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Proverbs ... direct us as we apply them within the framework of our
Nubian way of life. It doesn’t matter whether we are in our fields,
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Conventions and Abbreviations

Arabic names and terms are transliterated according to the guidelines of the
International Journal of Middle East Studies (IJMES).! When citing names
of individual authors, | adopt the spelling used in English language
publications (e.g.: Haggag Hassan Oddoul) even if these deviate from the
standard transliteration.

The abbreviations for the glossing of Nubian texts is based on an adapted set
of the Leipzig glossing rules and abbreviations:?

1,2, 3 1st, 2nd, 3rd person

ABL ablative

ACC accusative

AD adessive

ADJ adjective

ADJR adjetiviser

ADV adverb

ALL allative

CAUS causative

co conjunction connecting words, phrases and sentences mostly

with the meaning ‘and’ (added to the Leipzig glossing rules)
COM comitative
COND conditional

COMP comparative (different from the Leipzig glossing rules where
COMP stands for ‘complementizer’)

COoP copula
DEM demonstrative
1 Cf. www.cambridge.org/core/services/aop-file-

manager/file/57d83390f6ea5a022234b400/TransChart.pdf [last accessed on 6
October 2021]

2 Cf. www.eva.mpg.de/lingua/resources/glossing-rules.php [last accessed on 15
October 2020]; with further abbreviations from JAkoBI 2021.



http://www.cambridge.org/core/services/aop-file-manager/file/57d83390f6ea5a022234b400/TransChart.pdf
http://www.cambridge.org/core/services/aop-file-manager/file/57d83390f6ea5a022234b400/TransChart.pdf
http://www.eva.mpg.de/lingua/resources/glossing-rules.php

DISC
EMPH
FOC
GEN
HUM
IMP
INCH
INDF
INF
INS
INT
INTF

JUS
LOC
LV

NEG
NEUT
NR

OPT
PASS
PFV

PL
PL:OBJ
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discourse marker

emphatic

focus

genitive

human referent

imperative

inchoative

indefinite

infinitive

instrumental

interjection

intensifier

indirect speech

jussive mood (added to the Leipzig glossing rules)
locative

loaned verb

noun

negation

marker of the so-called ‘present tense’®

nominalizer (while the Leipzig glossing abbreviations write
NMLZ | mark it as NR in order to be coherent with VR, ADJR)

optative
passive
perfective
plural

plural object

3 Based on AHMED S. ABDEL-HAFIZ 1988: 130ff.
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PLUR pluractional®
POL polite
PTC participle (while the Leipzig glossing abbreviations use PTCP, |

have shortened it, as | distinguish between the imperfective
and the perfective participle, PTC:IPF and PTC:PF)

POSS possessive

PROG progressive
PRT1/2  preterit 1/2
Q question, interrogative marker

QUAL qualifier (added to the Leipzig glossing abbreviations)
REFL reflexive

REPT repetitive

SG singular

SIM similative

SRC source

STAT stative

SUB subordinator

TAM tense-aspect-modality (added to the Leipzig glossing
abbreviations)

TMP temporal (added to the Leipzig glossing abbreviations)

TR transitive

\Y Verb

4 Based on DIMMENDAAL 2014: 58.






1. Introduction

This work explores some aspects of ethnic consciousness and the construction
of identity among the Andaandi/Dongolawi and Mattokki/Kenzi Nubians in
the Sudan and Egypt by investigating their proverbs. Proverbs and their
metaphors provide a platform for gaining an insight into the diversity of
Nubians’ lives, their languages and their rich sociocultural traits.

Writing down Nubian proverbs, explaining them against the background of a
long Nubian history, heritage and culture,®> and making them available to a
wider audience, offers contemporary Nubians® in a fast-changing world a
place for interaction with some aspects of their past. It transports the wisdom
and identity of their ancestors into the present, and creates an archive of
language and culture documentation hosting the abundant Nubian oral arts
that many fear will soon be lost.

With modern means of knowledge distribution, proverbial research is framed
within a global context. Nubians, including transnational Nubians, and

5 Many Nubians are aware that heritage and traditions (zurath) are fluid, as became
apparent in a Nubian club in Cairo in 2022 during a presentation about ‘furdath’. In
this paper, ‘heritage’ and ‘tradition’/‘traditional” do not signify anything static.

In the same way, ‘culture’ does not imply anything static or easily to be demarcated
from another ‘culture’. If culture is documented, as in this thesis, it mirrors the state
of how humans think, act and live at a certain point of time, subject to constant change
(MeRz 2020: 127). When discussing the implications of the Covid-19 measures on
Nubian culture with Nubians (2022 and 2023, p.c.), such change became obvious. As
I visited Nubia over a long period, some cultural aspects are approached
diachronically. In order to stress that ‘culture’ is dynamic and active, I frequently
speak of ‘sociocultural traits’.

Arabic-speaking Nubians use the Arabic term 4i& (thagafa). It means “refinement;

education”, also “civilization” (WEHR 1980: 104). The Nubian ‘Dongola Association
for Nubian Culture and Heritage” (cf. JAEGER 2008) includes the term in its name.

® Although I speak of ‘Nubians’ and ‘Nubian culture’, I am aware that ‘Nubians’
form a diverse ethnicity. It does not do justice to generalize Nubian sociolinguistic
and sociocultural traits. In general, | will stay with this term, adding an adjective
where appropriate (e.g. ‘contemporary’) because being more distinctive would make
reading hard.
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interested scholars may access the wisdom formerly passed on locally and
benefit from it.

| Dbegin by presenting insights into the Andaandi/Dongolawi and
Mattokki/Kenzi languages, originating from Northern Sudan and Southern
Egypt, and the people speaking those languages, some of whom became
research participants.” That is followed by more general information and an
overview of the following chapters.

1.1. Andaandi and Mattokki Languages and Ethnicities
The location of the Dongolawi/Danagla

Nubians and the  Kenzi/Kenuzi/ Kem Ombo
Kuniizi/Kaniizi Nubians is shown on the Seaswan
map (Figure 1). Their main settlements are j }NUZI
along the river Nile. In this thesis | usually s\r“/f‘b ,
begin in the south (i.e. with the ‘Dongo- g7 Korosko !
lawi’), moving to the north (i.e. the A wadivalta ™

Mattokki). ‘Dongolawi’, is an exonym. NOJBIIN
When speaking in their ethnic language
they call it Andaandi (meaning literally
‘which belongs to us’), with no specific
name referring to their ethnicity. Charles
H. Armbruster translates andaandi as
‘Déngola Nubian’. 8 oshkir is a term
applied by Nobiin speakers living north of
the Dongolawi. Its etymological meaning Figure 1: The Nile Nubian Valley
is interpreted in different ways. Some _ Adopted with slight changes
regard it as the plural of Nobiin oshi from JakoBl and KUMMERLE
1993.

Dongola'

Old Dongola\®

.
al-Debba

" Even though some Nubians speak of ‘the Nubian language’ there is more than one
Nubian language. A preliminary list of Nubian languages is found in the Ethnologue
(Lewis and SIMONS and FENNIG 2013). Also, geographical boundaries of language
and culture do not necessarily overlap. — Both languages belong to the Nilo-Saharan
language phylum.

8 ARMBRUSTER 2010[1965]: 15.
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meaning ‘slaves’;® others analyse =kir as a causative clitic implying
‘enslaver’.® When speaking Arabic, the Dongolawi people call themselves
dungulanderi (meaning ‘I am from Dongola’) or more recently due to Arabic
influence dungulawi.

Dongolawi view the Dongola Reach from about Old Dongola!! to Kerma in
the Republic of the Sudan as their homeland, where until recently Andaandi
was the language used predominantly for communication. In order to find
work outside of agriculture members of that group moved first to Khartoum,
then from about 1938 onward to Saudi Arabia and other Gulf States.*?
Nowadays, Europe and North America are preferred destinations.

‘Kuntizi’ for the ethnicity and ‘Kenzi’ for the language are also exonyms.
When speaking in their ethnic language, both the language and the ethnicity
are named Mattokki.™® In the past Dongolawi also used to call that ethnicity
and its language Mattokki.'* G. von Massenbach, who is painstakingly
precise, lists Mattokki in her dictionary only for the ethnicity.'® When
speaking Arabic Mattokki use the name ‘Kentiz’ for the ethnicity and ‘Kenzi’
for the language. One also finds the name ‘Kenzi-Dongolawi’,* combining

® E.g. some Nobiin speakers at the University of Khartoum 2004, p.c. — WERNER
(1987: 372) writes osshi; oshshi if tone is omitted and gemination made explicit.

10 RiLLY 2008: 218+221.

11 Old Dongola was the capital of the medieval Nubian kingdom where Old Nubian
was spoken, written in the Nubian script. Old Nubian was rediscovered first in 1811
and then deciphered and published at the beginning of the 20th century. (SCHAFER
and SCHMIDT 1906; GRIFFITH 1909: 545; and GRIFFITH 1913: 3) Old Dongola is not
to be confused with modern-day Dongola town which is the centre of the Dongola
Reach.

12 El-Shafie EI-Guzuuli 2010, p.c.

13 Some Nubians as one Mattokki lady (2022, p.c.) prefer the more general term
‘Nubia’. In the early 20th century the name Mattokki was used by the Fadijja
(SCHAFER 1917: 39). — Mattokki has differing interpretations.

14 Nasr ‘Ali 2004, p.c. ARMBRUSTER (2010[1965]: 145) has mottokki and muttokki.

15 MASSENBACH 1933: 195. SAMUEL ALI HISSEIN (1909: 14) names the ethnicity
‘Matokya’ but gives the language no specific name.

16 Cf. WERNER 1987: 77 and the Nubian YUsIF SAMBAJ 1998. In the early stages of
my research | also used the term, see JAEGER and KAMAL HUSSEIN 2012. This is due
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both groups into one. Thus far, | have not heard any Mattokki or Dongolawi
using it.

One further name frequently used by Arabs and Nubians to describe the
Nubian languages is ruzana.t’ In the Sudan it may not necessarily have a
negative connotation as other non-Arabic Sudanese languages are also called
ruzana.’®* Some Dongolawi still remember being taught in the mosque that
God had created good and evil, paradise and hell. In the same way, God had
created the (good) Arabic language and the (evil) rutana.*®

Such statements also occur within academia. A professor of linguistics at
Khartoum University allegedly said: “English and Arabic have grammars;
therefore they can be analysed. However, the [Sudanese] minority
languages ... have no grammar, and therefore, no one can describe or analyse
them.”?® Similarly, in 2008 | met a Sudanese lecturer from another university
in Khartoum who claimed that Andaandi had no grammar. Therefore, Nubian
grassroots scholars and ‘language activists’?! avoid the term ruzana.

to their similarity: “[T]he Kantiz and Danagla ... bear obvious resemblances to one
another and their languages are similar.” (MACMICHAEL 1967: 13) Also the
Ethnologue (LEWIS 2009) up to its sixteenth edition considered Andaandi/Dongolawi
and Mattokki/Kenzi as one language. That changed from the seventeenth edition
onward (LEwIS and SIMONS and FENNIG 2013).

17 EL-SAID BADAWI and HINDS 1986: 341; and WEHR 1980: 345. The term means
“incomprehensible language”, “gibberish”.

18- Old Dongolawi man in Qatar 2010, p.c.; and TAMIS and PERSSON 2013: 182. Even
the Mattokki scholar OssamA A.W. ABDEL MEGUID (2015: 440) equates Andaandi
with “Rotana”.

19 Andaandi speaker from Aartigaasha 2006, p.c.
20 GILLEY 2007: 458.

2l The term ‘language activist’ is a self-designation by English-speaking Nubians
who are actively researching or promoting their languages. FLOREY (2008: 121)
names them ‘internal language activists’ in contrast to ‘external’ (outsider) ones.
Language activism can be defined as “energetic action focused on language use in
order to create, influence and change existing language policies.” (COMBS and
PENFIELD 2012: 462) As nearly all Nubian research participants are not politically
active in the sense of the definition, I rarely use the term ‘language activist’.

‘grassroots linguists’ is a term used for instance by the wikitongues foundation
(wikitongues.org; last accessed on 20 November 2021). I prefer ‘grassroots scholars’,



Introduction 21

In this thesis | employ the terms ‘Andaandi’ and ‘Mattokki’ when speaking
about the language. When speaking about the ethnicity I say ‘Dongolawi’ and
“‘Mattokki’ as there is no endonym for the first term.?2

Until 1963/64 the Mattokki who had not moved to the Egyptian cities for
work purposes were living in the area from north of Korosko to the first
cataract south of Aswan, the northern part of Lower Nubia,? 650 km from
Dongola. Except for a few Arabic-speaking villages their immediate
neighbours to the south were the Nobiin-speaking Fadijja®* followed by other
Nobiin-speaking Nubian communities (Halfawi, Sukkot, Mahas), with the
Mahas being the northern neighbours of the Dongolawi.

In the past Mattokki villages were more like hamlets spread over a district.?
The Mattokki villages around Kom Ombo only came into being at the time
of the construction of the Aswan High Dam and the Nubians’ resettlement?®
from Lower Nubia to the newly built villages in 1963/1964, some of them

as it underlines that many research participants do not limit themselves to matters of
language, but also deal with history and cultural issues. They are ‘grassroots’ as
nearly all of them did not study these topics formally.

22 The term ‘Noba’ very likely originated with the Meroites, was later used by the
Greeks and the Romans, and thus began as an exonym, see RiLLY 2008: 218. Nowa-
days, ‘Noba’ and ‘Nubians’ have become insider designations.

23 Usually ‘Lower Nubia’ designates the area between the second and the first
cataract; cf. OBLUSKI 2010: 607.

24 There is no geminated voiced affricate in Nubian languages. Fadijja Nubians use
this form, as the spelling ‘Fadicca’ has led people to pronounce it as ‘Fadikka’ (Maher
Habbob 2022, p.c.).

%5 FROHLICH 1911: 4. The same goes for the Dongola Reach where the villages are
also more like districts.

% HOMEYER (2020: 15) calls it “dislocation”. One could also talk of a kind of
‘dispossession’ as the compensations did not cover the actual loss incurred.

I distinguish between the Aswan Dam opened in 1902 and enlarged in 1912 and 1933,
the Aswan High Dam opened in 1964, and the Merowe High Dam in the Sudan
opened in 2009.
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even developing into small towns (e.g. Toshke). The time before 1963/64
became “a once glorious past”,?’ in spite of all its difficulties.

In this thesis the Arabic term hijra stands for the resettlement, as many
Mattokki Nubians use this word when speaking about their past in Arabic.
Another Arabic term is fahjir, a term that emphasises the forced relocation of
Nubians and its ongoing aspect.?® Unfortunately, even in some western
popular publications about the building of the Aswan High Dam the role of
Nubians and their hijra are made invisible.?°

Contemporary Mattokki in the Arab Republic of Egypt are concentrated in
the area of Kom Ombo and around Aswan. They speak Mattokki and
increasingly Arabic. In order to find work, many Mattokki move to the urban
centres in Northern Egypt, especially Cairo, Alexandria, and along the Suez
Canal, also the Arabian Peninsula. They are less visible in Western Europe
and North America than the Dongolawi.

Today we find a diglossic situation in the Dongola Reach and in the Mattokki
villages around Kom Ombo and Aswan. Arabic is spoken at work, at school,
in the market place, at Friday prayer; Andaandi or Mattokki only at home,
maybe in situations related to agricultural work. Even in Nubian homes
Arabic is increasingly replacing Andaandi and Mattokki among both men and
women, due to Arabic being perceived as more prestigious.* Television has
had a great impact on that. Many children of Andaandi and Mattokki speakers
understand only a little Andaandi or Mattokki, a sign of lacking inter-
generational transmission, but also a sign that both languages are non-

27 Expression taken from FABIAN (2014: 9). Among Egyptian Nubians that leads to
contrasting a more positive past and a more gloomy present.

2 Alia Mosallam 2017, p.c.; and based on her HOMEYER 2020: 40. Their point of
view is confirmed by various Nubians (including Halfawi and Mahas), since about
2017 more so than before. To them hijra means a voluntary abandonment.

2 As in MORROW 2021.

30 There are different registers of Arabic, with Andaandi speaking Sudanese
Colloquial Arabic (SCA) and Mattokki speaking different variants of Egyptian

Colloquial Arabic (ECA), and both learning Modern Standard Arabic (MSA) at
school. Cf. REEM BASSIOUNEY 2020.
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dominant.® There are practically no opportunities to study Nubian at
Egyptian universities. Typically, even in an article about language policy and
linguistic diversity in Egypt authored by an Egyptian academic, Nubian is
ignored.®

Still, among the Dongolawi and Mattokki many traditions and behaviours are
kept that differ from Arab ones. Most visitors to the Nubian villages observe
their cleanliness. Until recently houses were single storey only. Nowadays,
many houses are enlarged with a second or even third floor as more and more
Nubians are employed on the Arabian Peninsula where work is better paid.
Unfortunately, upper floors may overlook neighbouring private courtyards.

From personal observation, Sudanese society incorporates more aspects of
Nubian culture than Egyptian society does. Therefore, in this thesis, examples
from the Sudan outside of Sudanese Nubia will be more frequent than
instances taken from Egypt outside of Egyptian Nubia.

1.2. Acknowledgements

First and foremost | express my thanks to all the speakers of Andaandi and
Mattokki Nubian and their families whom | met and stayed with for their
generous and long-time support and input, their trust and assistance. Although
I will highlight a few in particular, that in no way demeans the contribution
of other Nile Nubians. The order is Andaandi speakers first and then Mattokki
speakers, mainly in alphabetical order. It does not indicate any preference.

The late AHMAD HAMZA from Lebeb village, better known as the birthplace
of the Mahdi Muhammad Ahmad, eagerly awaited our regular conversations,
always ready to present some further aspects of Nubian history and
sociocultural traits. His wife frequently joined us. He is probably the
Dongolawi I spent the most time with.

31 T prefer the term ‘non-dominant language’ to ‘minority language’ and to ‘local
language’, as the first term indicates the presence of a dominant language and
emphasises power relations. The second term implies connotations to human rights.
The third term ties the Nubian languages too much to a geographical place.

32 As in REEM BASSIOUNEY 2020.
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With EL-SHAFIE EL-GuzuuLl from Khannaag village, south of Dongola, |
discussed many topics this thesis deals with. He invited me to stay in his
houses in Doha (Qatar) and Khartoum, made it possible for me and my family
to frequently use his parents’ home in Khannaag, close to Hamid Khabir’s
house, and also introduced me to the Dongolawi community in Doha. In
return he visited us in Cologne. He read parts of chapter 3 and commented on
them.

FU'AD ‘AKUD from Nawwa, near Old Dongola, was the first Dongolawi
grassroots scholar | became acquainted with. Early in my research he was
employed by the ‘Nubian Documentation and Studies Centre’ in Cairo.

HAMID KHABIR AL-SHAIKH from Khannaag set me on the topic of this thesis.
| enjoy sitting with him discussing respectfully our points of view on nearly
everything. He will be introduced in more detail in subchapter 3.6.

KAMAL HusseIN from Urbi village, south of Dongola, was the first to
introduce me to a Dongolawi village where I could hear Andaandi spoken all
day long. In 2005 he and the villagers of Urbi performed the most wonderful
display of Nubian culture | have ever seen. He often has new ideas about what
should be researched in Andaandi. He most patiently answers my questions.
Every time we meet, | learn more about the Andaandi language and the
wisdom imbedded in Dongolawi culture. We continue writing joint papers.

SHAWQI ‘ABD AL-‘Aziz from Hamennaarti, north of Dongola, is a quiet
person. Yet when he decides to pass on some insights into Andaandi language
and Dongolawi culture, a depth of knowledge streams out from him. In
Nubian orthography he is most meticulous.

Other Dongolawi living in the Dongola Reach that participated in the research
were:

‘Abd al-*Athim ‘Abd al-Hamid from Merowaarti East, ‘Abd al-* Aziz Maglaq
from Irtide, ‘Abd al-Karim Muhammad from Gurunti, ‘Abd al-Raziq
Muhammad from Urbi, AHMAD SATI from Buunaarti (near Merowaarti),*
female relatives of the late Ahmad Sulayman from Imaani, al-Amin
Muhammad al-Amin from Lebeb, al-Sadiq ‘Abd al-Rahman from Lebeb,

3 In these lists, names of Nubians who actively collected Nubian proverbs, wrote
them down informally and gave them to me, are written in small capital letters.
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al-Sir ‘Abd al-Jalil from Magaasir Island, ‘Ammar Ya’qab from Magaasir
Island, ‘Amr Nir al-Din from Kabtood, Anas Muhi al-Din from Imaani, Idris
Ahmad ‘Abd al-Rahman from Lebeb, Khalid Hajj from Lebeb, Mahir
Muhammad from Urbi, Malik Ahmad from Imaani, Megdi ‘Ali from
Magaasir, Muhammad Salih from Seleem 3, Muhi al-Din al-Hasan from
Merowaarti East, mother of Rodwan Uthman from Marraghah, Rufa‘i ‘Abd
al-Latif from Khannaag, ‘Umar Ahmad Bushara from Seleem 2.

Dongolawi living mainly in Khartoum (at least before the war) that
participated in the research were:

Abathir ‘Abdullahi Samiltood from Agade, ‘Abd al-Latif Sid Ahmad from
Lebeb, ‘Abd al-Qadir Samiltood from Agade, ‘Abd al-Rahim al-Talib from
Kome Island, ‘Abdullahi Nasr al-Din Ibrahim from Hamu, ‘Adel ‘Abd
al-Wahab from Selagi, AMNA MUSTAFA and relatives from Binna, ‘Ala
al-Din Khayri from Seleem 3, Badr al-Din Jalal from Magaasir Island, Bashir
‘Abdallah from Dibela, Fagiri Muhammad from Seleem 3, Fathiya Hajj
Hamed from Binna, Fawaz Muhammad from Teti, Fu'ad ‘Akad from Nawwa,
Hisayn Hamza from Binna Island, Ibrahim Muhammad Samiltood from
Agade, Muhammad ‘Abd al-Majid from Binna, Muhammad Hasan from
Tura‘, Muhammad ‘Awad from Merowaarti, MUHAMMAD SHARIF from
Shebatood, Mu‘amr al-Fil from Kultoos, Mustafa Hajirtod from Koyt,
Mustafa Samiltood from Agade, Sami ‘Abdallah from Aartigaasha Island,
Sayida Nasir ‘Abd al-Khalig from Khannaag, Sayid Kunna from Magaasir
Island, Tariq ‘Abd al-Latif from Shaikh Shariif.

Dongolawi living mainly in the diaspora that participated in the research
were:

‘Abd al-‘Aal Sadiq ‘Alim from Dembo, ‘Abd al-Basit Haj from Shebatood,
‘Abd al-Hadi Mekki from Wad Nimeiri, ‘Abd al-Illah ‘Abd al-Raziq from
Magaasir Island, ‘Abdullahi ‘Uthman from Irtide, Abu Bakr Khayri from
Selagi, Akashe Muhammad Yazin from Magaasir Island, Akram Hasan
Arbaab from Wad Nimeiri, ‘Ali Hasan from Khandaq, ‘Awad Hasan ‘Abd
al-Hamid from Maragha, Fadi Ibrahim from Selagi, Hisham Bashir from
Magaasir Island, Mahmiid Sati from Tabo, wife of the late Mahmid Sa’id
from Irtide, Nemat Abdalrahman from Magaasir Island, Ordesse Hamed from
Dibela, Said ‘Abd al-Rahman from Magaasir Island, Samira EI-Melik-Ziadah



26 Wise Sayings and Proverbs

from Binna Island, Taha ‘Abd al-Majid Taha from Magaasir Island, Thourya
Muhammad from Binna.

In Cairo and Alexandria | attended Mattokki language classes. My first
teacher was MAHJUOB MIRGHANI from Dehemiit who taught at the Meriiye
Club in Alexandria. He passed away in 2008. MEKKI MUHAMMAD from
Maharraga was one of the teachers from whom | learnt writing Nubian in
Nubian script. ‘UMAR HASAN “al-Deboodi” from Debood was very active in
language development and teaching. Each time | stayed in Cairo I visited his
home and we spent a whole day discussing how to improve teaching Mattokki
literacy and language.® Another language teacher, MAMDUH SERAJ from
Umbarakaab, also most willingly shared his knowledge with me.

‘ABD AL-RAHMAN ‘AWAD from Seyaale is a researcher of Nubian history
with the Egyptian ministry of culture, journalist of the ‘Aswan’ monthly
newspaper, and writes the histories of Fadijja and Mattokki Nubians and
Arabs in Arabic. He is probably the Mattokki | visited most in the Egyptian
cities.

FATHI ‘ABD AL-SAYID from Dakke and living in Dehemiit is probably the
Mattokki whom | visited most in the resettlement villages, including meals
and overnight stays. He introduced me to many other Mattokki who then were
willing to share the proverbs they remembered.

MUHAMMAD “‘Samir” NIJM from Debood, before the hijra the Mattokki
village closest to Aswan, has a position of responsibility in the Kenzi Club in
Alexandria. Before my first visit to a Mattokki resettlement village he phoned
a relative, MUHAMMAD MUHAMMAD MIRGHANI, who provided a warm
welcome. Later he took me twice on the Nubian train from Alexandria to
Aswan and the Nubian villages that only operates during the ‘id al-Adha, the
Islamic Feast of Sacrifice. Friendships developed that last until today. He
introduced me to the family of HAJA ‘ATIAT SABR from Debood, for the first
time enabling me to do research with women.

MUHAMMAD SUBHI and from Elephantine Island close to Aswan is very
much involved in Mattokki language activities. | warmly recommend a visit

3 Gadly he died at an early age. | miss the exchange of ideas with him. For more
information about ‘Umar Hasan’s work, see JAEGER 2008.
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to the museum ‘Animalia’ in his house, allowing an insider’s view into life
in Nubia, Nubian history, flora and fauna.®® Each time I visit him and we are
sitting overlooking Nubian agriculture he offers some new insights. | may
turn up even with my most difficult questions.

The late UMM HAMDI, her late husband and her children, among them Y ASIR
and SARA MUHAMMAD from Umbarakaab were the first Nubians to welcome
me into their home and to let me experience the depth of informal
conversations among Nubians, of wanasa.

Other Mattokki living in the Aswan and Kom Ombo region that participated
in the research were:

‘Abd al-Hakim ‘Abdu from Tingaar, ‘Abd al-Min‘am ‘Awad from Merwaw,
female relatives of ‘Abd al-Qadir ‘Abd al-Rauf from Dakke, ‘Abd al-Rahman
‘Abd al-Qadir from Dehemiit, ‘Abd al-Zaher Muhi al-Din from Dakke, ‘Abd
al-Razig ‘Abd al-Majid from Toshke West, ‘ Abd al-Sabiir Hazim from Dakke
and Heesa Island, Ahmad ‘Abd al-‘Aziz from West Aswan, Ahmad ‘Ali
Muhammad from Elephantine Island, Ahmad Gumma‘ from Dehemiit,
Ahmed Sokarno Abdel-Hafiz from Dehemiit,® Ajib Jabali from Toshke
West, ‘AISHA ‘ABD AL-RAZIQ from Jebel Togoog, female relatives of the late
‘Az al-Din Qasim from Debood, ‘Ala al-Din Ahmad ‘Abdallah from Debood
and Dehemiit, ‘Ali Ahmad “Ali from Elephantine Island, ‘Amm Sali and his
wife from Tingaar, al-Hajj ‘Awad ‘Ali Mahmiid from Kalaabshe and
Abuhoor, Asmaa A. Kenawy from Elephantine Island,® Dahab Hisayn
Dahab from Toshke West, Dunya ‘Abd al-Fatah from West Sehel, Fatma
‘Abd al-Sayid from Dakke, Fawzi Tahir ‘Uthman from Seyaale, Fayza from
Toshke, Hammad Nir from Allaagi, Hisayn Shellali from Sehel Island,
Isma‘1l al-‘Abadi from Debood, Jabali Ajib Jabali from Toshke West, Jamal
‘Abdullahi Hisayn from Kalaabshe, Khalid ‘Awad Karar from Seyaale,

% <Animalia’ does not have a web presence on its own. One internet resource is
www.lonelyplanet.com/egypt/nile-valley/aswan/attractions/animalia/a/poi-
5ig/1136162/355240 [last accessed on 28 August 2023]

% He is the author of different studies on Mattokki that will be introduced in section
2.2.3.

37 She is the author of of AsmMAA A. KENAWY (2023) that aims to give tourists in
Egypt the opportunity to learn Mattokki Nubian.
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Khalid Kalos from Elephantine Island, Mahmiid ‘Abd al-Sayid from Dakke,
the late Mahmud Muhammad ‘Abd al-Rahim from Toshke West, Mamdih
Salam from Dakke, Magdi Mahmiad from Dakke, Muhammad ‘Abdallah
from Jebel Togoog, the sister of Muhammad ‘Abd al-Rahim from Dakke, the
late Muhammad ‘Abdu Saleh from Toshke East,*® Muhammad ‘Abd al-Basit
(Sha‘ban Berber) from West Sehel, the late Muhammad Gum‘a from Toshke
West, Muhammad Jabali from Toshke West, Muharram Mahmid al-Tayyib
from Allaagi, Muhi ‘Abd al-Fatah from Merwaw, Mustafa Rabi’ from Heesa
Island, Dr Nasir al-Gum‘a from Kalaabshe, Rabi‘ Yanis from Allaagi, Sabri
Ahmad from Debood, Samir Ramadan from Debood, the late Sayid al-Hasan
Muhammad Khair from Aniiba, Sayid Muhammad Ahmad from Awad
Island, Sharif ‘Abd al-Min‘am from Tingaar, Taha ‘Abdu Salim from
Kalaabshe, Zizi Siyam from Tingaar, Yahya ‘Abd al-Thahir from Dakke.

Mattokki living mainly in Cairo and Alexandria that participated in the
research were:

‘Adel Fakharany from Umbarakaab, ‘Adila Sulayman from Dehemiit,
Ahmad Isma‘1l from Masmas, Ashir Radwan from Dehemiit, Fadl Ahmad
‘Awad from Umbarakaab, Hana Salah and her mother from Abuhoor, Jamal
‘Abd al-Jalil from Dakke and Heesa Island, KHAYRIA MUSA from
Maharraga, Thabit “Jerrah” Zaki from Umbarakaab, the late ‘Umar Hasan’s
mother from Debood, ‘Umar Hasan Shilluk from Debood.

Mattokki living mainly in the diaspora that participated in the research were:
Ahmad Urabi from Umbarakaab, Ahmad ‘Uthman Hasan from Kushtamne
West, Ramadan Muhammad Hasan from Allaagi.

Additionally 1 want to mention three Nubians that belong neither to the
Andaandi nor the Mattokki group:

The Halfawi ABDEL HALIM SABBAR was highly respected in the Dongolawi
community. He is the most critical Nubian I ever met, questioning any thesis
until properly proved. He explained historical and environmental
backgrounds of Nubian culture.

38 While he was an Arab he lived all his life in a Fadijja- and Mattokki-speaking
village where he was well-integrated.
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MUHAMMAD JALAL HAsHIM from the Sukkot region enabled my first
extended visit in a Dongolawi village. The friendships he established on my
behalf early in my research have stood the test of time. Sadly in 2023 he lost
one of his legs due to the war between the Sudan Armed Forces and the Rapid
Support Forces in the Sudan. It shows how fragile the life of so many of my
Nubian friends and co-workers is.

The Fadijja MAHER HABBOB welcomed me to the Nubian rurath [heritage]
Club in Cairo early in my research. He is eager for outsiders to study the
Nubian languages and cultures and provided many insights into Nubian
culture from a Fadijja perspective. He will be introduced in detail in
subchapter 3.7.

Many more Nubians supported me in different ways other than collecting and
explaining the proverbs.

Acknowledgements - Supervisors

Discussing African studies topics with Prof ANNE STORCH is always a joy.
She points out additional aspects and new methodology that enhance my
research. After postponing my write-up for a couple of years she included me
in her PhD class again, fully understanding my situation.

Due to our move to Switzerland while writing the thesis PD Dr. ANGELIKA
MIETZNER supports me by offering hospitality when staying in Cologne. It is
wonderful to discuss African studies in informal surroundings.

Acknowledgements - Other advisors and supporters

If not indicated otherwise, MSA (Modern Standard Arabic) and ECA
(Egyptian Colloquial Arabic) proverbs corresponding to Nubian proverbs
were added by MUHAMMAD ‘ALl ‘ABD AL-FATAH from Egypt. In some cases
he also provided the English translation.

Dr ANGELIKA JAKOBI’s long-term commitment to Nubians and her list of
publications co-authored with Nubians are impressive.®® She discussed many
linguistic issues and most grammatical categories, suffixes and clitics
occurring in this thesis with me, pointing out inconsistencies, based on her

39 As JakoBl and EL-SHAFIE EL-GuzuuLl 2015 and 2016.
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extensive insights into all Nubian languages. Some of that | have included in
subchapter 3.11 and passed on to other research participants.

Dr ARMGARD GOO-GRAUER was a student of Gertrud von Massenbach and
Rolf Herzog. She lived in the Mattokki villages just before the Nubian hijra
in 1963/64, accompanied its inhabitants on their boat journey to Shellal near
Aswan during the hijra and visited the resettlement villages in their early
days. She speaks Mattokki better than any other contemporary researcher of
Nubian I know and has been very interested in, appreciative and supportive
of my research. She commented especially on semantic domains 1 ‘River’, 2
‘Waterwheel’, and 5 ‘Agriculture: Farming’. We discussed many other topics
of Nubian society in all its diversity, and compared what | had heard from
various Nubians about life in Lower Nubia prior to the hijra, collected 35 to
60 years after the hijra, with her own notes, written up during and shortly
after the hijra.

Prof EBERHARD BERTSCH, coming from a computer science background like
myself, read chapters 2 and 3, and commented on methodological aspects.
We enjoyed many good discussions.

Dr JULIANE KABISCH-LINDENLAUB checked most of this thesis for accuracy
of expressions and logic of conclusions, making the whole thesis easier to
read. | thank her for the many critical questions she asked.

Prof RICHARD LOBBAN and Prof CAROLYN FLUEHR-LOBBAN read an early
version of this thesis and commented on it. One of my field trips in Nubia I
did jointly with Richard Lobban and noticed the high degree of acceptance
he received. They invited me to use their extensive private library resulting
in many insightful discussions about Nubia at the meal tables. I am
overwhelmed by their hospitality.

DEREK CHEESEMAN and GEOFFREY SUTTON, both from the UK, contributed
to translating German quotes into English and looking for corresponding
English proverbs, wise sayings and idioms. ELIZABETH NEWPORT who had
lived in the Dongola Reach in the 1980s, KIRSTY ROwAN, and RUTH
MALLARD joined them in correcting English grammar and style.

EVMARIE HoPPE (until 2021) and SABINE RAHMANI (from 2022 onward) are
working with the German office of SPM (Sudan=Pionier Mission, nowadays
EMO) that founded the hospital al-Germaniya in Aswan and in particular
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serves Egyptian Nubians. Both provided access to the EMO/SPM library and
archives where unpublished manuscripts from Samuel Ali Hissein are kept
and patiently answered questions regarding the SPM’s history.

GERALD LAUCHE and his family who were working at al-Germaniya in
Aswan helped me to get to know Aswan and the Nubian resettlement villages
when | first went there in 1995. They invited me for many meals, Gerald
opened his extensive library of Nubian books and papers for me and was
willing to answer all my questions. He sadly passed away in 2020.

Acknowledgements - Family

My parents, HANS ERWIN und RUTH JAEGER, from early on taught me to
respect people in all their diversity, regardless of their faith orientation. Even
when we had little there was always enough money to buy an additional book.

During our mutual journeys my wife ELIANE JAEGER helped me to observe
the sociocultural traits of Nubian women. Her background as a primary
school teacher was of great benefit when Nubians were developing literacy
material. She carefully read most of the manuscript of this thesis. Our
daughter ESMERALDA JAEGER joined us in our travels to the Sudan and
Egypt. On her first journey she was just four months of age. At the age of
seven she gave her first presentation about the Sudan with the whole school
listening attentively. She always waits impatiently for our next journey to
Nubia.

1.3. Overview

Chapter 2 looks at the research participants and the environment they live in
and actively shape. | have chosen or developed research methods that allow
these participants to be subjects who are fully involved in the research. Some
of the outputs confirm the dynamic attitudes these Nubians have taken.

Chapter 3 discusses definitions of ‘proverb’ and the roles proverbs perform
in society, based on a variety of bibliographic sources. Related proverb
collections, mainly from northeast Africa, are reviewed.

The point of departure for gathering Andaandi and Mattokki proverbs were
two proverb collections, one by Hamid Khabir, an Andaandi-speaking farmer
and grassroots scholar, twice published, and another by two unnamed
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Egyptian Mattokki students, still unpublished and preserved by Maher
Habbob, a Fadijja Nubian grassroots scholar who himself collects Fadijja
proverbs.*

My brief sketch of Nubian linguistics is based on dictionaries and grammars
partly from colonial times. Andaandi and Mattokki proverbs are glossed,
something other proverb collections lack. As a result, within the limits set by
proverbs that can differ from day-to-day speech, Nubian linguistic studies can
benefit.4

Chapter 4 presents and expands Hamid Khabir’s and the Mattokki students’
proverb collections and divides them into 31 semantic domains with a cultural
introduction to each domain. They mirror an agricultural, pre-globalised life
style, typical of the Nile Nubian valley, touching topics such as river,
waterwheel, farm work, harvest, dates, domestic animals, other animals,
kinship, hospitality, food, clothing, work, travel, references to God, and many
more. Puns and word plays are added.

