Abbasid
period. * This period was full of atrocities and ungodly way of life lived by the people.
Those who attached themselves to asceticism did it in a special manner, which was not
antagonistic to Islamic law. They were usually in seclusion in mosques of Iraq,
especially Basrah mosque.*® Sufism was derived from the act of renouncing the
mundane life of this material world. Therefore, having engaged in painstaking search
for knowledge, many scholars among them specialized in different domains of art and
sciences. Among them were poets who engaged themselves in poetry to delineate their

Sufi devotion. From this phenomenon emerged many Sufi poets including the popular

Hallaj.*!

The Sufi scholars and their students were among the tripod upon which the spread of
Islam in West Africa was built. The remaining two are traders and war fighters. 4? The

success of the Almoravid movement in Western Sudan has been attributed to Sufism. *

In addition, through the spread of Islam, the Sufi of Qadirriyyah, Suntisiyyah and
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Tijaniyyah groups arrived and were spread to all nook and crannies of West Africa in

general and Nigeria regions including Yorubaland in particular. 44

The scholars in Yorubaland are either Qadiriyyah or Tijaniyyah or other group. It is

known that the Sufi poetry refers particularly to the following sources: erotic, bucolic,
and ascetic poem, among others.*® In fact, among the poets under study, Adekilekun

Daud depicts Sufi features in his poems.

In one of his collections, he eulogizes Shaikh Ibrahim Niyyas, a prominent Sufi
personality, and makes reference to a Sufi term "pure wine". The Sufi believes that
before a worshipper could be conversant with the light of Allah, s/he must have drunk
the "metaphoric wine" which is neither intoxicating nor injurious. Their proof in this

regard is Qur'an chapter 83, verse 25, which reads as follows:

”¢ &2 :..,:) C}‘?C)wg ““

“They will be given to drink of pure sealed wine”

In this aspect, their intention is not alcoholic or related liquid. Adekilekun’s poem is

rendered as follows:
)y sim S Gesli Bl jla s 3 Cacld J Y sl

When we came to him our conditions were dirty but
thereafter, the dirt in us became pure.

He keeps serving us the cups (wine) of love. In that
situation we were neither intoxicated nor behaved
immoral.

He refers to another Sufi term in his elegy to Shaikh Jamiu Bulala.

A grilall Guibalall 30 L 1 alackaall G gall )
Ol Gahll 2uly b ja Al 23 L
O—digall Hg Sl e g audlaall 3N U

O you the great succour, possessor of praise, place of
refuge to the thirsty and hungry ones.

O you the appointed seal, full moon of guidance;
Shaykh (leader) of the pure and clean people.
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O you the overall treasure, light of light. I call on you
the light of the guided ones.

The words: (& sall 2381y (allaall 50) (L5 Ls8 ) are Sufi terminologies.

Zakawi also cites a prominent Sufi term in the eulogy of the Prophet as documented in

the anthology of Al-faidan
B Slaallsasedll 38 e hiadl g alYl o s

The one pleased by Allah, the Chosen. Centre of deep understanding (of Allah)
and comprehensive knowldge (of everything).

In this stanza, the phrase: (txall 5 » 5¢&ll 3S s a term used in Sufi parlance to eulogize
Prophet Muhammad. The source is Salatu jawharatil kamal and the context of the

phrase is as follows:

Agiaiall 43 8L 5 480 daa e e alu g Jua aglll
M e 49 Sladll g 2 58l S ey dailal)

“O Allah bless and have peace on the Source of
Divine Blessing, the Pearl of reality which covers the
centre of comprehending (Allah’s attributes) and
meanings.....”

The following Ariyibi’s poem also reflects elements of tassawuf:
0 figd oY g yall e Hg Liae Cia & &Ll g0 G

Truly you are loved from the (realm of) Malakiit. Y ou
are a light from (the realm of) Jabarut which appears
to make an impact.

The two words underlined are Sufi terms.

Tajudin Al Umar, in his submission, interacts using a Sufi term in an excerpt of his poem

below:
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51355 o Culd liagd juai 8 Ll oS0 G o 1y Aol

With this, you will know that the Lord of the Throne
supports us in giving victory to the (spiritual) Flood. The
victory stands firmly.

The word Faydabh is a Sufi term, which indicates abundant bounty of Allah. The word

is popular with Shaykh Ibrahim Niyass because it was said that the major message he

came to deliver to the world is to spread the faydah of Shaykh Ahmad Tijani. >

In another poem, he inserts a Sufi term thus:
83cld 3 sl (e aSUE] oSO 4Gy Hhall g daa) Jal

People of reality and the path (of tassawuf), it is due
to your possession of piety among mankind that you
are nobles.

The two words hagigah and tarigah are Sufi terms used to portray the intention of the
poet.

4.3 Historical Source

Islamic history comprises specific events, which encapsulate the birth of Prophet
Muhammad, his activities in Makkah and Madinah together with the defensive wars he
fought against the disbelievers. In addition to this, the advent and spread of Islam in
West Africa, and other environments as well as efforts of the Muslims who actualized
the mission and their biographies are also regarded as part of Islamic history. Teaching
this history of Islam is an integral part of the curriculum taught at madaris, marakiz and
mada'id in the Yoruba community of southwest Nigeria. In this regard, the poets find it
easier task to relay the residual portions of what they have already acquired in Islamic

history during their creative composition of poetry and prose.

For instance, Isa Alabi illustrates the pangs and injuries the first generation of Muslims
received from the Quraysh in Makkah. The Quraysh molested the Muslims, mutilated
their values and caused them general discomfort in their homeland. In fact, the
indignation of thes ruthless acts was enormous at the receiving end. It was because of

thedse heinous experiences that the Prophet passed the instruction for migration to a
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close religious ally in Najash. This great event captures Isa Alabi's creative mind and he

refers to it as follows:
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Meaning:

The first generation of Muslims endured and carried
the burden of travelling on them.

Horizon of intellects expanded in education until they
benefitted from the culture of other people.

Najash, the great, was their friend. He did not return
them to the unbelievers for the reason of anger.

He said, "You have come with the same message
contained in Taorah and Injil.

In addition to this, the poet mentions a very close personality to the prophet, Bilal bin
Rabah in the following line of poem as a metaphor for the caller to daily obligatory
prayers. In Islamic history, he is famous as the first active caller to daily obligatory

prayers. The poet has this to say of him:
550 skl (8 il dmanad (g ) Gl gy IO 38

O Bilal ! Call to worship with your strong voice so
that people will hear it in the East and West.

From the history of Islam in Western Sudan or West Africa, Isa Alabi digs deep to the
fruitful efforts gathered in the reform of Uthman Fudi, his brother, Abdullah, and son,
Muhammad Bello. Also, as he has tapped from the ocean of history, the poet re-writes,
in verse, the efforts of Imam Magili as well as what other places like Zaria, and the
Kanem Borno empire portray in the knowledge and production of Muslim
intelligentsias. The following lines eloquently confirm his perusal of the history of Islam
in West Africa.

Bl jo e da alall 8 lamy Al 13 A UL e
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Our Uthman and his son were deep in knowledge. Any
doubt in it?

Ruler of Gwandu, brother to our Shaikh, was a possessor of
pen and the lord of flag.

Magili settled in this land and spread what he possessed
with kindness.

Zaria had produced intelligent people in knowledge and
legal matters.

In Borno was Al-kanami who shook all spheres with glory.

In the same manner, Oladosu alludes to a great personality in Islamic history. In one of
his poems, he mentions Abdul Rahman b. 'Awf, the popular philanthropist and
companion of the Prophet, by using the element of simile to compare him to another

personality.

STl Ui
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Congratulations to you! In this period, you are like Abdul Rahman son of 'Awf .

Kamaldin Mubarak, in his warning to contemporary Muslims, advises them to emulate
the first generation of Muslims who lived at the time of the Prophet. He stresses that
their success depends only on emulating the manner of piety and steadfastness of these
people. His source in this manner, is Islamic history as he says in the following:

SBall shall o adll (iS aalyd agdla yadll Sl agd Lol
ool sall Jd sl gagll elsl Laba il s e M e 15 e

Are we not descendants of a group of people who
were victorious? The Book of Allah which prevails
on darkness guided them.

They fought the people of Rome and Persia. They
first made use of guidance and light before taking to
arrows.
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In another ode, Kamaldin alludes to the historical place, Cordova, now in Spain, in order

to remind the Muslims of their glorious past.
Ul s ye ok i Lk s U1 (B el

It progressed on establishing a path with their
influence in Cordova; with you they were able to
know the response.

In another ode, Nuh Ibrahim reminds readers of notable aspects of Islamic history by
referring to Palestine and the country’s role in the night journey and eventual ascension
of the Prophet to the highest spiritual place to be sojourned by any human being.

Furthermore, he mentions the injustice of the American people to the Islamic Republic

of Iran.

0 A Y Logs asll lagay  Aljie pDLud (lauslh ()
Oale aia e el )l Loy )k ised Juay
Palestine was a home to Islam and always a port of

revelation not for infidelity.
And ask Khomeini in Iran of what they did to his
country by inflicting calamity because of their fight

against secularism.

Adekilekun in his poem titled Madinatu ‘Alimi mentions vital information on the
historical aspect of Islam in Ilorin the City of ‘Alimi. He reminds readers that llorin had
accommodated callers to Islam, pious Muslims, and scholars who raised the flag of
Islamic knowledge with their strength and simultaneously crushed grooves of idol

worshippers.

61 aac YV s ol i 1 sald L@ sleall Yaa L)
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It is an abode for the pious callers (to Islam). They
spread the (message of the) religion among non-
Arabs.

They raised the flag of religion among us and
absolutely crushed (roots of) idolatry.
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Adekilekun’s submission in his poem is a reference to the history of the making of Ilorin
as an Islamic state by the incessant efforts of various scholars. They fought infidelity
with their wisdom and might before eventually establishing strong citadel of Islam,
which spread its tentacle to major cities and towns in Yorubaland.

Treading on the same path of utilizing Islamic history in the composition of creative
works, Maruf Mustafa cites from the history of the people of Prophet Lut in order to

sensitize us about an act, which destroyed a nation before us.
82 €30 Sl Jgdadal e )5S la Lild oy jia Ll Sl

A nation before us was perished because they
indulged in homosexuality. Is Allah the Overcomer
unjust?

Certainly, Abdlhafis tapped from the biography of Prophet Muhammad in his poem
Shakhasiyyah Rasul by referring to the periodwhen the people of Makkah hired Suragah
to pursue him while he was being accompanied by Abubakr on their way to Yathrib. He

says:
B3MSyLlea N osily (a4 A8 pu JA L

Suragah’s horse got its legs sank while pursuing
him (the Prophet) and at the time he said: | call on
(Allah my) Supporter!

Also, in another poem, Ash-shir ya ibn Umm, he refers to Ka’ab a great literary name

in Pre-Islamic poetry.

64aylal 25 aaS ekl Jie e Liadl i ey o gas

How will our intellects produce poems (as great) like
poems produced by Ka’ab and his fellow (poets)?

Abdlrahman Zakawi in Al-‘aqaban discloses in his poetic collections the ovation,
which has been with the Arabic language in human history as follows:
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It is a language with great importance in history
among nations in term of civilization and acceptance.

He added that Arabic has been the language of science and technology as its letters and
numbers document different formulae in Mathematics, Physic, Chemistry, Algebra,

medicine, and other branches of knowledge.
4.4 Literary Source

Literary sources refer to various Arabic poems and prosaic materials which the Yoruba
poets that write in Arabic have had the opportunity of studying. Most of them have
memorized many poems that transform them from learners to mature Arabic poets. Ibn
Khaldun had ratified that for a non-Arab to succeed in poetic composition in Arabic, he
should memorize lines of poems, as many as possible, from many different anthologies
%6, Some of the literary texts memorized by the Yoruba writers of Arabic poems are
reflected in most of their poetic collections. For this reason, the first to be considered

under literary source is poetry.
4.4.1 Arabic Poetry as a Source of Materials for the Poems of Yoruba Writers

By Arabic poetry, the focus here is on poetry composed by the Arabs or non-Arabs. In

this regard, the source of the following Isa Alabi poem is easily discerned. He says:
67)&»3%@&.44.1\5)\ ajl_ujula.u_\m‘)uﬂ\

The composition and structure of poetry are difficult.
Its elements are the beautiful meaning, which features
like magic.

The source is from Huteah’s poetic collections when he sent a warning message to

beginner poets that poetry composition was a herculean task. His warning goes thus:

68 4ol (g g a2 3l
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Poetry composition is difficult while its ladder is tall.
Whenever the unknowledgeable makes effort to
climb it;

His foot slides off to the ground.

And in an attempt to perfect it, he makes mistake.

In another poem on personality madih, he annexes some parts of Ahamad Shawqi poem

to his own thus:
60 i Lo g3 ] 0 saall O i) lan el Lt

O our intelligent Shaykh! It is enough for you a rank
that all eyes always turn to you.

Shawqi's line, which is the origin, is the following:
Olalall ol cuila f alall & A s Y il

O the Unlettered! It is enough for you a rank in
knowledge that all scholars lowered themselves
before you.

Abdul Rahman Zakawi also refers to Shawqi in one of his poems thus:
Maiddgal xalla 8 deal 800 Jlie clls 3l

Student, heed to Shawaqi's advice: rise up in respect
for the teacher and accord him with respect.

The following is Ahmad Shawqi's poetic line:
72y g ) 55 O alaall 2K MQJA_MM(QJ

Rise up in respect for the teacher. The teacher nearly
becomes a messenger (of Allah).

The poet also does the same, in the anthology of Al-faydan, to Sharafdin Busairi in his
Burdat al-madih

[CRTES ?3 s Ja
Ask from Hunaynah then Khaybara

Burdah’s satanza goes thus:
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Ask (the war they fought) in Hunaynah or Badr or

Hud about the strong emotion for them (companions)
to fight. It was tougher than iron.

A different copious example is observed from the poem of Kamaldin Mubarak. His

sources from these poems are utilized as follows. He says:
75 Aall (5 53 (g palall pas poal A0ad S5 s 2Dl OS

With all forms of peace and manners of greetings, |
am greeting the audience, the great people.

This reflects Shaikh Adam Abdullah Al-lllori's poem that reads as follows:
Tolia oy Ngmis Mol S Il aln IS B g 3

With all manners of speaking and with all parts of the
body, | am saying a welcome to you.

In reference to Shanfarah in Lamiyyatu al -'arab, he adds:
TTaile (o)l 8 adal¥) il e e jadll S ol ) 52

Arise my people, the dawn is approaching faster.
Hope is not realized in an unjust land.

The source is the opening of lamiyyatul al-'arab.
BUY oS g a st ) s SEhae st el (S | s

My people arise with your camels. | am relocating to

other people different from you.

He also re-writes another poet’s stanza in the following:
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Whoever conceives it has conceived ambiguities and
mutilated the pure face of religion.

The above stanza is a reflection of the following poem in the book, ta’alimu al-mut'alim

tariga ta'allum
80 Caldaall 0K Sl 8o la e LIS oLl ol aal )y e

While in another poem in his diwan, bagatu al-azhar,
the following poem is easily traced to its source:

BL UL ile (e aaall Al o saecd (58 V)l Y

House is not built but on pillars. Whoever isolates
himself in life will not have a lasting dominion.

The source reads as follows:
82 0550 eyl 13 dlee Vs e e VI i Yl

House is not built but on pillar, and the pillar will not
exist when the foundation is not firmly constructed.

Another example from the poetic source is the following stanza,
83 L5 e alall Gl (6 AY re G (535 Jie 25l ()

This life, for the intelligent and the determined one is
a place to strive for the Hereafter. It is not eternal.

It was adapted from the following line of poetry:
84@)1&':\50&3;2“ &AQZ\A\JQA <l ‘ﬁljd&:g:ﬂeﬂd\&u

It is not proper for the intelligent and good moral
person to be indolent. Leave the town and become a
stranger (in another land).
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In another ode in the same anthology, the poet Kamaldin Mubarak inserts another poem,
which relates the situation when a poet says that Allah changes whatever He wishes at

the twinkle of an eye.
Bl ) ds e iy | Lefalil 5 e e (i e

Between the twinkle of an eye and opening it, Allah changes
things from one state to another.

Our poet reworks it as follows:
8, adl e B dal jiky el e gliadla 84

Allah Has His way in the affairs of His creature. He changes
things from one state to another

In Oladosu's Al-layl al-abyad the segments below quickly direct the reader to llya Abu
Madi's tolasim:

87 LSL bl 4 1Ll
Kala Y
Lﬁ)'ﬂ Cud
Why was | born weeping?
Not laughing?
I did not know.

Ilya Abu Madi's poem is written thus:

How did | arrive?
How did I find my way?
| did not know.

The poet also puts Abul 'Ala al-Mu'ari’s poem in display as he writes as follows:
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But did she commit sin against me?

Or did my father commit sin against me?

As Abul 'Alai's father committed sin against him.

And as fathers and mothers committed sins against their children.
And as | have committed sin against my children.

Abul 'Alai had once said,

0 e ol el 1y
af Ao cuia Lo

This is my father's crime against me;
| did not commit crime against anybody.

In another poem, he relies on a Sufi poem and remarks thus:

Aozl C pan
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It combines between two opposites;

It is in between two adversaries,
And sees what the careless people do not see.

Both words: JlauzsY) (opposites) and (=8l (adversaries) are terms relevant in logic

not in Sufism®2. Therefore they are of less concern here. The source is as follows:
B illel Yl Ose led bl Yl ol

Hearts of the saints are (inner) eyes; they
perceive what possessors of eyes do not see

In one of Daud Adekilekun’s odes, he says,
84 il 230 Jal pao Lug 108 agosld awind Qi) I Cpuaal

Behave with good manners to people you will enslave
their hearts. This is what we have reported from the
orators.

This line has its direct source as follows:
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Behave with good manner to people you will enslave their
hearts. It has been long that goodwill has enslaved human
being.

In an elegy to Musa Abdul, he says:

% g S 4k aelS Wl ellldy s 8 gl (s )
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If some people rejoice because you are dead, they are
uncouth. That incident is a cup from which
everybody will drink.

