






























































































































































































































































































































because he does not have time? vVould that be considered as an
insult?

Osman: If he a person who usually comes to that family or to

that host, and he usually used to say so, of course, this will be an
insult, and they will say, "Oh, this person is not generous him­

self; he refuses to eat or to have tea or coffee with people because
he - he does not want people to come and have tea or lunch
with him when they come by his village or they come to his
house". But if he is really busy, they - they won't - it will not
be an insult to the host.
TN: Would he think that you are superior or haughty or some­
thing if you refuse to come to him; if you say that you are tired
and want to have a sleep?

Osman: Of course, this will be -. They can't make such a judge­
ment unless they have noticed your behaviour, all your beha­

viour, in the course of your life, you -. If they do see you fre­
quently or so, of course, they may so if you are - if you usually
- if you are in the habit or your behaviour implies that you are
haughty or snobberyor so /? /.

§ 60

TN: Suppose that a European tourist comes to your village and
is given food and so on, and when he goes, he wants to give

them two pounds?
Osman: The won't receive it. They won't take the money from

him.
TN: Why not?
Osman: They say - of course - when we received you, we received

you as a guest. And we never take money from guests or take
the cost of what he eat or drink or slept upon.
TN: 'Would this be an insult?
Osman: Yes. It is an insult.
TN: Does it affect one's km'åma or shamf or what?
Osman: No, it does not affect - it affects neither - it does not

affect any of both, because a person who pays for his food when
he comes as aguest, they just may regard him as a person who
- especially the European - they regard him as a person who ­
they may say tlut Europeans are in the habit of doing this, And,
of course, he ignores our customs, so they - it does not affect
any karärna or shamf.

I 1- 674330 Nordells/om 161



§ 61

TN: What about the i~ltiräm al-nafs (self-respect)?
Osman: I~ltiräm al-nafs? W"ith regard to this?
TN: Yes. Would it be hurt?
Osman: No. Since the doer of the action or the man who offers
the money or gives the money does not know the habits of the
people, it will not affect any. But if he is a person from the vil­
lage or from the near-by villages or from the country, of course,
it will affect the - the haräma of the host. They say, "We are
not -". They usually say, "We are not gypsies". "Ve don't sel!
our food for money. We just opened these houses or built these
houses for guests. They come and have rest and have lunch and
have tea and have beds for their - while they are staying - and
we don't charge them any money.

§ 62

TN: Does every house have a guest-house, a hhalwa?
Osman: Every house?
TN: Yes.
Osman: If you go in the Bu~äna yes. In the BU~~lI1a every house
has a hhalwa.
TN: Yes. Where is the Bu~äna?

Osman: Between Khartoum and Gedaref and Kassala. In this
area. ,,yhen you have a village, every house has a hhalwa. Be­
cause they are people - you feel as if they are competing on
generosity or hospitality. So you con't come to a person and
say, "I am a guest", and he says, "I haven't got a hhalwa. Can
I take you to flän's (so-and-so's) or somebody else's hhalwa?"
He receives him in his own hhalwa or house. Sometimes if a per­
son has not got a hhalwa he may receive you in the family
house and drive away the family and say to the - his wife and
children, "Please go and stay with the guests - with the neigh­
bour's family. We must receive this guest".

§ 63
TN: vVhen people make big marriage-feasts and invite a lot of
people, is that because they want to be generous or why do they
do that?
Osman: No. These are very strange habit. They do invite them to
have money. Yes, that is true.
TN: How?



Osman: Here in - when you - when a person marries, he makes
a big feast and invites all the people he k.nows. And when they
come, they do enjoy themselves. Of course, they - they have food
and drink.. They may stay for a whole day or just for a few
hours. And when they want to go or to leave for their homes,
they do pay him same money. Yes. Because they say, "Marriage
is expensive and this is a kind of help".
TN: But certainly it is more expensive to give a marriage­
feast - ?
Osman: Yes. Sametimes people give the bride-groom or his father
a great amount of money.
TN: But certainly you don't earn money on a marriage? Cer­
tainly you lose money, don't you?
Osman: Yes. You lose. But same people, when they invite - when
they marry and make a big feast, they don't take money from
people. They say, "Oh - just we want you to be present and to
attend the marriage ceremony, and that is all - we elon't want
money".
TN: Yes. Is it consielereel as a sign of generosity to give a big
feast?
Osman: No. Since you receive money, it is not generosity at all.

§ 64

TN: Do you always receive money in your village?
Osman: Yes.
TN: From the guests at a marriage?
Osman: Yes. And the guests of course prepare for that. They do
bring money anel say, "Oh, samebody or that person inviteel us
anel we must go and attend that feast". They come and they elo
chat with the bride-groom and his father and his relatives. Anel
usually they meet all the people they know from the near-by
villages or the far villages. And they elo chat and eliscuss some­
thing which may be of interest.
TN: But in Khartoum, you elo not get gifts from the guests, do
you? At a marriage?
Osman: In Khartoum, when they make a tea-party, they don't
take money. But if they make a lunch or a dinner or such, they
- of course, you - you elo give the money - they they don't ask
you. If you do come and went without giving any any money,
they don't ask you that you didn't give money. But you see, when



you yourself make a feast, a marriage-feast, and invite that person
to whom you did not give any money, he may come and - and
also attend that ceremony, and he may not give you any money.
Because you haven't given him. There is no generosity in this.

§ 65

TN: It is veryexpensive to have a marriage, isn't it?
Osman: In the villages, it is not expensive as in Khartoum. Of
course, in Khartoum, there are many things which the - may be
needed for marriage which are not recognized in the villages.
And so, when you come to marry in the village, you just buy
two or three oxen and then seven or six lambs, and just give
them for the feast, and that is all.
TN: How many would you im'ite for a marriage in your village?
Osman: Oh, they will invite, they will invite all the people they
know, whether they are in the near-by villages or Khartoum or -.
TN: How many people would usually come to a marriage in
your village? A hundred or two hundred or five hundred or -?
Osman: Oh, they - they may be about four or six hundreds.
But they don't come at the time /? /. They say, for example,
"On Saturday, we invite the people of that or - and that and
that village. On Sunday, we invite people of that and that vil­
lage". And so, at the time, they may come about hundred, hund­
red and fifty, eighty or ninety.
TN: Yes. Do you think you will do it in the same way when
you will marry?

Osman: Yes. My father will insist -. But I just will invite my
friends and my colleagues in the university, of course. But my
father will invite from the villages.

§ 66

TN: When you give people gifts at the 'id al-~la~ll)la (= The
Feast of Immolation), is that a sign of generosity?
Osman: Who says that we give gifts -?

TN: v\Tell - what do you do at the 'Id al-~la~ll)'a?

Osman: Oh - every person who is able to buy a ram or - he may
buy it and kill that ram and make a small feast. He just invite

people. Because it is -. Of course, the story of cJa~li)la itself, it
is a religious story. Do you hear the story? (How Ibrahim was
ordered by God to slay his son Ismä'il; omitted here.) - --



Osman: And the story runs that if it happened that Ibrahim
slayed his son, it will be incumbent upon every Moslem to slay
one of his sons on each rJa~liya day. So this is the fidä' (ransom,
price, sacrifice). This ram, which is killed on 'id al-rJaf:iya's

day, is the fidä'. And so it is not a matter of generosity or - just
they are making the fidä'. Instead of killing their sons, they are
killing a ram. And so they make a small feast and visit people to
come and have lunch or have breakfeast or such.
TN: So this is a religious duty.
Osman: Yes, it is. Not everybody shoulel kill a ram on 'id al­

~la~liya's elay - those who can manage to buy one. A religious
eluty on those who can manage to buy one. So this is the story.
TN: Someboely tald me that if you kill a ram, you can senel parts
of it to your neighbours or frienels.
Osman: If your frienels coulel not - or can not manage to buy one,
they are pOOl' or such, you elo send same of the meat to them.
TN: Is that not a sign of generosity either?
Osman: They may thank you. They may thank you. But they
say, "This ram which everyboely kilis, the meat shoulel not be
kept in the house or eaten by the family only. It shoulel be given
to the neighbours, anel the people who coulel not manage to
buy one or slay one." So it's - it also has something to elo with
the event of killing the ram itself. Religious also. So there is no
generosity here, I think. But also the neighbours may come and

thank you.

TN: Is there any other way in which one could show one's gene­
rosi ty except by receiving guests anel treating them welI?
Osman: You just - you show generosity by helping people....
TN: Is generosity the same as hospitality?
Osman: Yes. As far as I - I know it, But I elon't know whether
are any other sense of generosity. You may help me if you can
give same questions which may lead to the answer.
TN: When there was an earthquake at Skoplje in Yugoslavia,
people in Sweelen started raising money to help those people.
Woulel you regarel that as a sign of generosity?
Osman: Yes. Because someone who neeels help or in distress, you
should help him. If you are generous, you will help him.



§ 68

TN: If you have missed a lecture and ask another student to see
his lecture notes and he gives you the no tes, do you think that
that is generous?
Osman: No, I don't know whether this can be called generosity
or not. But I - when I speak of him with another friend, I said
- I may say, he is co-operating. He is a co-operative friend - he
is co-operating with friends. I called him a good friencl.
TN: Or if you have been il! for two months and one of your
fellow students teac!les you what has been done during that time,
do you think that he is generous?
Osman: No, he is also co-operating, he is a good friend. I cannot
call him generous. Although, of course, he must be called gener­
ous if we - - that he gave something.
TN: 'tVelI, he gives away quite a lot of time.
Osman: Yes, yes. But you see, I - still, I keep the sense of
generosity that I learned from my family -.
TN: 'tVhere it is connected with -.
Osman: Yes, with giving money and with hospitality.

§ 69

TN: Do you think that the Ba~ähin put agreater emphasis
on generosity and hospitality than other tribes?
Osman: 'tVe - I heard so many people in other tribes being
generous. But my father and the people of the tribe - of the
Ba~ähin tribe - will never believe that there are people who
can be more generous. That they are They do say so. Because
they say, "We can - even a person can give - anything, to a
guest, or to help another". Even he can just be without with­
out something to eat or something. And they do mention the ­
the incident of a Ba~ähin omcla - he is living now just -.
TN: "Vhat is his name?
Osman: He is called Tähä.
TN: Yes. Where did he come from?
Osman: He lives in a village - he is now living - he lives in a
village callecl 'Abraq, in the Bu~äna here, north of Khartoum.
TN: Yes. And what is the story about him?
Osman: The story about him - they say - when he receives a
guest - he usually - whenever he receives aguest, he do kill a
ram for him. If we came together, and we arrived at different
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clates, for each one of us - whenever each of one us comes, he
kills a ram for him. And they say, once a motor-car, a louy, was
cauying some rams which are not owned by that omda, owned by
another - by a passenger. And some people came, and that vil­
lage - the village where this omda lives - happened to be a sta­
tion. And when he received his guests, he looked for something
to kill for them, a ram or a cow or anything, he didn't find. Re
went to the market anel founel this ear with rams in iL Re just
pulleel one and brouglH it anel just killed iL When the owner
came, he said, "Oh, don't argue. On your way, you might find my
- my herd of sheep. You - you can take two or one or three or
what you like - I have guests". And another story about him: they
say once there came a man who is in need - who neeels some
money. Re came, he stayed for two days and on the thircl, all
around, he didn't find enough money to give him, to give to that
man. Here is a horse. The - - when he goes around the place to see
if there is no trouble. And he just said " 'alay al-Ialäq, take this
horse and go and sell it and have some money". And so they say in
any tribe, you can't find a man who can give anything - they can
just give some of their - of what they have, anel they keep
enough for their families.