The proverbs’ cultural backgrounds and meanings are explained using a wide
variety of voices from rural and urban Nubians whom | met during my travels
and whom, together with their contributions, | want to make visible as much
as possible. Sources written by one Mattokki Nubian and by scholars of Nubia
in German during the first half of the 20th century are made available to a
wider English speaking audience.

Some Nubian lexemes within a proverb can only be understood with the help
of a more detailed explanation than provided by a dictionary entry. In some
instances it has been necessary to dig deeper into Nubian sociocultural traits
and behaviour than in any former Nubian anthropological study known to me.
This concerns traits such as the concepts of discretion and decency, sutera,
communal work at a feza, shared karaama meals and the reconciliation
process performed by the ejjuwaad. A variety of meanings is obtained from
different speakers, covering historical and contemporary connotations.

Writing down proverbs and archiving them leads to some degree of
standardisation. As strict normativity is not customary with proverbs, | add

40 Cf. MAHER HABBOB 2014 and MAHER HABBOB 2022.
41 Cf. JAEGER 2014b, also KAMAL HUSSEIN and JAEGER 2022: 107.
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variants from different speakers. On another note, Nubian proverbs may
provide one source for Nubian literacy classes.

Chapter 5 interprets proverbs from different semantic domains from a
comprehensive point of view, lacking in most other proverbial research.*? It
opens up further glimpses into the diversity of Nubian lives, enables a
discourse about Nubian ethical practices and moral agency, and the lessons a
globalised world can learn from it. Proverbs about the season of tuubar or the
month of tuuba are one example.

42 Cf. BosmMAN 2002: 357: “Although much has been done in terms of the collection
of African proverbs (paremiographical research), far less has been done with regards
to the paremiological interpretation of the collected proverbs.”






2. Research Participants, Environment, and Methods

The most significant aspects of this research are the two ethnicities
Dongolawi and Mattokki in general and their members specifically, whom 143
have been working with for more than two decades. | mainly speak of
‘research participants’, occasionally of ‘co-investigators’, rarely of ‘inter-
locutors’, to emphasise “their status of a subject who acts and interacts”.**

On average among the research participants Nubian grassroots scholars are
the ones with the most comprehensive knowledge of proverbs or the greatest
willingness to actively pass them on. Most of them want to preserve the
Nubian languages and “their heritage for its own sake and not for commercial
gain”* thereby fulfilling a specific role within their community, described
as “... revivalist intervention in the social fabric ... essentially in the service
of group identity.”*® They invite me to become part of their vision.*
However, they (and thereby | myself) may be in constant danger of viewing
the language status through the lens of our vision.

The research participants create an environment that encourages and
facilitates field research, enabling ongoing data collection and fruitful

4 Tuse ‘T’ and ‘me’ to explicitly position myself within the context | am working.
Using a 3rd person pronoun or a more general ‘the researcher’ would pretend some
kind of objectivity I cannot and will not achieve.

4 BUNzL 2014: xix. While LAUREN (2022) when discussing the term ‘interlocutor’
acknowledges that it lacks “embodiment and participatory practise” (p. 49), he
reaches the opposite conclusion: “I can’t offer a superior alternative to
‘interlocutor’”. (p. 57)

4 RowaN 2017: 180.
46 EDWARDS 2010: 46.

47 Cf. GILMORE 2016: 65; describing ‘Mawardi’, one of the protagonists of
Mukhtar’s novel ‘Jibal al-Kohl: Riwaya Men al-Niba’: “One of Mawardi’s stated
dreams is for the Nubian language to be revived, codified, and taught to all Egyptians
so that everyone could learn about their shared history in this ancient language, ...
The novel thus posits learning the Nubian language as both a means of reviving
Nubian identity in the diaspora ...” Note that in this context ‘diaspora’ stands for
Nubians who are still living in Egypt, yet outside of the area around Aswan and Kom
Ombo.
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analysis. They have shaped my research methods. However, | am also aware
of certain restrictions in order not to put research participants at risk.

During colonial times many studies were published on Nubia. I originate from
a former colonial country. Therefore, research methods linked to colonialism
and postcolonialism are chosen carefully.

The long-term approach of my research is based on the voluntary
participation of research participants, mutual responsibility, working in group
settings, avoiding the emergence of hierarchies, and empowering the
participants as promoted by Participatory Action Research. Nubians wanting
to transfer their linguistic and cultural knowledge to other Nubians or to the
West are supported. All these methods indicate my aim to show some kind of
vulnerability toward the research participants. It provides a shared space
shaped by inside researchers, other research participants, and outside
researchers.*

The output of the study aims to benefit all participants and also the Nubian
community. Therefore, parallel to the collection and analysis of the proverbs,
a Nubian computer font has been developed based on specifications set by
some Nubians. Nubian teachers teach the Nubian script in literacy classes. By
writing the proverbs in Nubian characters literate Nubians are enabled to read
them. *° Aspects of identity that influence this study complete the
introduction.

% ‘Insider and outsider’ is a binary distinction and leaves out the grey areas, as
Dongolawi who left their homeland three or four generations ago and feel they belong
more to a Sudanese or even Sudanese Arab than to a Dongolawi identity. Therefore,
I understand ‘insider and outsider’ as representing a range with shades in-between.

I speak of ‘outside researcher’ and not ‘foreign researcher’ as I include any non-
Nubian Egyptian or non-Nubian Sudanese researcher.

4 Most probably JAEGER (2006b) is the first publication by a western scholar where
contemporary Nubian language data are written in Nubian characters.
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2.1. Research Environment

“[T]he research environment in [the] Sudan has generally been a welcoming
one”.®® Hospitality is easily offered in a generous way. With relationships
becoming stronger, mainly in the Sudan I, together with my family who
accompany me on most of my travels, increasingly stay with Nubian families,
or in accommodation chosen by Nubians. Nubian children and my daughter
enjoy playing with each other.*

Some Nubian associations and individual Nubians are active in literacy,
language research and language development, more so since the 1990s.2 In
fact, this already became visible as early as the early 1960s when Nijm al-Din
and Muhammad Sharif, two men from Wadi Halfa, were looking into using
the Old Nubian characters for writing Nubian.>® A decade later there were

... three boys and two girls [from New Halfa] who occasionally write
letters in [Nobiin] Nubian; and the two girls apparently read others’
Nubian letters, too, addressed to them.>*

When the Fadijja Mokhtar Khalil Kabbara (1952-1997) returned from his
studies in Germany to Cairo around the mid-1990s, where he had developed
a way of writing Nubian based on the Old Nubian characters, he taught
interested Nubians the history of the Nubian script and his method of
writing.>® The Mattokki Mekki Muhammad and the Dongolawi Fu'ad ‘Akud

50 FLUEHR-LOBBAN 2016: 33.

5L A very helpful paper about taking children to the anthropological field in the
Sudan and Egypt is FLUEHR-LOBBAN and LOBBAN 1988.

2. As some Egyptian Nubian clubs in Cairo and Alexandria, and in the Sudan until
the early 2010s the ‘Dongola Association for Nubian Culture and Heritage’ and later
the Nubian ‘Unyurti’ (‘knowledge’) association headed by Muhammad Sharif from
Shebatood that additionally works in medical aspects. — When speaking English
Nubians use the term ‘association’, not ‘organisation’.

3 Herman Bell 2014, p.c. Similar thoughts may have happened among Dongolawi
that have remained unnoticed.

5 JERNUDD 1979: 109 about the Halfawi.

5 Applied in MOKHTAR KHALIL 1990. — | speak of Old Nubian script and characters

when talking about the writing of medieval Nubian, of Nubian script and charaters
when talking about the writing of contemporary Nubian that slightly differs.
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frequently mentioned in this thesis were two of his students. When Mokhtar
Khalil Kabbara passed away his students continued his work and soon
published the first Nubian primer, still under his name.*® In Alexandria the
Mattokki Mahjab Mirghani was paving the way for teaching Mattokki,
developing his own material. He became my first Mattokki teacher.

A few Mattokki women joined these efforts, as Zizi Siyam from Tingaar. In
2012 she conducted a literacy class with teaching material found on the
internet and adapted to fit her purposes.®’

Early in my research in the Sudan in 1999, associations among the Dongolawi
with capacity for building sustainable language development were mostly
non-existent. That changed with the founding of the ‘Dongola Association
for Nubian Culture and Heritage’ in the early 2000s. It held Andaandi literacy
classes. In 2004 thirty Dongolawi Nubians (among them three women) on
Aartigaasha Island were reported to be able to use the Nubian script.*®

Later, from about 2008 onward Andaandi literacy courses using the Nubian
script were taught on the internet on different web sites belonging to
Dongolawi villages, thereby not being restricted to Dongolawi living in one
geographic location. They were supervised by El-Shafie EI-Guzuuli,
Mahmud Sati, ‘Abd al-Athtm Jamil, and others. The experiences from these
online courses and an Andaandi Primer Workshop held at the University of
Cologne in 2009 became the basis for an Andaandi Students’ book, an
Andaandi Teachers’ guide and an Andaandi Pictorial dictionary, all
completely funded by Dongolawi businessmen.®

While “Writing ... is the prestige modus of language”,®® all these Nubian
activities provided an environment in which my research could be embedded.
Nowadays, the Linguistics Department of the University of Khartoum is most

% Mekki Muhammad 2016, p.c. — MOKHTAR KHALIL 1999,

57 Ziz1 Siyam 2012, p.c.; and own observation. Some of the Nubian characters were
shaped differently, as Nubian M looked like two Mercedes stars next to each other.
%8 Farid Mekkawi 2004, p.c. He is the author of FARID M. A. MEKKAWI (2006).

% EL-SHAFIE EL-GuzuuLI 2012a-c. In section 2.4.3 | will return to these literacy
activities.

60 BLOMMAERT 2004a: 645.
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helpful in supporting anybody doing fieldwork in Sudanese languages, and
hosting workshops on Nubian topics.

Among Nubian research participants there is a great desire to be informed
about Nubian studies conducted elsewhere. Linguistic research is gratefully
acknowledged.

As most research participants were male, | mainly employ the male pronoun
except when referring to a specific female interlocutor. | accept the
limitations of information given by predominantly male research participants
and leaving “indigenous female belief” partly unrecorded.®* Still, the number
of female names, eight of Andaandi, sixteen of Mattokki background, show
that in at least some Muslim communities research across gender boundaries
is possible. Trust has been increasing steadily and my wife’s involvement
since 2008 enabled more Andaandi- and Mattokki-speaking women to share
their insights into Nubian sociocultural traits and proverbs. Also the German
anthropologist Armgard Goo-Grauer connected me with some Mattokki
women. Opportunities to investigate Nubian languages and proverbs across
gender boundaries in particular are discussed in JAEGER (2018).

The geographical area where Nubians live and where this research has been
completed is considered polycentric. More Nubians reside in Sudanese and
Egyptian cities where they find work than in the Dongola Reach and the
Aswan/Kom Ombo region. It could also be discussed how much the
resettlement villages near Kom Ombo are to be considered as a homeland.

Any area outside the Sudan and Egypt where a community of transnational
Nubians lives and feels closely related to Nubian communities in their home-
lands, especially on the Arabian Peninsula, Western Europe and North
America, is signified as ‘Nubian diaspora’.®? These Nubians stay in close
contact with other family members in the diaspora and in their homelands,
inviting them (visa permitting) or visiting them as frequently as possible, also

81 For further discussions of this topic see RANGER 1983: 258. At a few places | add
insights from Sudanese women’s voices recorded in ISMAIL and MAKKI 1990 that are
similar to what my wife and I heard in the Dongola Reach.

62 Cf. BRUBAKER’s 2005: 5-6. — An insightful report about Sudanese including
Dongolawi Nubians living and working in North America is offered by ABUSHARAF
2002.
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sending financial support. On the whole Nubians living in the Sudan and in
Egypt, and transnational Nubians show substantial agreement in their
answers.

Nowadays, most Nubians live in an environment that is mainly characterised
by non-Nubian inhabitants. In the Dongola Reach one finds many Sudanese
that claim Arab descent and refugees from the Nuba Mountains, some of
whom work in the homes of Andaandi speakers. In Aswan and Kom Ombo
one meets Egyptians of Arab descent and Copts. While | have related to all
these non-Nubian groups, they only feature at the margin of this thesis.

One cause endangering the Nubian languages and making research
challenging is the lack of support or even opposition of government agencies
and religious authorities in the Sudan and Egypt:

This prescribed Sudanisation [with the teacher being its agent] as an
attempt to use the powers of the state to combat un-Islamic customs
and practices and weaken local cultural differences, was considerably
successful ..., especially among young people and in those aspects of
social life which could be monitored.®®

A recurring story told by Sudanese Nubians of my generation has been that
when speaking Andaandi at school, “a key site of authority and determining
what is good language” and “regimented by sociocultural ideologies of
language”,®* pupils were given a card to pass on, with the last one of the day
holding the card being beaten.

The Egyptian government’s position is made obvious by rarely providing any
kind of Nubian studies at any Egyptian University. In a bold move in a
Master’s thesis at the American University of Cairo, the situation is described
on the Egyptian side of the border:

83 HEesSE 2002: 375; in the German original: “Diese verordnete Sudanisierung [deren
Agent der Lehrer ist] als Versuch, mit den Mitteln staatlicher Herrschaft unislamische
Sitten und Bréauche zu bekdmpfen und den kulturellen Partikularismus der Lokal-
gesellschaften zu schwiéchen, zeigte ... schon beachtliche Erfolge gerade bei der
Jugend und im kontrollierbaren sozialen Raum.” — The government of the Sudan
from August 2019 to October 2021 wanted to change this.

64 DEL PERCIO, FLUBACHER, and DUCHENE 2016: 10.
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Egyptian Government policy, which has made no effort to preserve or
promote the Nubian language, has then accelerated this declining trend.
It has left older generations as the sole guardians and advocates for
Nubian. The effect is not unlike that of colonization on an indigenous
people, and their language and customs.®®

Due to visiting Egypt more frequently than the Sudan, in their homelands |
have listened more to Mattokki voices than to Andaandi ones. That was
balanced in the Nubian diaspora, where | met more Andaandi than Mattokki
speakers.

A further factor of the research environment is the relationship of the Arabic
language and Islam that is part of daily life also in Nubia, as explained by a
Sudanese scholar:

The fact that Islam was revealed to an Arab Prophet, and that it was
spread by the Arabs, and that Arabic is the language of the Qur'an, all
these factors have made the Arab race the most prestigious race in the
eyes of [Sudanese] Northerners and Arabic not only a prestigious
language, but also divine.®

This results in great difficulties for the outsider to hear Andaandi or Mattokki
spoken in public. When an outsider is present in the private sphere of the
home, it loses part of its privacy, shifting the conversation to Arabic, or even
to English. Part of it is due to hospitality, as it is assumed that neither
Andaandi nor Mattokki is understood, also due to a lack of intimacy.®” The

5 SYONARA ToMOUM. 2013: 93. Syonara Tomoum is a non-Nubian Egyptian. She
shows great insight into contemporary Nubian language ecology. — The Afro-
American JENNINGS 2009: 137 who did research in Egyptian Nubia writes similarly:
“The [Egyptian] government’s avowed aim to assimilate the Nubians into Egyptian
society as quickly as possible, [is] symbolised by this destruction of their homeland
and the dispersal of their people, as well as by the official discouragement of the use
of the Nubian language”

6 AL-BAQIR AL-AFIF MUKHTAR 2004: 223.

67 Cf. SYONARA ToMoOUM 2013: 60-61: «... when speaking to intimate interlocutors,
the majority of participants (70%) would opt for Nubian only. With interlocutors who

are not intimate, half of the participants (50%) reported speaking only in Arabic.” —
The Mattokki Ahmad ‘Uthman (2019) told me much the same.
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switch to speaking in a dominant non-Nubian language is so ingrained that it
is a challenge to uproot and give the Nubian speaker enough confidence.
Therefore, and also as | am more fluent in Arabic than in Nubian, for the most
part Arabic, the language of wider communication in the Sudan and Egypt,
has been the language of conversation, sometimes English and rarely
German, Andaandi or Mattokki.

Another significant aspect of the research environment in Nubia is the
concept of sutera, even more so in the Dongola Reach than in Egyptian Lower
Nubia. “Dongolawi are the people of sutera.”® sutera covers negative
behaviour so that it remains unknown to the outside world. It originates from
Modern Standard Arabic satara ‘to cover, veil; to hide, conceal’,%® the
Sudanese Colloquial Arabic term sutra means ‘decency’.” It is not specific
to Nubia, it is found as far west as among the Wolof of Senegal where it is
called ‘sutura’.’

One non-Nubian Egyptian who did fieldwork in Egyptian Nubia writes: “To
take a case outside the community was considered a failure for the whole
community.””?> One Sudanese Mahas Nubian goes further:

the [first] Nubian rule ... excludes non-Nubians from the
participation in, or the knowledge of some main aspects of their
culture. This is maintained without causing any embarrassment to the
non-Nubian intruders through the Nubian language and the Nubian
women; these two being the main guardians of the Nubian culture.”

8 Mustafa Samiltood 2015, p.c.; Ahmad Hamza 2017, p.c.; similarly Thourya
Muhammad 2017, p.c. Among Mattokki Nubians I did not encounter the term sutera,
but the concept is present.

89 WEHR 1980: 397.

0 Tamis and PERSSON 2013: 192. An in-depth discussion of sutura and its
relatedness to shame and honour, also to gender, is found in MiLLs (2011: 2-3) where
it is defined as “... discretion, modesty, privacy, protection and the happiness that the
previous terms are said to ensure.” — Semantic domain 25 ‘Clothing’ exemplifies the
concept of sutera by Nubian proverbs.

"L PFEIL (2020: 43-73) devotes a whole chapter to sutura in Senegal.

2 HUsSEIN FAHIM 1983: 19.

3 ALI OSMAN MOHAMED SALIH 1987: 419.
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If something shameful™ is learnt about another person it is not passed on.
Talking negatively and blaming each other is considered like a seed of weeds
that is scattered and then grows bigger than the bad deed itself. sutera avoids
exposing social conflict and thus increasing divisions and infighting within a
family or community. It smooths the path for finding an honourable solution
and reconciling two warring parties.

Such concealment makes it extremely difficult for an outsider to discover and
understand some deeper levels of Nubian identity, culture and society. There
was reluctance to say proverb A30.4 in my presence, as nowadays many
Sudanese regard themselves as one people, not as separate ethnicities.

In order to overcome this exclusion to some extent | include as much
information as possible about the sociocultural background of the proverbs |
am analysing, mainly from different Nubian voices. At the end of subchapter
5.6 ‘Negative Behaviour’, | list some further observations in this regard.

In some cases, being a German citizen has been beneficial. Until recently
many outsiders doing scholarly work in Nubia were of German or Austrian
origin, publishing in German,”™ studies that are easily omitted by researchers
without knowledge of German. The German hospital in Aswan, founded at
the beginning of the 20th century in particular for the Nubian population and
called by local people, Nubians as well as non-Nubians, al-Germaniya, is
much valued. Nowadays, all the medical doctors and nearly all the nurses
working in the German hospital are Egyptians.

Therefore, the general experience of doing fieldwork in Nubia in relation to
human interaction has been a pleasant one, in spite of the political situation.

™ There is no Nubian lexeme expressing ‘shame’, only Arabic: ‘7. Among Nubians,
the Arabic term ‘b is stronger than among Arabs. (Abdel Wahab 2014, p.c.).

> SCHAFER 1917, JUNKER and SCHAFER 1921, JUNKER and SCHAFER 1932,
MASSENBACH 1933, SCHAFER 1935, MASSENBACH 1962.
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2.2. Colonial and Postcolonial Aspects

Like many other scholars from the West,”® | present Nubian culture mainly
in English. Also, most of the written sources referenced in this thesis
originated in countries of (former) colonial power. Some were edited or
published either by authors benefiting from colonial powers, or by Nubians
living under colonial authority. That includes more than 20 articles published
during the first and second decade of the 20th century, plus the works by
Charles H. Armbruster, collected at the same time but not published till the
1960s. Further articles were published between 1920 and 1949.

Until the 1950s, both the Sudan and Egypt were part of the British Empire.
Although officially the Sudan was jointly ruled by Egypt and the Biritish,
ultimately the British determined the politics of the Sudan.”” The Egyptian
king allied with the British was of Albanian descent. Therefore, the inclusion
of colonial sources requires critical consideration.

I remember four events where | came in contact with Nubian voices critical
about Western contributions to Nubian studies, all in the year 2018:

e When sitting in public transport from Kom Ombo to the resettlement
villages with mainly Sa‘idi (non-Nubian Southern Egyptian) passengers,
one Mattokki explained to the other passengers that Westerners never had
done anything beneficial on behalf of the Nubians.

¢ A Mahas Nubian living in the US and considering himself being close to
postcolonial™ studies created a table of Nobiin phonemes. Asked about
WERNER’s (1987: 33+45) table of Nobiin phonemes, he said that he would
not use any linguistic material developed by non-Nubians.

e After a presentation of my research at the Sudanese community of
Edmonton (Canada) one Nubian pointed out the importance of the
Senegalese Cheikh Anta Diop’s work. Referring to the geographical

™ The terminology ‘West’ and ‘Westerner’ is used to denote anybody with a West
European or North American background or enculturated in Western Europe or
Northern America, as in MARANZ 2001: 12.

77 COLLINS 2008: 33-68.
8 He himself used that term.
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region of Nubia he argued for an African origin of civilisation and
contrasted it to many western-centric archaeological works.

e At the 14th International Conference for Nubian Studies in Paris, one
Sudanese of Arab background living in Texas presented a paper: “A Call
for avoiding using the Adjective “Nubian” to designate Cultures and
Inhabitants of Nubia during the Period BC - 550 AD”.”® At the beginning
he told the westerners in the audience, most of them archaeologists “You
did a good job, now we [the Sudanese community] take over.” When one
western scholar who actively promotes Nubian grassroots scholars
pointed out some weaknesses, the speaker answered: “If you do not like it
you are not welcome in the Sudan.” That created quite a stir among
Nubians attending the session and posting the discussion on social media,
concluding that the speaker was an ally of the then Sudanese government.

A couple of times | had to ensure that | was not being pushed into a colonial
role by some Sudanese, as in one incident while working with Hamid
Khabir.® When discussing the event with Hamid Khabir afterwards he voice
the opinion that since the British colonial period many Sudanese regard
foreigners as having more knowledge and favour them in such matters. That
is also expressed by RAEWYN CONNELL:

... colonialism was not just an economic and political structure, but
was also a cultural and psychological one.®

and DAVID SMITH:
The narrative of modernization ... has resulted in the marginalization

and denigration of the native people of the southern continents [e.g.
Africa and Latin America]. Where such peoples have survived, their

™ The paper was to be presented by Samia Dafa’alla from the University of
Khartoum. As she could not attend, somebody else stepped in. The two quotes did
not seem part of the original paper.

8 For more details about our working relationship and Hamid Khabir’s insights into
Nubian culture and language, see subchapter 3.6. At the time of this incident he
already had presented a paper and had been invited to speak on Sudanese TV about
Nubian culture and language.

8 CONNELL 2007: 183.
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voices have gone unheard amid the trumpeting of ‘progress’ ...
Tragically, this narrative has all too often become internalized ..., with
the result that they have experienced terrible crises of identity and have
frequently ended up demoralized.®

I grew up on a council estate and neither of my parents studied at university.
However, | am still advantaged. | am able to travel and enter most countries
more easily than most Nubians. Therefore, | want to ensure that this position
of privilege is not unnecessarily enhanced during the process of my studies,
leading to negative consequences for Nubians, many of whom are
additionally affected by leaving their homelands and urbanisation.

I will look critically at some of the foundational works for Nubian studies
published during colonial times that influenced my linguistic and cultural
analysis of the Nubian wisdom sayings and proverbs, while also bearing in
mind that most postcolonial research, including this thesis, is written in a
colonial language and therefore in need “of a larger intellectual framework
than postcoloniality” as provided by “African indigenous languages”.® |
acknowledge that by writing this thesis in English | may

e cause some Nubian traits to be made invisible, or

e present Nubian traits in a way that makes sense to a person with
enlightenment background, or

e give the impression that Nubia could be understood from a European
perspective, or

e give the impression that English and Nubian are languages that could be
interchanged, or

e deem “only discourse that closely imitates Western equivalents in English
... acceptable.”®

In order to balance this, in this thesis I refer to works written in five languages:
English, German, Arabic, Andaandi and Mattokki Nubian, in some degree

8 SmITH 2011: 89.

8 KwAME BEDIAKO 2008: 115-116. While Kwame Bediako is stating this mainly in
relation to theology, it is also valid in other areas of epistemology.

8 HARRIES 2022.



Research Participants, Environment and Methods 47

offering linguistic hospitality and diversity.®® By writing in English, | have
had to leave the safety of my own native language,® with quite a number of
younger transnational Nubians living in the UK, the US and Australia,
speaking English better than myself.

2.2.1.  Colonial Linguistic Works

In the early 20th century FRANCIS L. GRIFFITH (1862-1934) published
archaeological findings about the written Old Nubian language with its own
script based on Greek, Coptic and Meroitic characters.®” Being British,
Griffith enjoyed the privilege of being a citizen of a colonial power while
working in Egypt. He made the Old Nubian language a European “object of
knowledge”.® About 80 years after the discovery of the Old Nubian script
Nubians interested in their language and history retrieved it and made it part
of their own history. Since then the Nubian script has been employed for
literacy purposes.

CHARLES H. ARMBRUSTER (1874-1957) was a British colonial administrator
in Dongola between 1901 and 1910. When writing up his language data
during the Spanish Civil War in a ‘Dongolese Nubian ... Grammar’ and a
‘Dongolese Nubian ... Lexicon’ he described his approach:

During my years in Dongola Lord Kitchener’s order that ‘Inspectors
will have no offices’ still held good, so that I spent my time in
travelling about the country; this gave me ample opportunities of

8 Cf. the critique of scholars “celebrating linguistic diversity” yet only taking note
of publications in English, as written in MITCHELL and STORCH (2022: 227).

8 Cf. STORCH 2019: 17: «... we need the safety of our own language (which is there,
we claim) in order to be able to describe the other language.”

8 GRIFFITH 1909 and GRIFFITH 1913. — Meroitic is an extinct language of the
Meroitic kingdom, written until the fall of its capital Meroe in the mid-4™ century.
(RiLLy 2010)

8 ERRINGTON 2008: 3. To maintain balance it needs to be kept in mind “that power

tended to corrupt, but ... without power it was impossible to do any good”. (SANNEH
2008 based on Lesslie Newbigin)
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observing native life and acquiring Nubian, in which I learned in course
of time to converse with a certain ease.®

Being aware that isolated word-to-word translations are often not sufficient
to express the meaning of given words and do not justify the complexities of
a language, Armbruster lists many Andaandi example sentences, resulting in
a lexicon of 269 pages in small print. The designation ‘lexicon’ is fully
justified. However, no Nubian co-worker is mentioned, only other colonial
administrators of his time. Instead, he is convinced of his own language
abilities:
. in course of time one gradually accumulates a record of what is
generally current and may fairly be termed normal, of what variations
are common and what less s0.%

Due to World War Il Armbruster’s Andaandi grammar was only published in
1960, the Andaandi lexicon in 1965. In 2010 the lexicon was reprinted. His
works being printed fifty years later and the lexicon even reprinted, either
indicate the quality of his research, or show that the colonial powers in the
Sudan put more emphasis on non-dominant languages as compared to the
independent state,®* or how much colonialism is still present in academia.
When checking his language data with contemporary Andaandi speakers, we
are astonished by the accuracy in both the grammar and the lexicon.

GERTRUD VON MASSENBACH (1883-1975) who was connected with the
German hospital in Aswan, is known for her competency in Mattokki Nubian.
Being German, she experienced expulsion from Egypt twice, 1914 to 1924
and 1939 to 1952, which indicates that the British colonisers in Egypt did not
sense any political advantages in her language research. While standing at the
turn from colonial to postcolonial Egypt, the anthropologist Rolf Herzog, in

8 ARMBRUSTER 1960: ix.

% ARMBRUSTER 1960: ix. One wonders if Armbruster regarded himself as much an
Andaandi language expert as any native speaker of Andaandi.

°1 One old Dongolawi man told his son that language policy toward Sudanese non-
dominant languages had become more discriminatory with Sudanese governments
after colonial times (2021, p.c.).
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his comprehensive description of pre-hijra Nubian culture from a western
perspective, writes:

We consider the publications of Fraulein von Massenbach to be of
particular importance, not only because of the length of time she spent
in Nubia which places her way ahead of all other authors, but because
she has had access to the sphere of women ...%

In her Mattokki dictionary MASSENBACH (1933: 103) mentions her language
co-worker Samuel Ali Hissein by name and other unnamed Nubians from
“Kostamne” and the Aswan area, indicating that she included different speech
varieties.

Two Mattokki Nubians have also written extensively about Nubian
linguistics, one from the colonial, and one from the postcolonial period:

The first one is SAMUEL ALI HISSEIN®® (1863-1927) from the Mattokki
village of Abuhoor. After growing up in Nubia, Edfu and Northern Egyptian
cities, he was invited by the Swiss film pioneer Francois-Henri Lavanchy to
attend school in French-speaking Switzerland where besides receiving a
western education, he began trusting in Jesus Christ. After his return to Egypt
he remained true to his faith, also when living as the only Christian in his
home village Abuhoor. Later he worked at the Aswan Post Office and then at
the German hospital in Aswan. During that time he translated the gospels into

%2 HERZOG 1957a: 20. In the German original: “Den Publikationen von Fraulein von
Massenbach messen wir besonderes Gewicht bei, nicht nur weil sie nach der Dauer
des Aufenthalts in Nubien weit an der Spitze aller Autoren steht, sondern weil sie
Zugang zum Reich der Frau hatte, ...”

9 There are different spellings of the name in Roman characters. SCHAFER 1912a in
his introduction to the Mattokki Nubian gospels writes “Samuel Ali Hisén”. SCHAFER
1935 writes “Samuél All Hisén”. MASSENBACH 1933 quotes from “Samuel Ali
Hisein”, yet writes “Samugél” (with no father’s name) at other places. The Journal
Sudan=Pionier marks his articles by “Samuel Ali Hissein”. As | frequently quote
from this journal and in order to be consistent I use the last spelling throughout the
thesis.
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Mattokki, ®* wrote a Nubian primer, ® and jointly, with the German
professors Heinrich Schafer and Hermann Junker, collected Mattokki stories
and children’s games, *® all written in Roman script. He wrote an
autobiography, the first part before World War I, the second part in Mattokki
shortly before his death, alas still unpublished, also in Roman script.®’

I am not aware whether Samuel Ali Hissein did not hear about the Old Nubian
script or whether the Europeans he worked with preferred the Roman script.
Due to the fear of the British administrators that any conversion experience
of a Muslim may cause unrest within the Muslim community nothing
indicates any interest by the colonial powers in his work.

Samuel Ali Hissein was not only the first contemporary Mattokki to write
Nubian, no other Nubian after him has produced such an amount of texts in a
Nubian language. The accuracy of his observations is confirmed.® His faith,
writings and translations partly conflict with the Muslim mind of the Nubian
community in spite of Islam viewing the gospel (injil) as a holy book.
Therefore his person and writings, including non-religious ones, have been
treated with utmost care. Only recently some Mattokki have begun to open
up and show interest in discussing the life and work of Samuel Ali Hissein. It
is argued that his works should not be judged by his religious beliefs. Some
Nubians would like to study his works, hampered by the fact that many of his
writings are published in German and unpublished manuscripts are kept in
Germany.

While I will cite the publications by Samuel Ali Hissein frequently, | wonder
how much of the Nubian mindset has been lost in the process of transporting

% SAMUEL ALI HISSEIN 1912a; SAMUEL ALI HISSEIN 1912b; SAMUEL ALI HISSEIN
1912c; SAMUEL ALl HISSEIN 1912d. Also available at
www.bible.com/bible/2610/MAT.1.XNZ1912 and following pages [last accessed on
24 February 2022].

% SAMUEL ALI HISSEIN 1913,

% SCHAFER 1917; JUNKER and SCHAFER 1921; and SCHAFER 1935.

% A type-written manuscript is available. It consists of 86 pages. In the bibliography
I list the second part in Mattokki as SAMUEL ALI HISSEIN 1927. There are further
biographies, one in LAUCHE 2015: 163-273.

% As by El-Shafie EI-Guzuuli 2010, p.c.
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one’s own thoughts into German or English, or where the author even felt
compelled to adapt Nubian traits to a western understanding.®®

2.2.2.  Colonial Anthropological works

In the early 20th century Nubian cultural material and language data were
collected by the German/Austrian Egyptologists HEINRICH SCHAFER (1868-
1957) and HERMANN JUNKER (1877-1962),2° with Samuel Ali Hissein
being their main research participant. SCHAFER (1917) includes a five-page
long biography,’® in SCHAFER (1935) the name is part of the title: “Texte im
Kunuzi-Dialekt (Mundart von Abuhor) von Samugl Ali Hisén”. Both were
interested in Samuel Ali Hissein as a person and stayed in regular contact by
mail while absent from Egypt.2%? They also invited him for an extended
period to Berlin.

In this thesis | also quote from Samuel Ali Hissein’s articles in the
Sudan=Pionier (SP) published since 1900 by the Sudan=Pionier Mission, to
which he regularly contributed. His writings demonstrate an intimate style,
one can feel how he connects with the audience. Fifteen years after his death,
Margarete Unruh, the director of the SPM, described Samuel Ali Hissein as
the “most valuable co-worker” of the “small, newly started mission work” 1%

With the exceptions of SAMIR BouLos’ (2015) and GERALD LAUCHE’s
(2015) PhD theses, thus far | have not seen any academic publication quoting
from the mission magazine Sudan=Pionier. While Boulos looks very
critically at the material and its background, Lauche does not state explicitly
which works are taken from the SP, and there is also no specific bibliography
mentioning issues and pages. Both treat the texts in the SP as reliable sources.

9 Cf. HARRIES 2022.

100 SCHAFER 1917; JUNKER and SCHAFER 1921; JUNKER and SCHAFER 1932; and
SCHAFER 1935.

101 SCHAFER 1917: 32-37.

102 Some of the communication is published in SCHAFER 1917: 238-267.

103 UNRUH 1942: 10. While the book was published in Switzerland, Margarete Unruh
was living in Germany. Describing an African in these terms during the Nazi regime,
was a bold move. In the German original: “Damit [mit Samuel Ali Hissen] bekam die
kleine, neubegonnene Missionsarbeit ihren wertvollsten Mitarbeiter.”
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I will deal similarly with Samuel Ali Hissein’s articles in the SP, except when
some obvious reason speaks against it, such as his positive bias toward his
home village Abuhoor.2%

The Sudan=Pionier was meant for the mostly non-academic supporters of the
medical work at the German hospital al-Germaniya in Aswan. European
workers of the SPM associated with the hospital in Aswan were encouraged
to learn a Nubian language, and many of them did so, like the medical doctor
Elisabeth Herzfeld (1890-1966)° and the nurse Marianne Bihler (1906-
1978), 1% practising “communicative interaction” X7 with their Nubian
patients and thereby being advantaged in understanding culture and society
compared with some researchers who neglected non-dominant languages.®

Like any other magazine published by an NGO, the Sudan=Pionier could
only with difficulty talk about the negative aspects of the work of the SPM,
as it would have disappointed the donors.

| read the issues of the Sudan=Pionier from 1900 up to the end of World War
.29 The triumphalism that characterises some other mission publications is
mainly absent. The authors of some articles, among them medical doctors and
researchers of African Studies, aimed to understand their Nubian patients’
culture in order to better serve them. Additionally, some academics wrote for
a mainly non-academic audience, an art frequently neglected.

104" As in SAMUEL ALI HISSEIN 1900: 13: The inhabitants here [in Abuhoor] are also
more civilised than in most other [Nubian] districts. — In the German original: “Auch
sind die Bewohner hier [in Abuhoor] zivilisierter, als in den meisten anderen
[nubischen] Distrikten.*

105 HOPFNER 1966: 2; A. Goo-Grauer 2022, p.c. Elisabeth Herzfeld worked in Aswan
and Lower Nubia from 1926 until 1966, with a break during World War II.

106 HERzFELD 1966a: 23; S. Rahmani 2022, p.c. Marianne Buhler worked in Aswan
and Lower Nubia from 1935 until 1966, with a break during World War II.

07 FABIAN 2014: 148.

108 Cf. FABIAN 2014: 32: “almost all the “classical” ethnographers failed to meet one
basic condition: command of the language of the peoples they studied.” One example
is ROLF HERzZOG, first professor of African Studies at Freiburg University (1965-

1987), who did not speak any Nubian language and worked with an Arabic translator
during his field research in Nubia.

199 The magazine was published until 1928, then its name was changed.
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Members of the SPM and its successor EMO did not hide the Nubian feelings
toward dam buildings and the hijra and made them visible. They even did not
conceal their own personal grief about what was happening.1%

Colonial anthropology has been in danger of transitioning into “absentee
colonialism.”** In contrast, the anthropologist ARMGARD GOO-GRAUER
who began her research shortly after the colonial period, stayed in close
contact to some Nubians and actively looked for opportunities to enable
Nubian participation at international conferences. When observing that
hardly any Nubians had been invited to a UNESCO conference at the Aswan
Museum in 2009, she intervened. Nubians who participated at short notice
used that opportunity to present a Nubian perspective to the international
audience.