Some people want you dead. If you die, death is a
path on which they will follow the steps after you.

The source of the above lines is from the anthology of Imam Shaf’ and it reads as

follows:

Some people thought of my demise and if I die, that
is a path on which lam not the only one to thread.

He also makes a partial quote of the Arabic poem in his own ode thus,
B e ymyilaa ¥ Ll o) 3S5 anll (e sl o shan KI5

That cup is full of dirty water; whoever is born of female
will no doubt drink from it.

The words “born of female” are a segment from a popular poem composed by an Arab;
9 Jsane cboall s e oy 4Dl clla o) 5 il ol S

Whoever is born of female, no matter how sound his
health will be carried one day on the wood of casket.

In addition, Adekilekun adds a first hemistich from a poem to his own. The hemistich is
in the normative form while his own stanza is in the accusative. That is another version

of absorption. The source reads thus:

100 2ane Ui Hlidall e g 2l i a3l
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Peace, pleasant, nice fragrance and magnificence to
be showered on the Chosen one, our master
Muhammad.

The poet’s new text reads thus:
101 il Jla ) (e oSile Lo ba i Lita LS

| say: peace, pleasant, nice fragrance, and magnificence are
said on you from the pure people.

The same thing is said of the following poem:
102 L e ool pat€ Lye il e A Tl

| have not seen a grave defect from people than
inefficiency of the capable person to deliver his
obligation.

He re-writes it in this way:
103 Cpaalal) g Siall cunS e Gl e B 1 ol

| have not seen a grave defect from people than the
defect of deniers who argue much.

Abdlhafis bin Malk cites in his Prophetic madih some clauses from the popular Burda

al-madih which he rewrites as in the following:
10431 4 boadi dgyy oy (ol G plasS

A substance like cloud follows him as he walks. This
is to protect him from the scorching Sun and thirst.

The poet culled the above stanza from Busairi’s ode:
105 can gl by sada® 5 kel dalerd) Jie

A substance like cloud followed him wherever he
went, protecting him from the scorching heat which
comes out in the noon.

Another stanza from Busairi’s hamziyyah inspired Abdulhafis to produce the following:

106 Sbs o 58 W) gy o Jie (A e ale Jal
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People of knowledge are subordinates to the Prophet.
They cannot progress unless they choose him as their
guide.

The following Busairi’s stanza is the origin of the above poem.
107 slalall @y caily of alall 3 A5 ) eliea 435 ) Sliaa 1Y LIl
I call on you the Umiyy (unlettered), it suffices you the

position in knowledge that the knowledgeable people
(scholars) bow before you (in honoring you).

In the ode of Mashud Oyo, Az-zai’m al-muhmin which extols the virtues of Chief

M.K.O. Abiola he mimics the following Al-anbari poem:
108 ) ozl saa) cil (3ol slaall B g3lall b 5le

Great in life and in death, indeed you are among the
wonders (of our time).

Mashud adopts the above poem thus:
109 ol jomall (gaa) il Vgl il 5 el b 3o

Great in life and in death, certainly, Abiola you are
among the wonders (of our time).

In another poem, he says:
110;@@1\”&}4&\:}}3 )MQ;A\JAAUA)MS

Let us exercise patience at the point of death because
death will come to destroy every one of us

The poem, especially the first hemistich, echoes this stanza:
U1 e gl Jlaa o _yoacd
Patience should be exercised at the point of death

In Burda al- ‘ajami of Ariyibi, he re-writes the following opening stanza of Hafis

Ibrahim’s ode which he uses to eulogize the second caliph, Umar son of Khatab.

12 Ll 35 lall dale ) S Ll s s 5 8680 G
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It suffices this poem and me that | dedicate it to the
sight of (the second Caliph, Umar son of Khatab) Al-
Farug.

Ariyibi’s poem also partially picks phrases from the
second hemistich in the above stanza thus.

1136)3“g¢uu;‘\}¢“x§j}@}) L;\SAA.\‘)LIM&\;\ALA»LA\L;\

To the sight of the Mukhtar (the chosen one) my soul
and heart are taking me with honor.

However, Nuh Ibrahim alters and absorbs some phrases from another poem that is based

on the praises of Shaykh Adam Al-ilori.
N4 iy dal D culd b IS elle 5013

If | appreciate you with honor, you are worth it and |
am not making exaggeration.

The copied poem from Abu Nuwas goes thus:
115 A 35y A S Culd alliay elile Lyl oas13)

Whenever we appreciate you because of a good deed,
you match that appreciation and even have surpass it.

4.4.2 Arabic Prose as a Source of Intertextuality

The Arabic prose works indicate the types of prosaic materials, which the Yoruba poets
of Arabic poems have consulted and absorbed. Their consultation and absorption are
later intertextualized with their poems. These prose works are in form of Arabic
proverbs, words of wisdom, and popular sayings. In fact, through their reading of these
scattered massive texts, they were able to grasp important meanings from these texts.

On this phenomenon, Kamaldin Mubarak refers to the popular saying of Caliph Umar:
116 mg) I} 4y ) USef La sy Sall bl Lagad a DLyl 4l e 8 o g8 (31 S 1)

We were the most humilliated people so Allah honoured us with Islam. No
matter how we seek honour other than what Allah had honoured us with, He will

humilliate us.
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The poet re-writes in the following:
17 20Ul eladlls Yisla e Ujae celfhe Lkl i

Whenever we seek our glory from our enemy, our
shame increases like a regretted gambler.

Another prose, which has been transferred to poetry, is in the following lines from the
poetry of Adekilekun.
18y ataZall JU alls e aladl s LN 5 Ll JU 405 (g 2 tall
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Whoever acquires knowledge has acquired highness and
praise. And whoever acquires knowledge has acquired all
success.

Whoever acquires knowledge is pure without dirt. Whoever
is knowledgeable owns key to treasures.

Whoever fails to acquire knowledge, indeed all benefits
miss him. How calamitous and doomed he is!

The poet's source in this manner is the saying of Caliph 'Ali:
19 e 5 IS asld 28 alall 4l (a5 (o6 OS @l 238 aladl o ol (et

Whoever acquires knowledge has attained everything but
whomever knowledge escapes all things have escaped him.

The proverb, as an integral part of prose in Arabic literature, makes its interaction with
texts aesthetically viable. The poets being studied in this research exhibit expertise while
fusing their texts with Arabic proverbs. This makes it an important source of their

creative works. Oladosu in the following usage refers to the maxim:
120 M Jaa IS o jlaY e

Relatives are like scorpions.

He transposes it in the following stanzas:
121 e Lggd o l8Y)
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Relatives in there are scorpions
And snakes.

Kamaldin Almubarak utilizes another Arabic proverb in his poem Risalatu Shi'riyyah in

order to make it artistically relevant he remarks thus:

12 IS (5 K4

| received your letter | am grateful like the
appreciation of garden to heavy downpour.

He also includes the following saying in his poem in order to portray the eloquence of
Shaykh Habibullah Al-ilori.

124 8l b Y
Your tongue will not break
125 wialy (g ol g A g Gmd Y Las 5 Wl ol ol by

Say what you want to say son of Adam: our Shaykh and lover. Your

tongue will not break and you are not the type who stammers. .

Tajudin Al Umar also includes the same maxim, &g (=4 ¥ in the basit metre of his

poem as follows:
126 AL (35 G U 58 Gad Y Ao g5 Vol y) (el Caney

You intend guiding (people) and giving them
admonition, you are not talking nonsense, you are the
one who beautifies the city.

In the following Isa Alabi's eulogy of Abdullah Fodio, he rewrites another Arabic

popular saying::

127 Qs g0 Mo pac (A 4358 54 gl (5 ke sa

80



He is intelligent whose intelligence could not be
superseded (by his peers) in his period without rancor.

The popular saying he adapted is the following:

128n4;uéd)§:’yn

His might could not be superseded

Nuh Ibrahim also refers to the following proverb in his poem
129 1 0 N e BYEOA| & Sadd)
The cub in the den is the same as the lion

He alters and re-writes the above in the stanza below:
130 o] M) 8 Slag lega Julll 5 jallae A an) Su oY)
Son is the replica of his father in the physical form.

All the time, the cub always resembles lion in the
den.

He exhibits the same thing in the following stanza
BEGH N ¢ sadl g @) jadl die 4808 QL) ol a5l dd

It suffices that today's youths are future lions in the den.
At the determination stage, many different ways are
materialized.

Another example follows from the poem of Isa Alabi.
132 jitin Lia L laall" V) ool of Jinied & S 13

When | am old it is impossible to observe that crockery in
our land could become an eagle.

The source of Isa Alabi’s poem comes from the Arabic proverb as in the following:
133 iy ¥ Uiy il
Cockery in our land cannot become eagle.

The intertext of the proverb is seen in the following poem which admonishes absolute

refrain from smoking:
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Those who consume it have made it addicted to them.
You see him strive for it all time.

The Arabic proverb cited is the following:

B3 Mol ga a y sa "
He is addicted to his interest

He further uses the following wise saying creatively in one of his poetic lines as an

interplay:
1361 50 ) g
The matter has reached its climax
The poetic line reads as follows:
B7) s padl) (iday (g plaa s 3 ) p balia

The matter has reached its climax, Saddam. Beware
the wrath of the people. This is a warming.

He cites another Arabic proverb in diwan As-Subai'yyah:
138 Zalg glio patislina oy i pmalall Ll e £l

It is a crown on the head of a healthy one, which adds
to his beauty, but hearts of the sick people see it.

The proverb cited is the following:
139z yall Yol ¥ Zlawa¥) Guss) o U dalall

Sound health is a crown on the heads of the healthy; no one
could see it but the sick ones.

In addition to this, Abdulwahid Ariyibi re-writes the popular Arabic proverb in his

poem,

140 5 8l Caga (8 aua (S
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All hunts are restored in the belly of Farah.
He absorbs it as follows:
41 ol Caga A S Y adall le 4l Lli ddals el JB

Whoever says that he possesses an authority, we shall tell
him: all hunts are but in the belly of Farah.

Abdlhafis’s line of poem intertextualizes with another Arabic wise saying thus:

192 s gl) aa

It means ‘the heat is intense’

He says:
43 Ssedegea 1) Joy s omg Y}“f’uﬁkﬂ‘wobjs

Never! Even if the heat is intense, he will not be frustrated
to say: “leave me alone” when they called on him.

4.5 Yoruba Social Cultural Elements as Sources of Intertextuality

The culture of the Yoruba people that is being referred to in this research work covers
proverbs, popular sayings as observed with oku pipe (elegy) and other figures.

4.5.1 Proverbs /Popular Sayings in Music

Proverbs are essential part of the Yoruba culture and revolve around many topics such
as morality, social charter, law, criminal references, and historical occurrences. They
frequently appear in Yoruba poetry such as ijala, ewi, esa, ekun iyawo, oriki etc. From
the poems collected for this study, some of the poets display their gain of adaptation of
many materials on Yoruba proverbs and they affirm it as a great source for their poems.
Nuh Ibrahim carefully versifies, in a transposition process the second part of the

following Yoruba proverb:

"Bi ina baku af’eru boju bo’gede ku afi omo re ropo” 144
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When fire is extinguished it replaces itself with ashes and if
banana vanishes, it replaces itself with a new one.

He re-writes it as follows
145 i Lo (o) oy a1 O iy ala )l i s Ca
Whenever a plant is dried, another one replaces it. A
new thing is exchanged for the spoilt one.

He also cites another proverb satirizing a careless person, which says, ‘0 fi eran so

olongbo.’ 1461t means: ‘He instructs a cat to look over a fried meat.’

He re-writes it in the following stanza:
147 |aiie ) Loy QA 88 QYK Ladad ) aalll ¢ ginl e S

Woe be unto the person who keeps his meat in the custody of
cats or dogs. In his deed, he has failed.

He also uses the following maxim ‘Kilaja nwa ni mosalasi '*® (What is a dog looking

for in the mosque) as an interplay with his poetic text thus:
149 1228 Uyl jaa Ao QIS Canel adS) ey oS Jala a30e

An ignorant leader alleges seeing a vision. It is a
surprise seeing a dog sits on our pulpit (inside the
mosque).

In portraying the relationship between a father and a son, the poet also refers to this
Yoruba proverb: ** Omo ajanaku kii yara, omo ti eya ba bi, eya nii jo''>° (Little

elephant does not behave heretically because a little tiger resembles its father.) in this

line of poem.
151 Al sl A Sty Lo Qa5 allie 34yl S oY)

A son is the spirit of his father in physical form:
Because in this world, a cub always resembles a lion.

Proverbs as a social chatter are established to curb vices in the society. Yoruba people
have ample illustrations in this regard. Adekilekun in his poem intertextualizes with the

following proverb “Igberaga lo'nsiwaju iparun.” 1>  (Pride precedes before a fall.)
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He re-writes it in his poem:
1B llall (& 5560 5SS gy phdalle (B aul silld
An intelligent scholar rises with humbleness but whoever

is proud will fall into oblivion.

He also presents another Yoruba proverb in a metaphoric manner in another line of
poem. The proverb emphasizes the importance of unity. It goes as follows: ‘edi osusu
owo’>* which means "Live together in unity" and literally means “Turn to a bunch of

broom” The stanza of his poem goes thus:
155 piuiny ¥ pSama i asall (o He S Lanen 15358 L)l

You said to us: ‘Unite like a bundle of sticks so that your greatness
will not be destroyed’.

Kamaldin Ali in the following line of poem has made use of another Yoruba proverb
thus,

156 ke A e ¥ dasia dia o el
A cock which lands on a rolling rope, it is natural there will

not be a comfort for that bird.

The proverb is ""Adie bal'okun, ara o ro okun ara o ro adie' " It means: 'The cock

has landed on the rope; there would not be comfort for the rope and the cock'’

He refers in another poem to a popular Yoruba maxim which states that ‘A wise man

builds his house on the rock while the foolish builds his own house on the desert.’

‘Ologbon nkole sori apata, omugo nko tie si ori asale’>®

159 3l 52 Jleied i e A e e ile B
"aded) (e el (A psha o Ay )l 313 (e (S

A proverb says: "Whoever builds his house on sand,
the house is bound to perish at the encounter of flood.

But the person that builds his house on rocks is rest assured from

destruction.
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He quotes another proverb about vanity of this life in his poem. The proverb states that;

""Aye I'oja orun ni'le”*® (This world is a market while the hereafter is the home.)
161 ¢ 550 08 ol aad) Joe 5l g ool L3 L)

This life to the living is a place of work, or market
place or farm.

Using another Yoruba proverb which portrays the poverty level in the life of a wretched
man 'O talika bi ekute soosi** %2 He is poor as the church rat’, Isa Alabi absorbs this

proverb to portray the living standard of the people.
163 jaial Lol Jld e 8] Caall) 1S | S
As they pass along, the youths are so poor like the
church rat without any assistance.
In addition, he uses another proverb which portrays a state of dilemma or perplexity

thus, "Iwaju o seelo eyin o se pada si” %% It means: ' He is at the cross road'. The line

of the poem goes thus:
1558 Y5 Y paallS g Dy )5S Uislae

Our leaders are silent with no ability like the gullible
who could not attack nor retreat.

In the Yoruba oral literature, there are popular sayings utilized in some Yoruba literary
genres such as ewi (poetry), oku pipe (elegy), ekun iyawo (bridal chants), etc. They are
sometimes applied by Arabic poets of Yoruba origin in their poems as in the following

illustrations.

Adekilekun returns to the Yoruba style of elegy and tapped from this source. The Yoruba
in the elegy usually advise the deceased person to ‘sleep well and neither eat earthworm
nor millipede but should dine with the appropriate famous dish in the heaven.” They will

say, "'Sun re o ! Majokun majekolo oun ti won ban je lajule orun ni o0 ma bawon

je--‘166

Adekilekun's lines absorb part of this in his ritha of Musa Abdul:
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167 i (K (i pall JMa iy Ll a5l sl o Lial 08
g o3 il (S LAY i ey 8 JSEY Glual) JSB Y

Sleep comfortably, sleep comfortably and peacefully.
Be happy under the Divine Shed.

Do not eat worm or millipede but from the cup of the
righteous you should drink.

Isa Alabi in one of his poems also incorporates a popular saying used to welcome the
royals during coronation in Yorubaland: "Igba re yio dun bi oyin... 1® (Do have a

blissful reign).
169 e cul agd sl elsle 483 Dla 2gd il

Your tenure is sweet like honey and the taste is apparent.
You are unique among the kings of this world.

In another Yoruba maxim, he refers to a reality as regards water and its impact on the
ground: *'Bi omi ba bale yio ni'pa"’® (When water falls on the ground, it creates an

impact)
This is inferred in the poem thus;
1716 juaay S AG g slad) (e AU plal) il plad (5 55 L

If you observe the falling of water from the sky, does it
remain without a sign to be seen?

As he twists a popular Yoruba proverb to a literary question form: "A ngba oromodie
lowo iku oni won o je ki oun re akitan lo jeun''1"2 (A chicken is being rescued from

death but it insists it is being disturbed from eating at the landfill.)
The line of the poem is as follows:
173 al) d Lils 388 sall (e ) jall Jadny (ga

Who will protect the little hen from death: Because a
warning from the eagle has reached us.
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There is also an interplay by Isa Alabi with Yoruba word usage, which also has Arabic

origin: Aro meta ti kii d'obe nu*".

"The tripod stove, which protects the soup pot from spilling’
175 joay oS ge Jala al g BY) 226 Jie Q5

All of you are just like a tripod stove. Your love for one
another does not mix up with deceit.

Ma'ruf Mustafa adds a Yoruba proverb to inform those who are blaming him because
he has admonished them to refrain from using condom. He says he is not disturbed by

their blame as the Yoruba would say: “Ebu ki so, ¢ ma bumi.” 1’® That is

Does blame grow (like plant) on the blamed person?
Please, my listener, respond to my question. Or does
the state of the sheath affects the sword?