§ 70

TH: Do you think that the people in your village are too gener­
ous sometimes? Do they go too far?
Osman: Too generous comes when the - when there comes a
guest who is a rich man himself, who is a rich man himself. And
they - they used - when - when a person comes there - if he
comes on business - a business in the village itself - they don't
let him at all pay for anything he wants to do. So I think this
- this extravagance is not generosity. The person comes on busi·
ness and brings his money with him for that business. vVhy don't
you let him for his - for the expenses of his business? So they
prevent him, and they do pay for him, for all that business costs.
So I think, this - this they are too far - they - they go too
far. And another thing I think: when - if you - if you are a
relative of mine and come in the village and I have no money, I
can't ask, although I know that you have money, and it is nothing
to ask you and say, "Oh, please, will you give me five pounds
- lend me five pounds, and I - I want to buy so and so and I



will return them when I get some money". They don't do that.
They won't - even if you are my brother - if you are my brother
and come as a guest, and I can't ask you to give me some money
and go and buy some things. But here in the university, I re­
member when one of my relatives comes here and I have no
money, I say, "Oh, I have no money. So you - you have to pay
all the expenses of our travelling through the town and our lunch
if we dine outside the university and cinema and such". They

see, there is - there is
TN: What did he say?
Osman: To him?
TN: No, what did he say?
Osman: He - he - he says nothing. He says, "It is all right. I am
quite pleased with you. Because you are frank with me and I
want it that way". BlIt there - you can't - you can't do that, in

the village. - - -

§ 71

TN: If one is not generous, does that affect one's karäma? vVould

you say that a person who is not generous has no haräma?
Osman: No, you can't say so.
TN: vVhat would you say about him?
Osman: I - I - I don't know the exact antonym of generosity.

They just call him bakhil (greedy).
TN: Bahhll?

Osman: Yes. A person who cannot spend his money except on his
own needs.
TN: But you would not say that he has no -?
Osman: No, no, no. It does not affect the other virtues. But if
they - if anything - if he - if he does anything good, they can

say - they can say, "Oh, he is just pretending. He is just pre­
tending - he is not doing it as a habit", or that he is in the habit
of doing such thing because he - his is not generous - he can't do
that.

§ 72
TN: If somebody entertains a guest just because he doesn't want

other people to talk badly about him, would you say that he
is being generous?
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Osman: Entertain the guest in what way?
TN: 'Vell, he receives the guest, and he gives him food and tea
and coffee anel so on. But he eloes it merely because his neigh­
bours woulel talk baelly of him if he didn't do il.

Osman: (Laughter.) Of comse, people always judge the behaviour
of people from what they appeal' to them. They can't recognize
that he is afraid of people. Afraid of what people would say
about him. Since he receives his guest - who - who would thank
him ? The guest would thank him. And of course, if you are
more generous than me, of course, I - I may not like you.
TN: So the motive eloesn't -?
Osman: No, the motive eloes - does not influence the virtue
itself. Because the people do not know that - elo not know ­
they do not know om - they cannot know the motive behind
what a person does. But sometimes when they, they note - of
course, they - they can discover it, anel they can say that he is
just a hypocrite.
TN: Yes, yes - ... Does that matter?
Osman: Yes. If a person just pretends to be generous, people may
take him to be - to pretenel to - for - for all things, he may
say, "Oh, don't believe him, he just pretencl, in all that he does
or says. If he pretends to be generous".
TN: Yes. Do you know of anybody who behaves in this way?
Osman: (Laughter.) - - I - clon't know exactly someboely who
pretenels to be generous, but I know so many people, when
guests come and do visit them, they receive them but they ­
they are not happy about il. They are not pleasecl. But they can't
elismiss guests. They can't say to the guests that we can't give
you fooel and we can't allow you to stay in our house.
TN: Why not?
Osman: Oh, they can't. They are ah'aicl of public opinion or ­
the opinion of the people.
TN: Do you think that is the main reason why people are gen­
erous?
Osman: (Laughter.) Why - why some people are generous. Not
why all people are generous. Some people are generous because
the guest may go and tell other people in the village or may
tell his family, his family, his wife - always wives go anel - his
wife may go anel tell her neighbom, and the neighbour the other
one, and it will spread in all the area. And say that somebody ­
that man elismissed their guesl.
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§ 73
TN: The Ba~ahin are famous for being courageous, aren't they?
Osman: Courageous, yes, they are.

TN: How can one prove oneself courageous?
Osman: If - there may be in the rural areas - there may be so
many instances on which one can prove his courage, or prove that
he is courageous. Sametimes they - Istated that in the - in that
small essay - I said, courage - there is no difference between

courage and rashness. Sometimes, the situation itself does not need

the display of such a courage and people, they do display.
TN: Yes. For instance?
Osman: If there is a fierce ax or bull, which you can just hit with
a big stick and throw /? / or which you can just catch it with

a rope, two people may catch it with a rope, a Batähin may not
do that. He may go and just face the bull. And even he - either

he catclles it from - by the taH and tl'ies to throw it on the
ground, and if the bull comes by its head, he may catch the horns
of the bull and u'ies to throw it on the ground. And he may ­
hey may be hurt in that way. But he will never let go the bull.
Even he - if he is hurt. Uniess he is unconscious. And if he is
unconsocious, they may also say to him. "You were not uncon·
scious, but you are - you were afraid". He just pretend to be

unconscious. And so there is no - I see, there is no courage in
this. You can be courageous with people, for example. If you are
encount - if somebody met you on the way and he just insu1ted
you and wants to fight you and if you say, "Oh, I don't want
to fight you, you are a good man, and I have nothing to do
with what you are saying about me", and just tend to leave him
or to go away from him, and also he just stood in front of you
and said, "No, you must fight me". Of course, if you just fight
that man and beat him, you may be courageous. But you - you
go and fight animals, there is no courage in this, according to

my opinion.

§ 74
TN: Do you have these marriage practices which AH tald me
about? In marriage, one young man lashes another in order to

prove that he is courageous.
Osman: Yes, but -.
TN: Do you have this in your village?



Osman: Yes, we have it, but not - not so often. Ba~ähin young
men do not - do not practice this - they call it bu{än (Iashing,
whipping). But they don't practice it.
TN: Yes. ~What does it mean to call it bu{än?

Osman: Bu{än means - it is - it is - to the verb is yuba{in - but
of course, this is more difficult - yuba{in mean to - to lash or to
hit.

TN: Oh, so it is the lashing itself -.
Osman: It is called bl/län, yes. So the Ba~ähin young men do
not practice bu{än.
TN: Have you seen it in your village?
Osman: Yes. vVhen we were young, we used to practice it oUl'sel­
ves.
TN: Yes ...

Osman: ''\Te just go and - to dig the roats of the tree - oh,
it is very, very, very, very difficult. It is very harsIl. ''\Te don't do
- we are afraid of it, but there - the people who are just older
than us, the lads and all our seniors, they say, "Oh, you must ­
if you don't practice bu{än with that - with that fellow, you are
a coward". Then we go and each bring his, and we just lash

each other.
TN: What do you do with the roats of the tree?
Osman: We lash ourselves.
TN: With the roats?
Osman: Yes, we dig the roats. Because they say, the roats will
not - will not break. or will not wear away soon. And so we
bring the roat, and we do -. Of course, sometimes, when one
gets - gets home, goes home, he may cry and tells his father or
his mother that somebody tald me or my older brother - my elder
- tald me to go and practice bu{än with that fellow.

TN: How do you practice it?
Osman: They just stand of course, each at a time. Of course,
they say, "You begin first". And just we stand as far as we are
sitting. You stand and - with - you take off your clothes, and
your - your back bare and the man just hits or lashes him. And

of course, the - the rest of the - of the - of the whip will follow
in the back. He may give you two or three, and when he finishes,

you also give him the same amount.
TN: Does it give you wouncls?
Osman: Yes. It may make a wound sometimes which may last. It

may give trouble.



TN: Yes. What do you say if a boy can stand this? Do you say
that he is shäti1" (brave) or -?
Osman: They - they usually forbear il. They - they don't - they
don't cry. So there is no courage in it, I think.
TN: But they think there is?
Osman: Yes, they think they are courageous.

§ 75
TN: Yes. Are there any other practices of a similar sort? - Do
you ever burn your arms, for instance?
Osman: Yes, they do - they do practice it. But this is - this is
only practiced by the - by the young people, the small children.
'Vhen we were at elementary schools and -.
TN: Yes. What do you call that?
Osman: Sha!äm (lit. slyness, skill, c1everness, smartness).
TN: Sha!äm. Is it also a proof of courage?
Osman: No, they just say that big boys have such brands or such
bruises and we must have ones. It shows that - that you are also
a man. Because if you - if you feel that it hurts you or that it
is very severe, you can leave it. Nobody witnesses you, and you do
it alone. So there is no courage in it or -.
TN: Can they do it tagether?
Osman: Sometimes. Sometimes we may call each other and say,
"'Ve come to praetice". You may refuse, nobody will call you ­
will call you a coward.
TN: Does this practice still exist?
Osman: No. We ourselves did not practice il.
TN: You haven't got any such marks?
Osman: No.
TN: Ibrahim has got a lot of them.

Osma n: Yes. - I remember one story which shows - I have just
been tald this story. And the heroes of the story are still alive.
Three chaps of the Ba~ahln tribe defeated three hundred per­
sons. And this is true. The - the four chaps have a herd of cows
who went to the fields of same tribe who are called - -. And
when they went to bring the cows, they - they - they took an
ass from a woman on the - in a - in a village, who live at a
village on the way. And they said, "Let this ass helps us to carry
our water. To put our water". And - they have their swords, of



course. They are shepherds, their swords, and a shield, with sticks
upon it. When they - when they heard j?/, the - - refused to
give them their cattle. They found the cattle in - in one village,
not in -, and the population of that village mayamount to about
fifty persons or - They just began to - to beat the people. And
the people gave way. They took the cattle and went away. These
people of the village went round anel tolel all the nearby villages
who are inhabited by the same tribe, or by the same member, by
members of the same tribe. They came, about the population of
seven villages who they saiel amounted to about three hundred
persons. Armed. Those four chaps could have - could have escap­
ed them, but the ass was very lazy. It couldn't - it couldn't
go. Anel they said, "Oh, we took this ass from that woman. How
can we leave it? To be taken by those people. ''Vhat should we
say to her; Of course, this - - sheer cowardice". So they just went
slow, anel when the people came, they ordered one of them ­
they are all brothers - the four last /? / are brothers - they
ordered one of them to take the ass and drive the cattle, and
they began to fight.
TN: '>Vith their swords?
Osman: With swords. And they coulel prevent the people from
moving forward. And one of them - Of course, when the people
couldn't fight them with swords and - and with spears, of course,
they - they - they - they are very good at playing with - with
their swords, and so they began to throw them with stones. So
they - they broke their teeth. And one of the three had his arm
broken. ''Vhen he - his arm was broken, he dieln' - he didn't
flie away. He just stayed there and began to sing for them, to
encourage them to fight. And so they could stand against these
three hundred persons. They are still living, the four chaps.
TN: How did theyescape eventually?
Osman: Pardon?
TN: How did this incident end?
Osman: Oh! When they - they - the people - the people of the
- or the people of the - - tribe sent for the police. Until the
police came, they gave in, of course, when the police came. And
so it ends.
TN: Do you think that this is real courage?
Osman: Yes. This is real courage. And of course, they say, any ­
any person who is not courageous of course can not stand against
such a number.



§ 77
TN: Do you think that the students are cowards when they mn

away from the police? - --
Osman: From the police in the demonstrations? Yes, we do.
TN: Do all the students think so?
Osman: No. They don't. Of course, we heard from some of them
that a person should run because it is a taetk. You ran because
you - you don't want the demonstration to end soon. You run to
collect in - at another corner or at another place and resume
the demonstration. But we said, "Oh, we can't believe in that.