2.2.3.  Nubian Epistemologies and Methodologies

Some Nubians remember wisdom from their ancestors whose origin is
sometimes difficult to explain for a Westerner.*? | gained further knowledge
from publications or conference talks by Nubians. That is reflected in the
bibliography that includes more than 50 books, booklets and papers written
by Nubian authors.!®* As many of their names sound Arabic they may easily
be overlooked.'* Prominent among them is AHMED S. ABDEL-HAFIZ, born
in 1958, after the end of British colonial rule in Egypt, a Mattokki speaker
from the village of Dehemiit. In 1988 he wrote his PhD about the grammar
of Mattokki at the State University of New York. When returning to Egypt
and becoming a professor first at Qena University and then at Aswan

10 Cf. HERZFELD 1966¢. Also SAMUEL ALI HISSEIN 1909, quoted in semantic
domain 1 ‘River’.

111 FABIAN 2014: 69.

112 Fifty years ago, a Nubian mother said: There will come a time when iron can talk.

When looking at the telephone and the TV, it has come true. (Sabri Ahmad 2023,
p.c.; talking about the knowledge of former generations)

113 additionally there are some works by non-Nubian Sudanese authors.

114" As in the review of the famous novel ‘Season of Migration to the North> written
by MAKDISI 1995. The novel’s Nubian author Tayeb Salih is constantly referred to
as an Arab author, his Nubian background is omitted.
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University he did not leave his native village, unlike most other scholars from
the Sudan and Egypt. Being a native speaker he mentions his “wife (Mona)
for serving as an informant”.!® He has continued publishing in Egyptian
journals related to English language departments.!®

Some of these publications went through a process of editing by western
scholars. Such a western initiated process enables some Nubians to publish
in places appreciated by western scholars and thus increases the flow of
knowledge from the Global South*'’ to the West, hopefully in the long term
also leading to African publications where scholars from the West will
contribute. Around 2010 tech-savvy Nubians put a conversation between a
Nubian poet and myself on YouTube.*® In 2012 CASAS, ‘The Centre for
Advanced Studies of African Society’ based in South Africa published the
proceedings of a conference under the title ‘Unity and Diversity of Nubian
Languages’ held at the University of Khartoum where most presenters came
from an African or even a Nubian background.®

At academic conferences numbers of Nubian scholars are limited due to visa
restrictions and limitations of scholarships.

The Mattokki Muhammad Subhi recently began to apply oral storying to
keep the knowledge about Nubian proverbs alive. He takes proverbs that are
already familiar from the songs of the late Mattokki artist Sidgi Ahmad Silim
and creates a story from it. In that process he adapts the ancient Nubian art of

115 AHMED S. ABDEL-HAFIZ 1988: iv.

116 AHMED S. ABDEL-HAFIZ 1989; AHMED S. ABDEL-HAFIZ 1995; AHMED S.
ABDEL-HAFIZ 1997; AHMED S. ABDEL-HAFIZ 2007.

117 The term ‘Global South’ may imply a binary distinction between the North/West
and the South, so typical of Western perception, yet overlooking some nuances that
would help in better understanding dynamics in the South. There is diversity in the
‘Global South’, for there is indeed more than one. There is a South within the South
(as Southern Egypt and Southern Sudan), and a West within the West (as Western
Germany). Still I prefer that term to others such as ‘developing countries’.

118 www.youtube.com/watch?v=DYhk8bnvnKw [last accessed on 26 November
2020]

119 Cf, EL-SHAFIE EL-GuzuuLl and JAEGER 2012; JAEGER and KAMAL HUSSEIN
2012.
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storytelling to a new situation.?® Through modern means of communication
Nubian epistemologies are shared, heard and promoted.

‘Southern Theory’ is not just about producing theory in the Global South and
transferring it to the West, but also about people from the Global South
exchanging their theories with other Southerners.!?* Once when visiting the
General Nubian Club in Cairo early in my research, Nubians present in the
club talked about some guests from Mali with whom they had discovered
parallels between their languages. In a similar vein one Mattokki man from
West Aswan told me about a dream he had where he had seen a man from
Mali who had spoken a language similar to his.!??

One example of the outworking of Southern Theory, before the term Southern
Theory was coined, is the research done by anthropologist ANNE JENNINGS
who due to her Afro-American ancestry blended more easily with “The
Nubian Women of West Aswan’:

The Nubian villagers ... tend to be rather secretive about their
behavior. However, they felt more inclined to trust me, they said,
because we were of common ancestry.?

She lived with a Mattokki family for an extended period. After her departure
she continued her relationships whenever the possibility turned up for a return

120 Some of the proverbs and their relation with Sidgi Ahmad will be introduced in
subchapter 3.4. Some Mattokki proverbs (as M5.3 variant) are introduced in “He who
grows barley does not harvest wheat” www.youtube.com/watch?v=1CMallcUQ c.

Muhammad Subhi tells oral stories in “The story of Dahab and the crocodile” and
“The  story of the ugly man and the  beautiful girl”.
www.youtube.com/watch?v=cEKWmog-vHs and
www.youtube.com/watch?v=klIktFalL. 1Cu8. [all last accessed on 26 November
2020].

For Andaandi stories: MASSENBACH 1962: 104-108 + 145-166; for Mattokki stories:
MASSENBACH 1931 and MASSENBACH 1962: 1-75.

121 CONNELL 2007.
122 Mattokki man 2001, p.c. In Mali there are also Nilo-Saharan languages spoken.

123 JENNINGS 2009: 13. Jennings discusses her Afro-American origin and its effect
on her research on pages 11-14. Cf. also the principle of sutera.
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visit. During her stay in West Aswan she experienced informal information

sharing while “talking with friends in groups”.'?

All that fits into the research methods | apply while working alongside
Nubian research participants. In the following subchapter I will sketch them,
adding how | put checks and balances on my own power in order not to repeat
colonial pitfalls, and how Nubian epistemologies are made visible and
available in the West.

2.3. Research Methods

During the duration of my research members of both ethnicities, Dongolawi
and Mattokki, have proved to be active agents willing to take on
responsibility, some of them even researching proverbs themselves and
passing on their insights. That has enabled the creation of a shared space,
shaped by researchers from the inside, grassroots scholars, other Nubians
actively participating in other ways such as hospitality, including myself.1?°
Here, the first and second groups together are referred to as ‘research
participants’. The outside researcher is not only observing and participating
in this process, but also frequently involved in “communicative inter-
action™?® with the first and second group enabling partnership in research.

A researcher’s primary responsibility is toward the research participants. In
subchapter 2.1 | described some of the obstacles that may cause difficulties
in fieldwork in Nubia and mentioned negative consequences that could befall
research participants. In subchapter 2.2 | looked at possible pitfalls when
using studies based on colonial concepts. | ask myself: What is the impact of
my approach on the daily life of Nubian research participants, now and in
future, and on future researchers in Nubia? That leads to the question:

124 JENNINGS 2009: 106.

125 BOURKE (2014: 1) helped to understand my part as an outsider within the ‘shared
space’ that my research created.

126 FaBIAN (2014: 67+71) critiques Levi-Strauss’ approach to anthropology, where
the outside researcher stays distant from the objects viewed. By contrast in this thesis,
my observations among Nubians frequently include a component of non-distant
“communicative interaction” or “communicative praxis”.
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How can a meaningful and balanced collaboration with African
research participants take place when both the research plan and
funding usually originate from the researcher's home country?*?’

In this subchapter | describe some methods that allow myself and the reader
to reflect upon and evaluate my approach to limiting such impediments. To
begin with, the selection of research methods is not neutral, but filtered
through western enlightenment thinking and my own experiences. Even if
they have proven to be effective among Nubians in the Sudan, in Egypt and
in the diaspora, in no way do | assume that they necessarily fit linguistic and
anthropological studies in other ethnicities and lead to the same results.

2.3.1.  Long-term Commitment

Frequent greeting and visiting mark the beginning and the continuation of a
mutual journey with Nubians involved in this research. Cross-cultural
relationships are established and the way of being accepted and later trusted
is hopefully paved. I discover the level of understanding patterns of human
interaction between the people | am involved with and myself. It is a process
of trial and error. | have the feeling of entering a game where | am the only
one not knowing the rules. However, also the research participant may want
to discover the rules by which | am operating, my way of behaviour,
intentions and motives. The longer I share in this game the more | observe
and notice, and the more “the Other [has] the time to become part of the
ethnographer’s past.” 12 These observations have been kept in my
anthropological diary since 1999.

As among many other ethnicities in Africa there are outsiders and NGOs
zooming in and out with a pre-defined task to be fulfilled during a specific
time frame. While such an approach may appear more efficient in the short
term, it easily contradicts the needs and desires of the community the

127 STORCH 2002: 23-24; in the German original: “Wie kann sich eine sinnvolle und
ausgeglichene Zusammenarbeit mit afrikanischen Gewahrsleuten gestalten, wenn
sowohl Forschungsplan als auch -mittel in der Regel dem Heimatland des
Forschenden entstammen?”

128 FaBIAN 2014: 90.
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researcher is working with and leads to restricted and even crooked results.?
In contrast, in the Sudan a researcher who took the time, returned frequently
and greeted the people she had worked with was named as a positive example.

Thankfully I have not been required to complete within a given time frame.
Instead, I could frequently concentrate on topics that the Nubian community
wanted to discuss or study. Of course, while during most of my visits | had
prepared an agenda, | felt free to shelve it whenever needed and prioritise my
relationship with the speech community.!®

Allowing sufficient time for greetings and farewells needs a large enough
time-budget:
I am thinking more about long-term commitments to people who have
opened their minds, hearts, and homes to the fieldworker out of a basic
spirit of decency and cooperation. In reality, these may be human
responsibilities above and beyond the requirements of our science, ....
| am sure that my view of the two Sudanese urban communities | was
part of goes far deeper and stretches further than any statistics | have
collected.™®
A non-Nubian Egyptian member of a team doing anthropological fieldwork
in Lower Nubia just before the hijra writes:
The informants tended to view a long-term study in their community

as a reflection of a continuing interest on the part of the researcher in
the village and its people. ... A long-term researcher is capable of

125 Cf. BANKS 2001: 179: “Swooping goose-like into other people’s lives and
gathering ‘data’ ...according to a predetermined theoretical agenda strikes me not
simply as morally dubious but intellectually flawed.”

130 As I am dealing with competent speakers, the term ‘speech community’ fits well,
as in MORGAN 2004. A term of similar meaning is ‘language community’, as defined
and discussed in CONNELL et al 2021: 247. Both terms include all speakers, including
those living in the diaspora. The terms ‘ethnic community’ and ‘ethnicity’ define
community members who still speak the community’s language and those who have
experienced language shift.

181 FLUEHR-LOBBAN and LOBBAN 1986: 185. This part is written by Richard Lobban.
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understanding the village’s needs and problems in their sociocultural
and historical context.*®2

Jim Harries, working in Kenya, reaches a similar conclusion:

[A] great deal of many African ways of life is invisible, ... It has taken
me 24 years of living on the African continent amongst African people
to be able to see it as clearly as | do now.'*

During each visit or informal gathering | do not begin by collecting data or
eliciting proverbs, but by chatting and showing deep interest in my
counterpart’s life and doings. One Mattokki told me how important it was for
him to have some meaningful conversation first, so that afterwards he would
be able to provide better explanations. He clearly wanted to understand my
way of thinking. In the end it is “the researcher’s time” and the research
participant’s time together that “affect the production of knowledge.”***

Once motives are understood and a trusting relationship has been established,
it remains mainly stable and life-long. It can even be bequeathed to the
research participants’ children, thereby becoming multigenerational.

Of course, funds available may be limited:

In the longer term, as ethical documenters we must do a better job of
convincing both academics and development funding agencies that
linguistic fieldwork — unlike much of natural science research, to which
these funding agencies are orientated — entails a long-term commitment
to the communities ...'%

I would go further and argue that with the kind of long-term research where
locals involved recognise some kind of benefit, as in language
documentation, overall costs should decrease. This is especially true in the
Sudan where so many grassroots scholars are eager to participate.

132 HysseIN FAHIM 2010: 100-101.
133 HARRIES 2013: 16.

134 FABIAN 2014: 107. He criticises that too frequently only the “the researcher’s
time” is taken into consideration.

135 DWYER 2006: 59.
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| have already introduced one example of a fruitful long-term working
relationship between a Nubian and a western scholar: Samuel Ali Hissein and
Heinrich Schéfer worked together from 1906 until the death of the former in
1927.1%

A long-term commitment to a group allows more time to learn their language:

The greatest compliment which can be paid to a language is to learn it.
The impact of outsiders learning a vernacular language can be
tremendous.™’

Of course, with language shift in Nubian languages accelerating, one can
easily get around Nubia without knowing a single Nubian word. As the
contemporary researcher hears much more Arabic than Nubian spoken in
most Nubian villages, it is also becoming more challenging to learn
Nubian.?® However, even the average Nubian who does not use a Nubian
language any more shows greater respect to an outsider who speaks one of
the Nubian languages.

2.3.2. Voluntariness

In the course of my studies, nearly all Nubians I have become acquainted with
have been introduced to me by other Nubians, or in a few instances by other
non-Nubian Sudanese or Egyptians interested in Nubia. I visit a Nubian
village only by invitation, avoiding “cold calls”.}3 Each Nubian should be
able to decide for himself whether he wants to meet me, or even further
participate in Nubian linguistic and cultural research. Therefore, | depend on
a community that welcomes my studies and myself. My behaviour needs to
fit the local understanding of a person who complies with social-cultural
rules.

During a typical visit to a Nubian home, | attempt to discover areas of
common interest between my host and myself in language and culture

136 |_aUCHE 2015 describes their working relationship in more detail.
187 MILLER 2000: 178.

1% As did Gertrud von Massenbach, Armgard Goo-Grauer, and to a certain extent
Christa Witkowski, alias CHRISTA LAILA MERYAM HATSHEBSUT 2011.

139 Cf. DWYER 2006: 50.
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research. On the whole | avoid steering the conversation, instead participating
in whatever activity is going on, possibly not arriving at the topic | am most
interested in. Any research participant may develop his own train of thought,
resulting in a variety of lines of reflections. Of course, | benefit from working
in the Sudan and in Egypt, where hosts desire their guests to have a
pleasurable experience. So questions are happily answered or even invited,
simplifying data collection. As | get to know a research participant more
closely and become acquainted with his interests, | prepare some guided
questions before visiting, rarely a formal interview or a gquestionnaire. My
experience with this kind of open-endedness is comparable to that of the
anthropologist Richard Lobban who worked for more than 40 years in the
Sudan:

At times | would plan to meet my friends for some sort of interview,
but then tea and cookies would be served around, other neighbors
would arrive and chat about the day’s events or world affairs, and the
afternoon would pass until it was time for evening prayers.4

Insiders may become involved emotionally. After working for one hour on
an Andaandi story in 2009, a middle-aged Dongolawi said that language work
greatly disturbed him, because it went right to the roots of his being. He felt
as if a treasure was being taken away from him. Nevertheless, with his
approval, we continued. Finally he commented that while doing language
work things would brightening up for him.

Disclosing feelings enriches my studies and motivates me to continue. One
Mattokki man plainly told me that he loves to talk about his own language.
Another Mattokki man interested in Nubian culture and languages was
described as spending all his spare time on Nubian. Is this related to the above
average number of Nubian language advocates staying unmarried?

Such an approach based on the insider’s voluntary action and not on
immediate payment makes research lengthier and requires long-term

140 FLUEHR-LOBBAN and LOBBAN 1986: 185. This part is written by Richard Lobban.
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participation as discussed in the previous section.*** It does not necessarily
fit a western understanding of achievement:

At this point some may argue that my approach was too passive and
not sufficiently rigorous to be valid. I am the first to admit my
frustration with gathering quantitative data in the field, but at the same
time | do have an extremely high degree of confidence that my
naturalistic approach easily compensated for what | might have lost in
other areas.*2

Anne Storch, who worked in the Sudan for an extended period, writes:

Therefore, we may just sit there, in this liminal space, where language
is cheap if not free. Talk, gossip, chat. Apocryphal yet making us
human. Of course, this is what we do during our leisure time, this is
not academic writing. And yet ...: isn’t leisurely spent time very often
the context in which [we] are most productive?4

At the other end of the scale there are NGOs with a considerable amount of
funds to spend and thereby easily finding employees. When the UN and
UNESCO started showing a greater presence in Khartoum, Sudanese friends
complained that rents increased. Yet only wealthy people could afford to rent
out a flat to an NGO employee. That made locals wonder if, in the end, such
NGOs will only benefit their own workers and wealthy people.'*

A more balanced approach by a Westerner who in general is privileged allows
locals, especially less affluent ones, to be part of the decision-making process.
In this case the insider is enabled to talk about his own interests and to come
up with his own solutions. When some Nubians began developing Andaandi

141 payment can influence results, as CARRIER (2011: 254) experienced when
investigating differences between lexemes that were given to another researcher.
There are other ways of passing on gifts and money, e.g. at the birth of a child, at a
wedding, or when sending condolences.

142 FLUEHR-LOBBAN and LOBBAN 1986: 184. This part is written by Richard Lobban.
143 STORCH 2019: 23.

144" An old Halfawi lady and other Sudanese in Khartoum 2006, p.c. — The influence
finances have had on Nubian society is discussed in semantic domain 23 ‘Ownership,
Finances, and Lack of Both’.
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literacy material in the early 2010s, my wife and | were invited to present
different methods. These Nubians themselves decided which recommen-
dation to accept and which not. We might have done a few things differently,
but in so doing it has remained their literacy project. Giving the research
participant freedom to operate independently from an outside researcher
reinforces the mutual relationship and responsibility, as discussed in the next
section.

2.3.3.  Mutual Responsibility

This research would not have happened without Nubian research participants
willing to trust me. They share their knowledge and even many aspects of life
without needing to be assured that | would represent both properly.1# They
have introduced me to other Nubians that they deemed could participate.
Therefore, | heed the advice of a long-term researcher in Nubia:

anthropologists ... are acknowledging a unique kind of
responsibility toward those among whom we have lived.!4

Indeed, in this research the human element takes a prominent position. | meet
Nubians in all kinds of situations, inside and outside Africa, sharing their
pains, worries and joys, as much as it is possible for a non-Nubian. Many
Nubians offer hospitality and care for my travels, making them as safe as
possible.’*” As a result, Nubians of contemporary and future generations
should get the opportunity to benefit from the research.

145 1 write ‘knowledge’ intentionally. I want to learn from the Nubians’ indigenous
knowledge rather than getting ‘information’.

This trust is reciprocated: When in 2019 a Sudanese film team led by a Nubian did a
report about our research they offered to send it to us before screening. Due to bad
internet connections in the Sudan | waived their offer and told the director that |
would  trust his  decisions. The result can be watched at:
www.youtube.com/watch?v=X-DvyNe33bA [last accessed on 18 November 2020]

146 JENNINGS 2009: 14. The same advice goes for linguists.
147 Cf. GROHMANN (2020: 148) writing about living as a Westerner in South Africa,
yet having a vulnerable and decolonial approach: “Instead of oneself being host and

giving people who are financially less well off a ‘treat’, one can honour others by
allowing them to serve one in their space.”
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In particular, health issues, so prominent in Nubian life, are not an abstract
issue, yet during physical visits | share with research participants and other
Nubians times of difficulties, postponing my own goals in favour of being
present. Understanding human beings and their sociocultural traits, and
building trust are greatly enhanced when meeting at each other’s low points.

The Nubian research participants assume responsibility for the knowledge
they share. They are willing to look critically at knowledge given by other
Nubians. There is a real desire to bring forth the best possible results. Many
of them have confirmed explicitly that they want their names mentioned in
public presentations, indicating their participation in the research and the
pains they put into it. Therefore, information gained from mainly informal
communicative interaction, or dialogue between the research participant and
myself, is frequently marked by its source: a name frequently transliterated,
the year and ‘p.c.’, meaning ‘personal communication’. In a few instances it
has seemed preferable to conceal the identity of an oral source. | do not
assume that the average Nubian wants his name revealed for immediate
personal benefit. Nubians cited in earlier publications are aware that citing a
name does not lead to being invited to the West or being promoted.

My responsibility reaches into the future. Every now and then research
participants wonder, based on their experiences with other outsiders, if after
finishing my studies | will fail to remember them. Only the future will show
if I will be able to meet such expectations and keep my promises.

2.3.4.  Group Settings

During my travels in the Sudan and in Egypt from 1999 onward, and later
beyond in the diaspora in the Arab Gulf (mainly Qatar), Western Europe and
North America (both, the US and Canada), | have frequently become part of
informal Nubian group settings. It offers a safe space, except when there is
some prior animosity. There “one gains much and also different information
in a casual chat, al-wanasa.”**® While this quote refers to Kordofan and

148 Hesse 2002: 12; in the German original: “gewinnt man viele und auch andere
Informationen im zwanglosen Plausch, al-wanasa.” — Hesse’s anthropological
research included Nubians outside the Nile Valley in Northern Kordofan where there
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Darfur, the same goes for the Nubians | met in Northern Sudan and in Egypt,
as expressed by the Egyptian Shoukry Roweis about his travels through
Egyptian Lower Nubia prior to the hijra: “There, | did wanasa and found
data.”** In the words of an anthropologist working in pre-hijra Nubia:

... one of the best things in life is conversation and tea with one’s
friends or close relatives in comfortable, secure surroundings.*>

I avoid the term ‘focus group’ as nearly each time in such group settings the
composition of participants differed, also in a ‘focus group’ the researcher
decides about attendance which I did not. In most instances | do not have and
do not want such a position of influence. Of course, in some sense group
settings have been homogenous, otherwise its members would not have met.

Typical Nubian group settings | have been part of took place in Egyptian
Nubian teahouses and clubs,* and at the Sajaana bus station in Khartoum,
where buses from Dongola and further north arrived until about 2009, shortly
after the opening of the paved road to the north.

Such a setting minimises the shame an individual Nubian would carry if
saying something considered incorrect. My questions may be first discussed
before the group’s consensus is presented. Sometimes, topics that were of
little interest to me early in my research, due to my limited understanding of
Nubian sociocultural traits, became valuable only later.

Still, not disturbing such a casual environment for the performance of
proverbs and its discussion requires extra care. The amount or severity of
change in ambience due to the researcher’s presence is determined by the
tools in use. To maximise the research participants’ comfort, most of the time
| use pen and paper for condensed note taking. “No notebooks, tape recorders

are many similarities to Nile-Nubian culture. wanasa is a Sudanese Colloquial Arabic
expression, also known in Egypt.

149 Shoukry Roweis (2019, p.c.) while presenting a keynote lecture at ‘The Inter-
national Conference on VVernacular Architecture in Berlin’ in 2019 on ‘Dwelling and
Dwellings in Twentieth-Century Lower Nubia: Ways of Re-seeing’.

150 FERNEA and GERSTER 1973: 44. Cf. semantic domain 20 ‘Conversation’. Here 1
widen the scope of the analyses.

151 As described in POESCHKE 1996 and RoTH 1991.
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while being with the Nubians.”*®? Early in my research the son of a nearly
monolingual Mattokki woman living in Alexandria brought a tape recorder
along, so that I could tape his mother and her friends. But they felt insecure,
resulting in a lot of giggling. In the end, | turned off the tape recorder and
returned to the old-fashioned way of using pen and paper. That did the job.
Also, on other occasions | only write down observations and interactions after
group sessions have been concluded.

In the same way, questionnaires may decrease the comfort of the participants
in a group setting, or elsewhere:

| rarely used a written questionnaire for individual interviews,
preferring the richness of the social dynamics and points of view that
emerged in group sessions.>3

Therefore, in this thesis knowledge produced and presented by Nubian
counterparts in group settings is not rendered literally. Still, I aim to represent
the research participants’ views as correctly as possible.

2.3.5.  Hierarchy Avoidance

Some aspects of Nubian hierarchy are clearly visible. Honour is shown to
elders, as expressed in some of the proverbs, giving society much needed
stability. Already before British colonialism there were kings (or) in the
Dongola Reach.*® Still, Nubian society is less hierarchical than surrounding
societies, as expressed by one Nubian, one Egyptian, and one Western voice,
with long time involvement in Nubia:

[TThe general Nubian economic philosophy ... stressed socio-
economic equilibrium in all Nubian communities.

Nubian society is not hierarchical in the sense that one leader can make
a decision for a group — instead everyone must be persuaded through

152 Shoukry Roweis (2019, p.c.) during the aforementioned keynote lecture. — A
worthwhile reading on the influence of research tools is MARTINEZ 2016.

153 FLUEHR-LOBBAN and LOBBAN 1986: 187. This part is written by Carolyn Fluehr-
Lobban.

154 ENDERLIN 1920b: 21. The topic is taken up again in section 5.5.2.
155 ALI OSMAN MOHAMED SALIH 1987: 426.
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discussion. ... Nubians prefer to be self-governing, that is, not taking
all issues to a higher authority. ... No one is entitled to give orders.'*®

If | were to make a cross-section of the village population, it would
seem right to characterize their attitude as democratic. Nubians denied
that there were any class differences among them. ... In reality, there
were layers, which were hard for outsiders to recognize.™’

Still nowadays, when attending a Nubian group setting where wanasa occurs
| observe its members ensuring that everyone, whether old or young, rich or
poor, participates and voices an opinion.

As for the social background of Nubians | work alongside, the majority of
them have left their home villages and reside either in Sudanese or in
Egyptian cities, or even further away, reflecting Nubians in general. They
differ in formal education, financial status, and strictness of religious
adherence. In the Sudan quite a few Dongolawi are even related to members
of regional and national authorities.

The Nubian community | am working with differs in one aspect from the
average Nubian. At the time of writing many of the research participants are
above the age of 50 years. That starkly contrasts with a Sudanese and
Egyptian demography of more than 50% of the population below the age of
25 years. The poet Mahmid Muhammad ‘Abd al-Rahim, the language
teachers ‘Abd al-Jalil Bashir and Mekki Muhammad, also Umm Hamdi,
Muhammad Gum-‘a, ‘Umar Hasan, all Mattokki, the Dongolawi poet Farid
Mekkawi, also Ahmad Hamza and the Halfawi Abdel Halim Sabbar have
already passed away. All of them possessed comprehensive knowledge of the
diversity of their culture and language. | am not the only researcher who
laments such a loss:

Many of my original informants did not survive the period of the
study.®8

1% HopkINs and SOHAIR MEHENNA 2010: 49; writing about pre-hijra Nubia.
157 HOHENWART-GERLACHSTEIN 2010: 205; writing about pre-hijra Nubia.

1% DoRIAN (1978: xvi) who did research on language shift in Gaelic speaking parts
of Scotland.
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Regarding education, among the Nubians mentioned in this thesis
Muhammad ‘Abd al-Majid (Dongolawi), Ahmed Sokarno Abdel-Hafiz,
Nasir al-Gum‘a (both Mattokki), and Abdel Halim Sabbar (Halfawi) gained
a PhD. However, most young Andaandi speakers have not been able to study
at the University of Khartoum that, according to some Sudanese friends, is
considered the best institution of higher education in the Sudan. Unlike
schools in Dongola town and Khartoum, schools in the villages of the
Dongola Reach where Nubian children and teenagers still speak Nubian do
not seem to be able to prepare their pupils sufficiently for the entry exams at
the University of Khartoum. In addition, with the exception of Farid Mekkawi
and Sami ‘Abdallah, to the best of my knowledge none has worked alongside
western archeologists.

How can | connect with such a diversity of Nubians, aiming to be inclusive
to as many as possible, while overcoming possible differences? While |
cannot undo the difference in formal education, other areas allow me to come
closer to the average Nubian way of living.

When visiting Nubia and Nubians, usually I travel by public transport. While
that requires more time than private transport, especially as at intermediate
bus stops vehicles are chronically overloaded and not able to take on any
additional passengers, | sometimes meet Nubian fellow passengers and relate
to the community already before visiting a specific village. Public transport
is one place where | am recognised and then introduced to other Nubians.
“Using public transport is a refusal of [high] status, which allows one to
encounter others on a more level playing field.”**
After arriving at my destination in a Nubian village, my aim has been to treat
each Nubian the same, regardless of origin or level of formal schooling. | aim
to show a

... willingness to be taught by those whose knowledge and whose ways

of knowing may radically differ from [my] own.¢°

In linguistics that is relatively easy, as anybody speaking Andaandi or
Mattokki knows Nubian better than | do. He is the teacher, | am the student.

159 GROHMANN 2020: 147.
160 PREMAWARDHANA 2022: 68.
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If my host invites me to visit some other villagers | take up the offer. Usually
these visits are to Nubians of the same age or older. These mainly social calls
embedded in the main visit hopefully remove fears that | may change the
checks and balances that enable a peaceful life of the community.

As many of my hosts want to honour me, |1 am given honourific titles when
talking in Arabic, as they also do among themselves. That may create
distance.

I am not aware how many times | have transgressed my own objectives. Only
my Nubian friends can tell. I am sorry to say that a very few Nubians have
discontinued working with me.

2.3.6.  Empowering the Insider

Initially my studies focused on linguistics, i.e. collecting language data and
discussing language-related questions, posed by both sides. As a result, it was
mainly Nubians interested in their languages or wanting to share information
about their sociocultural traits who invited me for further encounters. Later
that group extended to any Nubian attracted to Nubian culture or identity,
even if showing low competency in the Andaandi or Mattokki language. First,
I met individual Nubians in teahouses and clubs, then | was invited into their
homes, getting to know other family members, finally even the female ones.
I acknowledge that encounters, especially at the beginning, were by chance.
Later, these Nubians connected me with other interested Nubians so that a
broader cross-section of the Nubian populace participated in this research.

The Nubian research participants are “experts of a different kind: knowledge-
able people who have contributed greatly”, whose voices need to be heard in
western academia and whose input needs to be made visible. In the linguistic
profession “they are called informants by some, ... Never colleagues of
course, and never linguists.”*%! They are the ones that can overcome the
‘othering’ perspective inherent in so much research. Where I have had a
“gatekeeping role”'%? my aim was to open the gates wide, so that their
knowledge spreads. One university lecturer from Sukkot in Nubia explained:

161 Both quotes from STORCH 2019: 19-20.
162 MIGGE 2020: 174. Cf. MIGGE 2020: 162.



70 Wise Sayings and Proverbs

Furthermore, there is a huge knowledge of Nubian languages ...
accumulated in the course of long, long time (lifetime) by amateur
revivalists who are almost above 50 years (I myself was one of them).
| believe that this knowledge should be valued as they are skilled
speakers of their respective languages. This knowledge, | believe,
should be (1) acknowledged, and (2) polished by academia.®®

The Nubian minority within the Arab-dominated Sudan and Egypt is
experiencing an imposition of Arab culture and language % and an
imbalance in economic means. It seems that Dongolawi who have detached
themselves from Nubian culture and languages achieve higher positions in
politics and the economy. As a result, many Nubian parents regard
“[1]anguage shift, under such conditions, [as] a strategy for survival.”
Insisting on linguistic minority rights would not result in a change of status,
as that could imply a “spatial ‘fixedness’ of people [and] languages”,
“keeping people in the marginalized region”,'® unrealisable in times of
global and social mobility.

Therefore, | am glad about mainly voluntary Nubian partners that aspire to
gain as much knowledge as possible about their native languages and a desire
to analyse them, frequently without any prior formal linguistic training. Here,
I may empower Nubians active in the linguistic or cultural sphere and give
them a voice by transmitting their knowledge.

One difference lies in the “spheres of influence”: grassroots scholars are more
“able to do a great deal within [their] community”; I have “many contacts
outside of the [language] community”,*®® and opportunities to attend inter-
national conferences. While Western linguistic knowledge as imputed at
many of these conferences is frequently part of “the narrative of
modernization”,*®” | have aimed to introduce some Nubians to academic
circles and speak on their behalf. Hamid Khabir, whose proverb collection

163 Muhammed Jalal Hashim 2010, p.c. by email.

164 BLOMMAERT 2004b: 58 calls that “linguistic imperialism”.
165 All three quotes from BLOMMAERT 2004b: 56+60.

166 ComBs and PENFIELD 2012: 471.

167 SmITH 2011: 89.
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provided a starting point for this thesis and who cannot travel internationally,
feels encouraged to hear from other Nubians that at international conferences
he and his work are referred to. Also other Nubians who maintain their
language and culture express gratitude that their voices and opinions as a non-
dominant group are being acknowledged and valued outside of their
community.

Research participants in this thesis belong to a non-dominant community
experiencing disrespect and even sometimes oppression. During lunch at the
University of Khartoum in 2009 | overheard a Sudanese who is writing a PhD
in linguistics saying wholeheartedly that Andaandi is not a language. The
typical Nubian grassroots scholar has to work against all these obstacles.

This explains why one of the strongest and most critical Nubian voices
mentions one further benefit of outsiders working in Nubia: “Oppressed
people, like the Nubians, need a leader to lead them out of oppression.
Foreigners can also take on that role.” Another Nubian narrows down:
“Foreigners are needed for all marginalised languages in the Sudan.” More
specifically yet another Nubian said that due to the more repressive
atmosphere in his home country a Nubian may not be able to express certain
ideas as openly as a Westerner. But a Nubian may quote content from a well-
researched Western book, thereby transmitting his own opinion. €8

Early in my research, at Argo boys’ school some teachers took me into two
classes. First, | spoke some English with the pupils attending these classes,
then Andaandi with the Andaandi speakers. Only an outsider could break the
rule that Andaandi is not to be spoken in class.'®® Although pupils were a bit
shy answering in Andaandi, it was a step forward. Only recently at another

168 Nubian voices in 2009, 2011 and 2023, p.c. — Cf. GILLEY (2007: 413) who lived
and worked in the Sudan for 22 years had a similar experience when she was asked
to present “a paper about the situation of teaching English at the University of
Khartoum” where the quality of teaching had markedly decreased over the years due
to lack of funding. She writes: “I decided, they [the English department at the
university] wanted me to be honest in this public forum, and I, as a foreigner, | had
the freedom to do just that. ... I could be forgiven. A Sudanese staff member would
likely suffer forevermore for saying what they wanted me to say.”

189 Tt is to be remembered that the boys’ parents most probably had been beaten for
speaking Andaandi at school!
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school attended by Dongolawi, boys felt more free to speak in Andaandi with
me.

Only a Nubian can tell how much | have achieved in treading the fine line
between having power to free and empower others, and having power to put
myself in the driver’s seat, making people do something they would not have
done otherwise, or even being destructive. By preferring some sources of
western epistemology over against others and selectively transmitting them,
I may have influenced the insider. For a human being it is impossible to dis-
empower oneself completely. The question is what limits and controls power.
In conclusion, although my studies are discussed in a western environment,
its legitimacy should come from the insiders.

Based on the long-term insight of this research | contradict John Edwards and
purposely include the “ethnocultural community” and grassroots scholars:

I omit from the discussion here any mention of those scholarly activists
who are, themselves, from the ethnocultural community about which
they write, and whose claims they advocate. There is a good case to be
made for the insights and nuanced observations that may be available
only to insiders; but an equally good case can be made about lapses in
objectivity.0

Edwards seems to be influenced by the story of modern secularism that it

could provide a point of view from which any topic can be looked at

objectively and unemotionally. | doubt such a claim.™®

Instead, in this thesis, frequently Nubian voices are given opportunity to state
their knowledge individually in all its diversity, without being collectively
summarized. The rationale behind this approach is to respect each voice and
show the nuances of their presentations.”

170 EpwARDS 2010: 34.

171 Such a statement is also refuted by FABIAN 2014: 60: “But it is truly intriguing in
the international context of anthropology that rejection of subjectivity did not lead to
contempt for ethnographic ‘observation’.” Additionally, FABIAN (2014: 89) does not
necessarily see “anthropological objectivity ... in opposition to subjectivity.”

172 Cf. GUMMA IBRAHIM and JAEGER 2010: 196: “Their members [of oral societies]
feel that written societies do not always show the necessary respect for their way of
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| have searched for opportunities where not only myself but also Nubians
have been able to participate and present. However, due to the English
language being a prerequisite at most international conferences and many
Nubians lacking proficiency in it, their knowledge has not reached
international audiences as it should have done. On top of that, financial and
visa restrictions prevent most Nubians from presenting outside Africa. Since
about 2015 such restrictions for travelling to Europe and the US have
increased drastically, in spite of a good deal of talking about ‘globalisation’,
which usually means that the West gets better access to the Global South, yet
not vice versa.

Opportunities for Nubians to present their knowledge and produce it at
international conferences with support from myself have been manifold.!”
Such occasions meant hard work on both sides as a mainly western audience
puts so much more emphasis on a proper ‘paper’ than on relationship:

[For a] person imbued with a culture based on shame and honour, paper
is a poor substitute for shared memories, mutual respect, and the
determination to co-operate with one another.™

Besides knowledge transfer from Nubia to western audiences my presence
created opportunities for Nubians to connect with each other, thereby sharing
their knowledge among themselves. That leads further to the question of
advocacy:

Two principles are laid down by researchers; ‘the principle of error
correction’ (if people believe false and damaging propositions, ...); and
‘the principle of the debt incurred” (if a community has helped
researchers by providing access and information, researchers have a
corresponding duty to use their knowledge and expertise for the benefit

thinking, their oral traditions and their identity.” Gumma Ibrahim belongs to the
Kordofan Nubians.