Conclusion

This chapter has highlighted the major sources from which the Arabic poets of Yoruba
origin have consulted. These sources are in categories. The Qur’an, the Hadith, and Sufi
texts, which comprise the Religious Source is the first category. The second category is
the Historical Source. It comprises the history of the Prophet, the first generation of
Muslims as well as the history of personalities, places and other things, with affiliate to
Islam in West Africa and other continents. In the third category is the Literary Source:
that focuses on Arabic literature either poetry or prose forms while the last category, as
this research has delineated, is the Yoruba cultural Source. It portrays the way of life of
the Yoruba people as can be depicted in their wise sayings. Interstingly, the Yoruba
Arabic poets have absorbed all the sources and applied them in their poetic
compositions. They re-write them either consciously or unconsciously through the
deliberation, absorption or dialogic manner. This is akin to Ibn Khadun’s suggestion to

a creative writer:

. . . to memorize as much as possible from all kinds of Arabic
poems so as to gain control and confidence to weave along the
same line, the poet must choose his items of memorization from a
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list of pure and splendid styles . . . And after due memorization
and sharpening of the ingenuity to imitate, he will tend to practice
composing suspended poems and the more he does that, he will
acquire stable and sophisticated intuition and skills. It is
sometimes asserted that the principal condition tied to the
acquisition of these skills is the subtle element of forgetfulness,
which in the process wipes off the physical inscriptions of the
texts, such that it prohibits him from using it in its original sense.
Once he has forgotten, after it has become part and parcel of him,
and the style is already engraved in his mind, it serves as a
framework according to which he weaves with a different
vocabulary altogether. (. .. .) Yes, that is quite useful for him, as
it actively engages his ingenuity to come up with the samples of
the original designs in his skull. 178

The manner of approach by each of the poets in the re-writing of their texts, consciously

or unconsciously, and their usage of intertextuality will be analyzed in the next chapter.
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CHAPTER FIVE
INTERTEXTUAL ANALYSES OF THE SELECTED POEMS
5.1 Introduction

The previous chapter has discussed major sources from which the Arabic poets of
Yoruba origin had consulted, consciously or unconsciously, before they produced their
poems. The sources are the following: religious, which comprises the Qur’an, hadith
and Sufi literatures; Historical either Islamic or general while the third source is literary,
which indicates their capacity to peruse different types of creative literary works and the
last source is from elements of Yoruba cultures like proverbs, e.t.c. Therefore, a formal
knowledge of these sources will in fact create a better comprehension for the readers
who grasp the messages embedded in their works. In this chapter, critical analyses will
be carried out on the selected poems from the anthologies of Arabic poets of Yoruba
origin using the theory of intertextuality. The task revolves around three processes.
These are identification, interpretation, and appraisal. In the process, texts with figures
of intertextuality will first be identified after which they will be interpreted and later
appraised. This process will highlight the capacity and standard of the poets in the usage
of intertextual figures functionally or otherwise. The analyses, as expatiated within the
theoretical framework and as stated in the methodology, are carried out within the three
known approaches of intertextuality. They are deliberation (at-tanas al-ijtirari),
absorption (at-tanas al-imtisasz), and dialogism (at-tanas al-hiwar7). In terms of the
prosodic analyses of the poems under study, a comprehensive reading of the internal
and external musical structures of poems composed on traditional meters and prose

poem meters are carried out within their system.
5.2 Deliberation

Analyses of the selected texts under review will be realized using the following captions:

iqtibas (quotation), tadmin (citation), talmzh (allusion), and ‘iqd (versification). All the
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terms under deliberation are categorized as direct intertextuality. This source can be

easily identified by receptors.
5.2.1 Iqtibas

This is the direct quotation from the Qur'an or Hadith of the Prophet Muhammad (SAW)
in order to add quality to the literary text'. The creativity of the poet in the process of
composing a work lies in his ability to make use of the text to be intertextualized as an
integral part of his work. Different types of this usage are elucidated with the following

poems.

5.2.1.1 In Al-layl al-abyad under the topic, Qaryat7 (My Village) the author re-writes a
verse of the Qur'an to portray human and mineral resources available in the country,

Nigeria.

Llla (J\.’d\ 8 22
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The world knows her stature;

It is the largest Black Country in the world.

The world knows her history;

A colonized country, which wants to be colonized again.
The world knows her compositions:

From Hausa, Yoruba, Ibo, and other tribes.

The world knows her wealth;

“A village” which was provided her food at her
convenience by the permission of her Lord.

Identification: The intertextual text is from Chapter 14; Verse 25 and reads as follows:

O QAR 0 & 5Ty s O o R 35
O 580 agled
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Meaning:

‘Giving its fruits at all times, by the Leave of its Lord
and Allah sets forth parable for mankind in order that
they may remember.’

The text in concern is the underlined part above and it is a partial quotation. It refers to
a fruit, which is used as a parable of a good word. This fruit is not just an ordinary fruit
but refers to a specific fruit which gives out itself to consumers whether it is in the season
of summer or winter. That fruit is the date fruit. The following Hadith of the Prophet

illustrates the verse when he asked his companions about a particular fruit.

ool @ - ol adle dl oo - dl Jguy die WSy 1 - Lagie 4l pia )y - pee il oo
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From the authority of Ibn Umar, may Allah be pleased with both of them, who said: We
were with the messenger of Allah, Peace and blessing of Allah be on him when he asked:
“Tell me about a tree who resembles a Muslim, its leaves do not fall in summer and
winter. It gives its fruits at all times by the permission of iits Lord. Ibn Umar said, |
thought it was date fruit of palm tree but I disliked to talk when Abubakr and Umar did
not answer. When they did not utter any word, the Messenger of Allah, Peace and
blessing of Allah be on him, said: “It is the date fruit of palm tree.” When we left the
place I said to ‘Umar: My father, By Allah It occurred to me that it was date fruit of
pa;m tree” He asked: : Why did you not say it? Ibn Umar replied: “You were silent and
| felt shy to utter any word.” Umar said: ‘Had you said it, it would have been more

beloved to me than such and such.’

Interpretation and appraisal: The poet makes a comparison at the destination, which
is his line of poem, between the fruit with its rare qualities and Nigeria as a country with
vast opportunities. He is aware of the various mineral resources with which Nigeria is

endowed. Some of these resources include the country’s fertile soil, which enhances

98



agricultural produce, friendly weather condition, and excellent human resources in
different fields of knowledge. Thus from its origin (verse of the Qur’an), the text is a
portrayal of a good word in the similitude of a date fruit. The information changes when
the poet re-writes it to portray the qualities of the country, Nigeria. The re-writing comes
as an implicit metaphor (isti ‘arah makniyyah) as the word borrowed (shajarah, tree) is
not mentioned apparently but is being referred to by one of its major qualities which the
word “fruits” represent. The skill of the poet, therefore, is applauded in the usage of the
cited verse of the Qur’an as it has acquired new meaning at its destination which is

different from the context of its origin.

5.2.1.2 Another direct intertextuality can be got from one of the poems of Adekilekun
Tijani. The poet cited a verse in a Congratulatory poem he composed for the then Chief
Imam of Ibadanland, Shaykh Mudathir Abdulsalam in 1989. He alters it and re-writes it
to match the meter of the celebrated ode.

4cligl J8 Elg aaall il oAl oSl cuay lag

Meaning:

You were not the one throwing (stone) but Allah did throw it. Praise Allah profusely

and give thanks all the time.

Identification: The cited text is a part of Chapter Eight (Al-anfal) Verse 17, of the

Quran. The complete verse is the following while the cited text is underlined.
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Meaning:

And you killed them not but Allah killed them. And you
threw not when you did throw, but Allah threw, that He
might test the believers by a fair trial from Him. Verily,
Allah is All- Hearer, All-Knower,’

However, the cited part of the verse also got a phrase omitted °...when you did throw....’

(< ) This is permissible by scholars so far it will not change the structure of the
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origin, which might obscure the right message and make the meaning difficult to be

deciphered.®

Interpretation and appraisal: The source of the verse is the event of the Battle of Badr
where Prophet Muhammad was seen throwing stones to the enemies. However, Allah
proclaims in the Qur'an that indeed, He was the One throwing the stone not the Prophet.
In this position, the destination of the text has been re-written for another situation,
which has a close relationship with the origin. Though it was not a physical war like the
Battle of Badr, the poet equates the new imam's efforts and preparation in order for him
to be enthroned with the stone thrown to hit its target. His turbaning as the new imam
of Ibadanland at that period is what is depicted as “hitting the target” which was beyond
his might or will but which Allah aided him to achieve. It is discerned that at the
intertextual space, from the source to the destination, the Qur'an text has acquired a new
meaning. It is used in a symbolic manner to represent achieving one’s goal or hitting the
target by the special grace of Allah. The aesthetic manner in which the poet

intertextualizes the verse contributes to his creativity.

5.2.1.3 In a Suba’iyyah of Isa Alabi, the poet presents the descriptions of two Imams in
the Kingdom of Saudi Arabia: Su’ud and Sudays during their rendition of the Qur'an
whenever they lead the prayer. Two different verses of the Qur’an are partially quoted
in this regard and are underlined in the excerpt below.

Bagaa B (pudlh ) as—ely  (as—aldl) G a bl 5 L
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Meaning:

Su’td's love engaged our heart while unlimited love of Sudais
fills our heart.

Both of them, from debasement cleanse the hearts with the
Qur'an, which was read in prayer.
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Both of them, with their humility in reading make the hardhearted
weep. They get rid of (rot in) his heart like the snow.

Whenever they recite the Qur'an, they pronounce it well without
pressure on the jugular vein

Their reading is done with a voice not threatened by cough. It is
what | love most than musical instruments.

Whenever | pray behind any of the duo, Islam appears to me in a
new cloth

Both of them being alive for (the service of) this religion is a
fortune. And | remain saying: May we have more of them.

Identification: The first verse is picked from Chapter 50, Verse 16
2l A e ) Gl (RS 5 A0 4y G a5 e Al LY LA Al

(16)
Meaning:

“And indeed We have created man, and We know what is
own self whispers to him. And We are nearer to him than
his jugular vein.”

The second verse is also found in the same Chapter 50, but
in Verse 30, another verse entirely.

(30) 233 e b J8 5 Ml Ja algal J58 a5

Meaning:

‘On the day, We will say to Hell: "Are you filled?" It will
say: "Are there anymore (to come)?"

Interpretation and appraisal: In their nice recitation of the Qur'an, the poet quotes the
verse which indicates the text: "Jugular vein" as the source. In this regard, the source
text reveals that whatever man does, Allah knows because His proximity to man is more
than the jugular vein. The same presentation is given at the destination but it acquires
different meaning due to the circumstance it finds itself at the intertextual space. It

indicates that their owners: Su’ad and Sudais have no problem of the pressure that
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causes recitation anomaly in the throat (jugular vein) during their reading of the Qur'an.

Hence they read it with a pleasant voice.

The second verse" Is there anymore (to come) displays the use of an antithesis between
the source and the destination. In the source text, Hell fire asks Allah for more occupants
after it has accommodated some culprits but it poses an Oliver Twist that asks for more.
Therefore, the object of request changes at the destination. The poet asks many types of
Qur'an reciters who are similar to the duo of Suu'd and Sudais to fill every Islamic
environment so that vestiges of sins will be washed away and Muslims can be as pure
and white as the snow does. The poet also presents an Oliver Twist attitude in his desire
for more scholars like Su’tid and Sudais in the same way the Hell fire desires more

humans.
5.2.2 Tadmin

In Arabic literary study, fadmin is the inclusion of the poem of another poet in one’s
poetic composition’. The difference between tadmin and igtibas lies in their
functionality. Igtibas is the quotation cited from the Qur'an or Hadith of the Prophet in
order to add quality to a text while tadmin is the quotation culled from the poem of a
particular poet to one's personal poem. It is classified under deliberation in intertextual
analysis because of its characteristic features. Arabic poems from Yoruba scholars
possess many examples of tadmin. This will be illustrated in the following analysis.

5.2.2.1 Abdlrahman Abdl’aziz Al-Zakawi in his admonition to students advises them to

show respect for their teachers, he says:

B S_aiddyaleall i dead 8k Allis Glla 3l

I call on you Student; take advice from Ahmad Shawqi’s
speech (which says): “stand up in respect for teacher and
give him the desired honour.”

Identification: The second hemistich of Zakawi’s stanza, which is underlined above is
the first hemistich in a long poem composed by Ahmad Shawqi. Thus Zakawi culled it
from the anthology of Shawqi even makes an indication of non-ownership in his

expression.The source text from the anthology of Shawqiyyah reads thus.

IV )y oS falaadl LS S agiadyaladlag
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Meaning:

Rise up in respect for teacher and give him the desired
honour. The teacher nearly becomes a messenger (of
Allah).

Interpretation and appraisal: The student is admonished to show some respect for his
teacher because of the latter’s efforts in imparting knowledge in him. He cites a segment
from Shawqi’s poem. The cited segment has gained recognition among readers in the
Arab and Muslim world because of the high esteem and reputation of the poet, Ahmad
Shawaqi. In the destination poem, the cited hemistich adds quality to the stanza because
it has been used as a maxim by the poet because of the influence exhibited by the first

poet, Ahmad Shawqi

5.2.2.2 In Al-layl al-abyad there is tadmin in the underlined words of the following

stanzas.

LS @l 5 13Lal10
Kala Y
LSJj C'_u.d;

Why was | born crying?
Not laughing
| did not know

Identification: The underlined segment is taken from the following Talasim of llya
Abu Madi:

11yl Sy ol e aled Y con
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Meaning:

| arrived here, I did not know from where | came but | did
appear here.

I have seen that | found my leg on the road and started walking;
How did I arrive? How did | find my away?

I did not know.

Interpretation and appraisal: The source, Talasim, illustrates a philosophy of life by

asking questions and providing answers in a negative form, "I did not know?” How did
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| arrive this world, made my way, my shelter, my manner of living and my path in this
darkness of life? “I did not know.” At the destination poem, the poet also asks a
philosophical question whose context possesses anti-thesis (tibdg) in the following
words: “laugh and weep”. Both words portray concisely, a summary of situational
events of life, which are joy and sadness, tragedy and comedy of living as well as good
and bad, sorrow and delight and certainly, life and death. Weeping, which signifies the
dark side of life is the first utterance of the newborn child. However, why did the visitor
cry not laugh at his or her entrance to the world? The answer is not farfetched: ‘I did not
know’. The inclusion of the borrowed text from the origin to the destination is incisive,
philosophical, and aesthetic. Therefore, the text has acquired new meaning as it is moved

from the source to the destination poem at its intertextual space.

5.2.2.3 In the tadim of Isa Alabi, which is underlined below, in a poem, which he wrote
to the then honorable Minister of Education in Nigeria during a strike embarked upon
by the Academic Staff Union of Universities (ASUU), he says:

2 5l Maslyeladll ot lalia) je aslill 3

Do not cause unpleasant situation in the hearts. Soften your
judgment, O honorable Minister.

Identification: The poetic segment cited is culled from the following poem of Abu al-

‘ala al-Mua’ari:
Balea¥loda e ¥ i Y1 e Gl Lo edagll caad

Walk gently on the surface of the earth because | do not
think this is its color but these bodies made it so.

Interpretation and appraisal: The circumstances of the source text are different from
the destination text. In the source, it is implied that there are corpses underneath the
earth, which have contributed to its sudden change of color. Therefore, anyone threading
on it should not walk carelessly in pride but should do so with a sense of decency. In the
destination of the text and at its intertextual space, the expression has been used in
another manner, which is different from the ethics of decent walking. It is used as an
avenue to appeal for clemency and leniency from the Nigerian Ministry of Education.

The poet believes that if the Minister shows some leniency and concern, it might save
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the education industry from rotting away through the recuring strike of the association
of Nigerian university lecturers (ASUU). It can be deduced that the source text is used
as an admonition but at the intertextual space, it encounters an attribute, which changes
its meaning and quality.

5.2.2.4 Another example can be seen in one of the poem of Kamaldin Ali Almubarak
who quoted from a poet in the congratulatory poem he composed when the license of
operating university education was granted to the authority of Al-Hikmah University,

llorin. The quoted segment is underlined:

Cheers to us we people of Islam! Permission to operate at
the respected religious university is granted.

Identification: The source is the first hemistich in the ode of Burdah Al-madih that

follows:

15ed_zlaﬁ_éUSJlgU:J\QA u&\aLY\‘)ﬁmudﬂ

Cheers to us we people of Islam, we have in our midst a
pillar of mercy which could not be destroyed.

Interpretation and appraisal: The circumstances from both source and destination
texts indicate happiness and cheerfulness. Burdah congratulates the Muslims that the
pillar on which they rest their mind is a strong and firmly fixed one, so they should
rejoice. In the same vein, Kamal re-writes the phrase to justify his object. His object is
the happiness upon the license of operation given to the authority of Al-Hikmah
University, llorin to operate university education programs. Although the institution is

profit oriented, it is a pride to Muslims.
5.2.3 Talmih (Allusion)

Allusion is a deliberate form of intertextuality like quotation (igtibas) and tadmin. Its
concept and features have been elaborated by many scholars in literature, text linguistics

and semiotics studies. In Arabic theory, it is defined as

O O oad sl e gl dZad ) D ) el puny i
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This is when a poet or writer refers to a story, proverb or
poem without quoting its exact words.

As quoted by Estabraq Rasheed in his article, allusion is:

a word or a sentence which aims to evoke an event or a

character from history, mythology, folklore, by means of a

suggestive way. The allusion offers the reader/hearer the

opportunity to reconstitute the comparison, as it consists in

imitating a famous verse, a quotation, a title, a name, a

saying or a proverb, etc. through a spontaneous reflection.’
Allusion has many functions within texts. It enriches the alluded texts and assists readers
to grasp the meanings of the texts. Allusion is also culture bound. Therefore, it is
difficult for a reader who is not well read to identify an allusion in the intertextual space
unless he or she is familiar with the culture of the source text. However, allusion is an

important form of intertextuality because it is economical and revealing.

The writer alludes to names, events, places, or things, which altogether add high
aesthetic quality to the alluded texts. The strategy, which assists Allusion in discerning
it in a context, is through its classifications, which are four. These are religious books,

as well as literary, mythological and historical materials.