You don't run at all, because you are running because you are
afraid of the - the stick or the whip or the lash of the police".
And so I - sometimes I go. And when I go, I do run. But that
friend of mine, he - he goes and he does not run at all. And
once he has been hit by the police, and he was terribly injured.
He stayed in hospital for about fifteen days. And so their - his
friends and we told him, "You should not go. All - all - you

just run as other peoples do".

§ 78
Osman: This friend of mine - his - his family, for certain, his
family has - special custom, or has special customs. They do - they
don't - they don't fear anything. This is what they usually do. If

they are speaking to the minister, to a police, to a governor, to a
commissioner or to -, they just say what they want to say. So they ­
they think that even to run - if you - you don't run whether
from - from a man, from an animal, from rain, from anything else.
You don't run.
TN: Do you think this is going too far?
Osman: Yes. And of course, I see if it is a matter of if there is
rain, and you are afraid that you may have cold, you can run.
They say no. vVhen you run, you just practice your - - -. They
don't nm at all. Even if you see your house on fire, you don't
run. You just go on and when you arrive there, you can save what
you can save. So this is what they think about running. BItt I
think Ba~ähäni - Of course, the - the descendants of the

tribe began to think differently on that custom j?;'

§ 79
TN: If the students are threatened by the government and still
go on with the strike, for instance, do you think that that would

show that they are courageous?
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Osman: Here of course, there is no - no courage. You are not

facing anyone j? j face to face, of course. Here - all the students
do is built on reason or is built on - they are defending same·
thing with the means they have in their hands. Of comse, there
may come certain stage, when they can - they can not use such

a means to - or such a means may be futile or useless or -.
TN: Suppose that the student faces the following dilemma. Either

he has to go to prison or else he has to go back to the university.
If he chooses to go to prison, do you think that shows that he is a
brave man?
Osman: Yes, I think also bravery in thought, or bravery in thought
also in thought - when you think about something and you ­

you don't give in when you believe that this is right. And of
course, I think the student - the students may go to prison. I say,
"You can't, because we are not struggling to ensure academic

freedom or freedom of the university for ourselves. '''Te may go
this year, or may graduate this year or the next year - But for
the generations to come -. So we can't - we can't go the university
and we must sacrifice - for -".
TN: This is what one could call moral courage.
Osman: Yes, moral courage.

§ 80

TN: Do you think that the Sudanese staff lack moral courage be·
cause they didn't resign?
Osman: Of course they do. You may know that better than we.
TN: 'Well, what do you think about it? They have threatened to
resign -.
Osman: Oh, we call them cowards. From the beginning, yes.
From - from the time we just began our strike. And they came
and discussed with uS. And they said, "You must wait, and you

must not do anything before we take a decision", and such. So
we tald them that they are cowards.

TN: What did they say?
Osman: Oh, they said, "You are rash".
TN: What do the people in your village think about such a
thing? vVould they say that these university lecturers are rash or
that they are courageous? Or what would they say?
Osman: Oh, also they say - "Theyare cowards". They call them
cowards.
TN: Do they?



Osman: Yes. Of eourse, in the villages they say, "Good will never
make a person die, or let a person dies, out of hunger. So you
are _" They say, "Why are they afraid to lose their jobs in the
university? They ean find jobs as they ean live. They will not die
out of hunger or - or so - so they are eowards".
TN: So you think that they should have deeided --?
Osman: Yes, yes. I don't think beeause they - they ean - they ­
they - they ean - dies out of hunger - I say - I say this - this would
put the government under - to - to feel the - the prab - that it
is not easy to - to join the University to the Ministry of Education.
It is not so easy. And of course, this will - the government will
face the trouble of - completing the university staf[ and bring­
ing staf[ from abroad and this, of course, itself is difficult. They
can't get them easily. And it needs time and so on. I think this
is - if they resign, it will - it may help the situation, in our
side.

§ 81

TN: Do you have this practice of cutting one's arm to show that
one is brave?
Osman: With a knife?
TN: Yes, with a knife.
Osman: I - I - I saw it once. Practised once.
TN: In your village?
Osman: Yes, by someone who - yes, he is a Ba~ähin, yes. Not
to show courage. You see, they say, the Ba~ähin believe that a
person in his ordinary state of consciousness may - may - may
imagine that something is big or can not be faced or can not be
fought. But when he - he faces real danger, he just becomes an­
other - another creature. He will never fear anything.
TN: But you don't have this practice at marriages?
Osman: This cutting of the arm? I am - I am trying to - to
explain it for you. This cutting of the arm - that instance itself
- I saw it, but I couldn't bear the - the sight. I went - l wem
away to our house and stayed there.
TN: Do you think it is common?
Osman: No. No, it is not common. But that person is - is famous
for his rashness. They - they - they say when a person - there is
a woman who sings and there come a verse which may, they say,
heed the feelings or the passions of a lad, he may do anything.



He may - I saw that person who cut his arm - several times. He

beats himself, his legs with a whip. And so, you see, when they
are dancing - when a woman dances in a - in a - when there is

singing or there is a marriage-feast or such - when a woman
dances - if that woman is a slave-woman, you see, in the village
they recognize slavery, they call - some people they call in vil­
lage sIaves and their wives and their children. And when a slave­
woman dances, you can go and put some money on her forehead
- on her forehead. But if an Arab dances, you can't put money

there. So you can put only one thing: your blood. If you are ­
if you are interested, you can go there and dance yourself and

you can get out your knife and just cut yourself and put some
blood on her forehead.
TN: Is that unusual?

Osman: It is unusual. I saw it just once, and heard of it once.
TN: \-Vould it generally be considered as rash?
Osrnan: Rash, yes.

§ 82

TN: \-Vhat are these slave-women?
Osman: You see, during the - even during the Egyptian and

British government here - I don't know other tribes, but some
of the Ba~ähln used to go to Nuba :lVIountains or to Southern
Sudan. This is the - this is the truth. And before the wind-mills,
the flour-mills, were produced here in the Sudan, the women
used to - to grind the grains with their hands on - on a native

saw-mill. Just pieces of stone and they put the grains - the grains
of the - so the -if a man is - -. He may be a rash Arab. He· may
say that his wife should not grind the grain -. He must go and
bring a slave. So he takes his sword, he may have a gun, and goes
to the Nuba Mountains, and finds there any woman, takes her

and bring her and call her a slave. Just she - she stays there ­
she may object - she may run from him - he will return and

search for her, and brings her. And he may bring her. And all
that - she may be married to another slave brought in the same

way, and their children are also slaves. - --
TN: In what sense are they slaves?
Osman: Oh, in the old sense. They call them slaves. They don't
object to that. But they are not treated as slaves. But the women
when you go there, of course, they say, "Slave-woman," and
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comes to greet you - she - she - of course, all the Arab women,
they do cover their heads with their tobes. The slave-woman,
when she comes, she just gets out her shoes and eovers her head
and eomes and kisses the hand of any - of any Arab. If he is
a guest to the house and she knows him. And even this - this
habit is also vanishing. Because they - they do have /? / their
owners to pay. And they went away and made their own - their
own villages, and they live there.
TN: Could it occur nowadays that somebody collected a woman
from the Nuba Mountains -?
Osman: Oh, you can't. You ean't.
TN: Whe did that custom disappear?
Osman: Oh, it disappeared forty or thirty years aga. Now, you
can't do that. But I saw this grandfather of mine who did
that thing. In the British and Egyptian regime. Re died, I think,
six years aga.

§ 83

TN: What do you think about this custom?
Osman: Oh, of eourse I couldn't approve /? / that. But today,
when we go there, and my father ealls someone a slave, they do ­
when he is angry with someone, they might say, they eall him
"Oh, you slave. There is no good - you are not good at all".
And I say, "Please, don't eall him a slave. Re is not a slave. In
what sense is he a slave?" Re said, "Oh, your grandfather went
there and brought him from the mountains". I said, "No, he is
not a slave". I said, "In Islam, a slave is a man who came to
fight against the existing - the Islamic or the Islamie regime,
or came in the army of another country whieh come to fight the
Islamic regime, and they were eaught as prisoners. They may be
enslaved when their - their country come and give some money or
give some Arab eaptives, and take theirs. They will be ealled
slaves in this sense. But you haven't gone on fight. You just ­
my grandfather tald him, my grandfather went there and just stole
them. They are innocent /? / people". Re said, "Oh, don't talk.
like this. Stop". And I just stopped. --



5. Interview with Ali, Ibrahim and Osman,
February 7, 1964

§ 84

TN: Is honesty an important virtue? What do you think, Ali?
Ali: I think it is not - it is not as important as the other virtues,

courage, hospitality, self-respect /? / .
TN: Why is that? . " Do you think yourself that it is more im­
portant to be generous than to be hanest?
Ali: No. Of course - I think - I think myself that it is im­
portant, more important than generosity, but others tald me that
these are the virtues. It may be explained by the geographical
environments of the people. And since generosity is - can be ex­
plained in this way - but hanesty, I don't think.
TN: So when people think of the good Sudanese or so, then they
don't think of hanesty?
Ali: No, most of them say that the Sudanese is the man who is
generous, courageous, honaurable, respects himself, and so on.
But they don't include this hanesty.
TN: Do you agree with this, Ibrahim and Osman?
Ibrahim: WeIl, I think that the virtues is a /? / - it stands on the

same level with other important virtues you have mentioned, for
example, say, self-respect, generosity, and so on. And in fact, the
Sudanese usually do respect the man who is hanes t. The man who
is always hanest in the sense that he - he is frank in his - in
what he says, and frank in what he believes, and at the same

time honest in the sense that he - he is a man to be trusted,

especially when dealing with properties and so on, and when
handling any kind of serious talk j? j. - - -
A Ii: Perhaps - - - honesty is included in self-respect. Because a
man - one of the characteristics of a man who respects himself
is that he is honest. Maybe that they think of it in this way.
TN: Yes. What do you think of this idea, Osman?
Osman: I think: - what Ibrahim and Ali have said about honesty
is their own views, not what people think of it. - - - I think ho­
nesty is as important as the other virtues. - --

§ 85

TN: Do you think that honesty is included in self-respect?
Osman: Since it is a virtue, I think it is - it can be included.
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If a person is dishonest, he may Hnd himself in troubles. He
may be scorned or looked down upon. So I think it is included
in self-respect.
TN: Yes. 'What happens to a person who is not honest? How
would he be trea ted?
Osman: They don't respeet him, and they don't co-operate with
him. For example, if he is in very great need, and he comes and
says that he wants so and so from some other person, he will say,
"Oh, you are just a liar. I can't trust you". So a dishonest person
is not respected.
TN: Yes. Why should one be honest? What do people think abom
that? What is their motive for being honest?
Osman: Just to get on in life. Just to get on in life. Of course,
if you are dismissed, I think, you can't easily or comfortably
get on in life with others. If all people keep their promises and
you don't, of course, it will be difficult for you. - - -