173 One of the outcomes is KAMAL HUSSEIN and JAEGER 2022.

174 LIENHARD 2016: 67; in the German original: “[Fir] Menschen in ehre- und
schamorientierten Kulturen [ist] Papier ein schlechter Ersatz fir gemeinsame
Erinnerungen, gegenseitigen Respekt und die Entschlossenheit, miteinander zu
arbeiten.” Some researchers question the honour-shame dichotomy, as Cozens and
OcHs 2019: 238. Still, Lienhard’s quote fits Nubian sociocultural traits.
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of the community). This amounts to an argument that advocacy —
research for as well as on social subjects — is not just an optional extra,
a bonus researchers may look for or not, as they decide; in the right
circumstances it is an obligation.t™

My role as a cultural and linguistic advocate in Nubian matters on an
institutional level has had its limits, both in the Middle East and in Europe, as
I experienced a couple of time, especially with UNESCO. Even the prospect
of introducing grassroots scholars did not enhance interest.

There remains the question of the researcher’s political involvement. 17
Nubian friends, in particular in the Sudan, advised me to stay away from any
specific kind of political activity as that would hinder the linguistic and
cultural research they wanted to benefit from and therefore did not want to be
jeopardized. However, unfortunately in the contemporary world linguistic
and anthropological research seems to have a political component.

In conclusion, | have not been successful in advocacy on an institutional level
and have not aimed to be active in politics. However, a researcher who takes
the necessary time and effort to center a speech community, so that they can
do linguistics and anthropological research in a way that fits their under-
standing allows the power balance to be changed. The fact that a non-Nubian
is prepared to support Nubians in their research creates a more beneficial
environment for Nubian cultural activities, sometimes making other Nubians
want to join.t”’

2.3.7.  Approach toward Faith and Religion

| present Nubia and Nubian sociocultural traits in English or German, both
languages that in their countries of origin express a strong dualistic world-
view, compartmentalizing secular and religious aspects in daily life. In Nubia
there was no Enlightenment period where religion had to take a back seat or
was put in opposition to reasoning and understanding, creating a secular-

175 CAMERON 1997: 149.

176 As discussed in ERRINGTON 2008: 161. CF. HOMEYER 2020: 25: “My own
investments in this research are both aesthetic and political, ...”

177 Abdel Halim Sabbar 2004, p.c.
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religious divide.}”® Instead, for most Nubians like most people living in the
Sudan and the Arab world, faith in one God is an integral aspect. They
practise their Muslim faith regularly, respecting and being hospitable to
people from other religions of the book. When entering the Nubian com-
munity | as a practising Christian have not experienced problems based on
differences in faith, except with a few Nubian Salafi-orientated Muslims.

I favour the term ‘faith’ instead of ‘religion’, a term in need of
decolonisation.'”® Faith is not a private matter. Many Nubians are glad to
express their faith and discuss similarities and differences between the faiths,
also in public group settings. By contrast, as a western researcher | am
expected to work dualistically, being “constrained by the modernist
epistemological assumptions and commitments that have generally governed
western academic discourse”,*® keeping my faith and my research separate.
Therefore, | take the critique of Orientalism as “a secular tradition of
continuity” 8 seriously. The western mind has a tendency to secularise
religion and understand itself as the only means to enable independent
anthropological research.82

Coming from a background of agricultural studies and faith, Jim Harries, now
living and working in Kenya, writes:

178 PREMAWARDHANA (2022: 69) speaks of “the Enlightenment’s fundamental
grounding in disembodied rationality”.

179 Tn no way do I want to equate ‘religion’ and ‘faith’. CAVANAUGH (2007: 249-
252) discusses some of the problems of defining ‘religion’, concluding that thus far
scholars have not agreed “on a definition of religion.” Also, in post Enlightenment
thinking, ‘religion’ is too frequently related to ‘violence’, “serv[ing] a particular need
for their consumers in the West” (CAVANAUGH 2007: 241). In using the term ‘faith’

instead | follow HARRIES 2016: 94.

180 MENESES et al 2014: 82. This article deals in depth with “Engaging the
Religiously Committed Other” in anthropology.

181 Quoted in FLUEHR-LOBBAN and RHODES 2004: xxi.

182 E.g. MAHMOOD 2006: 338: “Critical reading of the text here assumes a sovereign
subject who reconciles the claims of scripture against those of reason, ... this form
of critical reading is the nadir of man’s attempt to grapple with the divine — all others
who do not agree with this method stand in a false relation to this quest.”
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In the West in recent days, all too often it has come to be believed that
one’s religion ... is not connected to the “real objective world” as
perceived through the senses. This belief limits the ability of the West
to communicate clearly with the majority world.8®

Instead, | assume that faith and research can be integrated in a meaningful
way, even “expand the discourse in ways that provide explanatory value”.'®*
The Ethiopian philosopher Odomaro Mubangizi rightly notes that “the
African world view ... should be understood from three main perspectives:
cosmological, anthropological and theological.” '8 Therefore, | do not

bracket out the Nubian Muslim research participants’ faith background and

become distinctly uncomfortable when discussions with my Malay
‘informants’ turn, as they often do, to their experiences of ... Muslim
holy men ... [as] strategic agnosticism on the part of the unbeliever in
his/her interaction with believers may well be, and indeed often is,
taken as condescending and insulting by those whose beliefs are
rendered tolerable.!8

Saba Mahmood comes up with a similar observation:

Underlying ... is a secularized conception of religion in which religion
is understood to be an abstracted category of beliefs and doctrines.®’

Secularism may misunderstand some aspects of the believing Nubian
research participant. That is also my criticism of Southern Theory (section
2.2.3). Thus far it is purely secular orientated in spite of the majority of people
from the Global South practising a faith, with the result that “non-Western
scholars ... must learn the secular idiom™*® to participate in academia.

183 HARRIES 2013: 57.
184 MENESES et al 2014: 82.
185 MuBANGIZI 2017: 3.

186 KAHN 2011: 78+80-81. | am thankful that Kahn openly discusses the problems
of understanding in anthropological research based on the confrontation of belief and
unbelief.

187 MAHMOOD 2006: 341.
188 MENESES et al 2014: 83.
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For a Nubian faith is something practical, having implications for most of
life. It offers a “religious way of knowing”.¥® Nubian epistemologies are
taken seriously when faith knowledge is included and considered as
legitimate. Therefore, during in-depth visits to Nubians | do everything
possible to respect their faith and to not hide my Christian faith
background.’® Nubians with whom a close relationship exists become aware
that my faith commitment influences the way 1 live and work.** As a result,
we are able to establish common ground, enabling the kind of metaphysical
discourse so much enjoyed by many Nubians. When during a visit to a Nubian
research participant | am asked to greet an ill relative, sometimes | offer to
pray for that person, or announce that later | will do so. Most times such an
offer is thankfully accepted. This kind of “interreligious participation”, “a
privileged path to solidarity across lines of religious difference”%? works
both ways. When | was ill, and also later my mother, Muslim friends from the
Sudan and Egypt told me that on hearing the news they had prayed for me/my
mother. In the Nubian mind, and also in mine, participating in research and
praying for a friend enhances trust and human relationships.'®3

In the same way, some research participants suspend our common investiga-
tion to attend the five-times-daily mosque prayers. When returning they are
excited to carry on. They feel that their religious and metaphysical knowledge
is beneficial to our research and broadens it. Thereby we overcome what

189 The term is taken from HARRIES 2021.

190 “the non-claiming of one’s own beliefs, whatever those are — is an act of deception

that fundamentally undermines trust-building.” Glenn Hinson’s response to MENESES
et al 2014’s paper (p. 95).

Also, ‘Aisha‘, a member of the Sudanese women’s movement and a Muslim woman
reasons how learning about the Christian faith while being at school in the 1940s
improved the quality of her life. (ISMAIL and MAKKI 1990: 114)

191 After supporting one lecturer at the University of Khartoum in regaining some
lost computer files he wrote (2005): “You always amaze me by your absolute
commitment to your religion, family, work and your friends.”

192 PREMAWARDHANA 2022: 65+66.
193 Cf. AZDAJIC’s (2020: 27) experience when studying Sufi sheikhs in Bosnia.
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Kahn calls a ‘nondialogue’.?®* “[R]ather than an obstacle to anthropological
knowledge, [our] faith” becomes “a prerequisite for it.”**® Our conversations
have reached a stage where some Muslim friends openly talk about
difficulties they experience in practising their faith and | about mine. We
discuss respectfully points of uniqueness in our faiths, against “[t]he liberal
agenda of the equality of all religions [that] captures the mood of the post-
Christian West”® and thus ‘“challenge our own ways of thinking.”
Especially Hamid Khabir is a devout Muslim. If a proverb has a religious
meaning both sides look for avenues to get another point of view and make
trust in God fruitful in understanding it.1%

Some of the sayings of mystic Sufis’ have become proverbs.’®® The Bible
contains the Book of Proverbs consisting mainly of wisdom sayings and
proverbs. In communities where faith is important, proverbs are interpreted
within one’s faith framework. Therefore, understanding Nubian proverbs is
supported by at least some knowledge of both faiths, Islam and Christianity.
Contemporary Nubians are Muslims, and so understand their proverbs from
a Muslim perspective, yet some proverbs also show traces from medieval
Nubian Christianity.?® Additionally, some writings by African Christians
looking into post-Western Christianity contribute to a better understanding of

19 KAHN 2011: 82: “It has become clear that, despite the benefit of such an approach
[i.e., bracketing out] ... encounters between the secular and the religious, the
nondialogue on which it depends can no longer hold.”

195 WILLERSLEV and SUHR 2018: 66.

19 SANNEH 2008: 140-141.

197 WILLERSLEV and SUHR 2018: 67.

1% Cf. LUHRMANN 2018: 80 viewing God from an anthropological perspective: “Yet
god (!) is the most radically other of radical otherness.”

199 Cf. sayingspoint.com/islamic-sayings [last accessed on 23 August 2021].

20 The term ‘medieval Nubia’ is the standard expression used by many Nubiologists
(as WELSBY 2002 and RUFFINI 2012) when describing the Nubian Christian kingdom
period from roughly the 6th until the 14th or 15th century. In no way do | want to
colonialise ‘medieval Nubia’ by employing a term coined for a historical period in
Europe.
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current developments in the Global South in general and in Africa
specifically.?%

I am in contact with many western scholars who work according to a purely
secular approach and | very much value their input. My comments describe
certain aspects of my own work where a different point of worldview allows
additional insights into the diversity of Nubian society and culture including
their proverbs. In no way do I intend to devalue the research performed by
secular scholars.

While my principal responsibility is toward the Nubians in the Sudan and in
Egypt, | bear some kind of obligation toward the Christian minorities in these
countries, more than a secular researcher. By positioning myself as a person
with a Christian faith ethos | consider that my behaviour may influence the
way Muslim Nubians view their Christian fellow citizens. In some Egyptian
Nubian villages Coptic Christians own a shop, like the carpenter shop in
Debood village. Nubian friends from Debood assume that the Coptic
carpenters and | have a common bond, and therefore expect me to greet at
that shop during my visits, which I gladly do.

The German hospital in Aswan has a distinctively Christian ethos, and is
frequented by both Muslims, including Nubian Muslims, and Christians. As
during my research trips to Egyptian Nubia | usually stay in a guest room at
the German hospital, in Nubian villages | am considered to be associated with
it. Again, I have to behave in a way that does not impede the hospital’s
positive reputation, an important factor in keeping peaceful and cordial
relations between Egyptian Christians and Muslims.

Refugees from the Nuba Mountains and South Sudan in the Dongola Reach,
both Muslims and Christians, usually perform menial tasks with low status.
Being aware that | am a representative of a faith whose current stronghold is
in the Global South, | openly associate with the Christians in the Sudanese
Church of Christ in Dongola town and show them the respect they deserve,

201 cf, KWAME BEDIAKO 2008; SANNEH 1989 and 2008.
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resulting in feeling valued, something they lacked during the rule of the
National Islamic Front in the Sudan since 1989.2%

In conclusion, meeting Muslims and Christians in the Sudan and Egypt, not
from a position of patronage but of vulnerability, and interacting and
communicating with them involves a “challenge [to my] own ways of
thinking, ... a decolonialization of thought.”?%®

2.3.8.  Participatory Approach

The speakers of Andaandi and Mattokki Nubian and their descendants are the
ones explaining the meaning of proverbs, wanting to document them and the
wisdom embedded in them, and passing it on to future generations in the
context of language and culture shift. They should be in the centre of this
research. At some stage | had to stop pushing deconstruction as research
method, as members of these two ethnicities were too vulnerable and their
languages and cultures in a state of being superimposed by the more powerful
Arab ones. | realised how unhappy aspects of deconstruction made even a
highly educated Nubian co-investigator who had spent a good amount of time
in the West and read research from the West. How much would the average
Nubian, with less formal education, be able to participate in research based
on such an approach? Also, if Nubian proverbs and the wisdom that has
developed and been passed on over a very long period are forcefully
deconstructed, what does one put in its place? The pull for Arabic would
become even stronger.

202 Based on Peter Beyerhaus’ research in the late 1950s, RICHEBACHER (2022: 225)
calls these churches a postcolonial and independent church on a divine mission. | am
thankful for the knowledge I gain from Christians in the Sudan and Egypt and aim to
carry it to Western churches. That differs from ‘development’ and social projects
initiated by Western churches that frequently transport Western finances, ideas and
theology to the Global South.

203 WILLERSLEV and SUHR 2018: 67; based on Eduardo Viveiros de Castro (2011).
For an in-depth analysis of aspects of vulnerability see HARRIES 2013 and HARRIES
2016. Jim Harries is the chairman of the ‘Alliance for Vulnerable Mission’
(vulnerablemission.org), a group of practitioners that question aspects of power and
dependence on foreign money and colonial languages in mission work in the Global
South.
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Therefore, a methodology suiting the way the average Nubian thinks and acts,
allowing active participation in a safe environment, as far as possible, is
required. A third of the way into my research | encountered the research of
the Egyptian KAMAL FAHMI (2007). 24 Neither a linguist nor an
anthropologist, he is a university lecturer of social studies who combined his
research with practical application among street children in Cairo from 1993
onward until its abrupt end in 2001. He realised that

... placing the control of the production and distribution of knowledge
in the hands of experts, their techniques and methods were actually
reinforcing the imposition of the western development model with all
its contradictions.”2%

In order to overcome such power relationship based on knowledge he applied
Participatory Action Research (PAR):

The basic ideology of PAR is that self-conscious people, those who are
currently poor and oppressed, will progressively transform their
environment by their own praxis. In this process others may play a
catalytic and supportive role but will not dominate.%®

The approach is based on Paulo Freire’s ‘Pedagogy of the Oppressed’.? It
considers the role of the non-dominant but also the necessity of non-dominant
people to become conscious of their situation and to navigate themselves
without an outside leader. In literacy it has been applied with positive
results.?%®

Kamal Fahmi’s Egyptian background indicates that the approach he chose fits
a Middle Eastern context, or, at least, can be adapted to it. While not every
Nubian is poor or feels oppressed, two important aspects are that

204 K AMAL FAHMI 2007: 99.
205 KAMAL FAHMI 2007: 15.

206 K AMAL FAHMI2007: 17. | mainly rely on his way of describing PAR. CHEVALIER
and BUCKLES 2019 provide a more general description of PAR.

207 FREIRE 1970.
208 Cf. MALONE and MALONE 1999.
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¢ Nubian research participants transform actively their environment that
they know much better than the outsider and

o there is a place for the outsider to provide support.

A working relationship between the researcher and the researched based on
mutual responsibility is possible. It is

subject-subject rather than subject-object. ... Thus, the positivist
methodological tools in terms of design, concept formation, measure-
ment, validity, relevance, and so on take second place to the emphasis
on establishing processes of collaboration and dialogue that aim at
empowering participants and establishing community solidarity.2%®

In other words:

Partnership ... is characterized by mutual cooperation and
responsibility in achieving shared goals.?'

Such relationships fit the Nubian spirit much better than a relation between
an outside researcher and an inside ‘informant.?'! It allows both sides to ask
guestions and to mutually research and answer them. It replaces
guestionnaires (for individual or group interviews) by dialogue. “This sharing
[in a dialogue] invites [both] participants to engage in explicit reflexivity.”?'?

One pitfall explaining why PAR cannot prevail in academia is that it goes
against the trend of rapid production and publication, so much needed to
advance one’s academic career:

[W]hen researchers with academic careers develop strong ties with
community groups in PAR undertakings that are strongly oriented
toward community empowerment, they are likely to be the least
successful in academia — a combination of activism with an academic
career requires going against an academic mainstream that focuses on
research products rather than on the research process; on regular

209 KAMAL FAHMI 2007: 25.
210 CHEVALIER and BUCKLES 2019: 28.

211 While the term ‘informant’ is outdated | use it here to show the way research has
been done in many instances in history, and still maybe today.

212 K AMAL FAHMI 2007: 26.
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publications in academic journals rather than in publications for
laypersons; and on accountability to academic standards rather than to
activist standards.?*®

Another pitfall is that the outcome of a PAR project is open-ended. By
contrast, when receiving a request for a research grant a sponsor wants to
know what will be achieved:

[In an] open-ended process, each PAR needs to progress along the
emerging, sequencing, and unfolding realities of a group’s life, which
are continuously shaped, forged, formed, and constructed by the
interactions among the different members.?'4

As PAR works especially among oppressed or vulnerable non-dominant com-
munities, the outside researcher needs to provide constant encouragement:

Disenfranchised groups often internalize the negative connotations of
the stigma imposed on them by a dominating structure, which may
reinforce subordination to outside researchers.?'®

As a result, the researcher becomes “moderator, coach, host informant, and
participant”.?'® In the end PAR requires a long-term commitment:

PAR processes ... are understandably very time-consuming, labor
intensive, field based, longitudinal, and engaged undertakings that
require extensive patience, perseverance, and a capacity to handle a
great deal of ambiguity.?!’

Before venturing out one needs to weigh whether one is willing to commit to

such an approach that cannot be changed at a later stage without negative
repercussions. The benefit is to become acquainted so well with some inside

213 KAMAL FAHMI 2007: 30.
214 KAMAL FAHMI 2007: 160-161.
215 KAMAL FAHMI 2007: 32.
216 KAMAL FAHMI 2007: 73.
27 KAMAL FAHMI 2007: 161.
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participants that they become like close relations. Yet that goes against
remaining objective, and not “over-identifying with the other.”?8

Another researcher presents a good rationale for using PAR in research and a
more general description how such research is done:

PAR seemed like the only way to conduct our research ethically and
responsibly, with a real concern for people as opposed to extracting
and analyzing data for the sole purpose of advancing knowledge and
our own intellectual agendas and careers.?®

While so far PAR has been presented as a secular approach, it is also
applicable in research from a faith perspective. PAR can influence the way a
believer sees God, his fellow beings and his environment, as observed among
members of some Pentecostal churches where PAR methods were applied.??

2.3.9. Conclusion

Long-term or at least above-average time commitment and interaction, and
voluntary participation lead to increased trust between the speech community
and the researcher. They begin to feel mutually responsible to each other,
minimising unintentional harm. Misunderstandings and inappropriate
behaviour due to lack of cultural knowledge are tolerated to a greater degree.
Working collaboratively and learning from each other in meaningful and
balanced group settings offering intimate space and avoiding the creation of
hierarchies strengthens such a process. Only then is empowerment possible.
Without a trusting relationship the Nubians | know would refuse any outside
attempt to share in their efforts.

Any outsider who sympathises and connects with members of an ethnic
community, appreciates their histories and knowledge, while also respecting
their intimate spaces, will be more readily accepted. When visiting a teahouse

218 KAMAL FAHMI 2007: 161. Cf. NICHOLAS (2017: 23) writing about her research
in Nubia: “When studying culture and their [the Nubians’] love of the land, it is
necessary to become non-academic in order to understand the people’s feelings, and
what motivates them.”

219 CHEVALIER and BUCKLES 2019: 1.
220 JOHNS 1998.
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in Alexandria owned by a Nubian and frequented by Nubians, | was
introduced to a young Sa‘idi Egyptian customer. He was described as being
polite and willing to learn from Nubians. So he was included in this Nubian
environment.

As a result, research participants become friends, joys and sorrows are
shared.?> While this is adequate behaviour for most Nubians, the researcher
loses some of the impartiality expected in academia and may even overstep
boundaries regarded as essential in western research. To uncover such taking
of the Nubians’ side, it needs an independent scholar (outside of the Nubian
community and myself) to receive and evaluate the insights presented below.
But such an independent scholar could only do so when staying long and close
enough with Nubians, risking to become as subjective as myself. Therefore,
I am glad that nowadays it becomes more obvious than before what is lost if
the ethnographer “conscious[ly performs an] ascetic withdrawal” according

to a “positivist-pragmatist ethos”.???

2.4, Output

In Participatory Action Research it is difficult to describe envisaged goals at
an early stage as that would hinder the non-dominant group discovering their
own goals:

Most of us, as outsiders, play no direct role in ... the decisions made
by vernacular groups about development and maintenance of their
language. But we can sometimes have a role in helping people become
aware of options and the consequences of decisions made in other
places and by other groups. ... And sometimes we can even help them
develop the tools they need to implement their decisions.??

Therefore, instead of setting goals I look at desired outputs. Of course, | can
only describe outputs that | have observed. There will be others, not discussed
here. Outputs are not only papers and articles. In the sense of Participatory

221 As the medical doctor HERZFELD 1966¢ did.
222 BunzL 2014: xiv.
228 MILLER 2000: 185.
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Action Research, outputs that transform the community through its own
social activities are much more important.

Throughout the two decades my research has been continuing, some
tendencies have become recognisable. One Dongolawi who very much
wanted his language to stay alive pointed out that since my visits to one of
the islands where Andaandi is spoken, some inhabitants have developed a
more positive attitude toward their native language. Looking back over the
years, on average it was mainly individuals who were influenced through my
actions.

The awareness of language being a marker of identity is especially increasing
among younger Nubians that only have a passive understanding of the Nubian
languages that their parents spoke with communicative competence, yet did
not pass on, instead steering their children toward the use of a dominant
language. My research and its outputs are related to this environment.

The most obvious output intended by this research is to make

¢ Andaandi and Mattokki Nubian proverbs and their cultural background
accessible to the community.

Especially young Nubians yearn to learn more about their sociocultural
background, which includes proverbs. Maher Habbob has already published
a collection of Fadijja proverbs in Arabic and later in English.??* In this thesis
I begin with English, tending to write a style of English that Nubians living
in the English-speaking diaspora or with formal education in English would
understand. An Arabic translation is planned for a later stage.

In this subchapter, I begin with computational linguistic services provided for
the Nubian community, followed by presenting the research participants’
knowledge at international conferences and in international publications,
literacy activities, and finally locally produced dictionaries, where | did not
have any input.

224 MAHER HABBOB 2014 and MAHER HABBOB 2022.
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2.4.1.  Services — The Sophia Nubian font

In order to make the Nubian proverbs accessible, they have to be written in a
way favoured by literate Nubians. For this, a font for writing the Nubian
languages has been provided, named Sophia Nubian font. It serves the
community in their efforts to continue language development.

After the Egyptian Nubian Mokhtar Khalil Kabbara had introduced the
Nubian script to the Nubian community and recommended its use for writing
the contemporary Nubian languages in the 1990s, the late Prof Suad Ibrahim
Ahmed (1935-2013) from Wadi Halfa, among others, took up his idea, co-
founded the Nubian Studies and Documentation Centre in Cairo and started
literacy courses. In order to print the teaching materials, non-Unicode fonts
such as the lbrim font, the Mokhtar font (named after Mokhtar Khalil
Kabbara), and the Nobiin font were created. The life-span of these fonts was
limited due to the advance of Unicode that encompasses all characters of the
world’s ancient and contemporary languages. The inclusion of the Nubian
characters in the Unicode character set and a subsequent Nubian Unicode font
became necessary.

After returning to Khartoum and hearing about my background in
Computational Linguistics, in the early 2000s Suad Ibrahim asked me to
approach the Unicode Consortium?® to incorporate the Nubian characters
into the Unicode character list. As the Unicode Consortium only accepts
applications by teams including members of the ethnic community, we jointly
collected the necessary information and described the Nubian character set as
used by the contemporary Nubian community. It consists mainly of Greek
and Coptic characters, already part of the Unicode charts, plus a few specific
characters that can be derived from Meroitic, so far missing.

When after a prolonged illness Suad lbrahim was ready to continue the
application process we unexpectedly received news that the characters
specific to Old Nubian had already been incorporated in the Coptic Unicode
Page.??® The Nubian community would have preferred a distinct Nubian

225 www.unicode.org/history/summary.html [last accessed on 23 July 2020]

226 ynicode.org/charts/PDF/U2C80.pdf [last accessed on 23 July 2020] When the
Unicode consortium defined the Nubian characters for digital use, they decided to
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Unicode Page. However, it would have been difficult to disconnect Nubian
and Coptic, as had been done with Greek and Coptic before' and would have
extended the time period until a Nubian Unicode font became available.

Parallel to this development, Kamal Hussein and | worked on the phonology
of Andaandi, also considering related Nubian languages.??’

The next step was to build a Unicode-based font that included the newly
defined Nubian characters. In 2007 one of the members of the SIL - Non-
Roman Script Initiative.??®, Lorna Priest-Evans, indicated her willingness to
provide technical support to the Nubian community. The decision was taken
to create a new font specially geared toward the needs of first learners. It was
based on the older IPA Sophia font, created for similar purposes, and similar
in shape to the Helvetica font, which was popular at that time. Therefore, it
was named Sophia Nubian. OpenType and Graphite code were added for

Nubian macrons and the Nubian QY (‘u’) vowel.

Herman Bell, who had been working on the old and modern Nubian
languages since the 1960s, was willing to provide expert advice and feedback.
El-Shafie EI-Guzuuli, highly proficient in Andaandi Nubian literacy, tested
the new font extensively. | coordinated the development and networked
between the different parties. In November 2008 the Sophia Nubian font was
released and made available on the internet for download.??

include the special Old Nubian characters with Coptic. They did so more for
computational than for linguistic reasons.

227 The research was published as JAEGER and KAMAL HUSSEIN 2012.

228 scripts.sil.org/cms/scripts/page.php?site_id=nrsi&id=welcome [last accessed on
23 July 2020]. They support non-dominant languages with non-Roman scripts.
Nowadays, it is named the ‘SIL Writing Systems Technology team’.

229 software.sil.org/sophianubian [last accessed on 23 July 2020]. It was released
under the SIL Open Font License, so is available free for non-commercial download,
very important for the speech community. The font log describes it as follows:
“Sophia Nubian is a sans serif, Unicode-compliant font based ... Its primary purpose
is to provide adequate representation for Nubian languages which use the Coptic
Unicode character set. Since Nubian languages do not use casing, uppercase
characters are not included in this font. A basic set of Latin glyphs is also provided.”
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The option to develop a specific Old Nubian font for scholars and archae-
ologists was considered. While that was only realised at a later stage,° at
the 12th International Conference for Nubian Studies at the British Museum
in August 2010 the Sophia Nubian font was already being used by some
archaeologists working on Old Nubian.

Nowadays, Nubians who write the contemporary Nubian languages on an
electronic device in Nubian script mainly use the Sophia Nubian Font.

2.4.2.  Academic status and academic papers

There is great interest among Nubians to present local epistemologies at inter-
national venues. While | would prefer for Nubians to be independent, there is
still some need to enable such participation by a Westerner. The western
academic system is very different from the Sudanese and Egyptian ones, and
navigating it can be disheartening for a non-westerner. When Nubians feel
ready to undertake academic work their level of English may not be sufficient
enough to read fundamental research. Especially technical terminology
presents a great hurdle. Also, due to financial and visa restrictions Nubian
epistemology is rare at international academic conferences. Therefore, |
consider one of my roles as that of an encourager and a mediator. In these
roles, | have to speak plainly and intelligibly to Nubian grassroots scholars,
missing nuances that western terminology aims to make visible.

Examples are the joint papers with the Dongolawi KAMAL HUSSEIN “Aspects
of Kenzi-Dongolawi Phonology Related to Orthography”, “Some aspects of
deontic modality in Andaandi Nubian”, and “Three particles in Andaandi
Nubian interrogative clauses: aba, sen, and on” were either published (2012
and 2022) or are in the process of being accepted for publication respectively.
There is also the Fadijja MAHER HABBOB’s (2023) conference paper “The
resettlement of the people of Tamas wa ‘Afya”.

To a certain extent previous publications about Nubian proverbs in which |
mention the names of Nubian research participants help them to feel partly

230 sawarda Nubian font developed by Hatim-Arbaab Eujayl in 2021. Cf.
unionfornubianstudies.org/projects/sawarda




90 Wise Sayings and Proverbs

compensated for not being able to address an international audience
themselves. In this thesis | follow the same line of documenting.

In a more recent development educated Nubians increasingly support
themselves. Khayria Miisa a retired school director and volunteer in teaching
Mattokki reports that she receives more requests from Nubian students than
ever before to help them write an M.A. about aspects of Nubia or the Mattokki
Nubian language. However, these requests come from Nubians living in
Cairo, not in the homelands.?!

2.4.3.  Nubian Literacy Activities

When describing the research environment in subchapter 2.1 | highlighted
some Nubian literacy activities. | was glad that I could attend some of the
Mattokki literacy classes, observe other literacy activities and discuss them
with the organisers. Especially some young Nubians who have grown up in
Egyptian cities with an above-average education have a desire to learn
reading and writing Mattokki. As most of the students are not able to speak
Mattokki the language of instruction in these classes is Arabic. Courses
increasingly have a language learning component, frequently consisting of
discussing grammar and sometimes translating phrases and sentences
common in Arabic yet uncommon Mattokki into Arabic.?? Rote learning is
applied. 22 Drills are missing. Participants are encouraged to practise
Mattokki with their parents or other relatives. Courses may finish with an
examination.

A journalist visiting such a Fadijja literacy and language class in Cairo wrote
about her experiences:

The number of students currently enrolled in Nubian language classes
is dishearteningly small. — Alkashf’s [one of the Fadijja teachers] class
wavers between three and five students, most of whom would rather

281 Khayria Misa 2023, p.c. That agrees with my own impressions.
232 Cf. artin errigi ‘in the name of God’.

23 As in the Mattokki literacy material prepared by MEKKI MUHAMMAD
(2003/2014). An intermediate and a conversational course had been planned but
never realised. Each course was to consist of 15 lessons, each 90 minutes.
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spend their days chatting away in Arabic instead of learning a dead
tongue.?*

On average, students participating in the Mattokki classes | have attended
showed greater motivation. It could also be that the journalist describes his
own lack of motivation.

In the meantime, a younger generation of teachers has taken over, with fewer
language skills than the former one, yet applying modern educational
approaches similar to a class in Alexandria that | attended in 2016: The
teacher asked the students to form sentences based on a word list. Some of
the words were closely related to Nubian culture, and therefore needed
explanation. Then the students listened to songs from the late Mattokki singer
Hasan Ghaziili. The students were requested to recognise words and phrases,
and discuss them. The teacher considered songs as highly suitable for
language learning as texts are frequently repeated.

Nubian literacy teachers also employ modern devices for teaching. Among
the Mattokki, ‘Umar Hasan “al-Deboodi” (1963-2018) was concerned about
Mattokki becoming irrelevant for the younger computer-savvy generation
and therefore developed a vocabulary learning software for Mattokki using
the Old Nubian alphabet, based on Microsoft’s Power Point® software. Later
versions included education in Nubian syntax. Finally, he uploaded some of
his teachings on the internet. A private television station in Dogqi/Cairo shot
seven lessons on the Mattokki language. The last lesson, dealing with the
preterit tense in Mattokki, can also be viewed on YouTube.?*

A more recent Nubian language learning application developed for digital
devices by the Mattokki Mu‘min Sha‘ban Talash from Debood is named
NubiApp.z*¢

Such activities require funding, sometimes expected from outsiders like
UNESCO. However, usually such funding is not advisable. Once when the

234 K AsINOF 2010. Unfortunately, the whole report lacks some depth.
235 www.youtube.com/watch?v=Y3PeRd7F80V [last accessed on 18 July 2014]

236 play.google.com/store/apps/details?id=nobi.nobi&hl=en_US&pli=1  [last
accessed on 15 August 2024] | have met the developer Mu‘min Sha‘ban Talush a
couple of times. Cf. MOSTAFA ABDEL RAOUF 2020.
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Dutch embassy sponsored a Nubian literacy class, it seemed to create some
misunderstandings on a political level.?” Outside funding may also lead to
dependencies and curb own initiatives. Instead, it is more neutral and sus-
tainable if Nubians with above average income shoulder the expenditure.?®

Among the Dongolawi Nubians | was not able to attend such literacy classes.
However, | am aware that in the villages of the Dongola Reach they are going
on, at least before the beginning of the war in April 2023, partly initiated by
the new Nubian association ‘Unyurti’ and on an individual basis by Anwar
Ahmad Hasan from Seleem 3. To encourage further reading ‘The Miracle of
Saint Mina’ narrative was translated from Old Nubian into Andaandi.?*® This
and the before mentioned Andaandi literacy activities seemed to be a long-
term sustainable literacy program.

This positive development was halted by the International University of
Africa in Khartoum. For more than 30 years its Yasif Khalifa centre,
especially funded by countries from the Arab Gulf, has been aiming to write
any African language with a sizable Muslim population in Arabic characters.
It is argued that Muslims should not use a script developed by Christians,
neglecting to say that when the Qur'an was written down, early Arab Muslims
did not mind using an “alphabet ... undoubtedly created by Christian mission-
aries in the upper Euphrates valley at the end of the 5th century AD”.24

237 Nubians of the Nubian rurath [heritage] Club in Cairo 2005, p.c.

238 Cf. HARRIES 2013: 90. For further problems of outside funding see subchapter
2.3.

289 E|L-SHAFIE EL-GuzuuLI and VAN GERVEN OEI 2012. El-Shafie EI-Guzuuli is one
of the initiators of the Andaandi literacy efforts. So far I have not yet observed ‘The
Miracle of Saint Mina’ used for Andaandi literacy purposes.

240 Taken from the exhibition of the Institute du Monde Arab ,Langues parlées dans
le monde arab’ in Paris, station ‘Languages and their written forms’. The full
explanatory text is “The “Arabian” alphabet was replaced by the “Arabic” alphabet
towards the 6th century AD and disappeared during the 8th century. The “Arabic”
alphabet was undoubtedly created by Christian missionaries in the upper Euphrates
valley at the end of the 5th century AD, spread to the Arab kingdom of Al-Hirah (in
the lower Euphrates valley) and from there to the Dumet Al-Jandal oasis and Mecca
where it was adopted around 575.” I visited the exhibition on 24 August 2016.
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When the International University of Africa offered scholarships to teachers
of Nubian on condition that they did not use the Nubian script, these
scholarships were readily accepted due to the economic conditions in the
Sudan. Instead, Nubian had to be written with an adapted Arabic alphabet.?*
The question of which script to prefer became a matter of discrimination and
inequality by a postcolonial government.

At least one Dongolawi sees the necessity for outside input into Andaandi
literacy courses:

For Nubian, the curriculum is ready; there are many primers to read;
however, the need to train teachers and to make adult education classes
will be difficult without intervention of NGOs such as SIL.?#

Regarding structured language development it is surprising that Andaandi
speakers seem to be less active than speakers of Mattokki, in spite of the
average Mattokki in Egypt belonging to a lower stratum of society and
represented less in national academic institutions than the Dongolawi in the
Sudan. Maybe among the Mattokki the endangerment of their language is felt
more urgently and results in a trend wanting to counteract it actively.

2.4.4. Locally produced Dictionaries

Early Nubian dictionaries were written by outsiders, e.g. the Mattokki Nubian
dictionary of the Italian Arcangelo Carradori in the early 17th century.?*® The
first Andaandi dictionary was an appendix in a travel account.?** Nowadays
the number of dictionaries produced by Nubians is astonishing, considering
that reading and writing Andaandi and Mattokki are not part of the school

241 ‘ABD AL-‘DA’IM ‘ANBAR 2016. | met the author himself and discussed his
orthography with him.
242 NEMAT ABDALRAHMAN MOHAMED 2020: 81; unpublished MA thesis at the
University of Geneva.

243 HOFMANN 1983.

244 MINUTOLI 1824: 324-329. ,,Worter der Dongola-Sprache, von Herrn [Girolamo]
Segato mitgetheilt.” [translated: Words of the Dongola language, shared by Mr.
Segato.] Nouns are listed with Acc clitic. It also includes some idioms and phrases
how to enchant a Nubian girl. — I thank Michael Zach for pointing out this dictionary.
Later, Angelika Jakobi discussed that dictionary with me.



94 Wise Sayings and Proverbs

curriculum geared toward Arabic. Five examples of published Nubian
dictionaries in chronological order are

o Mattokki-English vocabulary list by AHMED SOKARNO ABDEL-HAFIZ
(1988) appendixed to his Mattokki grammar written in Roman script and
sorted according to the Mattokki words;

¢ Basic Mattokki-Arabic dictionary with grammar by MUHAMMAD AHMAD
SULAYMAN (undated) 2 from Seyaale, that uses Roman script and
classifies the entries according to semantic domains;

¢ Nubian-Arabic-English dictionary by YUSIF SAMBA7J (1998) a Fadijja who
besides Fadijja collected Andaandi and Mattoki lexemes, using Roman
and Arabic characters for writing Nubian?*® and sorting it according to the
English lexeme;

o Mattokki-Arabic dictionary by ‘ABDU MUHAMMAD ‘ABDU TAWIL
(2002)%*" from Dakke, born in 1936, with Mattokki written in Arabic
script;

e Andaandi-Arabic dictionary by MUHAMMAD ‘ABD AL-MAJID AHMAD
IDRTS (2004/5)**® from Binna Island, with Andaandi written in Arabic and
Roman script, the Arabic characters determining the sort order.