5.2.3.1 In the following segment of As-Subaiyyah of Isa Alabi, there is an illustration of

allusion:
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What has transformed our small bird to become an eagle
and changed young birds of the hill to become falcon?

And endow us with a lion in its den. We should not entertain
fear because our sorrow has turned to comfort.
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Our hearts have become hardned like the rock after comfort
in that distress.

We find bitter pain sweet without complain which will
preserve our dignity in endurance.

When we call on our leaders, they pretended being deaf. In
their betrayal, they do not give attention to us.

They left our Ark without a Noah. Their waves prattle with
it all the time.

We say to them:’ thanks to you’ they made us accustomed

to a wrecked vessel.
Identification: The destination alludes to Prophet Noah’s Ark. The story of Prophet
Noah’s Ark is vividly reported in Qur’an Chapter 11, Hud, verses 36-49. There are other
portions in the Quran, which refer to the story of Prophet Noah and his Ark.
Nevertheless, the present study prefers the account in Chapter 11: 36-49, to others.

Interpretation and appraisal: The whole poem is presented here so that the reader will
grasp its aesthetic message completely because having knowledge of the message will
pave way for the understanding of the allusion in the poem. The poet, Isa Alabi alludes
to Noah's ark and concludes that the leaders, who should have depicted the exemplary
personality of Prophet Noah, neglected the followers absolutely to rot in dismay. Thus,
pains, pangs, and chaos manifested on the land. The situation was a replica of the period
of Noah when anarchy engulfed everywhere; almost everybody represented species of
evil and pandemonium, which tormented the peaceful habitat. Eventually, the wrath of
Allah destroyed the land. Noah’s Ark was the only place of refuge and the only sailor
on ground was Prophet Noah himself. Prophet Noah has become a symbol of honesty,
divine vision, and agility in leadership. These qualities are expected in a leader who
would have rescued the led during a political and economic crisis. So where are the
Noahs: honest leaders and their Arks: places of refuge, in the contemporary time? The
expression ‘Noah and the Ark’ has acquired new features at the intertextual space from

the origin to its destination.

In fact, the statement from the poet is an epitome of literariness of the poetic lines: ‘they
left our Ark without a Noah...” These leaders are not visionary like Prophet Noah to the
extent of identifying an ark: a symbol of refuge.
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5.2.3.2 In another poem, he also alludes to the political crisis in the Gulf, which affects
economic and diplomatic affairs of the Arab World. The poet believes that whatever

affects the Arab does become a pain in the body of the Muslim world:

19 jaall o cplaledl) Candy ) dmai ¥ 3 jlaad) 3l
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Throwers of stones do not be weakened. Throwing of the stone puts
fear to the devils.

O followers of Daud as regards his throwing of stone with catapult

during attack and retreat in the battle.
Identification: This is a story of Prophet Daud when he was young and on a journey to
prophethood. This story is the point of allusion in the poem. It refers to the young Daud
who threw the stone that killed Jalut (Goliath). The story is expatiated in Qur’an Chapter
Two verses 250 - 251.

Interpretation and appraisal: The source of the alluded text has a connection with the
following story. The war that broke out between the soldiers of both King Talat (Saul)
and Jalut (Goliath) was a fierce one. Jalat was a brave giant and his soldiers were gallant
and formidable. Thus the soldiers of Talat had no choice but to intend a retreat.
However, they were later encouraged by his promise to give his daughter’s hand in
marriage to any soldier that had the audacity to face Jalat. In spite of the fear that gripped
the Israelite soldiers, young and lanky Datd set forth in strong determination to combat
Jalat with his only weapon, a catapult with a stone. He flung the missile from his
catapult, which went with scornful force and penetrated Jalat’s forehead. He fell and
died. In fact, Daud did not only disgrace Jalat but also won the battle for the King and
the Israelites.?’ The contemporary Palestinians are unfortunate to be the target of the
Israelites. They have been killed and maimed with destructive weapons. They were also
driven from their ancestral abode while the only weapon at the disposal of the
Palestinians had been stones whose range is limited compared to the modern
technologically aided weapons of the Israelites. In this regard, the Palestinians are truly
followers of Daad who killed Jalit especially because like Daad, they have only stones
as weapon. Therefore, with relentless and firm reliance on Allah they will win the war

as it was won for Datd whom they have taken as their role model. As can be deduced
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from the allusion, the name Daad has become a metaphor of victory for the oppressed

minority group, which possesses no weapon to combat its ardent enemy.

5.2.3.3 An allusion to literary works indicates a reference to a personality or place,
which has acquired popularity in either poetry, prose, or drama. In the following poem,
Sahban Wabhil, a popular linguist and rhetorician is referenced to as a symbol of oratory

prowess.

2L SN G glaes oo 28 Ol Loy ani e 13
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Whenever you want to be called Sahban because of

fascinating speech,

Be closer to Ahmad's word and his peers through ages, you

will not observe failure.
Identification: The allusion here is related directly to Sahban because of his rhetoric
prowess. Thereafter, the poet encourages his readers to read anthologies of Muttanabi

and other Arabic poets.

Interpretation and appraisal: Sahaban Wahil was a distinguished rhetorician in the
Ummayad period. His fame was so vast that many rhetoricians accorded him great
respect. 22 With these qualities in him, he became a metaphor for rhetoric and word
usage. With his knowledge of these traits possessed by Sahban, the poet encourages his
interlocutors to strive greatly in the course of becoming eloquent speakers but their role
model of all time should be Sahban. In this process, the poet wishes to highlight the best

quality of eloquence and gets it in Sahban. This type of allusion is literary.

5.2.3.4 A historical allusion is felt in the following stanzas of Al-layl Al-abyad in the

writer’s attempt to portray a virtuous woman.

23 3ladls A8 dAalla i
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That is a virtuous obedient and righteous woman
Enduring and pleased with her Lord
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She is "Khadijat" to her husband and thankful
During the time of winter or harmattan she is
appreciative and appreciating.
Identification: The personality being alluded to is Khadijah, the first wife of Prophet

Muhammad and Mother of the Faithfuls.

Interpretation and appraisal: In Islamic history, Khadijah, the wife of Prophet
Muhammad is a symbol of humility and submissiveness to husband. She supported the
Prophet at the beginning of his message with her wealth, wisdom, and dignity. Her
submissiveness and wisdom were indelible contributions to the development of the early
stage of da'wah in Makkah. Through her wealth and courage, the Prophet and Islam got
elevated to a lofty height before the historical migration to Madinah. In her effort to
defend her husband, she stayed with him at the siege which the Quraysh waged on him
until she died during this heinous act. Therefore, a woman like Khadijah in a home
would be a harbinger of blessings to that home. Therefore, it can be concluded that the
poet has made a befitting choice by alluding to Khadijah while describing a righteous
woman. At the intertextual space, Khadijah has metaphorically become symbol of glory

and harmony to a fortunate husband.

5.2.4 1'qd

'Iqd is a form of deliberate intertextuality. It is a deliberate re-writing of the Qur'an,
Hadith, or prose text of another writer. 2 As regards the Qur'an or Hadith, their
transformation from the source text to the new text requires creativity in order for it not
to fall into the web of igtibas (quotation). The writer is under an obligation to make a
complete alteration of texts considered under 'iqd. Therefore, the task of discovering the
source or origin is left for the receptor. However,it should be noted that ’igd can be
classified under absorption but for its features, which include the idea that a specific text
should be consciously re-written into another structure. This is why it is classified under
direct or apparent intertextuality (al-tanas al-mubasahir). In this study, the selected
poems that utilize ‘iqd will be extracted from the collections of Zakawi. He devoted an
anthology of ‘iqd poems to the last hizb of the Quran and two poems shall be studied

from it.

5.2.4.1 The first poem goes as follows:
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Meaning:

Have you seen not what the elephant, their owners and
nation did?

Are you aware of how my Lord, who is the Lord of Jibril
dealt with them?

Did He not throw the plot in their mind into the river of
astray?

Upon them he sent bird in their flocks.

They are striking them with stone, which hit them from the
baked clay.

Like the empty stalks they became. Great is the name of
Allah.

Identification: The Chapter of Elephant is the source of the poem and it is rendered

below.

The Chapter of Elephant in Arabic
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In the name of Allah the Beneficent, the Merciful.

Have you not seen how your Lord dealt with the owners of
elephant?

Did He not make their plot go astray?

And He sent against them birds, in flocks

Striking them with stones from the baked clay.

And He made them like an empty field of stalks.

Interpretation and appraisal: The poet re-writes the verse one of the chapter in two
lines by asking question with the particle hamzah of what the Lord of Jibril did to the
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people of Elephant. Though the word Jibril is not in the chapter, the poet includes it to
perfect the rhyme-end of the poem. In order to harmonize the meter in the third stanza,
he makes an interchange of the word makidah for kayd as in the chapter and adds a third
person plural verb, nawaw (they intended) to explain the noun before it and make vivid
his expression. He also doubles the word indicating bird, first as used in the chapter,
tayr, and secondly to come as tamyiz (clarification) in the accusative but plural of tayr,
that is tuyuuran (birds). In the last stanza, he inserts parenthesis to pave way for ka 'asfin

mahkuulin. This is an attempt to make the meter more accommodating and devoid of

prosodic flaw.

5.2.4.2 The second poem is as follows:
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Glorify the name of your Lord peacefully and shun any art
of play.
Do not forget the Creator of everything who proportioned
them.
He is the Measurer (of everything) and Guidance of whom
He wishes from His favor.
Guidance of Allah is sweet and honey for whom He has
guided.
He is the bringer of pasturage: which grows from time to
time.
Until it becomes dark stubble by the Might of your Lord.
Pasturages are creature of Allah; it is true not a mere play.
Mankind is like plant in creation. As regard growth and
knits,
What is the pride of mankind who lives and eventually
perishes.
Be calm, with calmness you will rise to the peak, my
friend.
Tell the hasty one at the time of recitation and receiving
report...
That he should not be hasty in reciting the Remembrance
(Qur'an) and should not be afraid of forgetfulness.
My Lord will not make you forget (the Remembrance) in
the morning and evening.
Except what He wishes you to forget; and will wipe them
out.
Because He knows the hidden and the apparent
simultaneously.
Comfort of Allah is eligible to its righteous reciter.
Remind the negligence, the vulgar one to desist from
vulgarity.
Refrain from whoever reminds other than Him in secret
and public.
Counseling is beneficial if you could stop satire from
counseling.
The feared is saved with it while the oppressor is wretched
with it.
There is no death in fire, certainly, nor life for offender.
Jahim fire suffices as end and abode for him.
The purifier of his soul who is prayerful and righteous is
indeed successful.
He is entitled to an abode from Allah. How good the
abode is.
He will drink in the paradise nice and loveable water.
But you prefer life of this world which is filled with
impure element.

113



And indeed the Hereafter is the best fortune pleasant and
lasting for us.

May Allah Have sympathy on us on the Day of Reward.
Word of Allah is healing for all oppressors and the astray.
Khalil Barham has said this often and often.

The same thing said by Musa the talker serially.

Allah is exalted above having a rival. He is the Lord of the
world, the most High.

Identification: The poem mimics Chapter of the Most High, Surah Al-a’alah, which is

as follows:

Chapter of the Most High in Arabic

ésgy\'é)}u

.o

7B g3l5 (2) 53 Bl 3 (1) Y1 &) ) i
(5) s 35T 288 dlnad (4) 2 ) £ AT 3015 (3) s
s Heall ao 43 40 2 W ) (6) i Y &b ik
(9) s RN ¢ ) 2K (8) o omall 85l 5 (7) 4
Gl 53l (1) L&Y a5 (10) 243 Ga 2R
A0 58 (13) Gas V5 et &k ¥ 2 (12) oD S
G355 B (15) Gliad 455 A 2833 (14) S5 (e
S 13 &) (17) S8l a8 558815 (16) WA 56s))

(19) (525 Al i) cadia (18) oY) cadial

In the name of Allah the Beneficent the Merciful

Glorify the name of your Lord, the most High.

Who Has created everything and then proportioned it.

And who Has measured and guided it.

And who brings out the pastorage.

And then makes it dark stumble.

We shall make you to recite, so you shall not forget.
Except what Allah may will. He knows what is apparent
and hidden.

And We shall make easy for you the easy way.
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Therefore remind (men) in case the reminder profit.
The reminder will be received by him who fears.
But it will be avoided by the wretched.

Who will enter the great fire.

There he will neither die nor live.

Indeed whosoever purifies himself shall achieve success.
And remember the name of his Lord, and prays.
Nay, you prefer the life of this world.

Although the Hereafter is better and more lasting.
Verily, this is in the former scriptures.

The scriptures of Ibrahim and Musa.

Interpretation and appraisal: The primary purpose of the poem is to provide an
explanation to the divine text in a such a way that it will not damage the source texts.
The poet however chooses his words which match the meter appropriately. The poem
starts with the same word that begins the chapter, sabih and extends to stanza six with
additional explanations to enhance the comprehension of the reader from the beginning
to verse five of the Surah. From stanzas seven to ten, he compares the creation of man
to plant which starts from planting to germination. Photosynthesis takes place, then
gradual growing follows until it matures and produces. Thereafter, dryness occurs to the
plant as a sign of old age and it later dies to pave way for a new one. In a similar way,
man begins from sperm, which grows and gradually changes until becomes a fetus and
eventually comes out to life. With gradual growth, it forms an entity, which rules his or
her world and later becomes weak through old age. Thus, like the plant, s/he is
eventually removed from the surface of the earth. In stanzas eleven to twenty five, the
poem continues with the explanation while it deliberately cites verse sixteen of the
chapter before it proceeds with additional elucidation of the remaining verses to the end
of the Surah.

However, the poem omits a indication to the word in the first verse:, ‘alah ( the most
High) as it also restricts its explanation of creatures to human beings alone while the
source, the surah, extends it to all creatures in a rhetorical manner of ‘jjaz al-khadnf as in
the following: ‘aladhr khalaga...” Besides this, the poet makes a brilliant interchange
between verb and the active voice (ism al-f@’l) as in the following verbs: akhraja,
yakhsha while the poem interchanges both to mukhriju and to kAdashin among others. In
fact, there is a nice substitution of the word giyamah for akhira in stanza twenty seven,

as a form of synonym. In another manner, there are omissions of other texts whose
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explanations are not provided in the poem. These include wa dhakara isma robbihi
which is supposed to be included in stanza twenty three. In fact, the poet does a brilliant

weave of verses of the surah al- ‘4/ah in a metrical structure.

However, re-writing meaning of texts of the Glotious Qur’an is not the same as the
verses of the Glorious Book and it is not attempt to alter its divine contents. Rather ‘iqd
is part of scholarly efforts to expantiate its meaning in the same way exegesis of the

Qur’an does.

5.2.4.3 In another illustration of ‘iqd from the poems of Mubarak Ali which, echo a

tradition of the prophet. The poet states as follows:
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We all go out in the morning to buy our soul either from
(Allah) the Merciful or from the Devil. Do listen to my
words.

Our Lord the Merciful will save our soul while the Devil
ruins the soul with which he has collaborated.

Identification: Texts of the above stanzas are mimicking the last part of the following
hadith of the Prophet. May the peace and blessings of Allah be on him. It is underlined

in the following.
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Meaning:

On the authority of Abi Malik Al-harith bn Asim Al-ashari,
may Allah be pleased with him, who said : The Messenger
of Allah ,may the peace and blessing of Allah be on him
said: Purification is half of faith, saying the praise to Allah
fills the scales. Saying (words) of exaltations to Allah and
praise to Allah fills the space between the heavens and the
earth. Prayer is light. Charity is a proof. Patience is a
shining glory. The Qur’an is an argument either for you or
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against you. Everybody goes out in the morning and sell
themselves, thereby setting free or destroying themselves.
(As reported by Muslim)

Interpretation and appraisal: In its origin, the hadith admonishes Muslims to free
themselves from evils by participating in many laudable deeds of ‘ibadah such as saying
the praise, thanks and exalting Allah the Most High, observing the prayer, giving
charity, exhibiting patience during sufferings, and applying the teachings of the Qur’an
to one’s actions and reactions. However, its absorption at the destination poem provides
aesthetic quality for it and makes them words of wisdom. The poet embarks on
admonition by reaching out in deep thought to his readers and making them realize that
this world is an opportunity to serve and worship Allah not an avenue to submit to the
will of the Devil. Salvation, as it continues, lies only in Allah but destruction is the result
of mingling with Shaytan, the accursed one. The poet achieves his mission in this regard
after the indication: yagdi rizhana which leads the reader to the source. There is the use
of interplay as a form of mugabala (anti thesis) in the last line of the second stanza
between yanjii (saves) and yahluku (perishes); Rahman (Allah, the Merciful) and
Shaytan (the Devil).

5.3 Absorption

Absorption is not direct and apparent like deliberation in an intertextual analysis.
Rather, it is hidden and indirect. A poet or a writer who applies this approach might have
consulted many different types of reading materials, which have influenced him. These
reading materials could thereafter be transformed into new texts within new structures
in the works of the writer. Absorption of other texts manifests in creative works like
poetry or prose. It is the first discovery of Kristeva’s intertextuality in her extensive
study of Bakhtin’s dialogism. She asserts that: .....any text is a mosaic of quotations;
any text is the absorption and transformation of another...’ 2° Absorption (imtisds) is an
advanced form of intertextuality. Its manifestation in the selected poems analyzed in this

research is as follows.

5.3.1 In his illustration of war, Nuh Awwal gives a vivid description in a few lines

among which is the following.
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It destroys crops and cattle in a sudden manner. O what a

calamity within a group of people!
Identification: The underlined text originates from the following verse of Qur’an
Chapter 2, verse 205.
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And when he turns away from you, his efforts in the land is
to make mischief therein and to destroys crops and cattle,
and Allah likes not mischief.
Interpretation and appraisal: According to an authority, the verse is directed to
Akhans bn Shariq one of the mischief makers who assured the Prophet of their support
but absconded on the way.3! However, in the poem the poet is not expressing his views
on a mischief maker as does the Qur’an but on war which is inanimate. He portrays it
with the same words (hartha and nasla) as used in the Qur’an to metaphorically compare
animates and inanimate things, which the war has destroyed. It is observed that the use
of both words changes in the intertextual space from the source, which is the Quranic
text to the destination, which is the poem. This is obvious as the poet re-writes them in
another context, which is different from the theme of the source.