§ 86

TN: Suppose that somebody gives a dying person a promise, in
secret, and breaks it - do you think that would be serious?
A Ii: What does he promise him?
Ibrahim: A dying person? - Or a dead person?
TN: A person who is dying.... He has asked somebody to do
something, and he promises to do it. Nobody else knows anything
about it, so no bad consequences can result for himself if he
breaks the promise. What do you think that people would think
abom this?
Ibrahim: l!\Tell, this is a particular thing in the Sudanese society.
It is weIl respected. Anything which a dying man says, it's always
respected and they do carry it out. Especially in relation to his
properties and so on. So they - they carry it out irrespective of
anything else.
TN: Even if nobody else has heard of it?
Ibrahim: Yes, yes. And especially if the dying person is one of
your relatives. And -. Anyhow, you have got an example: we have
got one of our relatives who died during this vacation. And every­
thing he saicl, his sons and daughters carried it out. And they
usually write it down, so as not to forget. If he said, "WeIl,
from my money give a person called so and so such and such an
amount", they give him, without any kind of hesitance, since in
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Sudanese society /? /, they - they respeet what the dying man

says.
TN: Do you think that is right?
Osman: Yes, as Ali says, if this dying man tald same of his rela­
tives to carry out same work or to do same thing which has rela­
tion with his properties, this man must carry it out. But if it
comes to somebody else or who is not a relative of the dying
man, if it cancerns money - for example, if the dying man owns
from that man about a hundred pounds, for example, and said,

"Oh, will you please hand over these - this amount of money
to my children after I die", and his children or heirs do not
know about this loan, he may - he may - he may not keep his

promise. He may not tell them that he - his father owns him
about a hundred pounds.
Tbrahim: This, I think, this is natural. If a dying man paid

somebody an amount of money and - so as to give it to his
sisters or sons, and he doesn't do this, this is a fault. It is a fault
of the man who is entrusted to do so. And this is a kind of

dishanesty. And it is natural that not all people carry out what

they promise to do. - --

6. Interview with Ali, February 9, 1964

§ 87

TN: What would you say of somebody who is generous or hospi­
table to somebody just because he doesn't want to spoil his reputa­

tion?
A/i: I think, in this case I don't respect this man. The motive
behind the action is not very good. It is not good, Imean.
TN: Do you think this is the common view or - ?
A/i: No, it is my own view.
TN: Yes. Do you feel that people would disagree here? Do they
put an emphasis on motives?
A/i: People here - yes. The Islamic morality emphasizes the mo­
tive, the part played by the motive - by the motives, inten­

tions.
TN: Yes. But isn't it rather common that people are generous
and hospitable just because they do not want to get a bad repu­
tation?
A/i: Not all of COUl'se, but same of them. Some of them.



§ 88

TN: If you give money to a beggar, do you think it would make
any difference whether you do this publicly so that other people
see you or whether you do it privately so that nobody else sees
you?
A Ii: I prefel' to do it privately. That nobody sees me.
TN: Yes. Why?
Ali: In Koran, there is astatement saying that - I am not sure
whether it is a statement in the Koran or one of the sayings of
the Prophet - that when you give something to a beggar, try al­
ways not to be known. That even your left hand doesn't know
what your right hand do.
TN: Do you think most people would agree with you here?
A/i: I am not quite sure. Same may, do, same may don't. But -.

§ 89

TN: Suppose that somebody breaks the fast - do you think it is
worse if he does it in public than if he does it in private?
A/i: Of course, it is worse if he does it in public.
TN: Yes. Why?
A/i: If you are disobeying God, why don't you do that in pri­
vate? I mean, you need not to show, Imean, disobedience to
other people, just as a country doesn't want to show her bad
things or what is bad in the country to the other world, to the
outside world. So this is a matter between you and God.
TN: Yes. What makes it worse to do it in public?
A/i: I think one would thus, I think, abuse the feelings of other
people who are Muslim.
TN: Yes. - If people fast, does it matter what motive they have
for fasting?
A/i: Of course, the most important motive is the religious motive.
And if we investigate this religious motive, this includes other
motives, a motive concerning health, feeling the hunger, to be
kind to POOl', and so on. So I mean if one of these is your motives
- that you feel hunger or to be healthy - it makes /? / same
people fast - of course, the Koran - I think in this case the
motive is included in the religious motive.
TN: So you think that would be all right? If somebody fasts
just because it is good for him from the medical point of view?
A/i: Of course, I mean, this is also included in the religious



motive. Because religion recommends fasting for different reasons.
This may be one of the reasons.

§ go

TN: Yes. Why do you fast yourself?
A/i: Of course, fasting is one of the five pillars of Islam.
TN: Yes. Do you fulfil all these duties - the five kinds of duties?
A/i: The five duties that - or pillars of Islam - there is one
God and Mohammad is His Prophet, and praying, fasting, and
pilgrimage. And, of course, pilgrimage to those who can - who
can afford to go to Mecca. Then there is four: the first two ­
that there is one God and Mohammad is His Propet - Imean,
everyone believes that. Then comes fasting and praying. And
here comes the difference, because some people fulfil the fasting
but not praying, sometimes praying or sometimes --.

§ 91

TN: Do you plan to go to Mecca when you can afford it?
A/i: You see, this young generation - they believe that one has
to go to Mecca when one is old, because all your sins are forgiven
when you go to Mecca, so why don't you take a long time and
then you go to Mecca and do that? And they - usual1y, they
feel a bit surprised when they hear that a young chap goes to
Mecca. I remember in the hostel, two days ago, one of the stu­
dents said that he is planning to go to JVlecca, and some laughed.
TN: What do you think of it yourself?
A/i: If one can afford it. I think it is all right. It is not a matter
of age.
TN: So if you can afford it in five years' time, will you do it? Or
would you postpone it for another forty years?
AU: Maybe. Perhaps.
TN: You are not so sure ...
AU: Not so sure. You see - I mean - for the last four years, I
have money. But instead of going to Mecca, I visited Egypt and
East Africa and -.
TN: Do you think that is bad?
A/i: I think it is not bad, because in away, it is a kind of ex­
perience. Exchange views, and knowing other people and so on.
And pilgrimage itself has disadvantages. It has disadvantages
also. So my going to East Africa is a kind of pilgrimage also, I
think.



TN: Don't you think God would considel' it insincere in a way to
wait until one is old to have one's sins forgiven instead of going
now to Mecca?
Ali: This concerns God himself, I think.
TN: vVould you think that it is insincere, yourself?
A/i: It is not insincerity, but it's a kind of depth of belief. It
depends upon the depth of one's belief.

§ 92 .

TN: What do you think of those Muslim students who do not
fast during Ramadan?

A/i: What do you mean by tvIuslim students? Because all of them
are Muslim students, or most of them are l'vIuslim.

TN: Yes. What do you think of those who do not fast? ...
A/i: I think it is a problem of religion. As I told you, a relation
between God and the person himself. I have no right LO interfere

with God /? /.
TN: Have you ever fasted at any other time of the year, besides
Ramadan?
A/i: No.

TN: Don't you think that one should do it, sametimes?
Ali: Yes, if one needs that. But if he does not, why should l1e
fast? - Though fasting is also, Imean, recommended by the say­
ings of the Prophet. Not only during Ramadan but -.

§ 93

TN: Do you think that a man alone on an island could have
any morals? Could he have any ethics at all?
A/i: Imean, it depends - on the definition of ethics.

TN: Yes, but what do you think about it yourself - your own
private view?
A/i: I don't think he can, because ethics is a kind of - deals
with the relations between human beings. So if there is no human
being except himself on the island, I don't think - - any ethics.
TN: Yes. But there are relations between him and God, aren't

there?
A/i: You mean - the example is not clear.

TN: You have a man alone on an island -.
A/i: He was barn there?
TN: No, he came there. vVouldn't it be his duty to keep Rama-



dan, for instance? And to pray the prayers, even if he were alone
on the island?
Ali: Yes.

TN: But you don't think of that as ethical duties, do you?
Ali: No, I don't. - Because ethics, Imean, deals with the relations
between human beings, not between human beings and God.

TN: Yes. So if someone does not perform his religious duties,
that does not make him morally bad?
Ali: My own view: yes. Because, as I tald you, it just cancerns

this fel1ow, I mean. I have no right to interfere with that man /? / .
TN: So you think that a man can be morally good without per­
forming his religious duties?

AU: This is also a question whether ethics is independent of re­
ligion: I think, yes. It is independent of religion.
TN: Yes. Doesn't one have duties towards animals?
Ali: Maybe. Not sure.
TN: If this man alone on the island tortured animals, would you
say that this would make him morally bad?

Ali: ... lt all depends on the definition of ethics.
TN: Yes. What do you think yourself? Would you think of him
as morally bad if he is cruel to animals?
Ali: ... I don't think.
TN: You don't think so?
Ah: I don't think.

§ 94
TN: Yes. vVould this man not have any duties towards himself?

Ali: . .. I - I think if we - concerning this point and the other
points, that is, the relations between himself and God and ani­

mals, to do things, I think one should have a wide view /? / -.
I mean, not to stress only when - one aspect /? / rather than
another - - a wide definition of ethics, so that God easily be in­
cluded. So that the relations between him and animals and the
relations between God and human beings are included in the de­

finition, so that other sense --.
TN: Yes. Then he could be morally bad, even when he is alone?

Ali: Yes.
TN: So you changed your mind?
Ali: I changed my mind.
TN: vVhat would people think here 111 the Sudan - do they think
that one has duties towards animals?



Ali: Of course, one can't tell j? j but I think many of them don't.
Though this is recommended, I mean, by religion.

§ 95

TN: Is it worse to drink alcohol privately or in a restaurant, a
public place? Not during Ramadan, during the rest of the year?
A Ii: This is also, I mean - this is similar to fasting, to break
fasting, not to fast, I mean. I mean, this shows disobedience to
people instead of doing that privately -.
TN: Do you think: it would be offensive to drink whisky in
Khartoum?
Ali: In Khartoum - I don't think. Because in town, you see, it is
quite different.
TN: But in a village -?
A Ii: In a village, I think, it will be.
TN: What would people say? - Suppose that you have some re­
latives in a village, and when you go there, you sit down and
drink whisky in the afternoon?
Ali: This is a drunkard - Imean, they call him bad names. And
of course, when he does that, this means that he is disobeying the
order of God. Although now many of them drink. Many people,
and they consideI' it just a normal thing, to drink. Just as normal
as to smoke.
TN: Yes. Do you think that would affect their dignity?
Ali: ... Their dignity? ... I think - in a way, yes. Because if
one doesn't respect another body, I mean, or treat him as an in­
ferior, then this other body will be determined /? / to oppress
j?j the dignity of - - I mean -. And, of course, the other person
- tUey /? / will be saying that he was a drunkard. - I think it
affects one /? / if it is done publicly, not privately, because it
is done privately and nobody knows that.

§ 96

TN: Have all human beings got kaJ'äma?
Ali: All human beings? - I think they - Yes. But the degree
varies.
TN: Who have got most of it?
Ali: Pardon?
TN: Who have got most of it?
Ali: But this - in this case, one - one has to know other people

186



weIl to judge. But if you ask a Sudanese who don't go outside the
country, it is the Sudanese who have iL
TN: Have small children also got haråma? ...
Ali: It is difficult to tell.
TN: Could you say of an eight year old boy that he lost his
dignity at some occasion?
Ali: My own boy-?
TN: An eight year old boy. Could he lose his dignity?
Ali: This depends upon his age. And, I mean, if his dignity is
injured, one doesn't know that because he doesn't rebel to this.
I think, it is difficult to tell, but I think he has.
TN: When you talk about dignity, or about haråma in Arabic,
do you usually refel' to grown-up persons?
Ali: Yes, to grown-up persons.
TN: Not to children?
A Ii: Not to children. Because, I mean, the children, they don't
rebe!. People, they don't talk about haråma of children.
TN: Could you insult a chiid?
Ali: If he has done something wrong, yes.
TN: W'ould you say that a child's haråma would be affected by
an insult?
A Ii: I think, yes, but - I mean, yes, but he doesn't rebel, you
see. So - one comes to think that he has no haråma. But I think
he has.
TN: Yes. But one doesn't usually say it?
Ali: Yes. - One may notice that, Imean, when his father beats
the children or the small boys, they can't say anything.
TN: Have women got haråma?
Ali: Women, yes.
TN: As much as men?
Ali: This is also, I think - it is just as in the other case as - not
the same - as the children. Because, as I said, the children don't
rebe!. And the woman also in this country is shy, and she doesn't
rebe!. Sometimes she does, but not always. So people come to
think that, Imean, that the woman's haråma less, not in the
same group l? I with his l? I haråma.