Except for AHMED S. ABDEL-HAFIZ, indigenous published dictionaries do
not distinguish between short and long vowels. MUHAMMAD AHMAD and
YUSIF SAMBAJ apply an English-based Roman orthography when writing
Nubian that causes reading vowels to be difficult. MUHAMMAD ‘ABD
AL-MAUJID is phonetically more consistent when writing in Roman script.

Other Andaandi and Mattokki compiled extended word lists that could be
turned into dictionaries. There are more home-produced Nubian dictionaries

245 Most probably written before the introduction of the Nubian script in the early
1990s.

248 With Andaandi and Mattokki treated as one language. Ysif Samb3j is described
as “a pioneer of social work in Egypt”. (ABUBAKR SIDAHMED 2005)

247 While I once saw the dictionary in 2014, | was not able to note the bibliographical
data. Therefore, it is not included in the bibliography.

248 Muhammad ‘Abd al-Majid does not remember the exact year of printing.
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around than | am aware of.?*® One reason for the interest in creating
dictionaries is the “prestige [that] accrues to a language with the introduction
of a dictionary in that language.”®

2.45.  Analysis

| am glad that Nubian grassroots scholars have taken the lead in developing
literacy courses, language programs and dictionaries. Still, on the whole,
interest in language maintenance and revival remains limited:

... the majority of [Nubian] participants [in a formal questionnaire]
(86.7%) admit that they are currently disinterested in learning the
Nubian alphabet, even though almost all participants (96.7%) believe
that learning the Nubian alphabet would help to revive the Nubian
language.®!

It helps to compare the situation with Gaelic in Scotland and Ireland that is
heavily government supported:

... interest in a ‘Gaelic revival’ is typically interest in heritage, music
and dance, but rarely in the altogether more serious and difficult
business of language learning. ... Indeed, Gaelic classes often have
difficulty retaining their students: initial enthusiasm often tails off
rather dramatically.??

In Nubian language classes | attended there was a similar decrease in
participants. By contrast, a cultural event will attract more participants. One
positive development is the novel approach of the Mattokki teacher Mamdah
Seraj who emphasises learning through Nubian songs which leads to a more
stable number of participants in his language classes.

The above described dictionary-making efforts are usually conducted by
individuals. One would have expected them to join forces, combining data
from each of the above-mentioned dictionaries. Instead, every dictionary
seems to start from scratch. The same is true for Nubian cultural websites.

2

=

° Nobiin speaker 2012, p.c. by email.
250 MILLER 2000: 180.

21 SYONARA TOMOUM 2013: 115.

252 EpwARDS 2010: 168.
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Grassroots scholars regret the lack of opportunities for exchange among
Dongolawi and Mattokki of similar interest, probably due to geographical
distance®? or lack of trust between Nubians originating from different
villages. There have been hardly any opportunities for workshops in Egypt or
the Sudan. Even the previously mentioned Andaandi Primer Workshop took
place at the University of Cologne where conditions were more favourable.
There are still no Andaandi or Mattokki language committees, which differs
from the situation of other language communities in the Sudan, especially
with ethnicities from the Nuba Mountains.

While the majority of Nile Nubian grassroots scholars use the Nubian script,
there are competing attempts with the Meroitic script. One Mattokki from
West Sehel developed a system for writing Mattokki with Meroitic characters
and propagated it among the villagers.?>* On the internet the Meroitic script
is presented by Tayeb Saeed.?®® Hieroglyphs would be another option for
writing Mattokki, as hieroglyphs are studied by Egyptian tour guides.?® So
far, no literacy material seems to have been developed.

Nubians engaged in literacy encounter further difficulties through the
environment and new media. One Nubian lady owned a literacy book; it was
eaten by ants. Literacy activities stay in competition with the increasing use
of media and social media, but also with recreation.?’

When taking all these difficulties into account it remains astonishing how

many individual Nubians are active in language related activities and how
much they have achieved so far.

28 “Umar Hasan 2010, p.c.; “Ustaz” ‘Awad ‘Abd al-Rahim 2015, p.c.; Jamal
al-Sayid 2022, p.c.

24 Sha‘ban Berber 2012, p.c. I also met one of his pupils, Ahmad Mekki ‘Abdallah.

25 www.khtt.net/en/page/8577/introduction-for-the-new-nubian-alphabet  [last
accessed on 9 September 2020].

2% < Abd al-Hakim Fatallah 2004, p.c.
257 1dris Ahmad *Abd al-Rahman, 2015, p.c.
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2.5. Identity and Political Economy

After meeting some Andaandi-speaking grassroots scholars I noted in my
cultural diary: “On the whole it seems that many Dongolawi are searching for
their identity: Who am I? Where am | from? Certain powers are attempting
to impress an identity on them. Grassroots scholars wish to be free of this
pressure. They want to live in healthy relationships. | should not adopt the
attitude of those other powers. All I can do is accompany some Dongolawi
and Mattokki on their quest for identity.” Also, it is to be questioned whether
the noun ‘identity’ is the best choice, or whether the verb ‘identify’ fits
better.?8

| set out with two Nubian languages, Andaandi and Mattokki, spoken by
sections of two ethnicities, the Dongolawi and Mattokki. In the mind of the
speakers, both ethnicities are tied to geographical places, the Dongola Reach
and Lower Nubia south of Aswan,?° yet most of the Dongolawi and
Mattokki live outside these two places. Still, their ancestral villages are
remembered. The significance of these places can be observed when at the
‘td al-Adha (kore duul), the Feast of Sacrifice and the most important Islamic
holiday, Nubians living in the Sudanese or Egyptian cities or in the diaspora
return to their home villages whenever possible, also making day trips to the
submerged homeland near Aswan.

Language is an important marker of identity. For the Dongolawi Sabir
‘Abdin, who designates himself as a researcher of Nubian identity, identity
consists of language, customs, traditions, and cultural history. For Thabit
Zaki, a Mattokki with high language proficiency, a Nubian is recognised
through language, the place he comes from and the way he behaves.?® Both
speak of ‘Nubian’ instead of ‘Andaandi’/‘Dongolawi’  and
‘Mattokki’/‘Kenzi’, as increasingly both groups regard themselves as part of

258 JoseEPH 2004: 10.

259 ERRINGTON 2008: 163: “The organistic tradition of thought about language ... is
still a strong and well-travelled means for associating language with a place, identity,
and history, and for asserting rights to territories.”

260 Sabir ‘Abdin 2009, p.c. Interestingly, his Andaandi language skills are minimal.
— Thabit Zaki 2011, p.c.
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a wider ‘Nubian’ community, a development that began more than seventy
years ago.?!

The German anthropologist Andreas Kronenberg simplifies the matter when
talking about a “common language” as an identity marker of a member of the
Nubian group. However, he correctly associates Nubian identity with
Sudanese identity.?6? Even in Egypt some Nubians prefer watching Sudanese
TV.

If identity is defined by language, what about Nubians whose parents did not
transmit a Nubian language? What identity will be anticipated by the younger
generation when language shift has resulted in only Arabic being spoken,
even in the Nubian villages? Some Nubian intellectuals face this question and
put it straightforwardly: Will we remain Nubians or will we become Arabs?

A few bilingual Nubians already regard themselves as Arabs. Some Mattokki
present an oral history claiming that they came from the Arabian Peninsula
(i.e. the East), moved into Egypt, then onward to Dongola, took over the
government, learnt the Nubian language and then returned to southern Egypt.

By contrast, other Nubians whose parents did not transmit their Nubian
language to their offspring very strongly identify as Nubians. That may be an
outcome from the Dongolawi Nubians’ former understanding of what
constituted a nomadic ‘Arab’ who was easily designated as someone who ‘did
not know’, meaning that as a nomad he did not know how to cultivate the
land and was without a homeland. In contrast to such a nomadic Arab, a
Nubian has a house and a homeland.?* Such a designation has not been used
for the mainly non-nomadic Arabs living in the Wadi al-Arab area in Lower
Nubia between the former Mattokki and Fadijja areas who were also resettled
in 1963/64.

As long as the Nubian identity is uncertain, and its self-image is blurred, its
language situation with respect to the Arabic language will remain uncertain,

%1 HErzOG 1957a: 6.
%62 KRONENBERG 1987: 389.

263 El-Shafie EI-Guzuuli 2013, p.c.; Ordesse Hamed 2017, p.c., recommends further
research on the Nubian perception of ‘homeland’.
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vacillating, and tenuous.?* However, when a Nubian group secures its
identity, its linguistic attitudes relating to Arabic will be positively adjusted
—even if lexical and other kinds of loaning from Arabic continues.

Therefore, Nick Enfield’s approach “What group can be defined by their
sharing cultural representation X?” 2% may fit better for understanding
Andaandi or Mattokki identity. As a result, | consider social traits, geography
and language as three markers of Nubian identity, sometimes replaced by a
sense of belonging to. At the markers’ boundaries there are some strong
dynamic movements that influence the construction of identity which are to
be distinguished from the inner ethnic consciousness and ethnic awareness:

Identity [is] the outward definition, over against others and that which
is other. By contrast, ethnic awareness is the inner definition, deter-
mining that which is one’s own, the substance as it were, the content
of identity.%

That can also be explained as:

People tell others who they are, but even more important, they tell
themselves and then try to act as though they are who they say they
are. 2

I am one outsider whom Nubians may want to impress, at least during our
first encounters. After a while Nubian research participants may feel more
relaxed, especially as | offer little monetary incentives and no opportunities
to get a German passport. As a result, Nubian research participants are more
inclined to open up their self-perception and ethnic consciousness. Such

264 Cf. FELLMAN 1973: 245+248-249.
265 ENFIELD 2000: 47.

26 KaLIsSCH 1999: 1. This dichotomy is based on the work of the Argentinian
anthropologist Miguel Alberto Bartolome. In the German original: “ldentitét [ist] die
Definition nach aufien, gegeniiber den Anderen und dem Anderen. Das ethnische
Bewusstsein dagegen ist die Definition nach innen, die Bestimmung des Eigenen,
sozusagen die Substanz, der Inhalt der Identitét.”

Kalisch worked with a long-term perspective. He trained teachers in Argentina for
work among non-Spanish-speaking language communities whose culture and
language were in danger of falling out of use, similar to the situation in Nubia.

267 HoLLAND 2001: 3.
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change is expressed, for instance, by myself sharing in my Nubian hosts’
customary meals, instead of being offered an extravagant meal to honour me
as a guest.

Other outsiders are Sudanese and Egyptian Arab government officials whose
decisions necessitate a political economy?® and thus shape the Nubians’
presentation toward the outsider and their linguistic practices. Their language
and history can be an asset or a hindrance, as observed by Sondra Hale during
her cultural and political studies in the Sudan since the 1960s. She visited
Khartoum frequently and Wadi Halfa just before the hijra:

After some interviews | realized ... that Nubians may be Nubian in one
situation and not in another. ... My interviews tell me that the [Nubian]
elites had much to lose in the early nationalistic days if they identified
themselves as Nubians first and neglected the more general label
“Sudanese”. However during the years of resettlement planning, it was
much more advantageous to reclaim Nubian identity.?*°

I met the first kind of Nubian in 2001 when a well-intentioned Nubian
medical doctor invited me to visit a high-ranking communications officer in
the Sudanese army with Dongolawi background. While staying polite, the
officer was not interested in language research at all. Some Nubians like him,
due to their political involvement, did indeed become powerful. Political and
economic power may easily lead to attempt standardisation of one’s
followers. A homogenous identity is easier to rule, dictate and influence.
Being part of such a homogenous identity also facilitates the quest for future
promotions.

By contrast, the average grassroots scholar is less powerful, less interested in
political activism, less participating in the political economy, yet strongly
orientated toward a Nubian identity, and therefore more vulnerable and easily
at risk from more politically powerful actors. In the Sudan their situation

268 For the aspect of political economy | refer to DEL PERCIO, FLUBACHER, and
DUCHENE: 2016. Probably, | am tempted to view the Nubian political economy more
from a western viewpoint.

269 HALE 1973: 31+36.
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improved shortly during the reign of the transitional Sudanese government
from August 2019 until November 2021.

On a more positive note, the average grassroots scholar associates more
closely with the local community.?”® His language insights may support his
reputation as someone who is really indigenous and thus able to reproduce
“forms of authenticity and purity”.2’* It may result in an increase in status not
within politics and economics, yet among community members.

Among the Mattokki, language and history can be exploited for tourism.
Telling Nubian history has become a distinctive mark of Nubian tour guides
to show that they belong to the place and thus tourists have an authentic and
unique experience.

A linguistic and cultural identity that is experienced positively requires
maintenance. 2’ For Nubian grassroots scholars that is especially chal-
lenging. Based on Nubian morphological rules some define new lexemes to
master the surrounding world that is changing rapidly. Examples are nal+eddi
‘to see’+NR meaning ‘eye glasses’ and teeg+eddi ‘to sit’+NR meaning ‘chair’.
Since 2008 | have heard both words said first by Mattokki and then by
Andaandi speakers as proof that their languages can include new objects and
concepts.

Identity as a strong part of a human’s psyche may lead to conflict, as
expressed by a Sudanese man in Khartoum during an interview: “In fact you
can say that identity is the main cause of all wars in Sudan.”?"

Therefore, | wonder if by strengthening Nubian identity animosities between
Nubians who want to keep a Nubian identity and the ones who adopt a
different identity due to political, economic or religious reasons, are enlarged.
Therefore, | aim to connect grassroots scholars from different ethnic

210 The propositions stated in this paragraph require further research, especially in
relation to female grassroots scholars.

271 DEL PERCIO, FLUBACHER, and DUCHENE 2016: 13. A frequent topic of discussion
among Nubian grassroots scholars is the purity of the Nubian language. The fewer
Arabic loanwords are used the more it is considered to be pure.

272 Cf. KALISCH 1999: 4.
273 |NTERNATIONAL REFUGEE RIGHTS INITIATIVE 2013: 13.
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backgrounds, for example from the Nile Valley and the Nuba Mountains, in
order to increase their understanding of each other. Only then can the greater
challenge be approached: increasing respect for diversity among people
claiming to be Arabs and shattering some stereotyped assumptions about
language and culture.

I conclude this chapter by presenting one aspect that strongly connects the
research participants and myself: like me, the grassroots scholars | work
alongside are usually interested in their intangible heritage including history.
When chatting together we enjoy telling each other’s past, our intangible
heritage, in order to understand each other’s present:2’* We discover that our
identities intersect.

Either the Mattokki originating from Lower Nubian south of the Aswan High
Dam with whom 1| sit or their parents experienced the hijra where most
Mattokki had to leave their home villages. Frequently | listen to their
memories. Even Nubian city dwellers feel closely related to their homeland
in Lower Nubia and visited it a last time just before the hijra. In a similar
way, my mother who stems from former East Prussia lost her home village
when at the age of ten she had to flee in the winter of 1945. When talking
about my mother’s bereavement my Nubian counterparts feel that |
understand more what they went through and that | sympathise with them.

Further on, nearly all Dongolawi and Mattokki feel connected to the Nile
river, enabling travel to diverse places in a mainly south-north direction. They
enjoy introducing outsiders to their history. | was born and grew up in
Cologne, orientated toward the river Rhine enabling travel to diverse places
to the north and south, and interested in my intangible heritage, introducing
English groups as a Cologne Cathedral Guide to German history and culture.

When we sit together and do wanasa about Nubia and Cologne, when some
of the Nubians talk in German and | in Andaandi or Mattokki instead of in
Arabic and some Nubians do not understand me due to having already shifted

2714 Cf. FABIAN 2014: 92,
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to Arabic, our identities begin to merge and a sense of communality is created,
for we are first and foremost human beings.?”

275 BOURKE (2014: 5) was beneficial in understanding my position in where and why
bonding occurred in my research.






3. Proverbs

Archer Taylor, from 1931 until his death in 1973, and Wolfgang Mieder, from
1971 onward, can be considered to have undertaken the most comprehensive
studies on proverbs. Taylor’s definition of the term ‘proverb’ has been
frequently repeated and applied in other research:

The definition of a proverb is too difficult to repay the undertaking. ...
An incommunicable quality tells us this sentence is proverbial and that
one is not. ... Let us be content with recognizing that a proverb is a
saying current among the folk.2’®

Mieder provides a more explicit definition;

A proverb is a short, generally known sentence of the folk which
contains wisdom, truth, morals, and traditional views in a
metaphorical, fixed and memorizable form which is handed down from
generation to generation.?”’

As Nubians originate from a region where Semitic languages are prevalent an
explanation about the Semitic term for a proverb fits: “It will suffice to say
that the most canvassed explanation of mdsal [proverb] is ‘sovereign saying’
or ‘word of power’.”?"® The Arabic lexeme mathal implies a proverb’s
impact in a similar way.

The first time | encountered the significance of proverbs in the Sudan was
during a visit to the home of a Northern Sudanese studying German. He
stressed his German language skills by including in the conversation as many

German proverbs as possible.

276 Quoted from MURPHY 1998: xxii; and HANSFORD 2003: 58. Taylor first published
the quote in 1962 in ‘The Proverb and an Index to the Proverb’.

27 MIEDER 2004: 3. Mieder is the editor of the journal ‘Proverbium: Yearbook of
International Proverb Scholarship’, published since 1984. — The July 2022 edition of
Proverbium still carries articles from Mieder; see: hrcak.srce.hr/en/broj/21886 (last
accessed on 29 November 2022).

218 McKANE 1985: 24,
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One Mattokki calls proverbs “the highest level of talking.”?”® This chapter
will provide some reasons why this statement should be taken seriously.

3.1. Environment of Proverbs

Many a proverb has a long history, moves across boundaries, is transferred
between cultures and becomes known globally due to widespread similarities
of some sociocultural traits:

The oldest recorded proverb in the world was written in Sumerian, a
king advising his son, reminding him about the “old proverb”, “The
hasty bitch gave birth to blind young.” The proverb made it to Greece,
which then passed it on to Latin, and just after AD 1500 a collection of
proverbs in Latin spread it all over Europe. It is documented in English
(a couple centuries back it was used more than now), German,
Bulgarian, French, Portuguese, and other Euro languages. It is also
known in Iraqi Arabic and Turkish. .... Though in some languages the
animal is a cat, instead of a dog. | have found it in published pieces
from three languages of Ethiopia, one from Afghan/Pakistan border,
and one from Nigeria (!). ... | have found evidence of it in Dari (Eastern
Persian).%

One Dongolawi confirmed the antiquity of Nubian proverbs: “This is the
language of the people of long ago.”?8! Due to their long history proverbs
form part of a community’s intangible heritage, overcoming “colonial and
neo-colonial forces that acted against [one’s people’s] identity”.282

An ancient source describes the reason and benefit of proverbs:

[P]roverbs [are] for attaining wisdom and discipline; for understanding
words of insight; for acquiring a disciplined and prudent life, doing

219 Muhammad Subhi 2022, p.c.

280 pete Unseth 2017, p.c. by email. Cf. McKANE 1985: 51-150 who discusses
Pharaonic Egyptian proverbs; MCKANE 1985: 151-208 Babylonian and Assyrian
proverbs There are similarities to contemporary proverbs although quite a few (more
than in this collection) are instructions in the imperative.

281 Manal from Lebeb 2015, p.c. She was born in 1982.
282 MuBANGIZzI 2017: 12.
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what is right and just and fair; for giving prudence to the simple,
knowledge and discretion to the young — let the wise listen and add to
their learning, and let the discerning get guidance.?

Therefore, one Ethiopian philosopher rightly wonders that “[bJut little
attempt has been made to study African proverbs as a tool of knowledge
production.”?84

When uttered by the wrong person, proverbs have a negative effect:

Like a lame man’s legs that hang limp is a proverb in the mouth of a
fool. ... Like a thornbush in a drunkard’s hand is a proverb in the mouth
of a fool 2

That leads to the question why proverbs are employed. Mieder explains the
benefits of proverbs in relation to society:

Proverbs fulfil the human need to summarize experiences and obser-
vations into nuggets of wisdom that provide ready-made comments on
personal relationships and social affairs.?

That is similar to one Sudanese researcher, to whom proverbs “are related to
and reflect the value system of a particular community.”?” As a result,
proverbs assume a propensity for order, normativity and conformity in
society. A proverb “recapitulate[s] and reproduce[s] established cultural
values” and “enact[s] traditional authority.”?%® At the same time, due to
varied interpretations of metaphors it also offer some flexibility regarding
these norms.

283 Holy Bible: New International Version; Proverbs 1:2-5 The dating of the book of
Proverbs ranches between 10th century BC and 700 BC; see: DILLARD and LONGMAN
1995.

284 MUBANGIZI 2017: 1.
285 Holy Bible: New International Version; Proverbs 26:7+9.
286 MIEDER 2004: 1.

287 AHMED S. AL-SHAHI 1972: 87. A definition of the term ‘value’ is offered by
ENGELKE (2018: 86): “what it means to organize one’s life and actions in accordance
with certain ideas”.

288 GODDARD 2009: 103.
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Proverbs are stimulating and convincing, more so than plain speech. The
uttering of a proverb is a performance, the speaker of a proverb an actor, as
in one of Chinua Achebe’s novels:

Having spoken plainly so far, Okoye said the next half a dozen
sentences in proverbs. Among the Ibo the art of conversation is
regarded very highly, and proverbs are the palm-oil with which words
are eaten.?®

Coming from different backgrounds, each speaker needs to be creative to
apply the proverb to a situation.?® It is “never for the first time.”?®* The
ritualistic style of the communication is “more or less sharply differentiated
from more mundane interaction.” Communication by proverbs “involves an
aesthetic component that is available for evaluation by an audience”.??

Metaphors in proverbs ensure that the audience listens attentively to the
performer. They are “language pictures based on a relationship of similarity
between two objects™® or “analogies of life”.?** While a metaphor “may
initially present a barrier to understanding”, later “it throws a brilliant light
on the situations which it fits.”?® The meaning is “deliver[ed] ... in the
interplay of juxtaposed associations”?%® as “an extended succession of
intertextually linked recontextualisations”.?’

289 From ACHEBE 1958’s novel ‘Things fall Apart’.
2% Anne Storch 2022, p.c.
21 BAUMAN 2004: 8; based on Schechner 1985. Between Theater and Anthropology.

292 Both quotes from BucHoOLTZz and HALL 2004: 380. While not mentioning them
explicitly their description also fits proverbs.

293 BUBMANN 1983: 322; in the German original: “sprachliche Bilder, die auf einer
Ahnlichkeitsbeziehung zwischen zwei Gegenstanden bzw. Begriffen beruhen.”
BARTLOTTI (2000: 1-26) follows this line.

294 From SCHLESKE (2010); based on the German artist Friedensreich
Hundertwasser.

25 McKANE 1985: 24.
2% |_ANIAK 2006: 33.
291 BAUMAN 2004: 8.
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The performance of a proverb offers a way of passing on values, attitudes,
behavioural expectations, and aspects of identity that are generally agreed
upon in a given society, as in verbal communication among Spanish-speaking
immigrants in the context of the United States, where proverbs are used

for didactic purposes, the regulation of social relationships, child
rearing, cultural identification (ethnicity).2%

It becomes an advice geared toward a member of society who is unsure about
the society’s norms or even deviates from it. Therefore, it is predominantly
the middle-aged or elderly community members who employ proverbial
wisdom to teach the coming generations, not just their own children and
grandchildren, as upbringing and socialisation is a communal task. Hence,
speakers more likely present a parental perspective, their hopes and their
disappointments. It supports the community’s younger members in their
process of personal growth and socialisation, giving the community the
necessary stability to survive and to flourish.?*

Even marginalized people when communicating their opinions, standing up
for their principles, and providing a rationale for defending their own points
of view get a hearing through creatively adapting a proverb to a certain
situation, deploying it and thus rationalizing their conduct. They demonstrate
an understanding of the workings of a culture and thereby receive
“opportunities to interrogate hegemony”.2® In other words, the performance
of a proverb may resist attempts at exercising power, and instead increase the
speaker’s status. The speaker becomes more valued and trusted, maybe even
exercising influence or power over other members of the community who are
lacking proverbial wisdom.

Those whose comprehension and application of proverbs has become
exceptional are regarded by the community as knowledgeable or wise people.
President Yuri Museveni of Uganda. “practices this [proverbs] to introduce

298 MIEDER 2004: 108.

299 Based on a presentation from Solange Mekamgoum (2021, unpublished) about
“Understanding the Ngemba socialization system”. Ngemba is an ethnicity from
West Cameroon. She concluded: “Proverbs contain the people’s philosophy.”

300 MORGAN 2004: 5.
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sense of humour and make his speeches interesting and less boring,”3%
indicating his communicative competence.

As proverbs are mainly passed on in non-formal settings not everybody
considers proverbs as part of civilisation (Ar.: hadara).**> However, it should
not be ridiculed.*® By including the Nubian community in the research,
some members increasingly realise the value of their own proverbs and
culture. These non-formal settings provide the best possible environment for
acquiring the kind of knowledge and wisdom favoured by Southern Theory:

we must learn to recognize that different groups may... possess ways
of knowing that, although different from our own, may be every bit as
valuable and worthwhile as those to which we are accustomed.3%

In my opinion this kind of knowledge not only “may be” but indeed is “every
bit as valuable”. As researchers rarely grasp the multiple facets of a proverb,
its appreciation outside the ethnic community may remain limited.
Proverbs may also have the opposite effect, as one Igho proverb expresses: 3%
A turi ilu ka o gba onyé nziizii ghail.
Proverbs are used to confuse stupid people.
If one proverb is countered with another one that encourages an opposite
behaviour, and there are these kinds of proverbs as human wisdom is quite
complex, both sides may end up in an impasse.

Alternatively, proverbs “impose a kind of veil which prevents direct
communication”.?® They are straight forward and to the point in places

301 ATHIAAN MAJAK MALOU 2014,

302 As discussed with Khottary Oraby 2014, p.c. He is a university lecturer who
would like every Egyptian to accept proverbs as part of civilisation. — Nubian
research participants do not remember that proverbs were used in schools attended
by Nubian children.

303 Cf. CHESTERTON 2006[1985]: 253: “Any lawyer will tell you that uneducated
witnesses are much better than educated witnesses, because they have not been
elaborately educated to see what is not there.”

304 REAGAN 2010: 3.

305 PENFIELD 1983: 119; proverb 67. With slighty simplified orthography.

306 FINNEGAN 1970: 412.
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where direct verbal communication is frowned upon. Without proverbs the
audience may easily interpret advice or some kind of criticism as impolite,
insulting, or dishonouring, resulting in a strong counter-reaction.*’’

The message of a proverb does not originate within the performer. There is
no “individual authorship”; instead a “group mind” or “folk mind”.>%® It is
part of the community’s “cultural memory”,*® “the voice of the age-old
authority ... of a particular society”.®® It is based on an “informal, yet
controlled, oral tradition” that echoes the consciousness and identity of a
community at large where the proverb is known and employed. The
“[c]ontrols [are] exercised by the community.”1t

Due to the societal influence and even more due to the value of the elders’
wisdom the message related through a proverb is considered trustworthy, and
the advice or criticism taken seriously. While their uninterpreted meaning is
not necessarily ‘true’ their propositional content is regarded as ‘truthful’ by
the particular community, or at least the majority of it:

To some African ethnic groups proverbs are not explained but rather
they are self-explanatory. ... In fact, proverbs in a nutshell
communicate truth. Truth is sometimes bitter and can be corrupted by
logical grammatical usage in language. Nevertheless proverbs spare
the corruption of truth.3!2

307 Cf. NORDENSTAM (1968: 121-122, quoting one of his Northern Sudanese
students): The Northern Sudanese “are good people, but they don’t know any kind of
forgiveness when their pride is hurt.” | would add self-respect to pride.

308 FINNEGAN 1970: 16+21. A possible individual authorship is discussed in MIEDER
2015.

309 JosepH 2004: 35.
310 SALZMANN 2007: 289.
311 Both quotes from BAILEY 1995: 7.

312 AUGUSTINE (no date) from Tanzania. The Fadijja MAHER HABBOB (2022: Xix)
puts this quote at the beginning of his book about Fadijja/Mahas proverbs. It shows
the importance of the term ‘truth’ for Nubians.

Many philosophers from the Greek up to Jacques Derrida have dealt with the term
‘truth” and questioned truth claims as John B. Thompson (in BOURDIEU 1991: 8-9).
By contrast, a strong current in African scholarship pleads for a universalist intuition
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One Zaghawa proverb warns to be careful when giving advice and correcting:
If you want to tell the truth, put a stick beside you.’

The reason for being careful is expressed in a Sudanese Arabic proverb:
Truth is bitter.3

While in the Sudan “proverbs ... appear ... persistently in his [a Sudanese’s]
conversation in relation to the changing circumstances of his ... life”3!® not
every African language offers proverbs as a means of communication: “...
there are apparently few or no proverbs among the Nilotic peoples.”3

I close by presenting my own definition: A proverb is rooted in local
sociocultural traits, passing on wisdom and knowledge of the folk. It is short

that of course needs some kind of common truth, and against an all-out relativism,
for example in human rights (cf. Oyowe 2014). This thesis does not enter that
philosophical discussion. Instead, | point to BOTz-BORNSTEIN (2014), a lecturer of
philosophy from the West at Kuwait University, and in a position to bridge Middle
Eastern Muslim and western secular perceptions of truth in a meaningful way.

Also SANNEH (2008: 140), a lecturer of history and theology from West Africa at
Yale University, bridged the divide, alas the other way round. He writes: “Without
some sense of objective truth people will become totally imprisoned in subjective
relativism.”

Similar, for my Muslim counterparts as well as for myself as a practising Christian
‘truth’ is an integral part of our faiths, preventing rampant relativism (cf. HELM
1990).

In the following, I will mainly use the term ‘truth’ (alee in Andaandi and Mattokki)
in a non-philosophical sense as applied in everyday speech, in Nubian society or in
proverbs: “By moral truth we mean norms and practices believed by a people to
uphold their values as a people.” (Nigerian scholar Rita Mebitaghan 2013, p.c.) When
reproducing the term ‘truth’ in the literal translation, the interpretative plane and in
quotes | show respect toward the values of the ethnicities the thesis talks about.

313 SULEIMAN OSMAN 2006: 9. Zaghawa is a Nilo-Saharan language spoken in
Western Sudan and Eastern Chad.

314 SALWA AHMED 2005: proverb 357.
315 TRIMINGHAM 1949: 21.
316 FINNEGAN 1970: 389.
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and concise, optimally relevant,®’ has a minimal recognisable unit (kernel),
lacks a specific author. Its meaning is flexible, depending on the situational
context. It is typically performed in a non-formal setting in discourse with an
audience.

3.2. Proverbs and ldentity

Salwa Ahmed from the Sudan whose research on proverbs | will analyse later,
writes:

[b]y studying proverbs, we can understand the mentality of a given
society.38

However, how do we know that a certain society really behaves as stated in
their proverbs? Proverbs may present a vision that an ethnicity would like to
achieve or would like to be known for. Proverbs and the cultural attributes
they enforce may help us to comprehend more their understanding of identity:

Cultural attributes only become significant as markers of ethnic
identity when a group deems them to be necessary, or socially
effective, for such purposes. Thus, particular cultural attributes ... may
be constructed or deconstructed, ...3°

The lengthiest research on proverbs and identity that | attested concludes
toward its end:

... there is a relationship between folklore, in particular, proverbs, and
a group’s sense of ethnic and/or Islamic identity, ... Proverbs
communicate these “shared understandings” of Pashtun identity.3%
In his thesis, Leonard N. Bartlotti describes especially ‘Pashtunness’ in
relation to Islam. A “consciousness of Islamic identity” is part of the ethnic

317 BLAKEMORE 2002: 169, a professor in Linguistics at the University of Salford
UK, defines ‘optimally relevant’ as “the utterance is relevant enough for it to be worth
the hearer’s efforts to process it.”

318 SaALWA AHMED 2005: 194
319 MAY 2004: 40.
820 BARTLOTTI 2000: 5-357-358.
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and “group consciousness™?! in an ethnicity where even proverbs reflect its
religious background.

The extensive insight Bartlotti gained into Pashtun culture is exemplified by
his discovery regarding earlier published Pashtun proverb collections where
“Tair intentionally left out certain obscene proverbs from his published
2-volume collection”,*? hiding aspects of culture that should not become
public.

As for my studies, some insiders may want to restrict the outsider’s proverbial
knowledge or understanding of their proverbs in order to create a certain
identity. The principle of sutera closely knits the Nubian community together
establishing boundaries in their portrayal.

Only underlying norms and beliefs that have been accepted by a significant
part of a speech community turn into proverbs. If in a less egalitarian society
dominant members or a new elite were engineering sayings, with the
marginalized and subordinated ones made to “accept these views as ‘common
sense’, reasonable and ‘natural’”,®?® the dominant members are confronted
with the conservative nature of proverbs, causing such an approach of
engineering sayings to take a long time. One example is a saying introduced
by the Communist elite in the former German Democratic Republic in 1975:
‘Ohne Gott und Sonnenschein, fahren wir die Ernte ein’.*?* While it became
well known it never became proverbial and lost its meaning when the
government was toppled in 1989.

That does not mean that the majority of a well-connected speech community
obeys the norms laid down by their proverbs; the majority only agrees that
these norms and values are the best way to live by and, at least in theory, it is
committed to behave accordingly. One such norm is the advice of working
hard. Using the same set of proverbs ensures that all community members
carry an equal weight of the work load.

821 BARTLOTTI 2000: 1-39 and 2000: 2-70.
322 BARTLOTTI 2000: 3-155. Tair is a local collector of Pashtun proverbs.
23 MORGAN 2004: 5.

324 English translation: ‘Don't need God and don't need sun to help us bring the
harvest in.’
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As proverbs emphasise the more positive aspects of a community they are a
means of defining it, or even distancing it from other ones, especially when
one’s community lives among an economically and politically stronger
dominant group. Mentioning Nubian proverbs allows Egyptian Nubians to
demonstrate that their behaviour is ethical and not backward.

One further bibliographies that discuss proverbs and identity relates to
Palestinian proverbs:

Passed down from generation to generation, these proverbs have
endured the test of time and have come to reflect and influence our
present cultural identity just as they have for generations before us.3?°

All these quotes point to proverbs defining the identity of a group, less so the
identity of individual group members.

3.3. Collections of Proverbs

Collecting proverbs has become a science in its own right, named
paremiography.® A few other proverb collections have been beneficial for
my studies, among them five by researchers of Sudanese origin, and two by
Westerners working in Pakistan and Egypt. | begin with the collections of
Sudanese origin, ordered by date of publication:

A small collection of twenty-nine Sudanese Arabic proverbs from Nuri
village near Karima which is upstream from the Dongola Reach is found in
AHMED S. AL-SHAHI (1972) who stems from the Sudan. They deal with the
‘other’.

MOHAMED MUTWELI BADR (1978) is a Sudanese Mahas Nubian who
immigrated to Egyptian Nubia. He collected 291 Mahas proverbs and
published them in Arabic at the Institute of African and Asian Studies at the
University of Khartoum. Mohamed Haroun Kafi, also from the Sudan,
provided an unpublished translation into English in 1980. In it he omits word-
for-word translations, focusing on the interpretative plane. Unfortunately, its
presentation lacks any systematic order.

825 NASSER M ISLEEM 2009: v.
326 MIEDER 2004: xii. This contrasts with paremiology, the study of proverbs.
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The translator discovered that some proverbs reflect Egyptian culture,
meaning most probably Egyptian non-Nubian culture. Some of the proverbs
parallel Andaandi proverbs, others Mattokki proverbs. Due to Mohamed
Haroun Kafi’s native language not being English and some difficulties in
understanding his text, | make slight adjustments when quoting his work.

SALWA AHMED’s (2005) PhD thesis is a major work on Western Sudanese
Arabic proverbs. She collected about 830 proverbs. Because of being of
Western Sudanese descent she was able to hear most of the proverbs in-situ.
These proverbs are compared with English ones that she also heard in-situ.3?’
However, her thesis shows a few shortcomings:

e It is not obvious where Sudanese Colloquial Arabic (SCA) and where
other registers of Arabic are used. By looking at the language data it is
assumed that in most instances (except when proverbs are directly taken
from the Qur'an) she employs SCA.

e Proverbs are not numbered correctly. Some proverbs occur twice (e.g.
proverbs 12 and 463), other proverbs change their numbers during the
course of the thesis (e.g. 179 becomes 175). Similar proverbs are not
grouped together (e.g. 491 and 565).

e The Sudanese Arabic text written in Arabic characters and its Roman
transcription are not always coherent (e.g. proverb 29).

e There is no mention or discussion of the (non-)existence of ‘obscene’
proverbs. An insider could offer special insight.

e The bibliography does not contain all the sources quoted in the main body
of the PhD thesis (as the Riazi quote).

e Being a Muslim Salwa Ahmed seems to have been under pressure to
justify Islam especially when dealing with gender roles and issues.3?®

327 As at Hyde Park Speaker’s corner in London.

328 As in her chapter: “Marriage and Women”: “However, (mis)treatment of women
is governed by customs and tradition, not by Islam’s view.” (SALWA AHMED 2005:
89)



Proverbs 117

SULEIMAN OSMAN (2006) % in his internet publication examines 70
proverbs and 23 idiomatic phrases of the Zaghawa language that he collected
from about 50 speakers. Zaghawa belongs to the Nilo-Saharan language
phylum like Andaandi and Mattokki, and is spoken in Western Sudan.