5.3.2 Another example is the stanza in which the poet satirizes America after the incident
of 11 September 2001.
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The unseen soldiers waged war against them with flock of birds
and fire while they were in the state of consciousness.

Identification: The two underlined segments in the above stanza are culled from two
different chapters. The first hemistich is got from Qur’an Chapter 9, verse 26. The

portion of intertextuality is underlined in the verse.
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“Then Allah sent down His tranquility and re-assurance on
the Messenger and on the believers, and sent down forces
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which you saw not, and punished the disbelievers. Such is
the recompense of disbelievers.”

While the second verse is from Chapter 105, it is only in verse 3 that he substitutes the

singular form of bird for the plural form of airplane to accommodate meter.
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“And He sent birds in flocks against them.”

Interpretation and appraisal: In the first verse, the poet picks the words junid lam
tarawha (soldiers that they cannot see) and makes a slight alteration in order to conform
to syntactic rule and show aesthetic meaning. The absorbed verse was revealed as a
narration when the unbelievers assembled to eliminate the Prophet while he was in the
cave with Abubakr on their way to Yathriba (Madinah) but Allah sent unseen formidable
forces to quench their atrocity and expedition. In the second verse, the word tairah is
substituted for tayran. It is altered and rendered in plural form to reveal the meaning of
another word (tairah) in the same family word group. This verse also displays the
victory of the people of Makkah over the troupes from Habasah and their warlord before
the birth of the Prophet. This serves as a symbol of honor to him. The battle had already
been won before its commencement because the miraculous birds threw divine missiles
to the enemies and rendered them useless. The Quranic texts change meaning at the
destination poem as the poet transforms them into another structure to portray
expressively the destruction of the twin tower of the World Trade Center. Not only is

the structure changed but the new text also gets new theme and new interlocutors.

5.3.3 Another example of absorption is this extract from Kamaldin Mubarak:
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Efforts of men in this world differ. They occur between bad
(deeds) and righteous (deed).

The reward for each effort is just like the effort. Same like
pairs of slippers, no reward is lost.
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Workers are also of two sets in life: lifter (constructor), then
destroyer who does not lift.
Identification: The source for the three stanzas comes from Qur’an, Chapter 53, verses

39-41. It reads as follows:
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And there is not for man except what he strives for. And his effort will be seen.

Then, he will be recompense for it with the fullest reward.

Interpretation and appraisal: The poet got the guideline used in composing the three
stanzas from the Qur’an. He has assimilated the message, which emanates from the
verses cited above with elaboration on them. His creativity lies in his effort to re-write
them in a metrical structure, which is different from their arrangement in the origin text.
He systematically constructs parts of the meaning in proverbial texts as it likens
typology of work and reward to the size of a pair of slippers. In addition to this, he
expatiates the type of reward and the worker as he labels one a lifter and the other a
debaser or destroyer. This is indeed a philosophy of classifying life experiences into
negative and positive. However, this meaning is understood from Chapter 53, verse 39,

‘And there is not for man except what he strives for.’

5.3.4 The following example is absorption from a poetic text in the anthology of As-
subaiyyah of Isa Alabi.
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I met her while she was weeping; I asked her: ‘What is the reason
for weeping?’ She replied, ‘My body has become weaned.’

They reprobate me when | am old. I have not tasted a sweet thing
in life since | became old (since gray hair appeared on my head).
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Would the flesh of my body become dry after its freshness? Is this
how it will become shattered because of its bane?

Would my people deny me without committing any crime? In
fact, I have been humiliated from this (old age),

Old age appears to us and weakens the strongest among men, by
stealing his power and debasing iron (rod)

It changes out part of our body to become like branches of trees
in the bush they will not have an escape route from the wind.

A visitor who comes to us and we hate seeing him. Do we seek
refuge (with Allah) from this guest?

Identification: The source of the above seven stanzas is the following poetic text.
Cunfiall Jad Loy o puald L 52 2 gy bl el i 35

Would youthful age return one day so that | report to it

what gray hair has done?

Interpretation and appraisal: The stanza portrays the pains and pangs experienced by
human beings that have attained an old age. The last hemistich harbors isti’arah
makiniyyah as it uses mashib to represent an old person. There is a strong indication that
the above subaiyyah is mimicking the poetic stanza mentioned above because of the
precedence, which favors the origin. Having absorbed the meaning, the composer of the
subaiyyah expatiates with ample illustrations, the hazard which old age does to its host.
In addition to this, the poet opines that those who are living with old people show
unfamiliar and nonchalant attitudes towards them. They desert them sometimes without

adequate care.

5.4 Dialogism

Dialogism is an important approach to intertextuality in which the source, which is
regarded as the unseen text or origin of the new text is absolutely altered, distorted, and
re-written to form a new text *°. However, Arabic literature has features of dialogism

and these are manifested in al-mu’'aradah, an-nagaid, tarbz’ and takhamis. They are
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studied as hypertextuality under transtextuality. Hypertextuality is the relationship
between the preceding text A, hypotext and the new text B, hypertext. 3’ The bone of
contention lies not only in the relationship between both hypotext and hypertext but also
with the degree of influence, which the origin possesses over the destination. Therefore,
three types among the above mentioned figures of hypertextuality, which are relevant

to this discourse, are selected for analysis and they are: mu ‘aradah, nagaid and tarbz'.

There are many examples of poems of mu’aradah, naqaid and tarbz’ composed by
Yoruba scholars. In this research work, Burdah al- ‘ajam of Abdlwahid Ariyibi which is
an imitation of the popular ode titled Burdah al-madiZz composed by Sharafdin Busayri
will be studied as mu 'aradah, while the poetic diatribe of Abdlhafis Yunus to the Ode
of Condom by Maruf Mustapha represents naqaid. For tarbi’, analysis will be focused
on the one produced by Kamaldin Mubarak as an extension of Tha’alabi’s popular ode

known as tamurr layali.

5.4.1 Hypertextuality in Burdah al-‘ajam of Abdlwahid Ariyibi with Busayri’s
burdah

Analysis in this regard revolves around structure (shakl) and content (madmin). Shakl
comprises, style (uslab), imagery (khayal) as well as internal and external musical
structure (musiga shi’r) while madmin includes emotion (‘atifah) and subject matter
(fikrah).

Ariyibi names his ode Burdah al- ‘ajam (non-Arab’s Burdah). With this, he has shown
the hypertextual significance of his attempt to imitate the hypotext, Busayri’s Burdah
al-madiz whose literariness had enticed him. This phenomenon is a vivid indication that
he actually imitates Busayri in the composition of his Burdah. In the aspect emotion
(‘(‘atifah), the source text, which is Busayri’s Burdah al-madi# is composed as a result
of the amazement from its composer, Busayri, of the rare qualities of Prophet
Muhammad, whose intercession could heal a long time ailment. This illustrated in the
panegyric, madiz. The madiz theme, as in the ode, appears without mingling with other

themes except what the tradition encourages such as gazal (amatory verses).

In contrast, Ariyibi’s emotion ( ‘(‘atifah) is absolutely an imitation of Busayri whom he

sees as a role model in the art of madihu al-nabiyy. The subject matter of both odes still
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maintains the same focus of extoling the attributes of the Prophet. With regard to the
metrical structure, both odes were composed on basit meter with letter mim as the

rhyme-end.

Ariyibi’s Burdah conforms to the source as he applies the basit meter and letter mim
as the rhyme-end. The prologue, which highlights the meter and rhyme —end goes as

follows:
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We would agree that its meter mimics Busayri’s ode whose opening is as follows:
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The ode ends with the following epilogue stanza:
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In the last stanzas of Ariyibi’s ode, the poet gives an indication that informs readers that

he is actually imitating Busayri as Ahmad Shawqi did before him. He says:
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Busayri’s eulogy (of the Prophet) is Burdah from
Arab origin. Today, | present to you Burdah of non-
Arab origin.
I am only threading on his light the way the Prince of
poetry copied him with his rhythm.
Our intention is eulogy (of the Prophet). Doing it for
Allah is our goal. All of us are protecting the sacred
(being).

Thereafter, he exits the poems with the following supplications and seeks blessings

from Allah on the Prophet Muhammad calling him Adi (One on the straight path).
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A cursory look at the metrical structure of the ode will reveal that being composed on

basit meter, its taf’lah should bear the following: C)-‘ﬁ& Oladiawa four times. In some

stanzas, the alteration of khabn occurs and affects C)-‘ﬁ@, then turns it to u-‘aﬁ . In this

regard, the hypertext inherits this phenomenon from the hypotext.

The central theme of the source (Busayri’s Burdah), as earlier said, is madiz with the
following sub-themes: nasib/gazal (this is an amatory poem, a perpetual habit of poets
in the Pre-Islamic period), and tahdhir al-nafs (curbing the soul from its vices). The sub-
themes also include the birth of the Prophet and his characters, his style of da 'wah’,
mu jizah, Israh/mi’r aj (night journey and accession), the wars he fought and lastly,
seeking forgiveness for him and for his intercession in the Hereafter. In Ariyibi’s
Burdah, the stanzas are not arranged as they are in the source. He touches on madi#, the
central theme, and most of the sub-themes in the source with the exclusion of amatory.
Besides this irregularity, it is also observed in the poem that the sub-themes are

interwoven with one another.

Generally, words and phrases, which Ariyibi picks from the hypotext and uses in the

hypertext, are listed as follows:
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In addition to the above, Ariyibi absorbs some stanzas and alters their words in order
to re-write them in the new texts. These are twelve stanzas all together. The absorption

made by Ariyibi’s are numbered while Busayri’s absorbed stanzas are made to follow

the lines immediately and are arranged accordingly to their sources in Busayri’s Burdah.
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This is true for all except line three below, which has its origin from Hafis Ibrahim’s

ode of ‘umiriyyah.
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5.4.2. Hypertextuality in Naqaid

5.4.2.1 The hypertext under study, in the structure of nagaid, was composed by Abdul
Hafis Yunus AbdulMalik:
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May Allah guide you the one said: ‘condom is a way
to adultery and all that is called crime...

And it is a bad instrument of indecency.” Whoever is
afraid of AIDS uses it.” This is injustice.

And whoever wants to

May the Lord guide him because he has good
intention but it avails him. He will have reward and

honor.
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He does not know that what (the condom) he rebukes
others for (presently) is a possession which he will
say: condom is good.

Condom is an instrument he will make use of in a day
the situation teaches him to do so.

He intends to explain the usefulness of condom but he
errs and is unable to explain it.

People in authority make use of condom as a way out
whenever necessity calls to it.

One of the advantages of Condom is controlling birth
rate. And birth rate control has fundamental basis in
Islam.

Condom is an instrument of shifting if you could
recall (the Hadith) "We did shift to keep “sperm" the
great men had said it.

Condom is an instrument that prevents mistake from
the husband. There is no ambiguity in the statement.

These are the advantages of condom. So tell me its
disadvantage. Is there a painful thing in that?

Do not commit adultery with condom, my people
because actions are structured according to intention.

My people combat AIDS with all your power.
Information from the media is enough about this
epidemic.

Whenever you were informed of an epidemic that
breaks out in a region, do not go there. The best thing
to do is abstinence.

Whoever gets caught with AIDS after the warning,
May Allah deal with the person who turns deaf ears
to warnings.

May Allah be pleased with Obasanjo because he
defends us: we the needy, sick and orphans.

I call on you one who makes jest of our leader's

contribution. Is this of your concern? Do you have
any contribution?
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Will it not make you aggrieved if you were afflicted
with AIDS, while you are in a situation where you
will not get assistance or medication?

Are you rest assured from Allah's punishment and
vengeance? O Allah! Wipe disgrace from us, You are
the Merciful.

It is good for you to emulate those who pray and say:
O Allah! Wipe the punishment of shame away from
us. Indeed, fire is destructive.

It is better if you could tell AIDS patients around you,
“seek forgiveness from Allah, He is not an
Oppressor.”

Tell them: “Believe in the oneness of Allah and the
Prophet, have faith, observe prayers, repent, and
when you die you will enter paradise.”

Admonish them to read the Book of Allah, therein is
remedy (to their affliction) for you. Enter into Islam
wholeheartedly because Islam means submission (to
Allah).

With these admonitions, your effort will not be
fruitless in this world and the Hereafter. Blessed are
the people who died in faith.

Such admonition is proper and important for a wise
person who shows malice to an AIDS patient.

Lessons are there to learn from the Christian fold as
regard their sick ones. They spread good news to
them even on their beds.

What happened to our people in all their affairs? They
keep shouting, fire, punishment, warning, and
restraining.

Why is it that you are terrifying people in your
preaching? Awake! People are just like sheep while
guiding them ( to the right path).

O my Lord! Have mercy on all callers to your religion
or people who tread on the path wherever they may
reside.

On vyour right path, guide the leaders; we
acknowledge that sins are rampant in the universe.
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Appropriate greetings from me are sent to the best of
teachers. | also salute his greatness.

He is Ma'ruf Ahmad who is famous with poetry and
courageous like a lion in reformation.

I compose this poem as a guide, remembrance, and
admonition for the pious and those who practice
religious rites.

So that Islam will not be regarded as difficult
(religion). To make condom unlawful in Islam is
painful.

Allah is my witness that | do not hide anything in my
heart. He knows the hidden and the apparent.

5.4.2.2 Ma’ruf’s hypotext on Condom is the following:
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What a pity to mother! Sins spread everywhere
nowadays among mankind. The misuse of condom is
made public.

Condom is but an available medium for whoever is
induced in the dream (of committing adultery).

Condom is an instrument for the male and female
adulterers. Condom is the word and the meaning is
crime.

Its business persists to be popular among us.
Newspapers and other media are also supporting it.

The issue becomes difficult because Obasanjo
(former President) of Nigeria also contributes to its
publicity.

We are clamoring for sin alleviation in the country.
And sins are being marketed to us.

The world will not be free from toil if we do not
implement rules in the Qur'an.

Who will apprehend the adulterers for me, if the
authority in governance does not respond to
apprehend them?

Adultery is indeed an atrocious act and a destruction
to the heart, religion, and morality.

Many are children born out of adultery in America
without fathers. They are more or less like orphans.

Indecent and sensuous dressings are in vogue. These
are becoming the uniforms for women. What a
shame!

Many a time scenes of evil pictures are presented in
cinema, home video, and film houses.
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The real method (to salvation) is that people of this
nation should flee away from it. However, if they
choose it, they are on their own.

O death, pay a visit if men will persist in turning deaf
ears to Allah's way or if they seek refrain from His
guidance.

Instead of worshipping Allah, people are inclining to
ignorance, pride, personal lust, and idols as gods,
which they are worshipping.

What is the problem not taking to the guidance? But
when they see a lofty-minded person, gallant who
says truth.......

They will tell him that are you not a human being like
us? What concerns you if we fornicate around? Are
you that courageous?

A generation before us perished because they were
practicing homosexualism. Is Allah, the Compeller
Has wrong (in destroying them?)

Our crime surpasses that of the generation before us:
(we engage in) killing, shedding blood, terrorism, and
destruction.

Allah is delaying (our punishment) till when He will
suddenly send torture to us. He knows the hidden
things.

Indeed! The Aids disease is a warning from Allah to
us. Do we not understand Allah's warning?

Was condom to curb adultery? Therefore mankind
will not involve in a mess of adultery.

Many a time | am sad that such act is spreading and
some group of scholars are sleeping.

Is keeping silent a mean of admonition? Or your ink
and pen are incapable?

Or do you have another path beside Allah's path or
have you another religion other than Islam?

I call on you our scholar, leaders, do spread
admonition because religion is admonition. It is a
compulsory effort.

Allah's revenge will manifest on wrong doers and on
the preachers if they resist from preaching.
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Therefore (all should) repent to Allah before death
strikes. Reciting kursiyyu or psalm will not prevent a
calamity from falling on mankind.

I will not care for the satire that will befall me from
an enemy, faultfinder, and slanderer.

Does blame grow on the blamed person? Please, my
listener, respond to my question. Or does the state of
the sheath affects the sword?

Admonition of my poem will be useful to you. There
Is no musical note in it nor musical rhythm.

A wound received from a knife cut is healed in a
while but the wound received from an utterance is
never healed.

| seek forgiveness from Allah for my sins and your
own. Have peace on us O Allah the bringer of peace.

5.4.2.3 Intertextual Analysis of the Two Poems

The theme of both poems is sociological. It revolves around the good and dysfunctional
uses of condom. The hypotext, which comes from Ma'ruf Mustafa, is purposely
composed as a satire to condom and categories of users. Abdul Hafis in his hypertext
absolutely plays the role of a protagonist of condom in this aspect. However, Ma'ruf’s
indignation in the ode appears within the -six (36) stanza poem. The opening stanza of
the poem is revealing, appealing, and attractive to the readers because of the vocative

element it contains.
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What a loss to mother! Sins spread everywhere nowadays

among people. Because the use of condom is made public
From the second to the seventh stanza, he defines, according to his personal view, what
condom is all about. He adds that it is the major instrument of adultery and a chief
facilitator to committing crimes. In this immoral act, the media as well as the
government of the day are giving stout assistance to the spread of the dirt message to
the populace that after all, condom is good and valuable. Stanza eight is a reminder that
if men refuse to accept and adhere to the rules of Allah, the world in which they live

will be in anarchy and pandemonium. Stanzas nine to twenty nine are pieces of
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admonition to adulterers and others like them. These entail a reminder that many past
generations invited the wrath of Allah through adultery and homosexualism. A vivid
example in this aspect is referred to the story of the people of Prophet Lut. Therefore,
Allah's punishment is inevitable to offenders. In the concluding five stanzas, fakhr (self-

praise) is absolutely represented together with epilogue.

In the rejoinder of Abdul Hafis, the opening also displays the aesthetic nature of its

content in a diatribe and scornful manner.