§ 97
TN: Does it make any difference whether one has a high posi.
tion in society? Does the president have more dignity than - ?
Ali: No, no, no, I don't think. It doesn't, I mean, it doesn't



depend upon the pOSitIOn of the person. I mean, the ordinary
man in the street, he thinks that he has his Iwräma, just the same
as Abboud. And that he is not being /? / in an inferior way.

§ 98

TN: Can one do anything to add to one's lunäma? To get more

of it?
Ali: Yes, by respecting himself. If he respeets himself, then he has

karäma.
TN: Suppose that one loses one's karäma by doing something
evil or some bad thing, what should one do to get it back? Or

cauld you say that you can get it back?
Ali: He can't get it back.
TN: He can't get it back? When it is lost, it is lost forever?
Ali: Yes. Because, you see, if one man was in prison, and then

he got out of prison, and if some other person injured his dig­
nity, the other man would say, "Did I injure your dignity? Have
you dignity? You were in prison!"
TN: But if somebody is in prison when he is young, and then

lives a good life foor say, twenty - thirty years -?
Ali: It is a black spot in his life.
TN: Yes. So then he has Iwrä171 a, after all?
Ali: He has - as I sa id - I mean - if anything evil happens j? j,
whenever you

§ 99
TN: Some students have mentioned ca-operation as an important
virtue? Do you think that ca-operation is important?
A Ii: Co-operation itself is a result of the other virtues. Imean,
it may be included in the other virtues. The four important vir­
tues. Because they lead /? / to ca-operation - hospitality and so

on.
TN: 'What Arabic word would you use for co-operation?
Ali: al-ta'äwun.
TN: As examples of ca-operation, some people have mentioned
that you should share the joys and sorrows of your relatives
and friends. So if somebody is sick, you go there, for instance.
Ali: But is this - is this a sign of ca-operation? - I don't think

it is.
TN: What do you think it is a sign of?
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Ali: To - visiting sick people -? It is not morally wrong to - or
morally right to go and visit a sick man.
TN: Or if somebody is going to man-y and collect money for
him?
Ali: Yes, this may be - yes, this may be kind of ca-operation.
TN: Yes. Do you think that is included in the other virtues which
we have discussed before?
Ali: In generosity, I think, it is included. In hospitality also.

§ 100

TN: Do you think it is important to have a strong character?
Ali: Yes, it is important.
TN: How can one show strength of character?
Ali: By not ... - It needs a lot of thinking j?;' - Strong char­
acter - I mean - it is not easy. I think -.
TN: Yes. Do you think it is included in what you have said be­
fore about self-respect and courage, for instance?
Ali: Maybe it is included in self-respect. - --

§ 101

TN: Suppose that samebody eloes not really believe in Islam, but
he fasts and he makes his prayers, and so on, in order not to
offend people anel in order not to isolate himself from the rest ...
Ali: But not for God?
TN: Yes.
Ali: ... Do you mean, do I consider him as morally bad or -?
TN: Yes. What do you think about him?
AIi: Of this person? .. ; This person is pretending, and pretending
is not good.
TN: Yes. But what should one do in such a case? If one does
not pretenel, then one will hurt people's feelings -.
Ali: Yes.
TN: Is it better to hurt people's feelings or to pretend?
Ali: To consieler that to pretend and not to hurt other people's
feelings -. But still I think that the whole thing cancerns him
anel God.
TN: But suppose that you come home to your family which is
very religious, elo you think you shoulel make your prayers and so
on tagether with the rest of the family, even if you don't believe
in it any more?
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Ali: This is what the students always do: they go home, --, they
fast.
TN: Do you think it is right?
AU: I don't think it is right. Because the motive behind his
fasting is not ...
TN: Yes. But if they did not fast, their families would be very
much upset and worried ...
Ali: Yes, yes.
TN: Do you think that will be better than if the students are
insincere?
Ali: It is difficult to decide. It is difficult to decide.
TN: Yes. What would you do yourself? Suppose that you do not
believe in Islam any longer, and you go home to your family
which is very religious - would you fast just in order to please
your family?
Ali: This depends upon my future. I mean - if there is enough
- - I won't fast, if I don't believe any more in God or in
Islam. But most people like this kind of future.

§ 102

TN : You say that self·respect is a negative concept. That one can
lose one's self·respeet in various ways. But can't one do anything
to gain self·respect?
AU: I don't think. I don't think.
TN: If you try and be morally good and so on, couldn't you
add to your self.respeet in that way?
Ali: Not, I mean - self·respect itself being only morally good. I
mean, you can't differentiate between the two. You won't lose
either /? /, you would lose your self·respeet itself /? / .
TN: Yes. But if a person tries very hard to become morally good,
wouldn't that add to his self.respect?
Ali: I don't think.
TN: So you think it is a matter of abstaining from doing bad
things?
Ali: Yes.
TN: Suppose that you have two persons, one person who doesn't
do anything, neither good nor bad things, and you have another
person who tries to do good things - would there be any differ·
ence in self.respeet for the two persons? - None of them do bad
things. The first doesn't do any good things, and the second tries



to do good things. Would this be relevant to their self-respeet
or -?
Ali: ... One would be incIined to say that the second respeets
himself, not the first.
TN: You are a bit hesitant about it, aren't you?
Ali: Yes.

§ 103

TN: Is patience emphasized in the Sudan?
Ali: Patience?
TN: Yes.
Ali: It is not emphasized, but I think it is also incIuded in the
others. Because if you are courageous, then you are patient. If
you are generous, and so on. - --

§ 104
TN: Suppose that your brother does something bad - he steals
something or kilIs somebody - would you say that your own
karäma would be affected? (Question repeated).
Ali: I think it wouid, because, you see, here the family ties are
very strong, and what one does - one member of the family does
- affects the other members of the familyaiso.
TN: Yes. And also their sharaf?
Ali: No, the sharaf in this case - Imean, karäma - there is no
difference between them.
TN: So you would say that your s/laraf and your karäma would be
affected if you kiII somebody?
Ali: Imean, s/laraf in this case is the same as karäma.
TN: You could use any of those words here?
Ali: Yes.

§ 105

TN: What do you think of fakhr, pricle?
A li: I remember, in the first meeting, I toId you that it is not
good to be proud. No one can praise himself except the devil.
TN: Yes. Does this affect one's /wräma?
Ali: - - In a sense, yes, because - in a sense, he doesn't respect
himself.
TN: One would lose one's self-respect to a certain extent -?

Ali: To a certain extent, yes.



§ 106

TN: Do you think that a girl would lose her self-respect if she

doesn't wear her tobe?

Ali: Yes.
TN: What would you feel yourself if one of your sisters did not

wear a tobe, in public?
Ali: In public? I would not let her go from the house. Not to

go outside the -.

TN: Why?
Ali: She has to wear it, I think. Here, again, 'ir4 comes. That

- - or circumcision is one kind of protecting this girl. Another

kind of - another kind is the wearing a tobe. I mean, not to go

without a tobe in a street.

§ 107
TN: Do you think also that girls should be circumcised?

Ali: In the sunna form, of course.

TN: Do you thinit so?
Ali: Yes. It is a kind of protection for the girl.

TN: If girls and women started protesting against this, what

would you do?
A Ii: Sunna form? I don't think they will protest. Because the

women and girl and men here, they think that girls are protected

from - and so they think it is a kind of protection. It is connec­

ted with 'ir4. They want to protect the girl.

7. Interview with Osman, February I I, 1964

§ 108

TN: What do you mean by c1ignity, haräma?
Osman: Dignity, I think it means -. Dignity may mean self-respect,

I think. But if it is -. But if it is meant by anything other than

self-respect, it may be merely a vice. It may be a vice, not a vir­

tue, if it is not self-respect. If somebody assumes dignity and he

does not aim at self-respect, dignity may be a vice. It may mean

mutalwbbir (= haughty), not -.
TN: Yes. But can one assume lwräma?
Osman: No, I don't think. Karäma is something which one - one

try to - to protect or keeps, I think. But not to assume it.



§ 109

TN: What should one do to protect one's kal-åma?
Osman: WeIl, karåma and sharaf here is the same meaning, I
think. When we come to the question of protecting one's karåma,
it means the same as sharaf. For example, - anything that a person
respeets or holds as dear - For example, one's wife, sister, mother,
and so on, one always tries to - to - one regards their karåma
and sharaf as one's own. But, for example, if one's wife commits
adultery, for example, this will be an injury to his karåma.
TN: And to his sharaf?
Osman: And to his sharaf. They are the same, kallima and sharaf,
here they are the same. His sister - any relative of his - if some­
one of his females commits adultery and he knows that and
doesn't make anything, he may be caIled - he has no sharaf, or
has no karåma.

§ 110

TN: Yes. Is there anything else besides adultery which would
affect the sharaf or lwråma?
Osman: There may be other things, but I could hardly Hnd an
example.
TN: Yes. If your sister goes out without a tobe, would you say
that that is relevant?
Osman: No, it is not relevant.
TN: What happens then?
Osman: To put on a tobe or any other kind of dress is just a
custom, I think. It's a custom.
TN: Suppose that a woman goes out without a tobe in your vil­
lage, wouldn't you say that that affects her sharaf?
Osman: Oh, they - they would regard her as mad. No, they ­
unless something is - is done to her, I think, nobody will caIl
her - that she is - that she loses her sharaf or karåma. Just they
will go around and say /? /, "Is she mad or is she all right?
Because she is going without a tobe". Sometimes in villages be­
tween - from seven to - between seven and twelve, I think: they
can go without tobes. - - -

§ 111

TN: If somebody in the family kills somebody, would that affeet
the dignity of anybody in the family?
Osman: What affects the dignity of anybody in the family in this
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case is that if this person kil!s that man - kil!s that man - when
he was asleep or when he has no weapan, or in any way the other
party is not prepared or ready, this may affect the haräma also. lt
may affect the dignity, of course, I mean, not mean the haräma.
lt would not affect the haräma.
TN: But sharaf?
Osman: No, the dignity. They says - a coward.
TN: Yes. 'What word would you use here? What Arabic word
would you use here?
Osman: lt is the same - you see, there is no correspondent word
in English. They say he is ghaclclär (= treacherous, false, etc.).
TN: But not sharaf or haräma?

Osman: Not hm'äma, no. It is just a bad name. Same - same ­
same tribes are known as of this grade, ghaclclär. They don't at all
fight anybody face to face. They just come by the dark or when
they find him asleep or -.
TN: Is this your own view also, that il is all right to kil! a man
if he is not asleep or if he is not without a weapan?
Osman: I think it is not all right.
TN: But it is the customary view in your tribe?
Osman: Yes. Even if - if this man is one who you seek to kil!,
you must warn him and tell him that whenever you go out from
your house, wear a weapan with you. "And don't blame me if I
find you and you have no weapons with you or -." Usually, they
don't attack people without the other party being ready. So it
does not affect the lwräma. They may call him ghacldär. Ghacldär

means a person who attack.s people when they are not ready. Just
to ambush from somebody.
TN: Yes, yes. If somebody insults you, would you say that your
haräma is affected?
Osman: If you accept the insult and you are not afraid of him,

of course, because you are -. Sametimes you accept the insult
from somebody who - whom you regard as not as an equal. For
example, if you are met by a drunkard, and so he began to
insult you, he may not at all insult you - -. You just leave him.
And so this does not affect the lwräma. But if -. It depends upon
the - the intention. And sometimes, there are same people with
whom you are not on good terms, if somebody of these met you
alone and he insults you, of course, if you couldn't do anything,
this affects your haräma. Because you just - you are afraid of him.
He couldn't insult you, I mean -
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TN: Does it affect your shamf also?
Osman: 'Well, one here can not apply the word shamf, to this
situation. It is the karäma here. Sametimes they are used syn·
onymously, and sometimes they are not. But here it affect the
km'äma, not the s/zamf.