The compilation of Zaghawa proverbs is tiny in comparison to other
collections and therefore covers only a few semantic domains. Still, it applies
proverbs to situations not covered by Andaandi proverbs like war, that is a
reality for the Zaghawa, at least in their homelands.

MUNA ZAKI grew up in Khartoum. She pictures her grandmother and the
many proverbs down the years she told while “sitting in the lamplit yard
telling a story once the chores were finished.” Proverbs were part of an oral
performance calling “for virtues that encourage solidarity, peace, and
coherence within society.”®? ZAKI and WYATT (2015) list their favourite
560 Sudanese Arabic proverbs, sometimes including stories that are behind
these wisdom sayings.

John Lewis (also Johann Ludwig) BURCKHARDT (2012[1875]) collected
Arabic proverbs from “a native of Cairo, who lived, it is said, early in the last
[19th] century, but never acquired a very high reputation. The translator
[Burckhardt] found those Proverbs written upon nine or ten leaves in the
commonplace book of a sheikh.”®¥! Burckhardt wrote the book in 1817, and
first published it in 1830. It offers a plain proverb collection with no cultural
analysis.>*?

Leonard N. BARTLOTTI (2000) deals with the Pashtun living in Pakistan and
Afghanistan. No exact number of proverbs is given, he speaks of
“approximately 1000 Pashto proverbs (from a 12,000 text database).”*** The

329 While the article omits the year of publication it was later confirmed by the
author. The latest bibliographical entry is from 2005, meaning that the article was
written shortly after the signing of the Naivasha Peace Protocol.

330 Both quotes from ZAkI and WYATT 2015: 1.
331 BURCKHARDT 2012[1875]: iii. Here “sheikh” means a religious leader.

332 GOITEIN (1966: 372) adds: “It is significant that Burckhardt found many items
[proverbs] listed by his predecessor no longer in use in his time.”

333 BARTLOTTI 2000: iii. For more insight into Bartlotti’s studies see subchapter 3.2.
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Pashtun are Muslim, like the Nubians. Bartlotti built up long-standing friend-
ships before he set out to write his PhD thesis, like myself. However, unlike
myself, Bartlotti did not need to begin his research by collecting proverbs. He
was privileged in being able to use a large scholarly Pashtun proverb
collection already available to a western audience,®* and could focus on
analysing proverbs and Pashtun identity.

3.4. Proverbs among Andaandi and Mattokki speakers

Andaandi and Mattokki are two languages that provide many proverbs. By
contrast, no Andaandi or Mattokki jokes or curse words are attested. Among
the Dongolawi a joke or a curse is uttered in Arabic.3%

Proverbs are considered as a kind of igid ‘tale’.®* In Andaandi proverbs are
meselad, masaled, or masalaad, in Mattokki masal. The words are derived

from Arabic Jix mesel, or masal.*” No specific Andaandi or Mattokki
lexeme for ‘wise saying’ is attested.®*® In Andaandi, a proverb is described
as

AOYAIN WEPE

duulin weere.

The saying of the elders/ancestors.3%

That is similar to a grandmother who concluded a proverb by uttering the
phrase:

334 BARTLOTTI 2000: 87.

3% Sayed Bushrab 2011, p.c. He describes the situation about 50 years ago. When
traveling with the ‘Dongolawi Association for Heritage and Culture’ during their
performances which were held in Nubian they told some jokes, always in Arabic.
336 Shawqi ‘Abd al-*Aziz 2023, p.c.

37 In WEHR’s (1980: 891) Arabic — English dictionary the meaning is “something
similar”. — HASAN M. EL-SHAMY 1980: xlv writes mathal.

3% El-Shafie EI-Guzuuli 2010, p.c. That is similar to Tangale in Northern Nigeria
(JUNGRAITHMAYR 2006: XVIII).

339 <Abd al-‘Da’im ‘Anbar 2017, p.c. Variant is duulincin weere. In Mattokki the
GEN clitic is dropped: duuli weere (Muhammad Subhi 2023, p.c.).
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IN AOYAINGI WECAN TANNAN.

in duulinci weesan tannan.

That is what the elders/ancestors said.34°
TAHA A. TAHA (2011) heard similar phrases as: “as my grandfather used to
say”, “as old people would say”, or “as my grandmother says”. Both
Andaandi and Mattokki have proverbs about the significance and wisdom of
elders.3

Alternatively, at the beginning weekoran ‘they said” or masal weebuu ‘the
proverb says’ is sufficient.3#?

Mattokki farmers on Elephantine Island sometimes close a proverb with:
AAAM 2aWWA WECIN NaWITTE.
Adam Hawwa weesin nawitte.
As Adam Hawwa said.*

The farmer Adam Hawwa originated from Elephantine Island and moved to
West Aswan. He knew very many proverbs and was accordingly considered
a very wise man.3*

Mattokki sometimes open the saying of a proverb with:
MACAAWEPKI WECA.
masalweerki weesa.
They said a proverh.3#

340 El-Shafie EI-Guzuuli (2011, p.c.) about his grandmother. tannan is used in the
southern Dongola Reach; in the north taran is preferred (cf. ARMBRUSTER 1960:
§4232).

31 Cf. A16.6, A22.4, A22.5, and M16.4.

342 Shawqi “Abd al-*Aziz 2023, p.c. — Cf. Bafut (Cameroon) where the introductory
phrase is: “our fathers used to say ...” (MFONYAM 2014: 3).

343 Muhammad Subhi 2012, p.c.

344 Note that his father’s name remains unknown. Hawwa (Eve) is his mother’s
name.

35 Khalid Karar 2012, p.c.
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MACAAAA & WE NAWIKKE.
masalaad aa wee nawikke.
As the proverb says.34

Literally, in Andaandi proverbs are not uttered, but beaten:

jom

=

MACAAAATI S0M!
masalaadti jom!
Beat the proverb!

expresses a motion, not necessarily involving the whole body,
that causes changes to its object. The action is usually performed
once, in contrast to tukki where the hitting is repeated. Meanings
are ‘to beat, hit, strike, pierce, bite, reach (a place), hack (with a
hoe), chop (with an axe), flog (with a whip)’. Rarely it means ‘to
utter’, 3’ ‘to make impression’, ‘to play (a musical instru-
ment)’,3*® or ‘to paint’.34°

Say a proverb!

In Mattokki, jom can also occur in connection with a proverb:

MACAAT & 80MPA.
masalg aa jomra.
They are beating a proverb.3°

Some proverbs are only known among women as confirmed by one Mattokki
who observed that some proverbs were only known by his wife but not to
him.®! Women may use proverbs more than men because they are more
around children®?2 which underlines the proverbs’ educational purpose.

346 Muhammad Subhi and Asmaa A. Kenawy 2022, p.c.
347 As in ARMBRUSTER 2010[1965]: 90.

348 Cf. MASSENBACH 1933: 181.

349 As some Andaandi speakers.

350 Ahmad ‘Ali 2024, p.c.

351 Muhammad Subhi 2017, p.c.

352 ¢ Abdullahi ‘Uthman 2016, p.c.
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Everywhere in Nubia, familiarity and proper use of proverbs was considered
a proof that someone was talented. Such a person had the proverbial and the
cultural competence.®*

In Andaandi, a wise man and a proverb/wise saying are related:*

JAMIA TENN BAPYIA MAAAE MACAAAAOYN.
Haamid tenn banynyiid malle masalaadun.
Hamid, all his talking is proverbs.

JAMIA TENN BAPPIA MACAAANAIN.

Haamid tenn banynyiid masalaandin.

Hamid, his talking consists of proverbs.
= Hamid is a wise man. [interpretative plane]
When discussing the origin of proverbs, lyrics and poetry are named as
possible sources,® as the late Sidgi Ahmad Silim from West Sehel who is
credited with having sung Arab texts translated into Mattokki, also using
Arabic music, and the late Hasan Ghazali from Gurte who sang MattokKi
music. Sidgi Ahmad was not allowed to marry his paternal uncle’s daughter
and died at the early age of 35.%%¢ His love songs reflect his disappointment.
Proverbs M8.2, M12.1, M13.1, and M23.7 are part of his songs.

One song by Hasan Ghazali, with lyrics by the Mattokki poet ‘Abdu
Mirghani,®’ is based on proverbs:

tenn arid menillu zool tubroog aa jomna?

essi jabir tallemeekin, baag aa duurna?

358 El-Shafie EI-Guzuuli 2013, p.c. — l.e. the competence to know how to apply a
proverb, and the competence to know the cultural component and the context of a
proverb.

354 Kamal Hussein 2020, p.c.; and others.

355 Nubians of the Nubian rurath [heritage] Club in Cairo 2012, p.c. In general this
thesis does not attempt to discover the geographical origin of a proverb.

3% Fadl Ahmad 20186, p.c.
357 Born 1932, lived in the informal Cairene suburb of Bulag Dakruur, died 2008. A

minority of Mattokki claim that the lyrics are from Sha‘ban ‘Awad from Girshe, like
the Mattokki poet ‘Abd al-Min‘am ‘Awad from Merwaw.
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seringi ewirel, illegi joorkoomnu.
essi duul umurro xoor aagkoomnu.

The proverbs refer to are M5.2, M3.4, M5.3, and M1.2 described and glossed
in the next chapter. Other proverbs that appear in songs performed by Hasan
Ghazuli are M4.6, M11.2, and M28.4. Hasan al-Sughayir also uses Nubian
proverbs in his songs (as M24.9 and M25.9).

Most of the Mattokki | talked to claim that proverbs came first. They became
more widely known through being incorporated in popular songs.**® The use
of proverbs within popular songs is also reported from the Fadijja area.>*

Songs are a good example of indexing. When hearing the song the proverb is
remembered and vice versa.

Not every proverb is available in each Nubian village. Instead, the importance
of agriculture in a village seems to correlate with the amount of proverbs in
use. 360

Finally, Andaandi proverb A18.11 is to be kept in mind:

TOKKON TOAAE MOYKKIMEN!
tokkon tolle mukkimen!
Just do not draw and drive [the boat]! — Do not sail far!

= Although the meaning is clear, you try to read what is behind the
lines/words. Accept words by face value.

This is opposite to the way the western mind analyses texts. A critical analysis
that wants to make a collection of proverbs comprehensible can be viewed as
“criticism of social values”, as the Sudanese proverbs researcher Salwa
Ahmed experienced “when | was discussing the social attitudes towards
women expressed in Sudanese proverbs.” %! The requirements of the
academic community have to be carefully balanced against the needs of a
non-dominant society and the needs of individual local people.

3% The Mattokki poet ‘Abd al-Min‘am ‘Awad and a few other Mattokki.
359 Maher Habbob 2013, p.c.

360 Sha‘ban Berber (2012, p.c.) presents the pre-hijra Mattokki village of Dakke as
one example. It had a large agricultural project.

361 SaLwWA AHMED 2005: 28.
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3.5. Demise of Proverbs

With the increase of individualism and globalisation, and the demise of the
influence and importance of local communities and non-dominant languages,
a decline of local knowledge transmission can be ascertained. In the words of
a Mattokki woman: In the past, most goods came from the village and were
brought to the city, but today the opposite direction is predominant. %62
Interdependence between community members is replaced by growing
independence, decreasing the value of proverbs for the functioning of society,
as expressed by two Dongolawi comparing past and present: For the first one,
criteria for respect have changed; before it there were proverbs, nowadays it
is rote knowledge of the Qur'an and the sunna. The second speaker observes
that cultural skills are rarely transmitted from father to son. Thus, patterns of
expectation do not fit anymore and the ‘chain of civilization’ is cut off.%?

Mattokki | am in conversation with perceive similar experiences: In the past,
families would have sat together in the evening and children would have
listened to elderly relatives. Nowadays, satellite TV replaces such communal
events. TV mixes cultures from different countries depending on which
satellite channel is turned on. Celebrities from countries other than the Sudan
and Egypt become the new role models for Nubian adolescents. Education
and media as agents of transferring knowledge, norms, and values are
substituted for family and elders as the primary institution of socialisation. It
is said that formal education and university degrees turn out to be much more
prevalent, as Nubian children are asked about their parents’ degrees, not about
their proverbial knowledge. A young person with formal education is easily
inclined to consider himself as civilised and looks down on the limited
geographical horizon of an elderly farmer who is a good speaker of Andaandi
or Mattokki with a vast wealth of proverbs, but restricted in Arabic grammar
and literacy. These days, distributing money or wielding political influence
are means of becoming a valued member of society.3*

%2 Khayria Misa 2022 p.c.
363 Among them one Dongolawi 2018, p.c., working in Saudi Arabia.

34 Inhabitants of Dakke 2012, p.c.; Fathi ‘Abd al-Sayid 2014, p.c.; ‘Amm Sali 2014,
p.c.; Mother of Zizi Siyam 2014, p.c.; ‘Abdu al-Sunni 2016, p.c.; Uthama Fartiq 2016,
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When there was a marked increase of unrest in some of the Nubian
resettlement villages and the former methods of reconciliation did not work,
one Fadijja declared: “The word of the old people is no longer heard.”3%
Other Mattokki voiced similar concerns.

Many Nubians observe a greater frankness and directness among the elderly
generation. At the same time, older Andaandi and Mattokki speakers use
proverbs more frequently than the younger generation. Does a lack of
learning proverbs alter the way of verbal communication?

Nowadays, Nubians are less fixed to a geographical place. The majority of
the Dongolawi reside outside of the Dongola Reach, most of the Mattokki
villages were resettled in 1963/64 to an area with a very different environment
than that of their homeland.®® The Dongola Reach and post-hijra Nubia
continue to alter so quickly and drastically, with many Nubians also being
agents of this change, that metaphors used in proverbs become obsolete.
Except for a diminishing minority of Andaandi or Mattokki speakers, the
cultural background of proverbs becomes unintelligible and appears outdated.
New sayings do not have sufficient time to turn into generally accepted
proverbs. When on top of this language shifts occurs, proverbs, related
ritualism, and local knowledge tend to get lost forever. Therefore, collecting
and documenting Nubian proverbs and wisdom within their context becomes
the only alternative. While this may sound like a Western approach of
‘salvage anthropology’ of an Indigenous culture, such a process is also called
for by Indigenous sources.

Even languages with less language shift benefit from such documentation of
proverbs:

p.c. — Compare similar thoughts in HESSE (2002: 228) about the Nuba-Dawalib of
Northern Kordofan.

365 Maher Habbob 2014, p.c.

366 Change of environment also led to the demise of many classical Arabic proverbs:
“a great many classical proverbs may have disappeared because they used images
taken from life in the desert, its physical features, its flora and fauna, which have
become unintelligible to the majority of Arabic speaking people.” (GOTEIN 1966:
370)
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Though a community may not be in immediate danger of losing their
[sic!] language, one social domain that is frequently vulnerable is a
community’s proverbial lore, its loss being an incremental step in the
loss of language and culture.®’

Besides western influence “the arrival and impact of Islam and
Christianity” 3% is considered detrimental to “[t]he use and mastering of
proverbs”. Such a statement is contradicted by the aforementioned Pashtun
Muslims who value and use their proverbs very much, and the Old Testament
of the Jews and Christians that includes one book dedicated entirely to
proverbs.

One counter-example is a Nubian man from Dakke who speaks Mattokki to
his children. This enables him to rear and educate them informally with
proverbs. However, Nubians with his point of view remain a tiny minority.

In conclusion, the demise of proverbs can be interpreted as ‘linguistic
poverty’; “the inability to fully access a linguistic repertoire that adequately
meets the needs and aspirations of the community.”36°

3.6. Hamid Khabir and his collection of Andaandi proverbs

Like Bartlotti | was able to make use of an earlier proverb collection, however
it was only available locally and less encompassing. About half of the
Andaandi wise sayings and proverbs discussed in this thesis were collected
by the farmer Hamid Khabir al-Shaikh from Khannaag,* a village south of
modern-day Dongola close to the river Nile in Northern Sudan. In the spirit
of a Lebanese identity researcher who wrote “[i]t befits a book about language
and identity to be more personal in nature than is the norm”3™ this most
astonishing person is introduced in some detail, bearing in mind that such a
prolonged description is a construction of some kind of individual identity.

3

D

7 UNSETH 2007: 1.

368 JUNGRAITHMAYR 2006: XVII.

369 | Ewis 2022: 244.

370 Some local farmers still say the non-Arabized form ‘Hannaag’.
1 JosEPH 2004: xi.

=3

3
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The information on Hamid Khabir is based on him regularly telling me about
his life, other Nubians talking about him when realising that Hamid Khabir
and I are good friends, and my own observations.®’?

After having heard about me and my research, Hamid Khabir took the
initiative and left a message at the bank in Dongola where foreigners used to
exchange foreign currency. Hence, when during my stay in Dongola in
January 2004 I exchanged money and the bank clerk saw my name written
on the receipt he passed on that message. Shortly afterwards | went to
Khannaag where Hamid Khabir’s four-year-old son took me to the field
where his father was working. Before we talked about our research, he
introduced me to his farm work. Together we raked part of a field smooth and
led the goats back to their pen.

Many Nubian proverbs talk about hard-working farmers, and Hamid Khabir
is one of them. Additionally he is very interested in his native language and
culture; I would call him a native ethnographer. This combination enables
him to present his comprehensive knowledge of the diverse Dongolawi
culture that in essence has been a farming culture.

At home Hamid Khabir told me about his life. He was born in 1952. His father
worked in Egypt from 1930 to 1953 where he experienced the significance of
school education. Therefore he insisted on a good school education for his
children, including Hamid Khabir. As a young boy he worked the waterwheel
and drove the ox round to make the waterwheel turn. Later he worked in
Yemen as a teacher. After his return to the Dongola Reach two Germans
employed him to jointly set up a youth training centre.

Only later did I discover that Hamid Khabir’s life had been tough. Teachers
gave him a hard time at school. Like so many other Dongolawi of his age, he
was beaten frequently at school for speaking Andaandi. He lost one of his
brothers and one of his daughters in traffic accidents. His first wife’s passing
away in January 2009 was another severe blow.

872 1 am writing how Hamid Khabir became part of my life. It would be interesting
to read the opposite, how | became part of Hamid Khabir’s life (cf. STORCH 2019:
20). For a photo of Hamid Khabir and two of his sons, see JAEGER 2023: 125.
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One of Hamid Khabir’s first questions to me was: How can | teach Nubian to
my children? Sometimes he offered his children financial incentives to
encourage them to speak Andaandi. Like many other Dongolawi he did not
seem to realise that Andaandi language transmission to children was the most
beneficial way.

While working his plots of land Hamid Khabir ponders a lot about Andaandi.
In 1997 he began collecting Andaandi proverbs. Before our first meeting he
had written first drafts of two books, one about Nubian ‘traditions’, another
one about Nubian wise sayings and proverbs. He was encouraged to have
them typed; however, he showed me the corrections he deemed necessary
before publication. At that time Hamid Khabir received help at Dongola
University from Hasan ‘Abd al-Rahim Fadal (from Tabo) and was made a
student at Karima and Dongola University that forms one university with two
campuses.

We next met in December 2004. | discovered that Hamid Khabir had paid for
most that related to his research himself.3®* Computer typing and printing
cost him 30 Euro-cent each page. Due to his travels to Khartoum where he
had connected with university staff and furthered his research, his agricultural
fields were behind schedule, and his income had decreased.

In February 2005 at a celebration of Dongolawi culture in the village of Urbi
(south of Dongola and Khannaag) attended by Hamid Khabir his proverbs
were presented for the first time to a wider Nubian audience. The organisers
copied some of his wise sayings and proverbs on wallpaper and posted them
at a public place. The Ministry of Culture in Dongola had been invited for the
event, but did not send any representative.

In 2005 Hamid Khabir became one of the first members of the newly formed
‘Dongola Association for Nubian Culture and Heritage’.

In January 2006, when Hamid Khabir wanted to have his Nubian sayings and
proverbs published, his wife became very sick. So, instead of discussing his
sayings and proverbs, we both sat waiting at Dongola hospital where his wife

373 In 2023 Hamid Khabir added that only Kamal Hussein and the late Farid
Mekkawi supported him financially at that time. Neither of them can be considered
as rich.
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was being cared for. Also at other times illnesses and the limited health
facilities in the Dongola Reach restricted opportunities of working together.

Figure 2: Proverbs in Urbi (used with permission from Janet Thomson-
Dearborn, 2005)

After having received some financial aid in 2007 the first edition of Nubian
sayings and proverbs was printed in Khartoum. Each proverb consists of a
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proverb number, the proverb written in Arabic without diacritics (zashkil) and
in Roman script (assisted by Kamal Hussein), translation of Nubian words
into Arabic, literal translation into Arabic, meaning in Arabic, and further
explanations. The book is text-only, no visual aids are applied. The
environment Hamid Khabir lived and worked in did not allow for more.

Hamid Khabir continued working on the Andaandi proverbs. In 2016, he
again received financial aid from the ‘Dongola Association for Nubian
Culture and Heritage’ and published his second revised and extended edition,
consisting of 227 sayings and proverbs, including some Nubian terms of
importance for understanding Nubian sociocultural traits. In this book he does
not name his sources.®* This time he replaced Nubian written in Roman
script with Nubian written in Nubian script. Additionally, he continued
writing the Nubian texts in Arabic characters, while finding it tedious. He
aimed to keep closely to the orthography rules set out by the International
University of Africa.

Hamid Khabir prefers to include as many proverbs as possible, even when
this leads to the inclusion of some sayings that others would call idioms.
Some entries consist of one word only, in this thesis listed separately in
subchapter 4.34. He does not exclude proverbs due to the Nubian concept of
sutera, a criticism brought forward by some Nubians Altogether, | cannot
determine whether Hamid Khabir had a specific agenda or consciously
included/excluded some proverbs, for specific reasons. To me that does not
seem likely.

When meeting regularly in 2016 shortly before publishing his second edition,
Hamid Khabir explained his work to me: For him the Nubian proverbs have
become “part of my blood, they go together with my blood.” He aims to pass
on Nubian culture, not only to his children, but to everybody interested; and
to ensure that Andaandi stays alive. However, he is aware that his goals will
not be reached if there is no broad impact. He has no illusions about the
readers. Nowadays, only a few Sudanese read, as reading seems to have lost
its economic benefit.

374 <Abd al-‘Da’im ‘ Anbar told me about the proverbs he passed on to Hamid Khabir.
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Due to outside circumstances, parts of the publication were not checked and
corrected as properly as some readers would have desired. When discussing
it, also in my presence, it is argued that the spelling is inconsistent, or that the
Arabic meaning is incomprehensible. As many Nubians enjoy a very frank
and lively discussion, they even criticise something they would have never
been able to achieve.

After 2016 the internet became one of the sources for finding additional
proverbs. Hamid Khabir checked whether proverbs in other languages also
existed in Andaandi. Further proverbs were collected from elderly Nubians,
also women, whom he accessed through his sister. These additional proverbs
still remain unpublished.

Hamid Khabir’s research is timely and without him might have never
happened. One Dongolawi commented: “The order of life is written in this
book.”"> Due to the above described demise in proverbial knowledge his
generation is probably the last one that still has access to the Nubian sayings
and proverbs. Whereas during my early visits Hamid Khabir talked Andaandi
naturally with other farmers of his own age (all born prior to 1955) in
Khannaag, many village children (born after 1992) did not even understand
it, let alone speak it. Hamid Khabir is truly “an informed insider, a participant
in the society on which he comments”.3”® He has developed a “knowledge
transmission pattern”, 3" someone who passes on wisdom to the next
generation, of course in written form, as trading knowledge orally has
significantly decreased.

Frequently in the following, Hamid Khabir’s voice is constructed based on
his written documents. As such insights remain limited, | am glad that since
2015 more opportunities have arisen to meet Hamid Khabir face-to-face. |
benefited from investigating his manuscripts, discussing with him many of
the proverbs he collected and gaining further information from his vast
knowledge.

375 < Awad Hasan 2017 p.c.; referring to HAMID KHABIR (2016).
376 HeEweR 2000: 117. Cf. BLOMMAERT 20044a: 662.
877 Lewis and SIMONS 2016: 23.
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That leads to the question of how far Hamid Khabir uses Andaandi proverbs
to construct his own identity. His interest in proverbs makes him stand out.
Whereas in the past, maybe until thirty years ago, proverbial knowledge was
a strong marker of belonging to a community, these days, due to
environmental and cultural changes, knowing and living according to the
wisdom of Nubian proverbs can construct boundaries against other members
of the community for whom the world as described in the proverbs is
outdated. While he himself may want to construct his identity as a person
knowledgeable in Nubian culture and history his fellow villagers perceive
other aspects. While admiring his proverb collection they more often discuss
Hamid Khabir’s life and personality.

Later Hamid Khabir was shown some acknowledgement of his consistent
cultural work. After his publication he was given a post and an office at the
Ministry for Culture in Dongola, alas a minor one. Since retirement income
from farming his plot of land is supplemented by a small pension from his
time working in the ministry.

Due to the collection of proverbs being published mainly in Arabic | assume
that the Andaandi proverbs were written with a Dongolawi audience in mind
who either still speak Andaandi yet are in the process of forgetting the
proverbs, or who have experienced language shift while still valuing their
heritage.

| have questioned my influence on Hamid Khabir’s selection and editing of
proverbs. He began collecting proverbs before meeting me, intending a
Sudanese audience. Although he was glad when | started to translate his
proverbs into English, alas at a later stage of his work, a western audience has
not become his aim. Also, in my impression, he remains far too straight
forward to allow himself to be influenced by an outsider. Instead, he is willing
to strain a friendship in order to make his point. It is beneficial that our
relationship does not hinder us to be critical of each other’s work.

In 2010 | presented a first draft of my research on his proverbs to Hamid
Khabir. It included the proverbs of his first edition written in Nubian script
and their literal translation into English and its interpretative plane. | used this
opportunity to ask him what part of my research supports Dongolawi people
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most. His answer reflects his wisdom: “Taking time to greet the Dongolawi
people.”

Also, after publishing the second edition, Hamid Khabir continues to be
thankful for my regular visits to Khannaag that encourage him. His modest
desire is to be able to travel once in his life to Egypt and to own one office
room where he can sort his writings and his books.

3.7. Egyptian Nubian students and their collection of proverbs

At the beginning it was more difficult to collect Mattokki proverbs than
Andaandi ones. In the opinion of one Mattokki, the Mattokki forgot their
proverbs after leaving Lower Nubia and resettling around Kom Ombo.3™
Only after the January 25 revolution in 2011 Mattokki started to remember
their proverbs more vividly, as if a shroud had been lifted.

In 1996, three years before | began researching Nubian topics, twenty Nubian
students of the Faculty of Social Work, South Valley University, Aswan, had
been recruited by Dr. Muddathir Salim to complete a Nubian Ethnological
Survey largely restricted to the resettlement villages around Kom Ombo.
Over a period of several months they documented Egyptian Nubian culture
and heritage, among them proverbs, tales, lullabies, wedding customs,
Muslim saint’s malids and mourning songs. Models of Nubian clothes,
jewellery and houses have been formed and shaped. Their work remains
uncompleted and unpublished. Heading up the students was Maher Habbob,
a Fadijja Nubian from Tumas wa ‘Afya (near Esna). He was born in 1965,
after the hijra. Being most interested in Nubian folklore and history, he
authored and co-authored articles.3”®

When hearing about my interest in Andaandi proverbs Maher Habbob
forwarded 76 Mattokki proverbs collected by two female students from
Umbarakaab, a northern Mattokki village, during the ethnological survey,

378 Ahmed S. Abdel-Hafiz 2010, p.c.

379 Maher Habbob 2009+2020, p.c. - MAHER HABBOB (2004) describes the former
weekly post boat, the bosta, that prior to the hijra connected the Nubian villages and
Aswan, and the results of the Nubian hijra. MAHER HaBBOB (2014) offers a
collection of Fadijja proverbs in Arabic.
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written on two sheets of paper. The background of the Mattokki proverb
collection is diametrically opposite to the Andaandi one. While Hamid Khabir
and I are friends, | have never met the two Mattokki proverb collectors; even
their names are unknown to me. As usually the name is the first piece of
information required to establish one’s identity that puts me in a difficult
position for analysing the two Mattokki women’s involvement. Instead, |
have to adhere to other determining factors, such as their village of origin.

Among the Mattokki resettlement villages, Umbarakaab is above average in
keeping its Nubian heritage and language alive, with contemporary artists still
performing in Mattokki, the most famous being Hasan al-Sughayir.

The proverbs were written in Arabic script and later transcribed in Nubian
script by Mekki Muhammad. | do not have access to the manuscript in Arabic
script and therefore do not know whether it includes any diacritics that would
have guided its transcription in Nubian script. As contemporary Nubian
orthography is in the process of being developed, the manuscript in Nubian
script shows ambiguities. Explanations regarding the cultural background and
the interpretation of the proverbs are nearly completely missing.

The two Mattokki students did have their thesis supervisor at university more
in mind than a western audience. As they were female they may have
collected their proverbs from other female Mattokki. Still, only one proverb
deals literally with ‘women’ or ‘wives’. However, also in my own collection
only five Mattokki proverbs talk literally about women. While it is nearly five
times as large, that is the same ratio between proverbs in general and proverbs
talking literally about women as in the students’ collection.

3.8. This collection of Nubian Wise Sayings and Proverbs

The Andaandi and Mattokki proverb collection presented in the next chapter
consists of wise sayings and proverbs in the condition | observed them in
during the first and second decade of the new millennium, realising that
earlier documentation might have resulted in a different representation or
categorisation. Proverbs and wisdom sayings will not be distinguished. Most
of the proverbs portray Nubian life prior to the introduction of modern means
of appliances, transport and telecommunication and the Egyptian Nubian
hijra in 1963/64. Until recently living and working outside their villages was
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much less common, except for the jallaba, the Sudanese traders frequently of
Dongolawi origin, whose descendants are still found all over the Sudan.

Among Egyptian Nubian men temporary outmigration was commonplace,
due to lack of work opportunities in Lower Nubia. Still, during childhood
while growing up in a Nubian village they became deeply rooted in their
specific sociocultural traits, and after retirement they would return home and
reconnect with village life, enabling thorough understanding of the proverbs’
environment.

With the building of the first Aswan Dam in 1902 and even more after the
hijra in 1963/64 the Mattokki lost most of their homeland, and the customs
related to it became more and more obsolete.®® The same goes for the
Dongolawi who moved in growing numbers to the cities. Changes like living
away from the river for one’s entire life span, loss of date palms, and replacing
the waterwheel with the diesel pump have made many of the proverbs
incomprehensible to Nubians living outside Nubia, and to the younger
generation inside Nubia, with consequent loss of its customary wisdom.

So | am very much dependent on elderly speakers, or Nubians who have a
vivid interest in their past and cherish it. Besides Hamid Khabir and the two
Mattokki students proverbs were taken from a paper by the transnational
Andaandi speaker TAHA A. TAHA (2011) from Magaasir Island, also making
use of his explanations. He is working as a lecturer at the University of
Florida. As he does not keep to any kind of systematic orthography, especially
lengthening of vowels and doubled consonants, his proverbs have been
adapted to the orthography used in this thesis.

380 While some contemporary anthropologists do not want “to take the connection
between culture and place too literally” (ENGELKE 2018: 45), the loss of living next
to the river Nile changed Nubian social traits significantly, as described by RoucHDY
1991: 14: “Many aspects of the [Egyptian] Nubian culture and social organisation
that existed before the building of the [Aswan] High Dam have now changed or
disappeared.”

That extends as far as the dictionary: When collecting and checking Mattokki
vocabulary | frequently realised that certain Mattokki lexemes are more related to life
in pre-hijra than in post-hijra Nubia. Does Arabic offer better opportunities to
express modern day realities in post-hijra Nubia than Mattokki?
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EL-SHAFIE EL-GuzuuLI,*® like Hamid Khabir from Khannaag village, gave
me a copy of two unedited sheets of proverbs he had collected himself. AMNA
MUSTAFA collected proverbs from her mother and other relatives and sent
them to me. In 2015 some Dongolawi organised an event, where participants
were encouraged to bring some proverbs along. AHMAD SATI and
MUHAMMAD SHARIF complied with that request.

| visited one internet page containing Andaandi proverbs to confirm the inter-
pretations of some proverbs: www.igraweb.net/Ax si-J%l s-2Ss/, however, the
orthography in Roman and Arabic characters needs revision.?

Some of the additional Mattokki proverbs were first written down by
MuUHAMMAD SuBHI and ARMGARD GOO-GRAUER in 2009/10. Also, ‘AISHA
‘ABD AL-RAzIQ and MEKKI MUHAMMAD gave me hand-written sheets with
proverbs they had collected. KHAYRIA MUSA is currently collecting proverbs
and has given me a few. All are aware of their collections being incorporated
in this research.

Individual Andaandi and Mattokki added further proverbs. While travelling
in the Sudan and Egypt and later also in the diaspora, any Dongolawi or
Mattokki who knew something about proverbs or Nubian culture and was
willing to volunteer could become a potential research participant. | complied
with the advice by the Egyptian anthropologist Hussein Fahim who was
involved in Nubian anthropological studies during the time of the hijra:

I would like to suggest that an anthropologist involved in long-term

research should widen the circle of informants over the years. He
should be able to draw on more varied groups.®®

As my acceptance by the local Nubian community grew, the circle of Nubian
research participants widened. Nowadays, this includes speakers from many
different Nubian villages, male and also increasingly female.

381 Authors of unpublished Nubian proverbs collections, who passed them on to me,
are marked by small capital letters.

382 Mainly accessed on 17 August 2022. The internet page does not mention any
author or editor. | thank Tamador Gibreel for pointing this out.

383 HussEIN FAHIM 2010: 103.
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The prerequisite of working mainly with Andaandi and Mattokki who
demonstrate a high competence in language and cultural knowledge leads to
most research participants being of above average age. By participating many
of them desire to make the Nubian languages and culture better known. Some
participants are of less language competency, however, by checking with
relatives who have a better grasp, they make up for that deficiency.

The participants connected me to the local community by informing them
about my research. Maybe that research encouraged the community’s interest
in their language and culture, especially younger members of the community
asking older ones to widen their understanding about historical and cultural
issues. Over time such mutual interest has led to friendships where
increasingly time together has been spent on non-language related social
activities.

Previously collected proverbs were used as a springboard for further
discussions. A couple of times this resulted in remembering further proverbs.
Sometimes Dongolawi asked me to consult Hamid Khabir’s book. With
Mattokki, when research participants did not understand a proverb at all, a
couple of times I showed them the proverb written down. As they were
transcribed in the Old Nubian or Roman script in many instances that did not
help. Mostly research participants preferred me reading out the proverbs.

This thesis comprises 425 Andaandi wise sayings and proverbs including the
ones Hamid Khabir published. It also incorporates the ones some would
classify as idioms, as | include all of Hamid Khabir’s collection.

The 376 Mattokki wise sayings and proverbs include all the proverbs the two
Egyptian Mattokki students collected. Among the Mattokki | have rarely
observed discussions doubting a collected saying to be a proverb. Only rarely
has it been explicitly considered to be a wise saying (hikma).

Collecting proverbs and listening to them is much enjoyed by Nubians of all
ages, as it adds prestige to their language, “both in the eyes of its speakers but
also the wider community.”®* In group settings | have never encountered
such a pronounced interest as when discussing proverbs, so the task of
gathering proverbs became less demanding than other fieldwork. One middle-

384 UNSETH 2008: 4.
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aged Mattokki speaker was reminded of his grandmother. A school-aged
daughter of a native Mattokki speaker was drawn between continuing her
computer games and listening to the Mattokki proverbs.

The majority of Mattokki proverbs reflect the northern Mattokki speech
variety as spoken in Debood, Dehemiit, and Umbarakaab. Regional
differences can be assumed. A significant number of Mattokki proverbs have
been discussed with speakers from both south and north. Maybe due to fewer
means of communication between villages in Egyptian Lower Nubia “close-
knit localised network structures™® were stronger among the Mattokki born
prior to the hijra than among communities in the Dongola Reach. That
ensured the survival of non-standard forms of proverbs.

The performance of proverbs has decreased and is certainly no longer a
hallmark of Nubianness. Even with Mattokki of high language competency
who had lived their childhood in pre-hijra Lower Nubia where the proverbs
fitted in the environment, patience was necessary before they remembered
even a single proverb. Other symbolic actions have taken over the
significance of being a good and wise Nubian. While some of these, like
hospitality, can be found in Nubian proverbs, others, such as religious
performances, are mainly missing. I will discuss missing semantic domains
in subchapter 5.2.

While presenting the Nubian proverbs in written form, in the process being
made static and archived, it is acknowledged that originally wise sayings and
proverbs were part of the oral literature of a speech community. The wording
of proverbs “itself is not absolutely fixed” 3¢

An audience reacts to the oral presentation of the proverbs based on the
situational context. Hence, transcription and analysis cause loss of sponta-
neity and reduce their impact, especially as discourses had to be reconstructed
since the highly developed art of crafting, applying and performing a proverb

385 Cf. JOoSEPH 2004: 64; based on research by Milroy 1980, who looked into
language and social networks.

386 FINNEGAN 1970: 393.
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could only be observed infrequently.®” From being “dialogic3%, in this
thesis proverbs mainly have become a mere monologue. Performance became
presentation. That is why I rarely call the presenter of a proverb a ‘performer’,
but name him ‘speaker’. The audience of a proverb is mainly imagined.