8l ) O saaall (& s Uil 0l alai 8 JL8 e bl ) dlngy

May your Lord lead you to the right way one who

says that condom is a route to adultery and its

meaning is multiple of sins.
From stanzas one to seven, the poet nullifies Ma'ruf's view on condom in the hypotext
and redefines it based on his own view. He affirms that as useful as condom is, Ma'ruf
will be forced one day to use a condom. He mentions the benefits of condom between
stanzas eight to twelve while stanzas thirteen to sixteen contain admonition to refrain
adulterers from committing adultery. Moreover, the poet hails former president
Olusegun Obasanjo in his role in aiding the distribution of condom. In this same
phenomenon, Ma'ruf lampoons the former president in the hypotext.

Abdul Hafis, from stanzas eighteen to twenty nine of his hypertext, attacks Ma'ruf with
strong words. He opines that the latter is too rigid on issues especially his view on
condom. He says that Muslim preachers should take a clue from their Christian
counterparts by being flexible and diplomatic in their modes of preaching. This is
inevitable because every act from man is not going to end in Hell fire as some Muslim
preachers emphasize during their preaching. In addition, from stanzas thirty to thirty
three, the poet showers eulogy and prayers on Ma'ruf, while stanzas thirty-four and

thirty-five reveal the reason for the hypertext and stanza thirty-six is the epilogue.

In all lines of the hypertext, Abdul Hafis shares eleven words in the rhyme —end with

Ma'ruf. Those words are as follows: , all , abl |, alai® | alaa | 238 | &l )
oo, Al o S, o3 algus), 3o, plsa
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The reader of both the hypertext and the hypotext can easily deduce how the hypotext
of Ma’ruf has greater influence on the hypertext of Abdul Hafis. The influence started
from the emotion, which urged Abdul Hafis to compose the poem. Secondly, it
compelled him to the choice of the basir meter as an imitation of the origin and letter
mim as the rhyme -end. The subject matter is also an effort from the origin. It will be
recalled that both poems are intertextualized in both structure and content. The

difference is that that the hypotext is affirming while the hypertext is negating.

5.5 Peratextuality: Tarbt’ of qasidah tamiiru layali

Tarbi" is a process of adding two hemstitches from a new poet to the original two
hemstitches of another poet.” The first two original hemstitches serve as the source to
the additional two which are regarded as the destination. The functionality of tarbi’ is
to elaborate, or illustrate on the meaning or message of the origin. In this situation, an
intertextual space is created between the source and the destination to form
paratextuality. An example of this comes from Alhaji Umar Al-kanuwi’s anthology of
poems. He adds two hemstitches to the work of Ali son of Husein otherwise known as

Zainul’abidin. The source reads thus:
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A book that contains poems, which remove all doubt
from the ignorant’s heart.

Ali son of Husein states his word serially, in
admonition and reminder (to the people).

The destination shows the paratextuality, which exists between both of the poems
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A book that contains poems, which remove deep
doubt from the rotten brain.
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The peak of its admonition takes away all doubt from
the ignorant’s heart.

Ali son of Husein states his word serially, in
admonition and warning in a structure beaming like
gold;

By threatening, giving illustration, scolding and
reminding.

The illustration explored in the present study reads as follows:
5.5.1 The Peritext of Qastdah Tamiiru Layalt
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My nights are passing by with my soul and my
property. Their passage is revealing to my end.

How | wish my massive wealth delays its movement.
O my people, who will deliver me from death?
Probably there is none.

135



| engage my day with argument and my night with
quarrel; my evening, | take pleasure in it with
absurdity.

| have wasted my morning time only on food. Around
me are men who are involved in the same situation.

They sold their sound integrity for transgression.
They were all unsuccessful for selling their nobility.

They were not aware of their loss. How miserable
they are among men.

By the One who has authority on my life, I have
reminiscent on myself while engaging in futile and
fraudulent issues.

| rebuke others while | persist in working for Zayd
and ‘Amr and got involve in rumor mongering.

I call on you my friend, be gentle! Would I be treading
on ignorance? Won’t | for a day strive for an ideal
path?

Will I ignore what my Creator had instructed me to
do? Would I follow transgression, the stray path?

Is there a doubt in death? Is one having fault good? Is
uncertainty existing in truth even with many proofs?

Is it not an impossibility for one whose occiput has
grey hair to return to a youthful stage?

My youthful day is gone, while my grey hairs returns,
my life water stops and my death is before me.

My skin becomes lean and my light becomes fade. So
I am not worried as death passes by my sides.

My journey is long while my preparation is little. |
don’t have an intimate friend because of the fear of
assassination.

Earth is full of drought, I don’t have water, and my
load is heavy. How well does my trick work for me?

As | look at the enormity of my sins my sadness
increases. Then | seek refuge in my Creator, the
Generous.

If my keeping night vigil is scanty, my Lord is great
in kindness.
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I call on You the Majesty, the Perfect, the Giver of
gift, the Merciful to the needy.

I don’t have any place of refuge but You. I call You
Possessor of beauty, on You is my reliance.

Provide for me my heart desire, don’t ask of my
shortcomings. Don’t put me to shame in the Hereafter
God, the Majesty.

Do not make me a fraudulent nor dejected. And don’t
forsake me because of my bad deeds.

O Allah, You are my hope, my request goes to You.
You are the one who grants requests, here is my
prayer.

| stretch my hands towards You in prayer because
from You are gifts, grant me my requests.

5.5.2 The source of the hypertext is the popular tamiiru layali ode and it is rendered as

follows:
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5.5.3 Intertextual (paratextuality) Analysis of the two poems

The source is from the poetic works of Abdrahman Al-tha’alabi. He makes use of
selected troupes of beautifiers, like saja’ within all hemstitches of the ode. This style
suggests that any expansion on the source should also contain similar beautifiers. The
source is a twelve-stanza ode on mutaqarib meter and letter has /am as the rhyme-end

while the major theme or subject matter is wa z (admonition).
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The poet adds the peritext which forms the tarbi’ to the origin in the same meter, rhyme-
end, and the theme. He elaborates on the origin in order that its message will be well
comprehended. The aesthetic value of the peritext lies in the harmony which exists
within the old and new texts thus making it a readable whole. The following lines are

picked from the origin and are taken as an illustration.
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In my day, | engage in argument and my night in quarrel.
People around me are in the same situation.

They sold their sound integrity for transgression How
miserable they are among men.

Expansion with illustration on the origin is as follows:
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In my day, | engage in argument and my night in
quarrel. I use my evening with pleasure in absurdity.

| have wasted my morning time on food only; while
the people around me are in the same situation.

The origin philosophically mentions only two among many periods of time which man
spends in his lifetime. These are noontime and the night. The poet Abdrhaman explains
that these periods are utilized for frivolity sake and other people living with him in the
same environment depict an attitude, which does not assist one’s life to be devoted to
our Creator or to soar high in faith and worship. The peritext from Kamaldin then
expands on the admonition by adding the evening and morning periods. Both periods
are significant to man in his life like the ones mentioned in the origin. At the evening,
the period, which is the link between noon and night, serves man as an avenue for
amusement: different kinds of luxurious plays like football events and other sports are
reserved for this period. Meritorious acts of ‘ibadah such as the ‘asr prayer and acts
which attract abundant rewards from Allah are jettisoned by many during this time.
Additionally, the morning, which signals the beginning of another day, has no tangible

concern to him as he wastes it on eating alone. In fact, this experience is also shared by

his friends and family. In the foregoing, more explanations on the origin are
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acknowledged. It is not only an addition to it but is also an expansion to the message,

which the origin portrays.

The following is another illustration from the same excerpt.
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They sold their sound integrity for transgression; they
were all unsuccessful for selling their nobility.

They were not aware of their loss. How miserable
they are among men.

The first of the two hemistitches in the origin absorbs a verse from Qur’an Chapter two
verse sixteen which states that ‘... They have sold guidance for error but their bargain is
not profitable.” Thereafter, the poet follows it up with a rebuke. However, the expansion
of Kamaldin’s work on the stanza expatiates further that those who sold guidance for
error have all perished because they have already been detached from nobility and they
are miserable people but are not conscious enough to know the extent of the loss that
has befallen them.

The last hemistich from the origin is as follows:
79 o o agh oL laall Slia g =leadliag o cils

You are my hope and from You is the answer to my
prayer. My gift is from You. So grant me my request.

The peritext is structured with the following additional information:
B0 i el dmalci ity leadliay Aoy culs

‘;J\j.u ‘_rJ ‘..l@j QLL&M éJ..lAj &l_.u L.g.l_) sh K| ‘J S

You are my hope and from You is the answer to my prayer.
You are the Responder (to requests) these are my words. |
have stretched my hand before You to make request, my
gift is from You. So grant me my request.

One will observe the harmony and coherence within the context of the four hemistiches
as if they were composed by one writer. The second hemistich adds that as Allah listens
to the request of a devote supplicant who refers all his prayers to Him, He (Allah) will

actually grant him the request. Thus, he humbly requests Allah’s assistance. The second
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hemistich dialogues with Chapter 2, verse 187 of the Qur’an, which reads as follows:
‘When my servant asks you concerning Me, I am indeed close to them and listen to the

prayer of a supplicant when he calls on me...”

However, the flexibility in the four hemistiches could make them to be taken as another

type of poetic form of prayer.
5.6 Prosodic Analysis of the Selected Poems

Arabic poetry is produced on metrical structure (wazn al’ariadr) with the tone beefed out
from the combinations of segments in the meters. Therefore, the meters (awzan, plural
for wazn) are the distinct features which separate poetry from prose. For the sake of
recognition, the prosodists from Al-khalil to those of the subsequent periods have been
giving names to many of these metrical structures. These names will be explained later.
It is pertinent to note here that the metrical system of the Arabic poetry is different from
the musical pattern of Yoruba poetry, which relies only on tonal structure.®! This pattern
makes compositions of Yoruba poems easier for the creative minds among Yoruba
speakers. This is also why professional artisans like the hunters, carpenters, and
ironsmiths can compose and chant poems in other to while away fatigue during their

professional works.

The scope taken by the Arabs in poetic composition is in harmony with their instincts
and desert environment. It is known as the wazn (meter) with rhyme—end, gafiyyah and
both form the science of Arabic prosody, which was discovered by the polymath Al-
khalil Ahmad Al-faraidi during the Abbasid Period.2? However, both wazn and gafiyyah
have specific rules which are to be strictly adhered to by poets. Furthermore, in the
contemporary time, critics have classified a whole stanza of Arabic poem into external
prosodic structure (misigah kharijiyyah) and internal prosodic structure (misigah

dakhiliyyah) in order to produce an in-depth analysis of the metrical structure.

It is appropriate to state that the rhyme-end faces scornful challenges in the theatre of
some avant-garde in the modern period. Most of them accuse Al-Khalil (who discovered
the sixteen traditional meters) of stagnating Arabic poetry and restricting it inside the
cage of gafiyyah (rhyme—end) thus subjecting poetry to rigidity.2® Some literary
movements like the emigrant group, the Diwan and Appolo are so ruthless in their
attack. These groups and others like them have buttressed their proofs that the nature
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and rules of the gafiyyah stifle the emotion and freedom of a poet and do not allow the
poet to express his creative mind®. Thus they added that the Classical theory on gafiyyah

is merely an avenue of making Arabic poetry a sort of petrifaction and inflexibility.

By the virtue of their indignation towards the gafiyyah, most of them have refuted the
mono-rhyme method and inclined to multi-rhyme. In the same vein, there was another
group headed by Nazik Al-Malaika, which campaigned for composition of Arabic
poems on free verse structure (shi ' al-hurr).8> The free verse discards the rhyme-end
of the traditional meters and creates musical tone within the segment (taf’lah). Some
groups of poets who acknowledge creativity with free verse or prose poem succumb to
the idea either in the Arab world or in the global Islamic community such as the
publication of anthology of Al-layl al-abyad in Yorubaland of Nigeria and elsewhere.
Besides this, there are other anthologies of Arabic poems of Yoruba authorship under
study whose writers deviated from the norm known of traditional Arabic poetry. These
are Al-subaiyyah of Isa Alabi and Al-faydan of Abdul rahman Abdul Aziz Al-Zakawi.

In this study, critical analysis will be carried out on the patterns of internal and external
musical structures of the selected poems composed on traditional metrical structures.
This will be followed by an analysis of free verse or prose poem as represented by Al-
layl al-abyad. Thereafter, in-depth explanations will follow on the modes of deviation
in both anthologies of Al-subaiyyah and Al-faydan. In fact, these literary ventures
especially in Arabic prosody will expose the capacity of Yoruba Arabic poets to
compose poems and utilize various meters and troupes of gafiyyah. Their capacity in
this regard, as will be established, is in consonance with conventional practices in the
field of Arabic poetry either those composed on traditional meters or on free verse or

prose poem system.

5.6.1 Analysis of External Prosodic Structure (Musiqah Kharijiyyah)

The external Prosodic Structure (EPS) of Arabic poetry comprises meters and rhyme-
end (wazn wa gafiyyah). In Arabic science of prosody, there are five circles of meters
as discovered by Khalil Al-faraidi. The first circle (al-mukhtalaf) consists of three
meters of tawil, madid, and basit. In the second circle (al-muhtalaf) are wafir and kamil
meters while the third circle (al-mushtabih) contains hazji, rajz and raml meters. The

following meters: sari’, munsarih, khafif, mudari’, muqtadib and mujtath make up the
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fourth circle (al-mujtalab). In the last and fifth circle (al-mutafaq), they are only two

meters, which are: mutagarib and mutadarik.®®

From the poems under study, it can be deduced that the poets made use of the first and
second circles more than the rest. Also, two meters, hazj and raml from the third circle
and only mujtaz from the fourth circle and non from among the meters of the fifth circle

are utilized. The following are the illustrations from the collected poems on the meters.

Tawil meter:
Madid meter:
88 paialladnll & e a8 Cunlll GS8 )

Basit meter: ]

Bulsdaljle agdand b Al s sl oall
Wafir meter:
Kamil meter:

ol s Gpallall aasdldd o e Ly (2 YY) (8 Adw (e
Rajz meter:
Ramli meter:

B 5 3e B sl gall Jae 5l iean pad LA LS|

e il agd sl lsle 453 dla 208 lile

Mutagarib meter:

Hazji meter:
Blodw gaia @l Jlaaliagua iy
Mujtathu meter:
Bgg lugolaa pal G adli o a

In gafiyah, which is the rhyme-end, Arabic prosodists classify it into mutlag (absolute)
and mugayyad (restricted).®” It is mutlagah (absolute) if the last letter of the second
hemistich is vocalized and mugayyadah if the last letter of its second hemistich is
sukunised. From the selected poems of Yoruba authorship in this research, there are

examples, which exhibit features of both divisions of the rhyme-end (gafiyah).

The following are illustrations for gafivah mutlagah (absolute), which bear the three

vowels of fathah, kasrah and dummabh on the rawiyy (last letter of the second hemistich).

Example of gafiyah mutlaqah (absolute) with vowel of fathah:
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BLN ) e bl s b Y Aae ga g L) GuBl iy
Example of gafiyah mutlagah (absolute) with vowel of kasrah:

93 55 e i liiad i 3 Bl 058 oy o) Iy pleld
Example of gafiyah mutlagah (absolute) with vowel of dummah:

10045y (pa s 136 Gl Y Ui s Ui o] 0l s

For gafiyah mugayyadah (restricted rhyme-end) only one example is collected and it

comes as follows:
101")_\}4” S f)s:\m Y -L‘)-‘-A d—‘égﬁj‘: ‘ﬂﬂd

The last letters in the stanzas presented above in both examples of absolute and restricted
rhyme-end are among letters listed to represent rawiyy at the second hemistich. There
are other letters such as alif, waw or yaw, which if they indicate pronoun, are not
permissible to represent rawiyy.1%? The same thing is said of letter za ( R) unless of
course it is preceded by a sukunised letter, then it can represent a rawiyy letter.2%® An
example of it from the poems understudy goes thus:

1040 3 VA1 aaS ladl Jie e Lisdl i jladlagas
Letter ha (W) is the rawiiy letter in the above stanza.

Another feature of gafiyah is wasl letter which can only involve four letters: alif, waw,
yaw and ha. The first three letters sprout out as madd (long vowel) from the short ones
while letter 4a is on its own. These types are featured in some of the poems collected.

Example of alif as a product of fathah:
105( 1 YLl (35 G bl b Giad Y i gy 1oL ) () ey
Waw as a product of dummabh:
106( 5)iniy (pa sl 5 Sl (Y L5 Uil ol () Ly B

And yaw as a product of kasrah:
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107 (g)ady Ao Gl Wiad juai & Ll o Sih ) ol 1y pleld

For ha (W)

L0BL_a i juu (5 5al) 83,80 la_elia Wl gl &yl
Lo ila oidlal) 8 0x dels Ol s el
La sl 5 adle id LSy (e bl A

Another feature of rhyme-end in the poems under study is ridf. It is the existence of a
particle of elongation or diphthong before the rawiyy letter.2%® Three letters represent
ridf, they are: alif, waw and yaw.° It can either be used as ridf of long vowel (ridf al-
madd) or ridf of diphthong (ridf al-/in) of waw and yaw only. Ridf of the long vowel alif
should be maintained throughout the stanzas of the poem without any interchange with
the other two long vowels but that of letters waw and yaw could be interchanged with
one another if either appears before another in an ode!!!. Moreover, it is not permissible
to interchange ridf al-madd with ridf /zn in an ode!'?. Examples of ridf al-madd in its

three forms from the selected poems are:

Ridf al-alif:
M3 a3l dal geo gy 108 agasl8 duaiads Q) ) Gpusal]
Ridf al waw:
14y 5 sl o Gud illd Ja ) gep sl 1 Jle s Y
Ridf al-yaw:

15 S e o8 V) g of Jue (O e ale Jal
Tahsis is another feature observed in their poetic collections. In Tahsis the letter alif is
followed immediately by another letter, which comes between it and a rawiyy letter!®

as in the following:
W7 o)) sl U sl sagl el lela g il 5 Gl syl e Vs e

Letter ra (V) in the above stanza is the dakhil and comes after tahsis before letter mim

which is the rawiyy.
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5.6.2: Analysis of Internal Prosodic Structure (al-miistqah ad-dakhiliyyah)

Internal musical structure (miisigah dakhiliyyah) is a set of specific melody or
contrapuntal composition born out of the poet’s careful selection and arrangement of
words, which consist the elongation or velarized pronunciation of consonants or others
like them in metrical structures.  Features of badiyyah (beautifiers), takrar (repetition),
and elongation play vital roles in realizing this effort. There are ample examples of this
specific melody from the anthologies of Arabic poets of Yoruba origin and this shows

their unflinching enterprise in Arabic poetic compositions.
5.6.2.1 Features of Badi’yyah: Tagqsim Al-Alfas (word partitioning)

This is a system of arranging some words in meters in order to tease out counterbalance

in the structure. An example is the following stanza from Kamaldin Ali:
8o glacida Sl 4 Gl ale 4 alidaad b

A specific melody is created from partitioning the text in the above stanza. The first
three sentences exhibit this feature clearly. The same feature of word segmenting as

above is observed from the following ode composed by Ariyibi on the GSM.
19, Bl e it b gujbay sl G i gaal)
il 8 gl Jall 8 IS 5l el Cala gl s

The meter, al-mutagarib in display here assists the rhythm produced by the sectioning
of saj’ which ends with letter ba in the first stanza above. Also, letter nin which forms
the saj’ (rhyme) of the second stanza above gives another effect while the saj’ (rhyme)
of both stanzas is empowered by the waw elongation (madd al-waw) attached to them
in this regard.