§ 113

TN: Yes. What does it mean to accept an insult?
Osman: Just to ignore the other party, who insults you.
TN: Yes. That is, if one does not accept it, then one ignores
him?
Osman: Yes.
TN: How do you show that you accept it?
Osman: Oh, the way you show that you accept it, his insult, it
may be - - the result j?/ itself is not - it is not in the same
- - or in the same manner. You may just talk to him and -­
and say, "Oh, you don't deserve one to waste his time and stay
with you, or quarrel with you or insult you". You won't you ­
you - you may tell him that he doesn't even deserve one insult.
Or deserve to be insulted. He is just a man, just a mad man or a
liar.

§ 114

TN: Have you been insulted by somebody lately?
Osman: Not somebody who is not - - or -. One who is younger
than me and -. He is my niece, I thinIt. He is in secondary
schools, third year, secondary schools. Once, I think, during the
holidays, we quarrelled, and we were serious - both of us were
serious. And he insulted me, but I thougl1t he was younger and
- -. If I quarrelled with him, he may not be injured at all. He
may blame me and say, "Oh, you are older - -", And so, I accep·
ted his insult and -. Just we became angry with each other, and
after a week or so we reconciled, But not by samebody who is
not younger.

§ 115

TN: What should one do in order to preserve one's dignity,
han/ma?
Osman: To preserve one's dignity? I think, last time we
were speaking about honestyand self.respeet and the other vir·
tues -. They say if a person is - keeps his - respected himself -



became honest and so on, people will respect him. Nobody will
try to injure his km'äma, offend his - - and so on. But if he does
attack other people's shamf, kaTäma and dignity, he may not - he
may not be respected and anybody, he finds any - any chance
to do the same to him, he will --.

§ 116

TN: Yes. What should one do if one loses his kaTäma?

Osman: Sometimes he - I didn't actually see one of them, but
they say, they usually fly away from the village or the surround­
ings. For example, a person from the northem Sudan may try to
go to the southern Sudan and live there for ever, and never
return. Sametimes, they don't - they just feel ashamed, and may
do nothing. But sometimes -. For example, if somebody insults
another man, tald him that he has no kaTäma or has no shamf,

because your sister or your wife is so-and-so, he will try to deny
that and they say, "Oh, let us - let - let us make a test". They
make a test for it, which is -. It may be called, in the earlier
times, and of course, - - this kind of test. They bring the wo­
man who is accused of being - adulterate, for example. They put
seven axes here - the ax-heads, you see, the iron part of the axe
- they put seven of them in fire until they are red. She takes
each one in tum and try to hold it in her hand until it is black
or until it is cool, and throw it, until she have the seven - seven
iron pieces. And then they brings a -. Also, they put seven needles,
small needles, in a big pan, in boiling oil, and tell her to take
these while the oil is boiling. And they say that if the - the
heat of the iron or that oil did not affect her hands, she - she is
- oh, they say, she is ...
TN: What is it in Arabic?
Osman: ShaTifa - it comes from sharaf. - Yes, honaurable, yes.
She is honourable. - --
TN: Do you believe that ...
(Laughter.)
Osman: No. It is just a tradition. So either she - if a relative of
mine was accused of bring doing this crime - either she passes the
test or she will be killed. Just her brotheI' or her uncle may kill
her.
TN: Has this happened in your village?
Osman: No, I remember - my father tald me that one of our
tribe has been tald that his - his wife do like this or do - she



committed adultery with somebody. He doesn't tell this. He
didn't tell this frankly to her family, but he alluded some way to
her brother or so. Her brother found her asleep, and he just
broke her neck. He told his father and he said, "Oh, she died.
Just an ordinary death". --
TN: What do you think of this?
Osman: Oh, it is cruel, I think.

§ Il7
TN: Yes. 'What should one do to a woman who has committed
adultery?
Osman: I think it - if her husband does not want to keep her,
he may divorce her, and I think her family may - may keep her
and try to watch her /? /, do anything to her, but not to kill
her, I think. Yes, I feel that is cruel. Certainly, if somebody is
a relation of yours, you can't, I think. You can't. The difficulty
is that these words, karäma and sharaf and dignity and - one
cannot sharply differentiate - differentiate between them. For
example, if a person who tell lies, you may say that he is - he is
not dignified - he does not respect himself. A person who steals
also - he may not lose his sharaf or karäma, but they say, he
does not respect himself. And they don't believe him. So some·
times it is sharaf, sometimes it is km'äma, sometimes it is dignity,
sometimes it is self·respect.

§ 118

TN: Yes. - If somebody breaks a solemn promise, would that
affect his self-respect?
Osman: 'What kind of a promise?
TN: A solemn promise, a very important promise.
Osman: This may affect the treatment of other people to him, or
with him. The treatment to him. Because a person who is known
to be a liar or does not keep his promises, people may - they will
not affect neither slzamf nor karäma.
TN: Do you think a person can respect himself even if he breaks
a very solemn promise?
Osman: If he does that once, and he has an excuse, of com'se, he
can.
TN: But if his excuse it that he will gain something himself?
Osman: No, I don't think. AIso, it is based upon - upon treat­
ment of other people. If you lose the respect of others to you, of



course, this may affect one's dignity. If nobody respeets you, of
course, there is no dignity left to you. So that it may affect his
dignity, if it is known that he usually, he does not keep promises
and he is a liar.

§ 119

TN: Yes. What do you think one should do in order to get other
people to respeet oneself?
Osman: In fact, I don't know the situation in the towns here,
but there, in the villages or in the rural areas, they demand
much. Or their demands are too high. For example - in parti­
cular, the old people - whenever one of them ask you to do him
any favour, you must not say, "I have - Oh, I have some work to
do". Even if you have, you won't say so. You just go on and do
what he tells you to do. Just you respect the old people and be
kind to others and not l? I to be rude with anybody, and so they
just respect you if you do that. And you are religious, of course,
then they respect you. Sometimes one cannot do all that they
demancl. - - -
TN: Do you think it is very important to be respected by other
people?
Osman: ... Yes, I think it is important. Important because when
I just become a man and have a family and come to live for
myself, they want - they want their ca-operation. So they don't
trust. They may be just selfish - selfish people. - - respect him.
That's why this is another important thing l? I.

§ 120

TN: Do you think that an official who takes bribes would lose
his dignity?
Osman: An official?
TN: Yes.
Osman: Officials, here in towns, for example, they live among
people who may be officials themselves, and they do take bribes
themselves. So -. (Laughter). Not, I think, here in the Sudan-o
The whole administrative system is so corrupted that il is no
longer a vice, I think. Just you hear the students and people
who don't at all believe in such things, they regard it as a vice.
But even people out in the villages they say, "Oh, if you don't
bribe that man, he won't at all do the thing for you, or do the
things for you". Before this so manifest, they - they do not res-



pect people who take bribes. But by the time, it became just as
a habit. And so they are indifferent. They have - they may have
no opinion - they may not speak about him as being bad or
colTupted, or so. Because it is so - - that they think everybody
takes a bribe. Even the teachers in the university, always they say,
any official - they don't -. I remember, one of my relatives who
- they sent him away - when I came to secondary schools, they
came and they brought five pounds with a tin of - - and said
that he is a relative of the student so-and-so. So they believe that
everybody take - takes bribe.
TN: Yes. Do you think it affects their lwräma, yourself?
Osman: Yes, I think. I think it is a kind of disease. Because even
if you are very rich or you want to give up the business or ­
taking bribes, you can't. You can't, you can't do it. So from the
beginning one should not take bribes.
TN: Would you say that it affects their shamf also?
Osman: I think it is concerned with self-respect and dignity, and
so it has no import on shamf or so. I think so.

§ 121

TN: Has everybody got lwräma?
Osman: ... Yes, everybody must have lwräma. But sametimes
they deprive people of their haräma because of a fault which is
connected by their father or their mother or anybody else in the
family, for example. If a child is a very decent man, always
truthful and honest and so on, has all these traits of character,
always because of a fault of his mother or his father and who
may be dead now, they just stick the same thing to him and
say, "He has no sllamf. Why? Because his mother was so-and-so­
and-so. Because his father was so-and-so-and-so". So people - people
deprive others from their haräma or shamf. But I think everybody

has, unIess he did something to deprive him.

§ 122

TN: How do they deprive the children of their sharat? How do
they show it, Imean?
Osman: The belief is that they believe that if somebody has no
shamf or so, they say he - he - he inherits it to his family. The
family inherits the disease from him. And so they prevent their
children to go and play with that family's children. And some­
times when those 'who are believed to have - whose parents are
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believed to have no karåma or shamf - when they come and play
with others' children, they - sometimes they - drive them out of
/? / their house or so. Of course, I am against the whole matter.
TN: Yes. Are there any such children now in your village?
Osman: No. We are very few of us. You can't tell - you can't tell
anybody that he has no shamf or has no kaJ·åma. A fight may
break out. So - I don't think there are -. My village, in fact,
is very small, just my father and uncle and somebody else. It
is just a sort of camp, near the fields and so. But the -. Usually,
they - their house is - their - anything they have brought /? /
is in a big village near-by. But usually, when I go there, I go
to that camp.

§ 12 3

TN: What about the slaves - do they have haJ'åma?
(Laughter.)
Osman: They have no kaJ'åma and no shamf. By birth, they have
no kaJ'åma, they say. And the slaves themselves, as they call them,
believe that they have no shamf, have no haråma. And so they
plunge /? / inta vice, from the beginning. From the early child­
hood. They go and drink, and the girls commit adultery, and they
become professionaI prostitutes, and so on. Even if they -. Of
course, nobody can say that they are by nature have no sharaf
or have no karåma. Just they feel it, and their mothers tell them,
and fathers and brothers, and don't revolt against it if you call
them prostitutes or so, or even if they practice the thing in the
house itself, they don't revolt. So this is the question of the so­
called slaves. Anyhow, it is inhuman.

§ 124

TN: Do you think all peoples, all nationalities, have karåma?
Osman: Yes. People believe that anybody who is not a slave have
- has kaJ·åma. And his karåma should be respected. And his
shamf should be respected, because he may revolt if you do any­
thing to his shamf or his karåma, or injures his kaJ·åma.
TN: So it doesn't make any difference if you are a Sudanese or
an Egyptian -?
Osman: Yes.
TN: Or any other nationality?
Osman: But of course, one may -. The villagers when they come
here in town and see same - they see the women /? / going
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without tobes l? I, and they say, "Oh, how can these people live
there with everybody going without tobes in the streets? In front
of strangers, in the market. They are not men at all". "Theyare
just like the women", they say. But they don't say that they have
no haTäma or sharaf, and so on. They say, they lack something
here in-.

§ 125
TN: Should one show respect for everybody?
Osman: It depends upon the - the people, and the belief they
have. For example, they believe that a drunkard should not be
respected. And - a person who is old but not serious also does
not deserve respect. And - they don't believe that everybody
should - should be respected. Sometimes - of course, the slaves
come inta this category.
TN: Do you think yourself that an old man who is not serious
loses his dignity in this way?
Osman: People say that somebody who is old and not dignified -.
For example, they say, "Oh, old people should not, of course,
chatter, speak merrily, or - with people who are younger than
them, because sometimes these younger men will speak about same
things which are not - which is not becoming of old men to
speak abaut". And so an old man who likes that - who likes to
chatter with these young men and so on - he may have such
worth and let them pass - -. He may just -. They say he is -.
Such a person - such an old person should be put in the same
category of these young people. So if you respect your fellows who
are of the same age, you respeet him. Because he is not serious.
They say he loses his respeet or self-respeet in this way. The old
people, they say so.
TN: So it is ilytiTäm al-nafs?
Osman: Yes, ilytiTäm al-nafs.