I would have preferred to listen to proverbs within discourse, however,
staying for extended periods in the villages where Andaandi or Mattokki was
spoken was limited for various reasons. It is not advisable to wait until it
becomes easier to live in a Nubian village, as the speakers remembering and
performing the proverbs are diminishing rapidly. Also, as most of my initial
visits were during the Muslim holidays | was among a crowd of other family
members staying and working in the cities who returned to their home
villages during the holiday season. With many of them the host was required
to speak Arabic. Considering these circumstances, the results presented here
are the best that could have possibly been achieved within the cultural-
sensitive framework of this research.

In this thesis nearly all Mattokki and most Andaandi proverbs are published
for the first time for a western audience.®° The Nubian community is also
interested in such a collection. They could be included in future primers
intended for Nubian literacy. The collection may add value to the Andaandi
and Mattokki languages:

Publishing a collection of proverbs from a vernacular language inevi-
tably raises the prestige of the language, both in the eyes of its speakers
but also the wider community. 3% Asogwa (2002) has collected
proverbs to strengthen the Igbo language, hoping that people of the
community will be “lured back” to the language. Garcia et al. (2002)
report that in working with a language revitalization program among

37 CouLMAs 2014: 4: “Writing suggests stability.” STorcH (forthcoming)
highlights many of these aspects. She transmits a story from Nigeria and puts it in the
context of voice and voicelessness, archiving, and colonial power.

388 JoseEPH 2004: 50.

389 TAHA (2014) was intended for a western audience. There are some earlier
publications of the Nubian proverbs presented in this thesis: JAEGER 2014a, JAEGER
2014b, JAEGER 2018, JAEGER 2023.

390 UNSETH 2008: 4.
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the Jicarilla Apache ... older speakers wanted to use ... proverbs as
one of the ways to teaching the language and culture to the children.®*!

3.9. Taxonomy of proverbs

There are different ways to structure proverbs. Some proverb collections are
in alphabetical order, as BURCKHARDT’s (2012[1875]) Arabic proverbs. Due
to the proverbial variants such an approach would have proven difficult for
this Nubian proverb collection. Alternatively, a standard taxonomy, as in
Kuusl (1972) or GOLKA (1999)*%2 could have been applied in the Nubian
proverb collection. However, three of the many challenges of such a system
are:

M. Kuusi does not describe the structure of the whole planned index
(macrostructure), but provides the illustration of its basic sections
(microstructure) only. ... Proverbs are complicated structures, and the
metatexts presented in the descriptions of types are not capable of
describing all the relations manifested in proverbs.3%

Such [proverb] publications attempt to overlook the existence of
typological mazes and still present the material as a linear sequence of
discrete types.3%

Since a single proverb can have divergent meanings used under varied
circumstances, it is difficult to sharply distribute individual proverbs
across distinct themes.3%

In order to overcome these challenges, a taxonomy based on 31 semantic
domains related to the Nubian way of life was developed. While this sounds
structuralist, fragments Nubian culture, and, in some way, “always consists

391 UNSETH 2007: 1.

392 GoLKA 1999 specifically adapts his taxonomy to African culture, consisting of
seven domains: Man; man in community; work and possessions; public life; wisdom
and folly; God and man; the righteous and the wicked.

398 GRIGAS 1996.
3%4 KRIKMANN 2001: 9.
395 HussEIN 2005: 64.
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of rewriting our ethnographic notes or texts”,*® due to its fine nuances it has
helped me to identify key terms of culture more easily as the corpus of
proverbs grew. Therefore, chapter 4 is followed by chapter 5 where individual
results of chapter 4 are connected and looked at from various angles.

There was no special procedure for deciding on semantic domains. The
chosen classification appeared to be the most obvious one after working
through Hamid Khabir’s first proverb collection. Having made the initial
taxonomy each further proverb somehow fitted into one of the initial 31
domains. That also proves the wide range of Hamid Khabir’s work. In order
to structure the proverbs | changed Hamid Khabir’s and the student’s order.
However, the footnotes’ specifications going alongside each proverb allow
reconstruction.

The semantic domains relate more to a former rural farming community
exemplified by river, waterwheel, agriculture, plants, animals, hospitality,
food, sickness and death, close-knit system of relationships and strong
kinship bonds, indicating great generosity.**” Among the chosen domains
animals have most sub-domains depicting the Nubian interdependence in
terms of cattle — even the waterwheel was driven by cattle — and other
animals.

The taxonomy depends on the literal meaning of each proverb, with the focus
on the meaning of nouns, not on its metaphorical meaning. Sometimes the
interpreted meaning belongs to a different semantic domain or to more than
one domain. Some aspects of structural layers are discussed in the next
subchapter.

As this thesis has been written in English the headings of the 31 semantic
domains ultimately depend on English words and categories. They were
chosen to make Nubian culture accessible to all with sufficient knowledge of
English. While the headings are in English, the kind of taxonomy reflects my
own German background:

3% Cf. FABIAN 2014: 53-55+62+96. He critiques binary taxonomies, however, also
goes against the creation of culture “by selection and classification”.

397 NORDENSTAM 1968: 120; quotes one of his Northern Sudanese students: “The
first and most prominent virtue is generosity.”
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It had become quite common, especially in Germany, ..., to assert the
uniqueness of each people... Educated Germans especially found it
attractive to accept such unifying and holistic perspectives on other
cultures.®

The semantic domains frequently differ from present life as exercised in an
urban setting where most contemporary Nubians live. Possibly future
proverbs (not in existence yet) may require further domains, reflecting a more
urban setting.

All domains begin with an introduction explaining their cultural relevance,
especially in the past, followed by information about more recent changes
that may not be covered by the proverbs in this domain. Where available
semantic domains are illustrated by quotes from SAMUEL ALI HISSEIN,**® or
contemporary Nubians such as the Mattokki AHMED H. DAHAB (1995), and
the Fadijja MOHY ELDIN SHERIF (1994). As English is not their native
language, their texts have been carefully rendered to enable comprehension.
This partly ‘anecdotal evidence’ paints a more colourful and diverse
background in which the Nubian proverbs come alive again.

3.10. Lines of Analysis

Each proverb consists of at least six lines transcribing, analysing and adding
background information and thereby meaning to it. Instead of a “purely
detached abstract [linguistic] analysis”*® T strive toward “a proper and
detailed documentation of the social and other contexts of speech™; fully
realising that due to the limitations described before there remains a gap.

3% WIERZBICKA 1997: 18, quoting Eric Wolf.

399 Either under his own name SAMUEL ALI HISSEIN 1900, 1901, 1902, 1905, 1909;
or as part of SCHAFER 1917, JUNKER and SCHAFER 1921, SCHAFER 1935. All
publications are in German. For the first time these quotes are presented in English
translation.

400 ALDRIDGE 2021: 191 in his biography about Kenneth L. Pike. In the same para-
graph Adridge writes: “Language in context, human thought, and social interaction
were all at the center of his [Pike’s] approach to linguistics.” — The first grammar
model I studied was Pike’s tagmemics, influencing my way of analysing language.

401 OkPEWHO 1990: 117. In this case speech is represented by the spoken proverb.
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In the following, | outline the task of each of these lines.

3.10.1. Reference Number and Proverb in Nubian Script

The reference number marks the language (A for Andaandi, M for Mattokki),
followed by the number of the semantic domain and a consecutive number,
separated by a dot. A footnote number refers to a footnote stating the source
(oral or written) and the names of research participants providing information
on this particular proverb.

A couple of times the 2016 edition of Hamid Khabir’s book on proverbs
replaces an Arabic loanword from the 2007 edition by a Nubian word. Such
differences are mentioned in the footnotes. However, | do not mark all
loanwords in Nubian proverbs.

If the source is the Mattokki student’s paper it begins by ‘St’ followed by the
number on that paper.

Nearly all Nubian research participants are proud to remember proverbs.
They show preference to be identified with this research; in nearly all cases
they want their names to be mentioned explicitly. One Egyptian anthropo-
logist who began with cover names, also for the community, later had second
thoughts about it:

If | were to begin a new longitudinal study in another community, |
would use the actual name of the community in all my writings,
because | would wish the people under study to share my perceptions
and analysis of their lifestyle.*02

Regarding confidentiality | agree with the following statement:

The world is a more complex and sophisticated place than it was even
a generation ago, and many informants/subjects of research are literate,
conscious people for whom questions of confidentiality would be
understood and appreciated.*®

402 HussEIN FAHIM 2010: 104. Already before the hijra A. Goo-Grauer observed the
desire to have real names used.

403 F| UEHR-LOBBAN 1991: 218.
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Some female research participants hesitated to have their names published.
One woman was aware that if she gave her name, she would honour her
father, and if she would be mentioned as ‘wife of ...” she would honour her
husband. Sometimes there was no opportunity to confirm with the research
participant, as | lost contact or the speaker was already deceased. In that case
| took the name with which I had addressed that particular woman, as ‘Umm
Hamdi’.

The name of the research participant is followed by his/her village of origin,
allowing easier identification. Sometimes | was asked to include the
nickname for easier reference within the Nubian community.

Sometimes a Nubian co-investigator who provided a proverb also explained
it. The village the co-investigator belongs to and the names of further co-
investigators are listed. The orthography of Nubian place names, in this thesis
in Roman script, is made difficult by inconsistencies and Arabic influence:

There has been a widespread tendency towards hypercorrection.
Nubian toponyms were ‘corrected’ and distorted to fit the phonological
patterns of Arabic.*%*

Two example of writing Nubian place names are SCHAFER (1917: 41) and
JUNKER and SCHAFER (1932). Based on these sources Amgard Goo-Grauer
and Olga Zenker (unpublished) extended research on Nubian place names and
how to spell them. Their input has been taken into account.

The proverb reference number is followed by the proverb in Nubian script
according to the Andaandi orthography as described in JAEGER and KAMAL
HUSSEIN (2012) and EL-SHAFIE EL-GuzuuLI and JAEGER (2012) with minor
modifications as observed in Nubian literacy classes.

Frequently, Hamid Khabir’s Old Nubian orthography in the 2016 edition
differs from the one used in this thesis. While some Nubians from the Sudan
and Egypt used to meet in order to standardise Nubian orthography until
2013, there has been no language committee that reaches binding conclu-
sions. Also, while working with Hamid Khabir, he frequently pointed out that
he lacked opportunities to correct printing mistakes before publication.

404 BELL 2018: 732.
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In order to enable comparison between Andaandi and Mattokki both
languages are written the same way causing slight differences to the
orthographical rules some of the Mattokki teachers in Egypt use. Especially

the Nubian vowels OY and O are not distinguished by their vowel qualities
[u] [2], but according to their being “strong” or “weak”. It results in“%

e [or] (‘king”) written as OYP

o [ur] (‘head’) written as OP

e [buru] (‘girl’) written as BOYPO
o [-su] (-PRT2-3sG) written as CO

In their classes Mattokki teachers do not define when a vowel is strong or
weak. However, ‘weak’ seems to refer to a short, unstressed vowel.

The same goes for € and | with € being used for “weak” vowels.

Mekki Muhammad, one of the Nubian teachers in Egypt, prefers Serif fonts
to Sans Serif fonts, giving the Nubian script a slightly different look. He also
favours monographs to digraphs (e.g. OY). The preferred monograph is not
part of the Greek or Coptic Unicode code page.

Since about 2015 Nubian teachers in Egypt have begun replacing B by TT, as
the second character was used in Old Nubian more frequently.

DUR aa und TAM bi before verbs are frequently prefixed.

The Mattokki teacher ‘Umar Hasan can be considered to be the only Mattokki
teacher who was closely following developments in Andaandi literacy. Until
his untimely death he moved closer to the Andaandi orthography.

Topics still under discussion are assimilation and word boundaries. Old
Nubian lacked a unified approach toward these matters, some Nubians tend
toward greater separation of morphemes, others toward joining them. | aim
for a middle-of-the-road approach. Assimilation is considered in spelling if
the basic syntactical structure is still recognisable.

405 The first two spellings are taken from a Mattokki class held by Mahjiib Mirghani
in 2006 in Alexandria, the last two from another Mattokki class held by Mekki
Muhammad in 2008 in Cairo.
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Especially lengthened vowels, vowel qualities, and doubled consonants, are
taken care of. The verb final ‘-n’ was already frequently dropped in day-to-
day speech 60 years ago:

Listening to recordings in the Dongola dialect | often asked myself,
“Did I hear a final ‘n’ or not?**4%

Jalal ‘Umar from Merowaarti, who among Andaandi speakers is considered
the best Andaandi poet and thereby a linguistic authority, regularly
pronounces the verb final ‘-n’. Therefore, it has been included with Andaandi
proverbs.

Exclamation and question marks are set similar to European languages.
Commas are placed after each clause to make it easier for non-Andaandi- or
non-Mattokki-speaking readers to recognise the clause structure.

Werner analyses tone and how it works in the Nile Nubian languages:

In Nobiin the tone patterns (or structures) emerge very clearly; and this
has consequences for other Nubian languages. So we can assume in the
Kenzi-Dongolawi language as well that similar, if not fully identical,
phenomena can be discerned.*"

That agrees with Samuel Ali Hissein who in the introduction to his translation
of Matthew’s gospel in 1912 stated that tone is a feature to be reckoned with
in Mattokki.“®® | could not find anything written later where he expounds this
theory.

Nasr “Ali Sati, a Dongolawi from Magaasir Island, is the first researcher on
Andaandi to confirm Werner’s expectations on Andaandi tone.*® He and

406 MASSENBACH 1962: XVIII; in the German original: “Beim Abhoren des
Tonbandes im Dongola-Dialekt stellte ich mir 6fter die Frage: War ein auslautendes
n zu hdren oder nicht?”

407 WERNER 1987: 77; in the German original: “Die Tatsache, daf im Nobiin Ton-
strukturen so deutlich werden, hat Konsequenzen auch fiir andere nubische Sprachen.
So ist davon auszugehen, daf? sich im Kenzi-Dongolawi &hnliche, wenn nicht zum
grofen Teil identische Phdnomene finden lassen werden.”

408 SAMUEL ALI HISSEIN 1912a.

409 \WWERNER 1987: 49-58.
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Kamal Hussein discovered minimal pairs concluding that tone is a distinctive
feature in Andaandi.**

All that contrasts with Charles H. Armbruster who writes about Andaandi:

But | find no trace of the use of different musical tones or variation in
pitch in the same form of word for the purpose of semantically differen-
tiating homophones; and homophones are plentiful in Nubian.**

In conclusion, as research on tone is still at its infancy and in neighbouring
Nobiin tone has not changed orthography,*? | omit writing tone.

3.10.2. Proverb in Roman Script

In the 2007 Andaandi proverb edition, Kamal Hussein assisted Hamid Khabir
in adding a transcription in Roman script to his collection of proverbs at an
early stage. However, as Hamid Khabir was eager to have the proverbs
published and his fields required tilling, the Roman script line could not be
adapted according to later changes and therefore sometimes differs from the
transcription in Nubian script.

Both editions of Hamid Khabir’s proverb collection include a transcription in
Arabic script, with the 2016 edition based on the orthography developed by
the Yasif Khalifa centre. In this thesis no Arabic spelling of Nubian words is
attempted, as even for Nubians who have achieved high competency in
written Arabic, the Arabic script is difficult to comprehend.

3.10.3. Parsing into Morphemes

Each proverb is parsed into its morphemes according to the dictionaries of
ARMBRUSTER (2010[1965]), MASSENBACH (1933), and my own working
dictionary created with the Field Linguist’s Toolbox software.*® Most

410 Nasr “Ali Sati 2007, p.c. The results of his PhD thesis have not been published or
otherwise made available.
41 ARMBRUSTER 1960: §1405.

412 At the Nilo-Saharan Linguistics Conference 2021 Eliane Jaeger presented some
further insights into Mattokki and Andaandi tone. It remains unpublished.

413 It can be downloaded at software.sil.org/toolbox [last accessed on 13 December
2021]. The latest version and the one | am using is 1.6.4, released in May 2019. Its
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lexemes belonging to the semantic domain under discussion are put in bold,
highlighting words introduced at the beginning of each domain. A zero mor-
pheme is attached to any Mattokki verb that on the surface appears without
suffix or clitic.*'* It is also glossed. An r inserted between the final vowel of
one morpheme and the first vowel of the following morpheme is not glossed.

3.10.4. Glossing of Morphemes

I am thankful to have been involved in the discussion of the glossing of ‘The
Miracle of Saint Mina’s translation from Old Nubian into Andaandi.**® It is
the longest Andaandi text with glossing currently available. Results that were
reached during the analysis have been applied to Nubian proverbs, too.

I am aware of describing Nubian grammar “in the image of other [language]s
more familiar to them [i.e. western readers and myself]”.*! However, also
Nubians are frequently inclined to such a process. Time and again | observe
them aiming to find parallels between Nubian and especially English. In 2006
I met a Dongolawi BA holder who had just finished writing her thesis at a
Sudanese university on the topic “Comparison of Dongolese Language and
English Language”, concentrating on the Andaandi verb. Other similarities
pointed out by Nubians are the English 1sG pronoun ‘I’ and the
Andaandi/Mattokki 1SG pronoun ay.

Another critique is that knowledge becomes “arranged, ... ordered know-
ledge, easily representable in diagrammatic or tabular form.”**" 1 still go for

use in analysing Andaandi and Mattokki is explained in JAEGER 2006a when the
software was still named ‘Shoebox’. — FLOREY (2008: 128) also reports positively
about training Indonesian students with the Toolbox software.

414 | distinct between affixes/suffixes and clitics as HASPELMATH 2022: 1: ... affixes
are class-selective (occurring always on nouns, on verbs, or on adjectives), while
clitics ... do not exhibit word-class selectivity.” Affixes and clitics agree in both not
being a root. (HASPELMATH 2022: 19)

415 Cf. EL-SHAFIE EL-GuzuuLl and VAN GERVEN OEI 2012. The translator speaks
Andaandi.

416 ERRINGTON 2008: 3.

417 FABIAN 2014: 121.
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a customary linguistic analysis in order to allow language data to be
comparable with other descriptions of languages.

With motion verbs ending in a long vowel (e.g. juu, taa and too) the Old
Nubian root is used where it still survives (e.g. juur, taar and toor). The
hidden root-final consonant r is also added to other verbs ending in a vowel
where some derivates show its existence like bee (to kill), atta/etta (to bring),
koo (to have), sokke (to lift), tabbe (to touch), tolle (to pull).*8

Besides the roots each grammatical morpheme and clitic is rendered by its
grammatical category according to an adapted set of the Leipzig glossing
rules and abbreviations. #° The abbreviations are explained in the
‘Conventions and Abbreviations’ section at the beginning. Specified glosses
are listed below:

e The ablative ABL is not marked specifically. Instead, any Loc followed by
toon represents the ablative.*?°

¢ |f the accusative Acc clitic =gi (allomorph =Kki) ends a relative clause, the
clause is bracketed [...]. If it ends indirect speech, the clause is bracketed
and marked as indirect speech Is.

e For adverbs ADV see ARMBRUSTER 1960 8§ 2038-2042. To distinguish
=gi from =ged, the latter is glossed as ADV:INS.

¢ When the instrumental INS clitic =ged (allomorph =ked and variant =gad)
is attached to a subordinate or a verbal clause, it marks a causative clause
CcAUs. While MASSENBACH (1933: 135) writes that =ged is used with the
preterit and =gad with the present (named neutral tense here), her example
sentences are not that clear-cut. | mostly found the opposite distribution,
i.e. =ged goes with the neutral tense and =gad with the preterit. |

48 Cf. ARMBRUSTER 1960: §83533-3535. | also thank Angelika Jakobi for
discussing this aspect.

419 Cf. www.eva.mpg.de/lingua/resources/glossing-rules.php [last accessed on 15
October 2020].

420 Unlike JakoBl and EL-SHAFIE EL-GuzuuLl 2016, and AsMAA A. KENAWY
(2023: 56) | write toon as a separate lexeme as preferred among some literate
Nubians. Besides a literal translation of toon ‘from’ it could also be glossed as a
source (SRC).
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distinguish it from the INS clitic after a noun phrase. In the literal
translation I translate it as ‘because’ or ‘when’, depending on the context.
Another causative marker is -kiddi.**

e The comparative comp usually follows a genitive or possessive marker.
However, it may also be omitted.

e A copula corp is defined as “any morpheme (affix, particle, or verb) that
joins or “couples” two nominal elements in a predicate nominal
construction.”?? To prevent complex glossing information, cop:3sG and
COP:NEUT are glossed as cop only. The copula -tera “denotes identity”.*?®

¢ When the genitive GEN is attached to a subordinate or a verbal clause, it is
followed by suB or by comp.

e The inchoative INCH glosses an. Like El-Shafie EI-Guzuuli | treat it as a
separate root.*2*

e The intensifier INTF glosses depending on the context either -j- or -ij-. See
also REPT below.

e LV marks verbs loaned from Arabic lexemes, usually ending in ee.

e Usually I do not distinguish between different kinds of negation NEG.
Negation in main (-munun and variants) and subordinate, interrogative and
imperative clauses (-men and -mee), except for -munan, is glossed
NEG.3PL.

e The passive PASS glosses -katti (in Andaandi) and -takki (in Mattokki).
However, “[t]he passive is mostly rephrased using the third person plural.
As a rule, instead of ‘I am loved’ aigi tégiran (Kenzi-Dongolawi) ... it is

said ‘they love ... me’.”*?®

421 kiddi in MASSENBACH 1933: 187; yet iddi in MASSENBACH 1933: §20.8, 132; and
in ARMBRUSTER 1960: §83717-3720, 255-256.

422 PAYNE 1997: 114,
423 MASSENBACH 1933: 127.
424 EL-SHAFIE EL-GuzuuLI 2015: 100; example sentence 25.

425 REINISCH 1879: 61; in the German original: “Das passiv wird am haufigsten durch
die dritte person pluralis umschrieben, man sagt in der regel anstatt: ich werde geliebt
aigi tégiran (KD) ... ‘sie lieben ... mich’.”
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o The perfective PFV glosses -ed and -0s, two aspect markers. Andaandi and
Mattokki participant researchers explain -0s*?® (var. -od) as an emphatic
marker, or as a completed action.*?” While its exact meaning depends on
the context, | always gloss it with PFv. In the proverbs | usually
translate -os-ko (Andaandi) and -o0s-s (Mattokki), i.e. -PFV-PRT, by the
English past. The action happened earlier in the past than an action marked
by -s only.*?® If there is no PRT, IMP or TAM marker, either in the main or
in the subordinate clause, “it expresses a recent Or very recent past in
Andaandi, i.e. an action that has recently or just be completed.”*?® -os with
the imperative marks an action that is to be completed.

e The possessive Poss usually occurs with a 1/2/3sG or 1/2/3pL pronoun.
With the kinship terms baab ‘father’, een ‘mother’ and bes ‘brother’ the
possessive pronoun is in the plural, as in: in niin(a) timbaab te? ‘Whose
father is this?’ Before a non-kinship term possessive pronouns are written
as separate words. The possessive could be further analysed as a pronoun
followed by a genitive marker (e.g. enn / 2sG:P0OSs analysed as er+n /
2SG+GEN). That becomes obvious when uttering the possessive noun
followed by a noun beginning with a vowel. While | do not write such a
detailed analysis, the orthography in this thesis follows this observation.

o Before a kinship term my orthography of the possessive poss follows the
discussion with Ahmed S. Abdel-Hafiz half-way through the thesis in
2010. He considers an- and correspondingly en- and ten- and their plural
forms as “bound morphemes™ and writes them as prefixes. Also, | do not
double the morpheme final n (or its variant m) as with other possessive
pronouns.

Accordingly, Ahmed S. Abdel-Hafiz distinguishes between the kinship
term een ‘mother’, and een ‘wife, woman’ (that he does not consider a

426 In Urbi sometimes -os is lengthened, as in proverb A24.9, it becomes -00os (Kamal
Hussein 2022, p.c.). MASSENBACH (1933: 204) has both variants for Mattokki, with
no further explanation. In the proverbs | do not differentiate between -os and -00s.

427 E.g. BECHHAUS-GERST 1996: 263; based on LEPSIUS 1880: 156.

428 E.g. Fathi ‘Abd al-Sayid 2022, p.c. — The double s in -0s-s (Mattokki) is not
always pronounced, as already SCHAFER (1917: 16) noticed. I will still write it.

429 El-Shafie EI-Guzuuli 2020, p.c.
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kinship term): teneen ‘his mother’, and tenn een ‘his wife’. The first one
needs a prefix marking the possessive, as any kinship term, the second
may occur without a possessive, then meaning ‘woman’. It also
corresponds to Nubian phonetics where the first possessive pronoun is
uttered with a single n, the second with a geminated n.

e The preterit PRT1 glosses -ko as in Old Nubian; the preterit PRT2 glosses -s
as in Old Nubian.

e The repetitive REPT glosses -katti when its meaning is not passive. It
denotes the habitual and skilful nature of the agent’s action. In the
proverbs it follows verbs and nouns, but not adjectives.**

e |In Mattokki, | mark the final -n of subordinate clauses as SUB, as the
sentence final n in main clauses has been lost, again agreeing with Ahmed
S. Abdel-Hafiz (2016).

In order to be more precise | add a few subcategories of question sentences:
e Q:ACC: accusative question (what?)

e Q:CAUS: causative question (why?)

e Q:LOC: locative question (where?)

e Q:NEG:FOC: negated question with focus: ‘Isn’t it? — My glossing agrees
with Ahmed S. Abdel-Hafiz (2016). MASSENBACH (1933: 195) interprets
the particle me only as German “warum” (“why”, i.e. Q:CAUS).

e Q:NEUT: polar question in neutral tense

e Q:PRED: glosses te in a predication or polar question as in EL-SHAFIE EL-
GuzuuLl (2015: 10) who takes the term ‘predication’ from ARMBRUSTER
(2010[1965]: 194).

e Q:PRT: polar question in preterit tense
e Q:TMP: temporal question (when?)

430 ARMBRUSTER 1960: §§2534-2535.
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3.10.5. Literal Translation

“Translation serves ... as ... a mediation between host and guest
languages.”*®* To overcome some of the challenges, I proceed in two steps.
The Literal Translation renders a proverb mainly ‘word-for-word’ into the
meta-language English with slight syntactical reordering of words and
morphemes. Some scholars call this line the “allusive plane”.**? It provides
the reader with a bridge to the original wording and flavour without
requesting knowledge of Andaandi or Mattokki. When the Mattokki students’
less literal Arabic translation of a Mattokki proverb has been helpful, it has
been translated into English and marked by °St. translat.’.

There is two dangers that any literal translation loses the wide applicability
of a proverb and therefore is considered insufficient for mediation:

... proverbs cannot be translated word for word; rather they should be
translated into equivalent concepts in TL (Target Language) to convey
the same meaning and produce the same effect on the readers.*®

In order to remedy the second shortcoming, in the section next but one |
present the second step, a meaning based translation on the Interpretative
Plane.

3.10.6. Word Meaning and Explanations

This occasional line begins with an otherwise rather unknown or difficult to
understand Nubian lexeme, phrase or grammatical construction to be
explained.

Collecting proverbs enabled me to extend my own database of Andaandi and
Mattokki lexemes, especially as some proverbs contain lexemes that
otherwise seem to have been lost due to describing “objects that are not
culturally relevant anymore”. 4 One example is the domain of the
waterwheel that has become nearly completely out of use since the 1970s. It
indicates the

4

w

1 KEARNEY 2019: 1

432 E.g. OHA 1998: 90.

433 R1AZI 2002.

434 CRAIG 2004[1997]: 262.

w
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... tension between the uniqueness of the pre-modern past out of which
the language has evolved and the power potentials of the modern arena
to which its adherents aspire, even though the latter is accompanied by
a rather more uniform “modern lifestyle” the world over.*®

Fortunately, in most instances | have been able to connect with Nubians who
still remember and most gladly share their knowledge with me. I am thankful
that Andaandi as well as Mattokki speakers let me know when they did not
remember or forgot a lexeme. If they guessed they told me so. | also have
looked up the lexeme in one of the older dictionaries such as ARMBRUSTER
(2010[1965], data collected in the 1910s) or MASSENBACH (1933). If a
meaning is rediscovered, it also helps the Nubian counterpart to see the wealth
of their languages and thus increases the language’s value and status. Only in
a few instances could a lexeme not be traced.

3.10.7. Interpretative Plane

Many proverb collections offer impressionistic ‘literal paraphrases™*® that in
my opinion do not do justice to the ethnicity who provided them. By first
introducing a semantic domain’s cultural background | aim to bring to life the
environment of the metaphors used in that particular domain. Proverbs with
similar imagery may show similarity in what they want to express. These
anthropological symbols make one wonder whether

the primitive whose way of thinking, expressing, or being is symbolic,
or [whether] anthropology [is] symbolic in the sense that it projects
onto its Other symbolic meanings and understandings, ...*

Proverbial metaphors originate within a given culture; they are not projected.
Research participants are the interpretative authority that guides into the
metaphors’ content(s) and understanding(s) and uncover the range of possible
meanings and interpretations. It is the perlocutionary act, the desired reaction
of the audience.

435 FISHMAN, 2004[1997]: 335.
436 Based on GODDARD 2009: 105.
437 FABIAN 2014: 125.
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Therefore, 1 add an “interpretative plane” *® or meaning-based free
translation line marked by an arrow. As a metaphor may require paraphrasing,
the interpretative plane may be longer than the proverb itself.

Interpretations are dynamic and may change. Different members of a speech
community may attach various meanings to the same proverb depending on
the speaker’s background, environment, perspective, values and viewpoints,
and “mutually exclusive contexts”.*® Also, the influence of time on the
“cultural validity of the analogy”**° may change a proverb’s meaning. In
extreme cases the intended meaning cannot be discovered, as some of the
Nubian words are not known anymore or its situational context cannot be
reproduced. “[T]erms or images keep even insiders from fully understanding
their meaning.”*4!

While interpretations are diverse, for members belonging to the same speech
community well rooted in their culture there are limits. The “common
premises [lead to] predictably convergent inferential processes”#*? when
asking about a proverb’s interpretation. Speakers who assign similar
interpretations to a proverb become members of the same “interpretative
community”.*? Still, the researcher needs to listen carefully when working
in two different languages, as Andaandi and Mattokki, and not assume
similarities.

The research participants negotiate their interpretation depending on the
situational context and the audience. How does the performer of a proverb
want to be perceived by the audience? What impact does he want to achieve?
Also, instead of considering the audience’s perception, the performer may

438 Term taken from OHA 1998: 90.

43 ENFIELD 2000: 51.

440 OHA 1998: 90.

41 JUNGRAITHMAYR (2006: XIX) about Tangale proverbs.
442 ENFIELD 2000: 35.

43 FisH 1980: 147-174, and JOSEPH 2004: 65. — While Fish develops his theory of
interpretative communities for readers of written texts it can be extended to oral texts.
In the case of proverbs the interpreters are the speakers who perform a proverb they
heard before, the recipients are the audience of a proverb, or, in our case, the research
participants interpreting a proverb and explaining its meaning.
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have pondered his perception by the researcher. More negative meanings may
have been excluded due to the concept of sutera. Therefore, it is not always
straightforward for an outsider to decide the quality of an interpretation. In
order to capture as many divergent interpretations as possible, most meanings
of each Nubian proverb encountered during the research have been included.

Frequently the interpretative plane begins with ‘He’. That is due to discussing
the proverbs mainly in Arabic and English, both of which, unlike Nubian,
distinguish gender. As most research participants like me are male, a
proverb’s meaning has been related first and foremost to male people.

This research is limited. Frequently the interpretative plane is based on a
presumed context due to the Nubian proverbs being uttered within a
conversation in a non-Nubian language. As many answers were translated,
usually from Arabic to English, 1 may be prone to misinterpreting a co-
investigator’s replies.

Also, according to my insights into cultural knowledge | attempt to ‘read” my
local research participants and may have misread or over-read them without
them telling me. When questioning my understanding of certain inter-
pretations | discovered that | had to learn more or that | had not understood
properly.

In order to continue the research and keep the speakers’ trust | have to
reciprocate, assuming that everybody has done their best and that the
propositional content of the communication is basically correct. The research
participants also have to ‘read” me and assume that certain cultural concepts
relating to the proverbs need further explanation. I am glad that research
participants repeat patiently when | do extensive cross-checking. It
demonstrates their desire to make their wisdom known to a wider Nubian and
non-Nubian audience, with myself the first to benefit.

3.10.8. Usage

Further information may be provided describing typical or recurrent
situations where a proverb was or could have been performed. In so doing its
comprehension is expanded, leading toward an understanding of the reception
and its possible effects.
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Some of the context settings may not have happened for a long time, so
remembrance may be restricted. A detailed narrative of situations in which a
proverb is performed has not been possible, as there are always more
conceivable contexts.

3.10.9. Similar Proverbs in other Languages

Similarity between proverbs from different languages does not necessarily
mean that they have the same root or are related to each other. Instead, certain
environmental aspects may have been alike, causing analogous proverbial
knowledge. Proverbs in Arabic, and English, and idioms with different
metaphors yet roughly equivalent meanings and analogous structure or
wording have been added, marked by ‘MSA’, ‘SCA’,** ‘ECA’,** and
‘English’. As Nubians enjoy comparing the Nubian languages with English,
the corresponding English proverbs stimulate the avid Nubian reader for
further discourse.*

3.10.10. Variants of Proverbs

Writing down proverbs and archiving them leads to some degree of
standardisation, especially as in all other proverb collections mentioned
above, variants of proverbs are usually omitted, thus indicating some
preference for one speech variety. By adding variants of proverbs in my
collection, different speech varieties are given as much as possible equal
value. Due to keeping the “minimal recognizable unit” or “kernel”*’ or

444 SCA (Sudanese Colloquial Arabic) proverbs are m taken from SALWA AHMED
2005.

45 In no way does the mentioning of an Arabic proverb mean that the Nubian
proverb is derived from the Arabic proverb. Some Arabic proverbs resemble Aramaic
proverbs. (GOTEIN 1966: 373) So, Arabic and the Nubian proverbs may have a
different root.

446 Men from Umbarakaab (2012) discussing the proverbs requested me to compare
their Mattokki and corresponding English proverbs.

447 MIEDER 2004: 7.
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showing “two forms, the full and the abbreviated”,**® variants of proverbs
are easily recognised.

Proverbs may differ between villages. Some proverbs may only be known in
some villages, depending on the environment. As an example, West Aswan,
being the contemporary Mattokki village with most agriculture, is also known
to have more proverbs about agriculture than any other Mattokki village.*°

The speech variety of Hamid Khabir’s village Khannaag is understood by
other Andaandi speakers. Therefore, regional variants that have been
encountered during the checking process are easily identified, and where
consistent, like the variant -ho of the preterit marker -ko or other phonological
variations between villages, are not listed.

While | attempt to prefer Hamid Khabir’s or the student’s version, some
research participants eagerly put forward alternative wordings. Variations
may also exist due to individual differences or different stages of language
shift.

The same goes for the proverbs collected by the two Mattokki students, with
the difference that it can only be assumed that most of them were collected in
Umbarakaab from where the students originated. The speech variety of
Umbarakaab is understood easily by most other Mattokki speakers, the same
as the variety of Khannaag in the Dongola Reach.

3.11. Grammatical Analysis of Proverbs

The sheer number of Andaandi and Mattokki proverbs offer a fundus of
language data for gaining further insight into Nubian grammar, especially as
proverbs reflect a more ancient layer of language and grammatical
structure.**® Two African researchers working on Nigerian Urhobo proverbs
confirm the benefits of analysing linguistic features of proverbs as they “help

448 FINNEGAN 1970: 402.

449 Muhammad Subhi 2012, p.c.

40 MFONYAM 2014: 4: “As a repository of culture and language, [proverbs] have
been passed down from generation to generation in an oral tradition, they have

preserved important aspects of the culture and also earlier stages or forms of
language.”
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to reveal ... how the linguistic features combine with the social, cultural and
psychological elements”.*! One example are Nubian coordinators that are
increasingly falling into disuse, being replaced by Arabic coordinators that
many contemporary Nubian speakers consider to be easier to utilise.*>

When restricted in travelling due to the Covid-19 pandemic, | experienced
another unique aspect of proverbs when discussing grammar on the
telephone. Due to bad connections a plain example sentence was less easily
understood than a proverbial saying. With the latter the recipient was able to
make up the remainder and then support me in analysing morphemes and
grammar.

However, it needs to be born in mind that proverbs may be deliberately
grammatically ambiguous so that “proverbs are probably not good examples
for grammatical analysis since the desire for verbal artistry often bend the
normal rules of grammar.”**® Also, “it is clear that some sort of heightened
speech, in one form or another, is commonly used in proverbs: and that this
serves to set them apart from ordinary speech.”** In that regard proverbs are
“closer to poetry than prose”.**®

During the process of collecting proverbs it has become clear that the benefits

of deducing grammatical aspects from a fundus of proverbs outweighs its
deficiencies. Therefore, in the following chapter | will gloss each proverb,

41 MEBITAGHAN and AzizA 2013. Compare that statement speaking positively about
linguistics and its relation to human beings with CoOULMAS (2004: 4): “Linguistic
theory is hence a theory about language without human beings.” These two ways of
viewing linguistics are discussed in DECKER and GRUMMIT (2012: 5-6) putting
Chomsky’s transformational grammar on the same side as Coulmas.