Another example is culled from the anthology, Ayya ila Rahman:
120 ;L_L\.Lw.:m ) La BB d:iw\ ).1; el ,\_T.i:u.asj ’uJLSi

The sectionalizing as seen above ends in the pronoun of the first person plural. The madd
(elongation) which suffixes it teases out the beauty in the sectionalization and shows
that it is devoid of libertinism. Another partitioning is noted in the following line of Nuh

Ibrahim.
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120 65y dases (pdis 3eds 300 e apld lid cladlal) o

The above stanza depicts another melody. The melody is reflected loudly in the second
hemistich. It contains an incomplete jinas (panoramasia) between (:’%JJ ,3’1) where

letter gayn and kah make the difference. Its aesthetic value starts from the three madd
of alif in the first hemistich while at the second hemistich, each of the panoramasic
words forms a root foot with nunation. It is chiming with a kind of common alliteration
between them. Both tend to be identical in meaning through close proximity of sound
but their meanings are distinguished with differences. This occurrence could compel the
reader or listener to fall into an unexpected mode of dancing because of the melody

contained therein.
5.6.2.2. Elongations (Mudiid)

Elongation or madd is the attempt by a poet to actively utilize and in an aesthetic manner
the three forms of madd: alif, waw and ya in the feet of the metrical structures'?.
Therefore, a poet’s expertise is acknowledged in his efforts to choose words, which tally
with his conviction and are with elongation particles in the meters of his poems. This
type contributes to the pleasure that can be derived from the reading of such poems.
Examples of elongation, which affects melody in poetic structure, are seen in the

following stanzas of Isa Alabi’s anthology.

123 iled) yolall ay iy HoAlly Lol a8 dll e o jga fa 3
Ulua) 5 Ul je (a0 g 5an]  agh i 2t shac 5 ab siiail 4l

The first stanza contains three madd of alif and a madd of ya. While in the second stanza,
there are four madd of wa and four madd of alif. The effect created with these
elongations is exposed in the beautiful tone and rhythm peculiar with the feet of the basit

meter.

Another illustration from the same basit meter but from another poet, Ma’ruf Musafa is

given below:
1241 Slisa) 4Suual Jy Glaidy Ll LSla al b e el ) el

LSl el 4ad ta @l Cua RPN . | I 1| P | PRE.
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LSiadalaas Al lElal Ao alla lef danail) o

The melodious rhythm produced from the elongation of alif which occurs in different
words and especially the three second hemistiches in the stanzas above depicts a good
use of elongation. It does not only expose the nature of the musical structure contained

therein but also says much on the creativity of the poet.

Another wafir meter, which harbors madd of alif as recorded below produces a

melodious sound effect.
125_S 4y alae | 4 LsS Lal g Lithe (] 3l 12y

It will be noted that elongation as an integral contributor to internal musical pattern is
natural to all Arabic meters and is not restricted to a particular one among them. The

good result from it is judged on the creativity and competence of the poet.
5.6.2.3. Repetition (Takrar)

Takrar (repetition) is an attempt by a poet to introduce an emphatic feature on word,
phrase, and thought within the metrical structure of his poem*?®. The aim is to intensify
or lay particular emphasis on melody, imagery or a particular meaning according to the
creative mind set of the poet and in accordance with the theme of the poem. Generally,
all elements of repetition are instruments to intensify melody while each of them also
has a specific role it plays within its characteristic domain. lllustrations of different roles

of repetition are provided through the poems understudy.

In the followings stanzas, the poet repeats the word ABIOLA (Yjeei) ten times. He
introduces this style in order to sensitize the psyche of readers and make them see the
harm, which the demise of his subject, Abiola, has caused and the vacuum he left behind.
Perhaps, efforts to get a suitable person to fill the vacuum will be more harmful. Abiola
is described as the wonder of our time, a rescuer, philanthropist, freedom fighter,

guidance, and above all an indispensable creature of Allah.

127 &) aaall gan) il Yol sloalls Adpmdl) 6 5l
il Meall B ge Vol Do YY) diie Y o
Ol Jaad aese Vool Yol jaal) Caadd Y g
Bzl el anda Vol (galaall allall o jla Y s
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Slaall (sl adpe Vol el ) pa¥) CadlS Y g
Blaall o <aT Lia j cuil <& el Al LS Y 5

The reader will observe that the object of repetition in the poem, the word ABIOLA
(Yj,éei), does not only play the role of intensifying the importance of the personality

being eulogized but also adds to the melody of the rhythm in the metrical structure of

wafir as a meter.

Another similar aspect is the following repetition, which intensifies the importance of
the repeated sentences. It calls the attention of readers to the content of the repeated

words about signs of the end-time.

128 Sl Lt Jhmy ) gyl Ly Aol Jal il el

Sgaill 5 ¢ sl calag o 5yt Aol Ll ] @l
Y gm s GULEN cLl gl N SS) Ae b Jal & el

The sentence (:\SL\-“ b‘}-ﬁ S <those are signs of the end time’) is repeated three

times with an indicative particle. This is to alert the attention of readers or listeners to

the significance of the message conveyed in the sentences.

In the stanzas that follow, a particular verb ‘r'"\ (to attend or present) is repeated nine

times and substituted with another synonymous word s three times just for an

emphatic purpose which the poet wants his readers to be cognizance of:

129 LAl ol i g st el gl g Dol eli aW g1 sl ) sallall
L Y Gl aal g elae i | YW B WA I
Sl aleall Gl i ol A Lo il e L Sasdall s
VL e Lt ey Sy S 52y mall L i
) 8 sl S L gl L) il Gl cila
Gl sl S agala ) Sciliaga shud (e

L Ba ) (s oS a3 a0 8 byl ola mia 1) gl ey sdYI
G O S VAN DR TONI Y 13 € cppaliall DUl 8 gh g chila
lamall il el gl o 3 el e d a5 ayi Yl
Gl el il i Ayl b adll cpal ot aa g
VAl el Aol g 8 _lc Dol oDl Ul JS e el
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The repeated verb does not only intensify the musicality of the metrical structure of the
basit meter but also re-freshes the attention of readers the influential personalities: such
as: chief imams, ulamah, scholars, Muslim women, Muslim students, ambassadors,
e.t.c. who graced the turbaning ceremony of the then Chief Imam of Ibadanland, Shaykh
Mudathir Abdlsalam in 1986.

Another version of repetition is present in the following lines but with the vocative

particle. The emphasis is not only on the vocative sentence but the impact is strongly
felt on the imperative verb (99434") which metaphorically sends messages that serve

as indicate instructions to Markaz Agege, Lagos to re-new itself perpetually. These
instructions were given during the golden jubilee of the institution.

1903 5 elalull B o jad QualllS (5 )5S (sahal ()l Ly

PP Ep TR PUNRTN. P S| i E R W JENGV PR EX TR AT

Besides the above mentioned types of repetition, there is another type known as the
semantic repetition. This is a situation where a synonym plays a vital role. A word is
repeated several times but in substitution with other words. An illustration is the

following example from the gasidah of Abdlhafis Abdlamalk:

BISL__lal) 8 Jyagial & clhabee SS10 )b
dall (a9 anen rasal Lgd el andal H 13 sy b
Sl e g hE ) S e e b
Wbl ol gl =Y LB, el agdl e
WY inF o Sl e AU e LS

Meaa iy ol B Jold iy @ e |

P DR H 5 P S S P FORENI YL L
Yoy Slal o g ol i€ il @l ag auii
Mol amaal g el S Gl o gy oxd )
Sis s Lalie (il sl gl cad il
pTEJCR JER 1)\ U VA K EE L ED Y D o
S bl w3l glaigaillag by
"la gliall Jaxt; Jeli e geling o Jla b
Ve aisSy s ) i ana iy e da i)

The subject of the poem is Prophet Muhammad and he is mentioned in the ode of eulogy

by many names in which the first is Rasili, My Messenger. The substitution is done
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with eleven names. These are: ya Tabibi, ya Kasar, ya Ginahi, ya fakakt, ya shafih 1, ya
Rafi’t, ya Anist, ya Hisabi, ya Dalilt, ya Janani, ya Rahisi. All the names, attributes, or
sobriquets are used to refer to the same great personality, Prophet Muhammad, may
Allah shower His peace and blessings on him. This kind of repetition is also assisted by
elongation with either letter alif or yah, which enhances the melodious features of the
poems and exhibits the aesthetic value of repetition in poems. The stanzas cited above

are strong illustrations of semantic repetition in this regard.
5.6.3: Metrical Analysis of Selected Dawawin (Anthologies of Poem):

Three anthologies are selected for metrical analysis and these are: Al-faidan, As-
suba'iyah and Al-laylual-abyad. These anthologies have structural or architectural
features, which are part of metatextuality and thus distinguish them from other selected

anthologies in Arabic poetry of Yorubaland.
5.6.3.1 Al-faidan

The anthology of Al-faidan was composed and published by the poet, Abdul Rahman
Abdul Aziz Az-zakawi in Rabi'Awwal 1426 which is equivalent to April 2005. The
poems in the anthology focus on panegyric theme, the madih (praising) of the Prophet
Muhammad, may the peace and blessings of Allah be on him. All the poems in the
anthology are composed on meters, which are originated by the poet himself. He

confirms this in the preface to the anthology.

o L Aol 155 8 30 8 el 50 B padide sana adgd
a5 J sl b Laa 4558 5 Aualall (5 ) s 5 e lis camy
Lele lillae 45T daglial) wilcall 5 s sall A ) 5l I3V 5 53
ol el o (OSY) s zae b ol aul
1321en O sllay L Lgnd () sy
This is a humble compilation of poems to praise the best of
mankind. | published it from my personal poetic feet and
meters named Zakawi's meters. It has gained acceptance
and adoration of the knowledgeable minds about music and
from people with natural taste. It is entitled ‘The Flood in
Praising the Best among the Creatures’. It is produced for
pupils in elementary level and in it, they will come across
what will make them comfortable.

Eleven odes make up the anthology and are composed on different meters, which he

attributes to himself as Zakawi's meters. The meters, however, are extractions from the
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ten poetic feet produced by Al-Khalil. This attempt could also be agreed upon as his
personal effort to contribute to Arabic poetry. In some of these meters, he divides a foot
into two and joins the half to another foot thus forming a hemistich while the same thing
is done to the second hemistich. In other meters, which he produced, he mixes a
traditional foot (or feet) with another one. In all the meters, he still keeps the method of
two hemstitches (sadr and ‘ajz) making a meter (bayt) and indeed a mono-rhyme
method. Both hemstitches form a rhythmical tone from his meters to produce
pleasurable sounds during reading.

The first ode is titled Hal min al-warah?’ (Is there anyone among Mankind?). It is a

sixty-three stanza poem on the following new meter of four feet.
saiolels  saiglels
Its application in the anthology goes as follow:
BB )sa—w sosll e da
Gos— % aealdic

Is there anyone among mankind who appears like Ahmad,

Master of mankind.

The second ode is titled ‘Ala al-'urwat al-uthgah Muhammad (Blessings to be on the
trusted one, Muhammad). It has been discovered that it is an extracted part of the tawil

meter (majziith tawil).

Ol 528 (e lia ()l ad Ols2d (e lia ()] sad
134 3aaa (5 SY 5% 80l J:AAAL“SJL.\MEPLAD

Blessing (of Allah) to be on the pure among mankind
whenever (the name) Muhammad is mentioned.

The third ode:
135 1ana (J 50 8 RPCOTY e
Blessing (of Allah) on the Prophet Muhammad.
The fourth ode:

3w ) et WS ol gaghl Jle Loga sdall 136
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Blessings (of Allah) unto the Guidance called Ahmad
whenever we pray in prostration to our Lord.

Fifth ode:
WOl sle W dll (& ol pd Hedoba je
Welcome to the month of the best builder among mankind.
For us it is an influential position.
Sixth ode:

138).2;.‘095&;3..»‘;..'4)31.4& &Mgﬂ:&ué.\e—\;‘)u

O Allah, the Merciful, fulfill for my Master
Muhammad whatever will please him.

Seventh ode:
139 _ahiadll ‘_‘,_d\ sle Sl 1A ‘é_@j S

O Allah Who fulfill promises, bless the Prophet the

Chosen one.
Eighth ode:
0Lpalell i 55 L aglylda
A cheer to our people, with us is light of the best
man in the worlds.
Ninth ode:
e i
141 d.lj w50 (53__:_3_.&
la sl s laa 28
To the Role Model, | offer my soul; he is Ahmad who had
guided us (to the right path).
Tenth ode:

2 Lie) gl Lo g Lo ) 0
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Our Lord, bless the one who has exceedingly guided (others)

The eleventh ode is an intertext of the popular panegyric poem of Prophet Muhammad

and serialized on the Aijahr letters. It goes as follows:

Oleld gl Glad (lel lad s
Oleld ol 2d ux_u e d lad lad
143 o) (o) oSN sl ) s
s lagal Sy Ll ol el op
adle i) ol
Great is Allah the Creator and Beginner of the world.

He gave the Prophet the Guide and reminder to be read all
the time.

My Lord, shower your salutation on him.

5.6.3.2 Structural Analysis of As-suba'iyyah

As-subaiyyah is an anthology of poems in Arabic whose stanzas do not exceed seven
lines. This is in conformity with its title in Arabic. It was produced and published by the
poet Isa Alabi Abubakr in 2008. The poet said in the preface to the anthology of As-
subaiyyat that he was influenced in its production by the quatrain (rubaiyyat) of the great
Persian philosopher, mathematician, and astronomer, Umar Al-kayyam (d.1132). He

asserts as follows:

O Bl gioua S8 ga 5 (e L)) Ol s (s (s (o 22808
hsiall) alall yee SN Alladly e i) el ciliely
il s Sl ) ety Lahe Al (1132
Lo ety Lead e 4 e g 40 8 423l 3235 (1954 -1888)

144 Gl g daalle 5 e el

I am introducing the anthology of As-subiayyat to the
reader. It is a thought which was influenced by rubaiyyat
(quatrain poem) of the Persian poet and astronomer Umar
Al-Khayyam (d 1132). The poem was translated into
Arabic and re-written into seven stanzas by the Lebanese
writer Wadi' Al-Bustani (1888- 1954). The poem is
regarded as a master-piece in both Persian and Arabic in
terms of its poetic compositions and Arabic translation,
which aligns with wide global acceptance.
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It is clear that Isa Alabi was inspired to write the poems of As-subaiyyat through his
knowledge of the Rubaiyyat of Umar Al-Khayyam. The Rubaiyyat was translated into
Arabic and reproduced into As-subaiyyah (seven stanza pattern) by Wadi' Al-

Bustanit®®. The Arabic translation is actually the inspiration or source of Isa Alabi's As-

subaiyyat. However, Isa Alabi's anthology of As-subaiyyat is different from the Al-
Bustanis subaiyyat in both theme and structure. The anthology of As-subdaiyyat by Isa

Alabi is neither a translated work nor an imitation of another poetic work.

Isa Alabi’s anthology consists of one hundred and seventy odes divided into the
following themes: eulogy, elegy, congratulatory poem, social and historical poem,
panegyric of the Prophet Muhammad and poem of imitation (mua'radah). These poems
are rendered into different traditional Arabic meters such as tawil, basit, wafir, ramli
and kamil all in seven lines. It should be noted that, the restriction of each of the poems
in the anthology to seven lines is a deliberate act from the poet, Isa Alabi Abubakr. He

confirmed it in the preface to the anthology thus.

dlad oSl dasn ((Qelidl) Gl ¢S5 o) Ciliad 23]
Oy peall (B giliy jalall (B liss Al ol sall
& ol sl 1 7 5 ) ae Ludiad Ja Sl ) Jae Jy ke
Oe Biba 3 ga Ay ¥y aglall JB 8 Sa 8 S
146 il LS S hall 15 a0 L) Lol sloal
| actually prefer that poems of As-suba ‘iyyat are seven
verses so that they will clearly express thoughts, themes and
emotions which stir the mind and get the heart inflamed.
These (poems) are rendered in a manner, which is devoid
of verbosity and ambiguity. It is structured to match the
style of this swift period (that reflects) in everything even
in the dissemination of science and arts. It is also a true
image of life, which | present to the dear reader according
to my perception.

The reason for the seven-verse poem in the perception of the poet, Isa Alabi Abubakr,
requires critical study. The Arabic poetry, as well as other primary literary works, is a
product of an urging spur (‘atifah) which erupts from the inner instinct that compels the
writer of poetry or prose to express his or her feeling through writing and the process
persists unperturbed until the last stage. Therefore, the attempt to predict the number of
poetic a stanza is an avenue to kill the freedom of emotion or to deliberately put it into

a rambling massive bondage, which is absolutely against the naturalistic feature of using
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emotion (‘atifah) to produce primary literary work, especially poetry. This is absolutely

libertinism (takalluf).