TN: But not lWTäma?
Osman: Not haTäma.

§ 126

TN: Yes. 'What does it mean to treat somebody as an equal?
Osman: As an equal? .. ,
TN: Or could you tell of same instance when you have not been
treated as an equal?
Osman: Always people expect others to treat them or - as equals,
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when they are of the same age or - or such. For example, a
person of age, he speaks to me and he -. For example, if he - if
it comes to anything, he won't object to my taking part with
him or -. So - to treat an equal, I think, a kind of respect, just
respect somebody. I respect him, and also he respects me, and I
treat him as an equal.
TN: Do you feel insulted if somebody does not treat you as an
equal?
Osman: Yes. If he is my age and own me - he is supposed to
treat me as an equal, and he doesn't treat me -, of course, I feel
insulted. So, this way will be against the dignity. For example,
you may call it -.
TN: Against karäma?
Osman: Against dignity or km'äma, I think.
TN: 'What word would you use for dignity here?
Osman: I~tiräm al-nafs.

§ 127

TN: If a person is not generous, does that have any effect on
his dignity?
Osman: No, I don't think. They - they say, of course, they suppose
that - generosity is inherited, either from the tribe - the tribe as
a whole is - has been or - is known to be generous, or certain
families of the tribes are known to be generous. And so if you
belong to a family whose people - whose people are not known to
be generous, this doesn't affect dignity, I think, neither karäma,
nor sharaf, nor dignity. But if somebody belongs to a family who
is known to be generous, and became neither, as shall /? / we
say, deserves not to be a son f? f of that family, respects you. He
does not fre fpresent f? f this aim f?;' And they just call him
bad names. And of course, this does not affect his dignity or

sharaf·
TN: Yes. What do you think of this?
Osman: I think generosity as a whole is good. To be known to
people not to be generous -. Of course, in this case I don't
think - the situation - or the financial situation of this person
may be based /? / upon other things.

§ 128

TN: Have your parents ever talked to you about hm'äma?
Osman: I don't remember, I don't think. But they -. It is a matter
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of praise - they praise people who have hm'äma - they praise
people who are ki"äm (generous, etc.) So they say, when we were
young and someone of us get a piastre from his father and goes
and buys something, sweets, for example, and he does not give
the others, we say - we call him bakhil (greedy). We are not
generous, in this way. We may call him names, because you are
not generous. So - sometimes we - we heard - you heard them
speaking of people who own lots and lots of money, and they
don't give any to people who are pOOl' or people who are - -. And
even if they have guests, they don't give food to the guests or
not invite them to have food - -. So you are not explicitly toId
about this - Just you hear a story, and you hear /? / that there
are people who are not generous and - -. Whether they practice
it themselves or not, you don't notice that.

§ 129

TN: Women are not allowed to take part in parties, are they?
Osman: Women, they go to parties, but not with - with men.
But when there is a ball or a dance, for example, they do come
and sit together, but not mixed. But usually, when they go there
in some place and stay there and sing, and the men will be on the
other side - not quite a party.
TN: What would happen if a woman mixed with the men?
Osman: (Laughter.) Well - they - they just drive her away, --.
TN: What are you going to do yourself when you many?
Osman: Of course, I will do the same. (Laughter.) Even I won't
have -. Oh, I will have parties for men, and so women will not
come and mix with them. So, it is a tradition, and if you do any­
thing which is not familiar, what will people say -. Anyhow,
they - they will not be interested at all. They say, you will
destroy - destroy traditions. All people tum against you, and
they will hate you. Even your family, your father -.

§ 130

TN: Do you think you will demand that your daughters carry a
tobe also?
Osman: My daughters?
TN: Yes.
Osman: They may not be so keen on that, but if linsist that my
daughters should not put on tobes, or carry tobes, of course,



people may gossip and say, "You see everybody who goes and
have education, they come and just do not go in accordance
with their fathers' traditions," and so on. And they also say that
this is against religion. So, also this affects their respeet to you,
when you are placed in the country or the rural societies. You
may come and -. If you are serious, and you are speaking about
something which cancerns them all, they won't listen to you. And
so you are just a towner, not a villager. You don't know anything
about the village. So you have no right to speak. So one doesn't
/? / always -. But I think they - they are in the charge of the
villages. We began to have different beliefs and -. Not because
they thought and found these beliefs are reasonable and so -.
Just because they hate the - the old men. They don't like the old
men. They say, "Old men, old men always are against what we
wish or what we desire to do". They say, "What old men say is
alv,rays not reasonable".

§ 13 1

TN: Do you think you will stick to all the old customs, or will
you break same of them?
Osman: Same of the customs themselves are not - are not
good, I think. So these, I think, which are not good -. Before I
come to the university, before I go to the secondary schools, I
see same of them are not good, which I will not keep at all, or
stick to them.
TN: What are those?
Osman: For example, when somebody is dead, people, they come
and stay and gather tagether at the deceased's house and stay for
long times, for two months, just staying there doing nothing and
they leave their work and stay for months, and just the family of
the deceased spend on them - -. This is a custom which I - I
don't accept.
TN: What are you going to tell them?
Osman: Oh, I say - if - if I have somebody dead - my father
and so on, my mother, my sister or anything - just after the
burial I say, "Thank you very much. Now you have to leave
this house /? /. It is all right. You can do nothing, and you can't
bring him back from the dead, and - -". Or I will come to the
religious side and say, "Oh, this is God's wish. So you can't at
all - and just gathering and assembling here to protest against
God or do anything? Or do what? So I think there is no reason
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why you stay here or - - stay here and just leave our work and
sit down here".
TN: Do you think they will accept that?
Osman: Oh, some - some of them will grumble and some will
say, "Oh, this boy is - there is nothing bad we know about him,
and so he may be right". Some will grumble, of course.
TN: Will they think that you are not hospitable?
Osman: Sametimes. Some of them may think so. But I may not
be the only person who can spend on your - of course, there may
be - if it is - - their husband, they want to do the same and­
my father, his brothers, and so on. Although the other people
may go and make their firäsh - they call it firäsh - when they
stay - - in theil' own house. This is the one.

§ 132

The other is about that - what they call it - same call the thing
which they do it to girls - circumcision, which I - which I
don't believe in and I don't accept it all. Even I try - sometimes
I try to preach - to preach the people of the village, that this ­
this thing is very dangerous, and something pagan - it is not at all
l? I religious or has nothing to do with Islam.
TN: Yes. What do they say?
Osman: Oh, they don't accept it. They say - they say, "We don't
want our girls to - commit adultery before they - they are mar·
ried, and so on, without being discovered". This is what they say.
But I think they are -. And this is a custom which I believe I
won't stick to. And even if my wife, anyhow, I will warn her that
if she did the things to my daughters in my absence, I will di·
vorce her. Because I believe it is something crue!, very cruel.
The operation itself is very cruel.
TN: Yes. There are two forms, one big operation and -.
Osman: Operation, yes, and one which is small, the Sllnna opera·
tion.
TN: Yes. Are you against both?
Osman: No. The Sllnna operation -. They cut a small part of the
rudimentary clitoris, and I don't think this is -. And it doesn't
at all give the pain that that operation gives, of course. This
may not at all keep a person in bed or so, the small one. But
that keeps a girl for - for about a month in bed.
TN: Will you allow the sunna operation?



Osman: Yes. l will allow the sunna, yes, the sunna operation.
Which does not make a -. Anybody can do it -.
TN: Yes. Do you think that's a good thing?
Osman: No, just it is - religious. Prophet Mohammad ordered
that - just say, they take this - this part which is - - out. And
so -. So far as it does not harm or affect very much, one can
have no objection against it. But the - - operation which is ­
sometimes, girls die. So this is another.

§ 133
Again, same forms of what they call courageous acts, l am also
against. For example, a person - if he knows that he cannot face
the situation, why shouId he go? But if l am prepared and so,
l may go, of course. But when l know that l can't face it, that it
is impossible for me. l won't go. Uniess one does not know -. For
example, if someone is going for help in the middle of the night,
l must go and see if I can help. But I can't go just and face
something which I can't -.

§ 134
TN: Do you think that there are any mistaken beliefs about
karäma? Is there anything which you disagree with?
Osman: I can't think of examples, but, as I tald you, before here,
now, the killing of adulterates, or the aduiterates, and so on, l
don't agree with that. Of course, if it happens in my family, I
won't - I won't kill her. Of course, I can't.

§ 135
TN: What about 'in!?
Osma n: 'i1'~I? I t is the same as the shamj which we are speaking
abom. Shamj and 'iT~1 are -. But 'il'~l is always concerned with
women. When they call it /?/ 'in!. They say if somebody insults
/? / your wife, or your sister, you should call him the same. Or
he tries to stick any vice to them, or to any one of them, - -. So
they say that protecting your 'in!. Because /?/ same times of hard­
ships in the family, it's the 'in! and so /?/ - -. People will be
very keen that - desire your - - and daughters not to go out and
beg, because same people may say, "We can't get any food uniess
we offer themselves to us". Sometimes they kill them, because
they may go out, under the infiuence of hunger they may be
- -. Same people may kill them.
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TN: Yes. Do you think this has happened?
Osman: Yes. It happens. Sametimes, they kill them before - dur­
ing the Mahdia. During the l'vlahdia, of course, the Khalifa's
army was composed of the West Sudan tribes, the Ta'äysha, -­
and so on. People here in the northern Sudan they regard the
Rizayqät and - - as slaves. And so sametimes, they kill their
wives and daughters because they are afraid that the Rizayqät
come and attack. And even in the - -, the owner of the whole
village was there, men and brothers and people. The males of
the village were killed by the Rizayqät, they went and drowned
tllemselves - get drowned in the river. They are afraid from the
Riazayqät to use them as women /?;. All in the river, they drown­
ed themselves. So sometimes this shamt

§ 136

TN: Yes. Do you think that shamt is so important?
Osman: I think it is very important. It amounts to that if a per­
son loses his self, he either kills his daughter or his wife, or he
kills himself or just leave. This is -. The least one can do is that
he leaves the area, the surroundings. Certainly, when - in parti­
cular, when it deals with 'ir~l or women. Oh, they regard it so im­
portant.
TN: Do you agree with this?
Osman: Oh, I don't agree that it is so very important, that it
comes to cOlnmitting murder or crime, if samebody has

§ 137
TN: Have women got as much haräma as men?
Osman: In the opinion of the people they are - they are ­
women very weak creatures - have nothing to do - they can't
resist anything - they can - they can't - they say these virtues of
haräma, s/lamt and -, they can't be given to women or put in the
hands of women, because they are weak, and they will lose
it. So it is always in the hands of men. They don't - they don't
blame a woman, anyhow, for what she does, when they punish
her. A man /? / punishes himself by punishing her /? /.

§ 138
TN: Yes. ·What about children?
Osman: No, of course, the - - people, they don't blame them, I
think.



TN: Would you talk about the karäma of a child?
Osman: No, I don't think. vVhereas it is the kal'äma of the fa­
mily, and the shamf of the family. Because they say the whole
thing sticks - it sticks to the family, not to persons, because if
only one person of the family has committed what injures the
shamf of the family, it is the family's shamf, not the person's. So -.
TN: Yes, you can talk of the family's s/lamf. But can you talk of
the family's kaTäma also?
Osman: No, I think, the person's kaTäma. But the family's shamf.
But sametimes they ascribe it to the family, and sometimes to
the person. When the person - they say he represents the family,
they speak of his shal'af.