42 JAEGER 2014b: 117; El-Shafie EI-Guzuuli 2011 p.c. The use and non-use of
Nubian coordinators can be part of the identity of the individual speaker. Note JOSEPH
(2004: 38): “group identities are sometimes manifested primarily through shared
linguistic features.” I do not think that ‘primarily’ is valid for Dongolawi or Mattokki
but remains one option.

453 UNSETH 2008: 5.
454 FINNEGAN 1970: 403.
455 HANSFORD 2003: 59; based on Awedoba 2000.
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acknowledging that glossing reduces “the reality of language”, and

substitutes a “simplified part for a complex whole”.4%®

Some of the foundations of Andaandi and Mattokki grammar are already
presented in the grammars of Charles H. ARMBRUSTER (1960, Andaandi),
Gertrud von MASSENBACH (1933, Mattokki), and AHMED S. ABDEL-HAFIZ
(1988, Mattokki), providing a basis for the glossing of proverbs. More recent
research on specific Nubian grammatical issues are JAKOBI and EL-SHAFIE
EL-GuzuuLl 2015 (relative clauses), JAKOBI and EL-SHAFIE EL-GUZUULI
2016 (case markers and clause coordinators/linkers), and JAKoBI 2021
(verbal suffixes/verb extensions).

I begin with main and subordinate clauses, followed by case marking and
discourse structure. In no way is the grammatical introduction meant to be
all-encompassing. It is to help comprehension of glossing in the following
chapter. For a more detailed discussion | refer to the grammars mentioned
above.

3.11.1. Main Clauses

The standard word order of Andaandi and Mattokki main and subordinate
transitive clauses is Subject — Object — Verb.*’ In intransitive clauses it is
shortened to Subject — Verb. The subject is not made explicit if it can be
concluded from its context. So there are Andaandi and Mattokki clauses
consisting of a verb only.*%

The most common Andaandi and Mattokki sentence structure is the active
simple clause in “neutral tense” (NEUT), a term preferred by Ahmed S. Abdel-
Hafiz, as “[t]he neutral tense (-r &) may refer to present, past and future
time.”*°

456 ERRINGTON 2008: 7.
457 ARMBRUSTER 1960: §§ 4612-4618; AHMED S. ABDEL-HAFIZ 1988: 201.
458 ARMBRUSTER 1960: 88§ 4609-4610.

49 AHMED S. ABDEL-HAFIZ 1988: 130. Following from here I retain his definitions
of tense and aspect (pp. 130+143), taken from works by John Lyons, whom he
incorrectly cites as L. Lyons (p. 322), and Bernhard Comrie.
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“Present ... tense” is used by Armbruster and “Indikativ Présens” by
Massenbach.*°

The zero morpheme @ occurs in the 2nd and 3rd person singular. When
glossing the proverbs, in this context | omit the zero morpheme @ and its
corresponding NEUT designation.

The conjugation of the neutral tense, valid for Andaandi and Mattokki, is:*¢*

ay teeg-(i)r-i(n) 1SG Sit-NEUT-1SG
er teeg-@-i(n) 2SG sit-(NEUT)-2SG
ter teeg-@-i(n) 3SG Sit-(NEUT)-3SG
ar teeg-(i)r-u(n) 1PL Sit-NEUT-1PL
ir teeg-(i)r-u(n) 2PL Sit-NEUT-2PL
tir teeg-(i)r-a(n) 3PL Sit-NEUT-3PL

When the verb root ends in a voiced plosive consonant, the following NEUT
suffix -r is mostly replaced by its allomorph -ir.%? The same goes for verb
roots ending in a nasal*®® and ending in an approximant/semivowel.*%

In Mattokki, the verb-final n of the 2nd and 3rd person is not pronounced
sentence finally. It only occurs at the end of a subordinate clause. Therefore,
| gloss it as 2SG:SUB or 3SG:SUB.

The so-called “perfect tense”, “Priteritum”, “past tense”*®® or preterit (PRT)
is realised in Andaandi as -ko, with allomorphs -go and -ho, in Mattokki as -s.

40 ARMBRUSTER 1960: §2903; MASSENBACH 1933:816B1, 124,

461 Cf. MASSENBACH 1933:816B1. | have added (i) and slightly changed the ortho-
graphy.

2 Cf. A1.12, A2.8, A2.11, A3.2, A8.2, A8.4, Al4.6, A19.40, A22.17, M18.3,
M22.23.

463 Cf. A9.25, A10.6.

464 Cf. A7.13, A13.12, M23.8. — For the interpretation of semivowels in Andaandi,
see JAEGER and KAMAL HUSSEIN 2012; especially p. 126.

465 ARMBRUSTER 1960: 8§926; MASSENBACH 1933:816B2, 125; AHMED S. ABDEL-
HAF1Zz 1988: 135.
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Again, | adapt the conjugation taken from Massenbach*®® for Mattokki and
Andaandi:

Andaandi Mattokki Gloss

ay teeg-kor-i ay teeg-s-i 1SG Sit-PRT-1SG
er teeg-ko-n er teeg-s-u 2SG Sit-PRT-2SG
ter teeg-ko-n ter teeg-s-u 3SG Sit-PRT-3SG
ar teeg-kor-u ar teeg-s-u 1PL sit-PRT-1PL
ir teeg-kor-u ay teeg-s-u 2PL Sit-PRT-2PL
tir teeg-kor-an ay teeg-s-a 3PL Sit-PRT-3PL

In Andaandi, the PRT suffix is -ko, the NEUT suffix -r, and the 1SG/1PL/3PL
suffix -i/-u/-an. Therefore, for instance, -koran could be analysed as three
suffixes, glossed -PRT1-NEUT-3PL, with two tense markers PRT1 and NEUT
next to each other. For 1SG/1pL it would be similar. Such a glossing seems
lacking as two markers belong to the same category. Therefore, |
consider -kor a variant of -ko; and divide here and in the following -koran
into two suffixes only, i.e. -kor-an.*’ — In Mattokki, the lengthened
suffix -koo replaces -s in negated sentences in the preterit.*®

Through grammaticalisation, in Mattokki the verb aag ‘to sit’ / ‘to stay’
became the progressive (PROG) aa. In the literal translation | could have
applied the English present or past continuous or (in the past) the phrase ‘used
to’ to express the progressive explicitly.*®® However, as it occurs in Mattokki
only and in order to align Mattokki with Andaandi, | translate using the
English simple present or past.

If aa/aag is preceded by the Acc clitic =gi and its variant =ki, | follow Asmaa
A. Kenawy’s orthography and drop the clitic-final i.

466 MASSENBACH 1933: §16B2. With Mattokki Massenbach adds a final m. I do not
write it as | did not hear it.

467 As in JaAKoBI and EL-SHAFIE EL-GuzuuLl 2016: 170.
468 AHMED S. ABDEL-HAFIZ 1988: 136; missing in MASSENBACH 1933.
469 As AsMAA A. KENAWY 2023: 243+244.
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The tense-aspect-modality (TAM) marker bi expresses mainly an intention to
perform an action in the immediate future. Most precise is Massenbach,
describing it as “the intention, the incipient action, the very near future”.47
Otherwise it is plainly called “future”.*”* Except when not denoting the
future, in the literal English translation I render it as ‘will’, as most English-
speaking Nubians do. Other possible translations would be ‘to be about to’ or

‘to intend to’.*"?

Both aa and bi precede the verb. As Andaandi and Mattokki do not have
prefixes (except for kinship terms), both are written as separate words.*"

Andaandi and Mattokki have converb constructions where two dependent
verbs are connected, both mainly having the same subject, and only the final
verb being inflected. It creates vivid descriptions. MASSENBACH 1933: 816F3
it “verbum conjunctum”.

Two main clauses are connected by the same clitic as two noun phrases, by
bisyndetic =gon at the end of each main clause.*™

-gir and its allomorph -kir (CAUS) denote causativity. It is attached to the verb
root.*™

In both Andaandi and Mattokki the verb in the imperative mood is sentence
final and the singular usually remains unmarked. “® In Andaandi the

470 MASSENBACH 1933: §20.3, 131; in the German original: “die Absicht, die
beginnende Handlung, die ganz nahe Zukunft”.

471 ARMBRUSTER 1960: §2966 and AHMED S. ABDEL-HAFIZ 1988: 138. Therefore,
JAKoBI and EL-SHAFIE EL-GuzuuLl 2015: 85 gloss it as FUT.

472 Therefore, JAKOBI and EL-SHAFIE EL-GUzuULI 2016: 169 gloss it as INT.

473 That is in contrast to ARMBRUSTER 1960: 82967, MASSENBACH 1933: 20b, 131,
and AHMED S. ABDEL-HAFIZ 1988: 138 who all write bi as a prefix. None of them
explains why only in this case Nubian has a verbal prefix. MASSENBACH 1933: 20b,
131 lists one example sentence that shows that bi is more than a preverbal prefix:
bi.nebi.y-an-in ‘he will become the prophet’. bi stands before a noun (nebi), and by
making bi a prefix, noun and verb an belong to the same word. In the orthography of
this thesis it would be bi nebi anin, clearly differentiating between noun and verb.

474 JAEGER 2014b: 109-112.
475 ARMBRUSTER 1960: §4211; MASSENBACH 1933: §20.8, 132.
476 ARMBRUSTER 1960: §2911.
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suffix -0,4" and in Mattokki the suffix -u*’® indicate politeness. In the plural,
both attach -we.*”

In Andaandi proverbs, there are three basic types of interrogative markers:
a) Yes-No questions marked by te usually after the subject position (basically
S Q V sentence structure).*°

b) Questions with particle mingi (Q:Acc) before the verb asking for an
object.*®

¢) Questions with particle minelle expecting further explanations.*?

In Mattokki, suffixes denoting a question are attached to the verb. Particles
(written as separate words) expressing a question precede the verb. The
interrogative clauses can be

a) Yes-No questions in neutral or preterit tense marked by the suffixes -na
and -maa respectively in sentence-final position. They basically have S O V
Q sentence structure with a question suffix added to the verb.*® Among the
proverbs, frequently these polar questions are rhetorical.

b) Questions with particle mingi / meekki (Q:Acc) before the verb asking for
an object.

477 Missing in Armbruster, based on my own language data.

478 MASSENBACH 1933: 816A, 124. While Massenbach mentions the imMp suffix -u,
only AHMED S. ABDEL-HAFIZ 1988: 160 names it a ‘polite’ marker. However, he
thinks the suffix is -nu, based on not recognising the NEG suffix -min preceding the
polite marker in his Mattokki language examples.

479 ARMBRUSTER 1960: §2912; MASSENBACH 1933: §16A, 124; AHMED S. ABDEL-
HAFIZ 1988: 160.

480 ARMBRUSTER 1960: 84247. For a further discussion see proverb A7.10.
481 ARMBRUSTER 1960: §5131.
482 ARMBRUSTER 1960: §4245.

483 MASSENBACH 1933: §18, 128-129. ARMBRUSTER 1960: 83051 gives -a as suffix
for Yes-No questions. While -na occurs in 2sG and 3sG only, | gloss -na as one suffix,
as Yes-No questions in Nubian proverbs mostly refer to 2sG and 3sG, and for reasons
of clarity.
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¢) Temporal questions with sentence initial particle sittaagki (Q:TMP; Q S O
V sentence structure).*8*

d) Locative questions with the sentence initial particle saayir (Q:L0C).*8

e) Questions with negative focus particle me (Q:NEG:FOC) preceding the verb
(S Q V).486

3.11.2. Subordinate Clauses

In subordinate clauses, the preterit suffix changes from -ko to -s (Andaandi)*®’
and from -s to -koo (Mattokki).“®® Different kinds of subordinate clauses
occur in Nubian proverbs:

Conditional clauses marked by -ki (CoND) frequently occur in Andaandi and
Mattokki proverbs. Usually the conditional clause comes first followed by the
affirmative simple clause in present tense, active affirmative mood. Also,
usually the two actions of conditional clause and main clause are sequential.
In a clause with =on (CO:COND) and -ki it is rendered as ‘if’, in a clause
without =on mostly as ‘when’ 8

Comparative clauses grading two actions or two noun phrases are repre-
sented by two clauses coordinated by dogoor, that can have two meanings:

a) a postposition with the genitive case, meaning ‘above’ or ‘on top’.*®
b) a comparison with the genitive case, meaning ‘than’, marked by comp.*%!

Both occur in Mattokki proverbs, but only the last one in Andaandi proverbs.
In Mattokki, two clauses to be compared are usually coordinated by dogoor ...
genma, with gen meaning ‘better’.

484 MASSENBACH 1933: 810A, 115.
485 MASSENBACH 1933: §10B, 115.

488 Interrogative sentences of type b) and ) are missing in Massenbach’s and Ahmed
S. Abdel-Hafiz’ grammar.

487 ARMBRUSTER 1960: §82949-2953: “past tense ... subjunctive”.

488 MASSENBACH 1933: §20.14, 133.

489 ARMBRUSTER 1960: §2998+85398 and MASSENBACH 1933: §24, 139.
490 ARMBRUSTER 2010[1965]: 53 and MASSENBACH 1933: 157.

491 ARMBRUSTER 1960: 84966 and AHMED S. ABDEL-HAFIZ 1988: 265.
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Optative clauses: In Andaandi, on attached to the first nominal phrase plus
the participle suffix -el attached to the verb expresses an exhortation, a desire
or an oath (oPT). Cf. ter-on nogmen-el. — | wish he does not leave. Cf. art-on
ekki nall-el. — I wish God cares about you. Cf. enn nebi-on ekki tagir-el. — 1
wish the prophet covers you.*%?

The same construction occurs in Mattokki,**® however, on may be omitted,
as in Artin missi ekki tagr-el.*** ‘God’s eye may cover you.’

For an in-depth study of relative clauses in Andaandi, see JAKOBI and EL-
SHAFIE EL-GuzuuLl 2015. The participles -el (perfective/rF) and -il
(imperfective/IPF) in themselves do not mark a relative clause. They are one
way of modifying a preceding noun phrase.*®® The same goes for Mattokki:
“Nubian does not have any relative pronouns or relative particles”;**® and
“K[enzi] N[ubian] has restrictive relative clauses, which qualify the noun or
the noun phrase they follow.”*" Therefore, in the proverb collection most of
the time a participle clause immediately following the noun the clause refers
to and marked by a final participle suffix, either “-il’, or ‘-el’ or ‘-I’ (after a
vowel), will be translated as a relative clause.

Some subordinate clauses of time and of concession in Andaandi and in
Mattokki are dealt with in AHMED S. ABDEL-HAFIZ (1988: 267+269) and in
more detail in JAEGER 2014b, both realised by the subordinate marker (SuB)
goon.

492 | thank Kamal Hussein for discussing that grammatical construction. The last
sentence is a blessing, for example sung in wedding songs. According to
ARMBRUSTER 1960: §5933, -on plus the participle “occurs in stereotyped formula”,
however, that is not necessarily the case here. In some places (as in ARMBRUSTER
1960: §4398) where he refers to -on, he actually discusses -gon.

498 MASSENBACH 1933: §25:2, 139.

49 MASSENBACH 1933: §16D, 126. on would follow Artin missi.

4% JakoBl and EL-SHAFIE EL-GuzuuLl 2015: 75.

4% MASSENBACH 1933: 140. In the German original: “Das Nubische kennt keine
Relativpronomen oder -partikeln.”

497 AHMED S. ABDEL-HAFIZ 1988: 259. The term ‘restrictive relative clause’ is left
undefined.
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Altogether, in contemporary Nubian, Arabic subordinators (SUB) marking a
subordinate clause are used more frequently than Nubian ones that are mainly
placed at the end of a clause.

3.11.3. Case Marking

While the nominative, in active sentences marking the subject, remains
unmarked, unlike in Nobiin,**® a number of other case markings are found in
Andaandi and Mattokki, as ablative, accusative, adessive, allative, causative,
comitative, genitive, instrumental, locative, and similative case. With all
these case markers | prefer the term “clitic’ instead of ‘suffix’, as in Nubian
case markers are not only attached to nouns, but also to noun phrases and
some even to subordinate clauses. In order to be consistent | attach case clitics
to the last word of the noun phrase or subordinate clause they belong to.

Charles H. Armbruster uses the term ‘case’ covering nominative, accusative,
genitive, and vocative.”*® Information on other case clitics (which he does
not call ‘case’) are spread in other parts of the grammar.

Without using the term ‘case” G. von Massenbach has the most lucid
summary of case clitics.®® At the time of writing, ‘case’ was mainly reserved
for descriptions of European languages. Whether a clitic follows a noun
phrase or a subordinate clause Massenbach calls it generally “post-
position”.%%* Her terminology fits, as in European languages a preposition
similarly precedes a noun phrase or a subordinate clause. Specifically she
uses “Genetivpartikel” and “Objektpartikel”, leaving other clitics without a
distinct term yet describing some of them.

Being the latest grammar on any Nile Nubian language Ahmed S. Abdel-
Hafiz’ terms are closest to mine. While he speaks of “nominative”, “accu-
sative”, “genitive”, “[l]ocative”, “[i]nstrumental”, and “[d]irectional”. 5°2

4% In Nobiin the nominative case is sometimes marked by -l (WERNER 1987: 97;
writing about the “Subjektkasus” — ‘subject case”’).

499 ARMBRUSTER 1960, §82446 ff. The accusative is named “objective”.
500 MASSENBACH (1933: 811, 115-119).

501 MASSENBACH 1933: §11, 115+134.

502 AHMED S. ABDEL-HAFIZ 1988: 90-100+219.
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there are no examples of clitics attached to a noun phrase or a subordinate
clause.

The function of the adessive (AD) is to “express ... the meaning of presence
‘at’ or ‘near’ a place”.>® In the literature it is written as nér and nai which |
transcribe accordingly as =nar and =nay.%®* In Mattokki and Andaandi
proverbs it expresses especially a presence near a person.

Instead of accusative (AcC) Armbruster speaks of “objective case” and
“adverbial including objective suffix”.5%® For Massenbach it is an “Objekts-
partikel”.>%® In his Nobiin grammar Werner marks an “Objektkasus” by an
“Objektkasussuffix®"” -ga. Only Ahmed S. Abdel-Hafiz writes “accusative
case”.%%® The hesitation of these researchers to call =gi accusative is
intelligible as =gi in the Nile Nubian languages marks direct and indirect
object, and =gi also occurs after temporal adverbs.

The function of the allative (ALL) is to “express the meaning of motion ‘to’
or ‘towards’.%® Ahmed S. Abdel-Hafiz speaks of a “directional case”
marked by =gir or =gabir and their allomorphs, with =gir occurring with non-
animate nouns and pronouns only.%°

While Armbruster treats the comitative (Com) clitic as the instrumental clitic,
e.g. separating =gonon into two morphemes, one objective marker -gi and a
postposition -on-on,** Massenbach calls it “Begleitung”.®*? In his first list

503 CRYSTAL 2003: 10.

504 ARMBRUSTER 1960: §84304-4305; MASSENBACH 1933: §11Ac8, 117. Not
mentioned in AHMED S. ABDEL-HAFIZ 1988.

05 ARMBRUSTER 1960: §2039; ARMBRUSTER 2010[1965]: 79.

506 MASSENBACH 1933: §11Ab, 116; translated: ‘object particle’.

507 WERNER 1987: 97-101; translated: ‘object case’ and ‘object case suffix’.
S8 AHMED S. ABDEL-HAFIZ 1988: 91+219.

509 CRYSTAL 2003: 19.

510 AHMED S. ABDEL-HAFIz 1988: 99. Not mentioned in Armbruster. Cf.
MASSENBACH 1933: §11Ac4, 117.

511 ARMBRUSTER 1960: §4347.
512 MASSENBACH 1933: §11c5, 117; translated: ‘accompaniment’.
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of cases Ahmed S. Abdel-Hafiz omits the comitative, yet later adds the
“comitative case” to his enumeration of Mattokki.53

All three discuss the genitive (GEN) clitics =n and =na in passing. The
dependent noun is marked and precedes the head noun.>*

The instrumental (INS) clitic is =ged and its allomorph =ked. In the Shelaal
region variants are =gen and =ken.5® Armbruster speaks of an “instrument”
and derives it from -gi+ed with -gi the ‘objective case’ and ed having the
meaning ‘to take’, explaining it as “taking an instrument”.®!® Massenbach
writes “usually used for an agent or a tool”.5*” Ahmed S. Abdel-Hafiz em-
ploys the term “instrumental case’.>*® Unlike Massenbach, the instrumental
clitic is not =ged/=ked, but =ken and allomorphs.®®* When glossing the
Mattokki instrumental case, | retain Massenbach, as that is the form | heard.

While the adessive, the allative, and the instrumental case can have locative
meaning, there is a clitic reserved for the locative (Loc), with only Ahmed S.
Abdel-Hafiz employing the term “locative case”.%?® Locative clitics are
=r/=ro and their allomorphs =ir/=iro usually after consonants.

The ablative does not have its own clitic. Instead, it is a combination of the
locative (=r/=ro) or the adessive (=nar/=nay) followed by toon, meaning
“from, t0”.°? Massenbach does not put any word boundary between the

513 AHMED S. ABDEL-HAFIZ 1988: 96+219.

514 ARMBRUSTER 1960: §82465ff; MASSENBACH 1933: §11Aa, 116. AHMED S.
ABDEL-HAFIZ (1988: 94-95) speaks of ‘possessor’ instead of dependent noun.

515 AHMED SOKARNO ABDEL-HAFIZ (1988: 97) does not specify the region.

516 ARMBRUSTER 1960: §4341. ARMBRUSTER (2010[1965]: 61) separates =ged into
a “postposition suffixed to objective case” meaning gi+ed.

517 MASSENBACH 1933: §11Ac3, 117; in the German original “meist vom Mittel oder
Werkzeug gebraucht”.

518 AHMED S. ABDEL-HAFIZ 1988: 97.
519 AHMED S. ABDEL-HAFIZ 1988: 97.

520 AHMED S. ABDEL-HAFIZ 1988: 96. ARMBRUSTER (1960: §4291), ARMBRUSTER
(2010[1965]: 166) and MASSENBACH (1933: §11Ac9, 117) discuss it to some extent.

21 ARMBRUSTER 2010[1965]: 203 (ton with optional lengthened vowel); MASSEN-
BACH 1933: 218 (ton).
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locative clitic and toon, instead she analyses r(o)toon and its allomorphs as
“Zusammensetzungen aus zwei einfachen Postpositionen”. 522 Unlike
Massenbach | separate the two ‘postpositions’ (i.e. ro toon and r toon).
Ahmed S. Abdel-Hafiz does not discuss this matter.

A simile uses an overt marker such as ‘like’, ‘similar to’ or a similar
syntactical construction that is referred to as the similative (Sim) if attached
to a noun phrase. Proverbs provide data to discover and analyse the
syntactical construction of a simile. In Andaandi one morpheme represents
the similative: =kirii.>?® Mattokki =Kkirii has a wider range of meanings than
its Andaandi counterpart, including ‘approximately’.>?* In Mattokki, there is
also =nahad, =nawre, nawitte, and nawikke which Massenbach lists in her
dictionary.®® It is missing in Ahmed S. Abdel-Hafiz’s grammar. While the
verb galig ‘to be like’ or ‘to resemble’ is similar, it does not represent the
similative.

I close with a summary of the above discussed case clitics:

case realised as

accusative =gi, allomorph =ki

adessive =nar (Andaandi) and =nay (Mattokki)

allative =gir, allomorphs =kir and =tir; =gaddi or =gi addi
(Andaandi) and =gabir (Mattokki)

comitative =gonon, allomorphs and variants =konon/=kodon
(And./Mat.) and =godon

genitive =n (both) and =na (Mattokki)

instrumental =ged, allomorph =ked, variants =ge, =ke.

522 MASSENBACH 1933: 118; translated: ‘compounds of two simple postpositions’.
52 Cf. ARMBRUSTER 1960: §§2539-2542; ARMBRUSTER 2010[1965]: 123. While he
writes the last vowel short, I have heard it lengthened.

524 MASSENBACH 1933: §11C17, 118.

525 MASSENBACH 1933: 200. =nawre is added by myself. While she writes every

lexeme as a separate word, | write it as a clitic, except for nawitte and nawikke, as
reading that as a separate word would be difficult for students of Nubian literacy.
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case realised as

locative =ro, allomorphs =lo, =do (both) and =r (Andaandi).
After d and n it is uttered as =do.

ablative adessive or locative clitic plus toon

similative =kirii and =nahad; additionally in Mattokki; =nawre,

nawikke, nawitte

3.11.4. Case Marking of Subordinate Clauses

Postpositions of nouns as described above may develop into clause linking
morphemes or subordinators,®?® as also observed in Andaandi and Mattokki:

Accusative (marked by [...]=AccC): The clitic =gi attached to a verb (and not
to a participle) expresses some kind of fronted clause. Alternatively I could
have glossed ]=Acc as suB. However, to show how some clitics and which
clitics do not only follow noun phrases but also subclauses, | have chosen the
first option.

Genitive (marked by [...]=GEN): The genitive clitics =n and =na attached to
a verb mark the clause to a place, a time, or a comparison.5?’

Causative (marked by [...]=cAus): Only in Mattokki proverbs is the
causative clitic =ged (var. =gad) attached to verbs in temporal or causative
subordinate clauses.®®

Similative (marked by [...]=SIM) is next to nouns and noun phrases also
attached to subordinate clauses, but this occurs only in Andaandi proverbs.

3.11.5. Discourse Marking

In everyday life a proverb is embedded in a situational context. While most
of the Andaandi and Mattokki proverbs have been elicited outside of its

526 GENETTI 1991: 228-229. One could call them clitics as HASPELMATH 2022: 7. |
prefer the term ‘subordinator’, as in Andaandi and Mattokki they usually follow the
verb, as in other languages with predominant verb-final order.

527 MASSENBACH 1933: §21A, 134; missing in Armbruster.

528 MASSENBACH 1933: §21C4, 135. | do not follow her conclusions regarding the
use of =ged and =gad as tense markers (cf. section 3.10.4). The cAus clitic is not
only missing in the Andaandi proverbs; also Armbruster does not discuss it.
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argumentative discourse research participants were aware of some kind of
context and sometimes related situations in which a proverb may occur.

With some proverbs the wider context is obvious. The cognitive effect of
proverbs is similar to that of discourse markers.®® They strengthen an
existing assumption or lead to its contradiction and elimination. Here, I am
especially interested in proverbs where a marker is used for eliminating an
existing expectation. In Andaandi and Mattokki two such markers are the
coordinator clitic (co) =gon and its allomorphs =kon and =ton,>* and the
isolated Andaandi morpheme (co) men, all of which take over this function.

While in the proverb collection the clitic =gon occurs monosyndetic and
bisyndetic within coordinate constructions, | limit the discussion of =gon to
monosyndetic coordination only, i.e. when it concludes the subject noun
phrase that usually occurs sentence initially. It indicates an ongoing
discourse, while other instances of =gon coordinate phrases or clauses within
a proverb.

The “use of direct discourse makes the report or narrative more ‘vivid’,
‘dramatic’, or ‘theatrical’, and this has sometimes been claimed to be its
essential function or ‘meaning’.”®¥! In Andaandi and Mattokki proverbs
direct speech or embedded reported speech has a similar function. They
increase the proverb’s drama. In Andaandi, reported speech is marked by e if
the addressee is unknown; and by weetir if the addressee is known.

3.11.6. Some further conventions

While in English ‘afraid’ belongs to the class of adjectives (ADJ), in Andaandi
and Mattokki a few such ‘adjectives’ as sandi, especially the ones “referring
to human propensities” turn out to be verbs (v).%32 When glossing | mark
them with ‘be.” as in: genyi ‘be.angry’ (Andaandi), gij ‘be.deaf” (Mattokki),
gurre/gurree ‘be.happy’, howwilee ‘be.astonished” (Andaandi), joree

529 Cf. BLAKEMORE 2002: 95. He uses the term ‘assumption’ instead of
‘expectation’.

530 | analyse =gon as a clitic, as it can follow nominal phrases and verbal phrases.
531 RUMSEY 1990: 347.
532 As in some other languages. Cf. DixoN 2003: 4.
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‘be.sad’ (Mattokki), Kitte ‘be.silent’, kudde ‘be.pure’, niis ‘be.narrow’, oddi
‘be.ill’, oroofe/forooke ‘be.cold’, sharke ‘be.well’, shiddii/shiddee
‘be.healthy’.

keel usually means ‘border’, when preceded by the GEN it forms the
superlative, as confirmed by Andaandi speakers. That construction is missing
in standard Nubian grammars. Otherwise the superlative is formed by mallen
dogoor: im mallen dogoor sereen ‘this is best of all’;%® with dogoor
following the GEN.

The construction of a noun without preceding Acc clitic plus kool is
interpreted as an adjective, with kool being an ADJR.5%* | write the Acc clitic
according to HAMID KHABIR (2016). As there is usually no corresponding
adjective in English, it is rendered by ‘having’. While HAMID KHABIR (2016)
oscillates between writing it as two words or one word, | interpret the ADJR
as a suffix. By contrast, koolan occurs without preceding Acc clitic, is written
as a separate word, and means ‘alone’.

The clitic =weer marks an indefinite noun (INDF). Depending on its
environment, it is pronounced as wee. By contrast, weer as a separate word
means ‘one’.

533 ARMBRUSTER 1960: §4968. For Mattokki see MASSENBACH 1933: §8G, 113.
534 El-Shafie EI-Guzuuli 2022, p.c.



4. Andaandi and Mattokki Wise Sayings and Proverbs

Nubian sociocultural traits have been shaped by the Nile Valley and its harsh
desert climate. Proverbs and their metaphors are best understood within their
environmental and cultural context; a simple list of proverbs is not sufficient.
For this reason I classify the proverbs into 31 semantic domains, each forming
one subchapter. The first semantic domain is the river Nile that together with
dates (semantic domain 7) and women (semantic domain 15) form the three
most important aspects relating to Nubians and Nubian life, as explained in a
guided tour in the museum ‘Animalia’ on Elephantine Island where all guides
are Nubian women. Unsurprisingly, the river Nile is mentioned in almost all
semantic domains.

Each subchapter is introduced by a description of the domain’s background.
Pre-20th century insights about Nubia are taken mainly from early travellers
to Nubia, who reported from an outsider’s perspective. The earliest written
insider sources are from the Mattokki Samuel Ali Hissein from the early 20th
century. Nubian research participants provided the bulk of knowledge as
experienced themselves or heard from their parents or grandparents,
describing a time less than 80 years ago. Armgard Goo-Grauer’s observations
from pre-hijra Nubia are added. The introduction of each semantic domain is
followed by the Nubian proverbs belonging to that semantic domain, mainly
collected in a non-Nubian speaking context due to the ongoing language shift.

I close with puns, word plays, and words of special meanings that are found
in Hamid Khabir’s proverb collection.

4.1, River

Nubia was like an oasis along the river Nile (uru/essi duul; lit. ‘big water’).5%
One English traveller shortly before the hijra remembers that along the river
Nile between Aswan and Wadi Halfa the whole atmosphere was very

%5 When I offer two Nubian lexemes separated by ¢/°, usually the first one is
Andaandi, the second one Mattokki. — MASSENBACH (1962: XII) assumes a relation-
ship between the words uru meaning ‘river’ and ur ‘king’. I hear ‘king” as or and do
not consider that option further.
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animated, never dull.>*® Before the advent of modern means of transport,
such as paved roads and regular bus services, the river Nile was the main
connection to the outside world. Away from the river, with the exception of
a few seasonal water courses (jer), the desert made human life impossible.
“For the Nubians the desert immediately beyond the settlements was and
remains a place of danger and evil spirits.”®’ As a result, everything
depended on the river Nile. It is “the symbolic and material locus of the
Nubian Nile World ... the site of all major life rituals from birth to marriage
and death.”® Its “landscape is not only profuse in ancient material culture,
but is the backdrop to the Nubians’ intangible heritage; it is an associative
landscape.”* This is why some non-Nubian Egyptians call a Nubian ibn
al-Nil (Arabic; literally: ‘son of the Nile”).54

The river was a place where Nubians met regularly. Mattokki growing up in
Lower Nubia remember that each morning at sunrise the women went in
groups from their homes down to the river to fetch water. Older women
assigned the tasks to younger ones. One woman stood in the water, scooped
and handed the jug filled with water to the next one. One Mattokki lady
recollects her mother talking about going as far as her chest into the Nile
water so that she could drink it. She knew the places for drawing quality
drinking water. Nile water was only fetched where the river was in motion,
with the best water to be found near a whirlpool (sheema). They needed to be
careful as whirlpools could sink humans and boats. There were many of them
next to a place called Berber, close to today’s West Sehel. Then they carried

5% Ann Bell 2019, p.c.

537 WERNER 2013: 366; in the German original: “Fr die Nubier war und ist die
Wiiste, die direkt hinter den Siedlungen beginnt, ein Ort der Gefahr und der bdsen
Geister.” Further examples are provided in semantic domain 18 ‘Travel’.

5% GILMORE 2016: 86. OSsAMA A.W. ABDEL MEGUID (2015: 441-442) shows how
birth, marriage and death are related to the river Nile.

539 ROwAN 2017: 185.
540 As Ahmad ‘Ali 2018, p.c.
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the jugs on their heads without needing hands for support. Babies clung on
the side.>

The Nile water is considered clean, “pure and holy”.5*? It is preferred for
drinking even when an outsider explains the advantages of well water such as
increased hygiene.>* The former is said not to taste salty. In one village in
the Dongola Reach my wife observed a young boy riding on a donkey laden
with four large containers filled with river water in spite of other water
sources available. One Dongolawi remembers in his youth drinking from a
water channel next to a donkey, neither humans nor animals actually got
sick. >** By contrast, post-hijra Nubian inhabitants of the resettlement
villages detested the well water from pumping stations due to its muddy
taste.>*

Due to the Nile environment, swimming (bowwi) was a necessary skill. In
order to learn it, a pumpkin (kebe/kebee) was cut in half and hollowed out.
Mainly boys were given its shell (kashnaaba) or a piece of wood (kushmaane)
placed under one’s belly to keep afloat. Some Nubians were able to swim
from the mainland river bank to the islands where they worked on the
agricultural fields.>* Due to the distance of the river from the resettlement
villages, nowadays fewer Egyptian Nubians learn to swim.

The Nile mud (sibe/sibee) enables arable farming and house-building. Its
fertile mud is the source of some modest wealth:

541 Sarah Muhammad 2016, p.c.; Fadl Ahmad 2016, p.c.; Muhi ‘Abd al-Fatah 2016,
p.c.; Ahmad ‘Ali 2019, p.c. The Nubian lexeme sheema is found in some place
names, as the neja ‘Shéma’ in the omadeya Dehemiit (JUNKER and SCHAFER 1932:
22).

%42 GILMORE 2016: 135; quoting the Fadijja novelist and member of the 2014/15
Egyptian constitution assembly HAGGAG HASSAN ODDOUL 2005.

543 Director of an NGO from the United States 2005, p.c. The well project in the
Mahas region soon afterwards closed down. Differences in understanding purity
played a role.

%44 Fu'ad ‘Akad 2016, p.c.

55 A, Goo-Grauer 2018, p.c.

546 <Abd al-Rahman ‘Awad 2018+2023, p.c.; Kamal Hussein 2023, p.c.; Shawgi
‘Abd al-*Aziz 2023, p.c.
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The life of [the] whole population of the Nile Valley, from the source
to the mouth, has been associated with the river and its fertile valley.>*’

Another Mattokki living on an island in the Nile stated that the nature and the
behaviour of a Nubian were determined by the Nile.>* When visiting a
Nubian village close to the river for the first time | am still taken down to the
river next to one’s own agricultural land.

Before the building of high dams, farm work was regulated by the river’s
annual cycle of low tide in the season of tuubar, when the Nile water descends
and becomes shallow at many places, and flood (demiire/ demiira). During
low tide the river bed, its stones, and even its dirt became all too easily visible;
in some places islands could even be reached by walking and holding up one’s
garment, without a boat.>*® Very low water levels caused devastation, as in
1913 when the river Nile had its lowest level for 150 years and only one-fifth
of all waterwheels could operate, causing serious food shortages.>*

A strong flood could destroy and sink villages. During a visit to Imaani
village north of Dongola town my host related that in 1946 and again in 1988
the village had been hit by a vast Nile flood. In 1988 the water stayed for so
long that a boat plied to and from for almost three months. A number of
inhabitants had to be evacuated.®! The Nile flood in 1999 destroyed parts of
Dongola town leaving the ruins still visible even a year later.

The river Nile not only created a degree of prosperity, but also engendered
fear, as in a recollection about a childhood in a Fadijja Nubian village in the
1930s:

%47 AHMED H. DAHAB 1995: 21. He was born prior to the hijra.

48 Ahmad ‘Ali 2015, p.c. The result, in his opinion, is that Nubians resettled to the
desert, as happened in 1963/64, resulting in a change of culture and behaviour.

549 Muhi ‘Abd al-Fatah (2019, p.c.) remembers older Egyptians Nubians talking
about the time before the Aswan Dam was heightened in 1912: There were times
when one could cross the river Nile on foot. The 1912 Aswan Dam heightening
increased the level of the river Nile at Merwaw, making crossing the river at all times
impossib