Besides this, each of the themes in Arabic poetry possesses different features to which
a poet must adhere. An illustration of this is a theme like madrh, which is dedicated
especially to Prophet Muhammad or other personality. It requires rendering some of his
essential qualities, history of his household and companions, the mode he used in the
dissemination of his message as well as his diplomatic ingenuity. Therefore, it should
be in long not in a short structure form. This is also true of all themes in Arabic poetry.
This is because they relate social issues very well. Therefore, the deliberate act of
denying each of the themes their characteristics features, as in the anthology of As-

suba ‘iyyat, gives room for artistic bondage.

It could, therefore, be concluded that there is no distinct difference between the diwan
of Ar-riyyad, the first anthology of poems published by Isa Alabi Abubakr and the diwan
of As-suba ‘iyyat except the application of restriction to seven stanzas. Poems in As-
subaiyyah are not composed on different meters as in Al-faidan of Abdulrahman Az-
zakawi or prose poem meters like Al-laylual-abyad but they perpetually adhere to the
traditional Arabic meters. The anthology is on mono-rhyme and monometer system and

very indifferent to and far from being an innovation.

The following illustrations are some of the poems from Isa Alabi’s As-subaiyyat. It has
been established earlier that the anthology comprises different themes. Some among
these themes is poem of imitation (hypertextuality), where the poet imitates Hafis
Ibrahim of Egypt in his eulogy of Umar, the second Caliph. The opening of Hafis

Ibrahim’s eulogy is as follows:
147 Ll G lalliale ) 5 Ll pos s 5 A1 58l G

It is enough for my poem as honor and myself at
the time of chanting it. | indeed dedicate it to the
abode of Farug.

His imitation and hypertextuality of Hafis in the basit meter is a masterpiece and is

impressive except for the restriction that prematurely mares its harmonious flow.
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This is an ode, which I composed as an imitation (of other
poet, Hafis). I call on you Hafis of the Nile (Egypt), what a
nice poem!

The poems are composed for my master Umar Al-farug. Its
effect excites minds in its best composition.

| portray his morality in verse while Abbas portrays it in
prose and makes it clear to the reader.

His description remains forever in the mouth of Time: either
in poetry or prose, their meanings will not worn out.

He sacrificed with the precious things he possessed. He
even harmed his life for the sake of Allah, the Merciful.

The portion of whoever served as companion of
Muhammad, the Chosen One, with good morality is a
reward of Firdaous from Allah.

The just person after Prophet Mustafa is Umar. Is there any
one to dispute on this statement?

About rain as part of natural occurrences, he says:
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The rain fell profusely and life became clear and delightful.
Before it, the throat is dried and not sipping any drink.
Hearts were severely hot under the scorching sun.

People were perplexed blaming the disturbance.

Allah’s mercy to mankind is closer to them.

156



You can see that He spreads it through the rain and comfort
as reward.

We give thanks to Allah on his kindness to us so that He
will preserve the rain for us.

On the issue of international politics in Guantanamo, he says:
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They chained us inside the prison like monkeys and
neglected us moaning under duress.

Guantanamo is an evil place for its numerous
punishment and hardship.

There is no liveliness there but stagnation like bear’s
burrow in the ice floe.

It consists of nothing but thick darkness in which a
mouse could fail to get meat to eat.

No life nor death nor space nor liberty to remove the
burden of the shackle.

I call you people of the world! There are groups of
people in Cuba: they are captives of sorrow and
sleeplessness.

Implore Bush to reduce their punishment. May Allah
relieve him of the burden from Jews.

5.6.3.3: Analysis of the Metrical Structure of Al-laylual-abyad

The anthology of Al-laylu al-abyad is a poetic product of Abdulhafis Ayinde Oladosu.
The diwan is a collection of prose-poems composed by the poet. It is unique among the
anthologies of Arabic poetry in Nigeria since the first emergence of Arabic poetry in
this part of the world. Al-laylu al-abyad was first published in 2010 by Al-mumtaz
printing house in lyana Ipaja, Lagos, Nigeria. The anthology has twenty-seven poems
of different themes and numbers of stanzas. Its title is philosophical and appealing. Two

antithesis words are coined to form a phrase: laylu, meaning night with attributes of
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darkness while the second word is abyad with description of white and its features.

Therefore, the title literally means White night.

The poet portrays human behaviors and characters in these twenty-seven poems. It
begins with the portrayal of the biological metamorphosis of man from inception and
conception as a gene in the womb of his mothers. The last poem focuses on the theme
of the miraculous day when a cat and mouse, an eagle and a hen will turn to mutual and
sincere friends. This aspect highlights the metaphor in the title when white and black
will emerge as best of friends leading to a peaceful night and harmony in heterogeneous
habitat. However, does the nature of living allow this?

It is glaring that the structure of the anthology is a total deviation from the mono-rhyme
and monometer known of most Arabic poetry in Yorubaland and perhaps Nigeria. This
phenomenon is a strong advocate of change in modern Arabic poetry as pioneered by
Nazik Al-Malaikah and her peers in the free verse movement in the forties.'® The poet

has said in the preface to the anthology thus:
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It comprises of poems named ode of free verse or prosaic
poem or prose poem. The poem of free verse is strange to

Imrul Qais as Alkhalil bin Ahmad Alfaraidi will have
disqualified it....

"
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This anthology of poems is a crime perpetrated by perpetual
thinking and serious imagination... It looks into the past
and complies with events of life in the world at large and
specifically, in this village whose people are unjust... This
is the only factor and the sole reason for the existence of
this anthology.
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Free verse poem in Arabic is not just a composition on any meter or written as one's
emotion dictates but it involves rules that guide it. According to Nazik Al-malaikah, it
is composed on the feet of what she called pure meters (buhir safiyyvah) which were also
picked from the traditional meters discovered by Al-khalil.*>* These are: kamil, rajz,
hazj, raml, mutaqorib, mutadarik and majzuhu wafir. > Their feet are regular and could
be repeated once, twice or thrice to form a stanza in a free verse poem. Whenever a poet
intends to compose on free verse with any of the aforementioned meters, a foot or more
is picked to guide him on the pattern of composition. By doing this, the poet will ignore
the inclusion of the second hemistich so that it will not lose its free verse value. The

following are the feet of the so called pure meters:

Kamil: (Aeliie cdelite el d16156
Raml; ¢sokeld (M eld fiBlcla
Hazj: olelin liclas
Rajz; (lafiue Gladie (la i
Mutagorib: (fs2d (d sad ()l 28 () gn 8
Mutadarik; leld cleld leld leld
Or to come in another version: (A8 (lad (lad 128

Other meters with irregular feet such as basit, tawil and the likes are excluded from
being used to compose a free verse poem. Excluding these meters, Nazik Al-malaikah
emphasizes in her magnum opus, Qadayah shi r al-mu asir, that she invented another

pure meter from mukhalau'lbasit, which is as follows:
157 Q_""\\ ’é"! A O‘J\\ Ié..l O_’"\\ 2 9"’1 O__’"\~ ’é"!

For illustration, here is a free verse composed on the feet of the ramli meter by a Saudi

poet:

5 dasll e 1 A5 Galall (3
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5.6.3.4 Analysis of the Internal Musical Structure of a Poem in Al-layl al-abyad

The following excerpt from the anthology will be presented for internal and external

analysis. It is titled: Al-duniyan bayna yadayk

159511y L\.uA
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A critical study of the internal prosodic or musical structure of the poem will reveal to
the existence of some sort of word play like repetition, rhetorical questioning, etc. These
troupes have special effects on the theme of the poem (Al-duniyah bayna yadayk). The
theme is a class of admonition to readers that this world is but a dream or mirage which
has no firm stand. If it had had a stout stand, the generations who resided on earth
previously would have secured their existence untill the contemporary time or untill

eternity.
In terms of repetition, the impact is louder in the following:

Ll e
Os= A Ll le s
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The verbal sentence nilta (you have attained) is repeated here twice with another one
without a second person singular. Another word, Pharaoh, is repeated in the excerpt four
times. The effect of this repetition emphasizes the significance of the personality of
Pharaoh in history. To become a Pharaoh is intertextually symbolic as it is a reference
to a despotic and stubborn king who reigned in Egypt. He was conquered by Prophet
Musa who eventually liberated the Israelites from his heinous bondage. Another

beautifying repetition goes as follows in the same poem.
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The word play here lies with the repetition of kama utita (as you were given...). The

complements in the four stanzas are: ‘you were given body, soul and water, air and
water and the world...” the repetition draws the attention of the reader to materials
needed in life. Nevertheless, the interrogatory sentence with the repetition nullifies what

is admitted as life and solves the puzzle in the following:

¢ i L didia La oS0,
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The repetition of interrogative sentence loaded with philosophical content revolves
around ‘What is the reality of life?

5.6.3.5 Analysis of the External Musical Structure

The external musical structure of the poem is elusive. The poem could not be linked to
a certain meter among the Pure meters on which free verse poems are constructed. In
addition to this, it could not be listed under muwashahah poems like Al-bahr, a popular

poem by llya Abu Madi, an emigrant poet. An excerpt of his muwashah is as follows:
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The above portrays a type of muwashahah poem whose structure is clearly different
from the poem of Al-duniyar bayna yadayk. Therefore, the anthology of Al-laylu al-

abyad should rather be listed as a prose poem rather than a free verse poem.

Prose poem in Arabic was among the results of modernism in Arabic poetry of the
Modern period. Its composition was not accidental but a deliberate attempt to free
Arabic poetry from the restriction of meter and rhyme (wazn and gafiyah). It was
inaugurated in Arabic literary world through the Shi’r Magazine and a published
anthology. The magazine published Adunis (Ali Ahmad Sai’d) papers: Fi gastidat al-
nathr, while the introduction of Unsi al-Hajj to his anthology represents the publication.
Both works which were published in1960 patterned their views in this regard on the path
of Suzanne Bernard’s book: Le poeme en prose de Baudelaire jusqu’a nos jours (The
Prose Poem from Baudelaire until the Present). In fact, the major pioneer of prose poem
is Unsi Al-Hajj because he religiously restricts himself to its composition without
mingling with traditional Khalilian metrs and rhyme. But other poets like Adunis, Yusuf

Al-Khali, Shawqgi Abu Shagara, Fuhad Rifgah and many other poets did otherwise.

In giving vivid portrayal of prose poem, Adunis analyses it as “a distinctive artistic
constructuction by itsel.” “The form may employ elements such as narrative but it should

(13

do so for “purely poetic purposes.” However, porse poem as a meter-less and
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independent genre, Unsi Al-Hajj insists that it should be “short, condensed, glowing,

shocking, and sufficient unto itself.

Conclusion

This chapter is divided into two sections. The first section highlightes scope and manner
of analyzing intertextual texts in three broad ways. These are deliberation, absorption
and dialogism. The correspondence troupes in Arabic literary criticism were used to
interpret the selected poems. This literary venture exposes the capacity of Arabic poets
of Yoruba origin to utilize troupes like iqtibas, tadmin, ‘iqd and talmih which were
grouped under deliberation. For absorption, illustrations were given to substantiate it
especially its very strong relationship with the issue of sargah (technically literary theft).
Dialogism is used to explain the mimicking of different texts in a particular text and is
subsumed in Arabic literary study under naqaid, mu’aradah, tarbi’, takhamis, etc.
Section two, however, discusses the prosodic structures of the poem collected for study.
It extended its discourse to both external and internal musical structures of the poems
composed on traditional Arabic meters as well as prose poem structures.
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CHAPTER SIX
SUMMARY, CONCLUSION AND RECOMMENDATIONS
6.1 Summary

The composition of Arabic poetry proliferates in Yorubaland than other primary literary
works, novel and drama. So the critical analysis on the genre abounds more than it does
on other genres of literature. It has been discovered that critical studies on Arabic poetry
composed by Yoruba scholars focus on the aspects of historical, authorial or thematic
analysis with very little attention devoted to intertextual study. This research identified
the vacuum, it made in-depth research on Arabic features of intertextuality and selected
poems of eleven Yoruba Arabic poets with greater attention given to the identification

and analysis of intertextual expressions in their works.

Thereafter, the study investigates the intertextual techniques in the selected Arabic
poems composed by Yoruba writers. It identifies the sources from which the poets drew
texts were re-written into new texts. The approaches to intertextuality by Bazzerman
and Muhammad Bennis were adopted for the analysis of data while Al-khalil Ahamad
Al-faraid’s prosodic circle was chosen to examine the metrical structure. On prose

poems, Nazik Al-malaika’s view of free verse / prose poem was the choice.
The entire work is divided into six chapters.

Chapter One discusses the general introduction to the study and is followed by a
statement of the problem, research questions, aims and objectives, justification and
limitation to the study, methodology and theoretical framework respectively. Brief
profiles of the selected eleven poets of Yoruba origin were also provided. In Chapter
Two, the review of relevant literatures to the study was given. Because of the dearth of
scholarly works on Intertextuality of Arabic poetry in Yorubaland, the study reviews
articles, long essays, dissertation and theses which examine features of intertextuality in

classical and modern Arabic theory as well as its applications to Arabic poetry in its
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ramifications. It also extends its research to the relationship bewteen intertextuality and
Translation Study (TS).

Chapter Three gives an insight into the method of data collection, analysis and the
theoretical framework employed. Chapter Four illustrates the texts which depict sources
from which the Yoruba Arabic poets consulted either consciously or unconsciously.
Critical analysis is the content of Chapter Five. It first identifies the intertextual
expressions, interprets them and eventually appraises the poetic texts. The prosodic
analysis covers both traditional Arabic metres and prose poem structure. Internal and
external musical structures were examined while three anthologies were critically
analysed. Chapter Six states the summary of the thesis and important recommendations
for Arabic learners. In all, this study has made it obvious that poetic texts of Yoruba
authorship are not produced in a vacuum but they are products of a social cultural
context where they are either remoulded or reshaped with strict adherence to the seven
standards of textuality. These seven standards are as follows: cohesion, coherence,

intentionality, acceptability, informativity, situationality and intertextuality.

The literary competence and capacity of the Yoruba Arabic poets in their creative
usages of intertextual terms are established. Their styles distinguish them among
wordsmiths of Arabic poetry, which is an attestation to their versatility in global Arabic
literary culture and identity. This study also foregrounds inter-disciplinary and

intersectionality in cultural studies.
6.2 Conclusion

This chapter has given the summary of this reseach work. It also serves as an avenue for
making vakuable suggestions to upcoming reseachers in the field of Arabic literary
studies. In addition to this, it has mentioned important recommendation which, if they
are adhered to, will facilitate tangible developmemt in building capacity and competence
for producer of primary literary works in Arabic as well as the r3eseacher in the fied of

Arabic literature.

6.3 Recommendations
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The followings are recommendations suggested for attainment of outstanding academic

research in Arabic literature and high quality in the composition of Arabic poetry.

1. Anannual or bi-annual literary fairs of international standard should be established.
This will allow all Arabic poets in Nigeria to gather in a place where their poems are
subjected to criticism by experts so they will not be confined to higher institutions of

learning.

2. Culture is significant to wordsmiths as it endows them better usage of vocabulary.
The knowledge of Yoruba culture should be encouraged by Arabic poets as it stands
them out among many poets and also publicises the rich Yoruba culture to non-Yoruba
speakers especially the Arab world.

3. More preference should be given to the continuous serious study of different
approaches of critical theories in departments of Arabic studies in Nigeria and beyond.
It will assist upcoming researchers in a greater length and expose erroneous impressions
of certain issues in criticism. Before now, the issue of sargah adabiyyah was tagged
crimes and moral deficiency in Arabic literature but intertextuality has proved it wrong
through absorption, one of its approaches.

4. Translation Studies (TS) as a new and separate field of study has gained prominence
among world language scholars because of its vast subjects. It has made translation as
process and product to go beyond substitution of word in source language for another in
target language but an in-depth study of cultural and linguistic characteristic features of
the elements which produce (target) text from (source) text. Thus, Arabic learners and

scholars should not be left uniformed of the rudiments of Translation Studies.

5. In addition to the (4) above, Departments of Arabic in higher institutions of learning
should have mutual agreement with broadcasting houses like Voice of Nigeria (VON)
and the likes to train Arabic students at the final year of undergraduate or precisely,
Postgraduate students in Arabic practical aspect in translation. This will add to their
exposure and versatility in the field.

6. Also, students as well as scholars should be encouraged to affiliate with translation
associations like the Nigerian Institute of Translators and Interpreters, (NITI) or similar

ones in Arab countries like Association of Arab Professional Translators (AAPT). A
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similar association may also be established for Arabic researchers in Nigeria with its

scholarly journal of international repute.
6.4 Contributions to knowledge

This reseach work has, in its scope and manner, contributed to to the body pf knowledge
in the domain of Arabic literary studies specifically in the area of literary criticism of
Arabic poetry by:

1. opening a new field of stylistic study of exploration of intertextual relationship
between a text and other text or group of texts.

2. showcasing the competence and creativity of an Arabic poet by tracing sources
in which he or she has consulted through their poetic texts.

3. establishing that the notion of poetic theft (sargah shi 'riyyah) through the theory
of intertextuality particularly with absorption one of its approaches and the art

of mu’aradh, naqaid, tarbt’ and takhmis as hypertextuality.
6.5  Suggestions for further study

Arabic poetry is the most popular genre of Arabic literature not only in Yorubaland but
in Nigeria and all other place which accord greater importance to Arabic literary studies.
Its composition requires certain knowledge of Arabic grammar, culture and
comprehension of Arabic prosodic technicalities. Besides all these, it is a vineyard
which learners and scholars love to dwell. In this regard, different types of approaches
including the theory of intertextuality have been applied to the study of Arabic poetry.
Whenever the theory of intertextuality is applied to a genre of literature, it exposes
elements which gave birth to the textual structure and style of the composition
understudy. In this regard, it is suggested to reseachers to employ different types of
intertextuality such as architextuality, paratextuality hypertextuality amd other tropes of

intertextuality to their analysis of texts of Arabic poetry and prose works.
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