§ 139

TN: Do you think that self-respect and dignity has anything to
do with religion?
Osman: If may be included in same of the teachings, but I don't
remember. Dignity and self-respect? I don't think they are
explicitly mentioned, but same of the things which a "Muslim must
have as traits of his character may include self-respect and dignity.
But they are not - I think - I don't think they are explicitly men­
tioned in the teachings. They may be included in same of them.
TN: Still, you think they are very important?
Osman: I can't give a clear - a sharp answer to that they are very
important. I don't - just we keep them or stick to them, because
people -.

§ 140

TN: Do you think one must be a good Muslim in order to have
self-respect?
Osman: If you live in a community of Muslims, you must be a
good Muslim to have self-respect. But if - just like our Islam ­
me, for example, I smoke, but I don't do anything besides smok­
ing. So I think that I am not a good Muslim. Because - although
Islam does not say - prevent people from smoking - but it is
a kind of extravagance. You just lose your money on things which
are no use. Yes, I believe that, of course. But - - in a community
of Muslims, a person must be a good Muslim to have respect, to
gain self-respect.
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§ 14 1

TN: If somebody does not fast, does that affect his dignity or
self-respect?
Osman: No. If he is not a Muslim, it doesn't. And if he is a
Muslim, also, it doesn't, because they say, if he is a Muslim, if he
hasn't any excuse, he won't - he won't break fast - break fast.
Yes, they always say a Muslim will /? / not break fast unless he
is ill or has any excuse, from fasting. But if he is not a Muslim,
it doesn't affect, because he is not a Muslim.
TN: Yes. But if somebody who comes from a Muslim country does
not fast, what would they think about him?
Osman: Here in the university community, of course, nobody
knows whether he comes from a Muslim family or -. But there in
the village, of course, he - - face /? / the village. If he is fasting
or break fasting. If he is not fasting, of course, he can't go to
their family and say, "I want foad". Nobody will give him food.
And if his father discovers him, he may tell him, "Oh, are you
still a babyar a child?" - - They - they relate it to patience and
courage and so on.
TN: Would it reflect upon the family's sharaf?
Osman: No.
TN: In any way?
Osman: No, not at all.
TN: Wouldn't it give the family a bad reputation?
Osman: (Laughter). Yes, - - people who are all -Muslims, and it
is all the family does not stick to Islamic teachings or so, they
may - yes, people may not respeet these. So they are /? / - they
are atheists or Iwffär, as they say. So they deserve no pity. They
don't co-operate with them. But, of course, in the evening, the
- - - people, they don't know Islam very weIl, and they don't
stick - - -. So it does not affect the sharaf or haräma. - --

§ 142

TN: What do you think yourself of your fellow-students who do
not fast?
Osman: Of course, since they are not Muslims, I don't blame
them.
TN: Yes, but those who profess to be Muslims and not -.
Osman: And not fast? Oh, I say they are ill or -. - - - And God

does not order people to do something which hurts them.
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TN: Yes. But what about those students who do not have any
diseases or any other valid excuses? Those who just don't like it?
Osman: They don't like it and they are Muslim students - oh, we
don't respect them. As Muslims. Or even we may talk to them
and argue with them and say, "You have no right". And they
say, "We can't read, we can't work during Ramadan, if we are
fasting". It is not a valid excuse. Since it is not the time of the
examinations, you can sleep by day and work during the night.
TN: Have you tried and persuade anybody to fast?
Osman: No. Not at all. All the people - Muslims - the percentage
of Muslim students is not very - very high. Of course, you - you
don't - you don't know them - you don't recognize whether a per­
son is Muslim or not - because even people who don't pray
regularly - who don't do their prayers regularly - sometimes you
find somebody who is doing his prayer - there comes a time when
you find him /? / stealing to it or - and so you can't recognize
whether he is a Muslim or not a Muslim. Just he admits /?/ that
he does not like it, and there is no question of whether - -.

§ 143

TN: When would you say that a student is a real "Muslim?
Osman: Those who /? / usually do the prayer after sunset in the
mosque, and - - on Friday in the mosque, and the prayer of ­
between eight and nine o'dock in the evening in the mosque,
and so a person who usually comes to attend their prayer - we
do believe that he is a Muslim.
TN: Do you think that is enough?
Osman: Oh, in just what he appears, of course. '!\That goes on in
his mind -. Even in Islam itself - there is -. You can't discover what
is going on in people's mind. If they just appear to be so, we
take them as so. Uniess you discover that they are - -. You take
them in good faith that they are Muslims. Uniess you discover that
- if you are tald, "'Ve can't believe, we don't believe", we tell,
if he does do that, he is just a pretence, he pretend to be a Mus­
lim. But he - he go and drinks and frequents prostitutes and so
on in place - and gambles and so on; we say, "Oh, you may be
mistaken. You may have seen somebody else, and just mistook
him for - -." Anyhow, usually we don't easily give - give him
away. vVe regard him as a Muslim /?/ for - if samebody tells us,
unless samebody discovers by himself,
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§ 144

TN: Yes. Do you think it is important to have a good motive
for being generous and hospitable and courageous and so on?
'What would you say of somebody who is hospitable just because
he does not want to get a bad reputation?
Osman: (Laughter.) Oh, of course, according to my Islam doesj? j
- myself, I say he is not generous at all. Because I think
a person may look: at it from - -. Sometimes people are generous
and they give - spend their money on people who do not need
them, for example. They just pretend to be generous, for exam·
ple, they meet anybody who does not need anything from them
and he say, "\-Ve must go - we must buy you something and we
must do that". But I think generosity should be a kind of /? / -.
You give same people who need the money. Out of their -. Just
you feel thaL A human motive, I think. There must be a human
motive. ---
TN: '-Vhat would you say of a person if you discover that he is
hospitable and generous and so on just because of his reputa·
tion?
Osman: (Laughter.) In fact, all the people of the village are so.
They want to seek reputation, and they do confess - they say,
"What is the use of money, if they did not bring you a good
reputation?" They - they seek reputation, not a good reputation,
just a reputation. Then of course -. Oh, they don't think, of
course, that Muslims don't think of this. Muslims regard -. All
of them are God's sons. People are God's sons, and so, when they
need it, you spend it, when you don't want il. But I think it is
hard. You can hardly find anybody in the rural areas who think
in this way. They just seek reputation.
TN: Do you think that is wrong?
Osman: Yes, it is wrong.
TN: '-Vhat should one do instead?
Osman: Oh, of course, you may do that if you don't need the
money. And even if you can foresee that - even for same years
in the futtu'e, you have enough, the rest you can give to the
poor. vVithout seeking reputation or so. And so -. Anyhow, I am
a Muslim myself. I believe in Islam. And in Islam they say, when
you want to give same money to somebody, you should not men·
tian your name or even if you can't do that without showing
yourself to him or appearing in front of him. If you can just
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throw that in his house without he seeing you, this is the best kind
of generosity. So one shouldn't seek reputation from others j? j.

§ 145

TN: Yes. When people col!ect money for somebody who is going
to get married -.
Osman: Yes?
TN: Does it happen that they make a list and state the amount
of money which they have given?
Osman: Yes. Sometimes. Although also I don't believe in this.
This is one of the customs which I do not accept.
TN: Yes. Is that usual or does it only happen sametimes?
Osman: No, it is usual. All the people do il. Usual!y, the person
who is making the feast itself, he makes it for the purpose. He
used to go and when he is invited to marriage.ceremonies and ­
and pay money, So - same times they don't make the list of the
people or listing the amount. Sometimes they just give him the
sum and they - -. Eut sometimes the person who gives the money
insists on - they do insist on that they should have their names
registered. Because he may - - and say that, "Oh, so·and·so or
that friend of mine came, and he didn't give me anything". So you
must register his name, because they remember that.
TN: Yes. How much should you contribute?
Osman: Oh, same times - same times they if somebody came to
your marriage ceremony ane! gave you about 50 P,T.s, you usual!y
give him more than that. UnIess you haven't - you can give
him the 50. But same times - between relatives, they pay very ­
very - great amounts of money - ten pune!s or -.
TN: Do they think that this is a sign of generosity?
Osman: No, they just are contributing to the ceremony itself.
Because it is not a kine! of generosity at all.

§ 146

TN: What do you think are the most important virtues, tradi­
tional, 5udanese virtues?
Osman: Of course, I accept most of them, but modified. Not in
the present form.
TN: Yes. vVhich are the most important, woule! you say?
Osman: Courage and honom'.
TN: Yes.
Osman: Courage ane! honouI' are the most important, I think.
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TN: In your own view?
Osman: In my own view.
TN: And after that?

Osman: Comes probably j? j generosity. (Laughter.) Because, you
see, I think - - are going individualistic, I think. And by time,

generosity will - may not have the importance it has not in the
rural areas. So -.
TN: Courage and dignity?
Osman: And honour. Dignity same times -.
TN: 'What Arabic word would you use here?
Osman: Shamf and shajä'a.
TN: Shamf. Not Jwräma?
Osman: Lä. No. Anyhow, it may be ancillary, but I don't -.
TN: What about i~ltiräm aj-nafs?
Osman: I think these are minor virtues. Anyway, in myease, you
might not find time to be in sueh a way for so long time or for
sueh and sueh hout·s, so that you may eOIltaet these people and
develop sueh i~ltiräm al-nafs or such things. - - Ministry of Edu­
cation /? /, I may be working for most of the day and go and
have a rest, and after that, of eourse, do same work, read, for
example, not go out, in the clubs - I don't believe in clubs - go
and playing cards and -. So, these are my -. They may have
an importanee. But still these are - I think - are the most im­
portant, and still, my opinion of them is still a belief, of course.

I believe in them, of eourse.

8. Interview with Ali and Osman, February 19, 1964

§ 147

Ali: I'H start by glVll1g you same /? / other example about
Jwräma. History teHs us that when Ismä'il, son of Mohammad
Ali, of Egypt, conquered the Sudan, and they proeeeded to the vil­
lage Shendi, where he met al-Mak Nimr. And Ismä'il asked al­
Mak Nimr, I mean, to give a eertain amount of money, and of

eattles, sheep, and so on. Slaves of course. And while diseussing
this matter, Isma'il got angry and threw al-Mak Nimr his pipe.
Of course, Mak Nimr was very angry at that time, but he didn't

say anything. But night - first he said to Ismä'il that ax., I'll
bring all these things to you, and so on - at night, he made a



kind of celebratian /? / and brought alcoholic, the national alco­
holic, the merissa, the soldiers of Ismä'il. And when all the sol­
diers and Ismä'il himself were drunk, the men of the tribe of
Mak Nimr brought canes, and so on, and set all the huts - and
set them on fire. So all the soldiers were burned, and also Ismä'il
himself. I think this is /? / a good example for karäma.

Osman: Because Mak Nimr felt that he was insulted, Isma'il /?/
insulted his dignity.
Ali: He was treated as an inferior.
TN: Do you think he acted rightly?
Osman: Of course, when - when one compares the loss of life
and the things he caused, of course, he didn't act rightly. At least,

he might have prepared for a battle with Ismä'il. I think, it is
sort of hideous action, not -. The Sudanese always insist upon that
there should be equal chances on both sides.

§ 148

Osman: So many minor stories go in the same direction of
haräma. Sometimes I heard of - you may hear that somebody just
insulted the District Commissioner - the English District Com­
missioner - because he called him bad names, or he even - hit

a soldier, because the solclier pushed him out of the court. He was
punished for that, and paid about fifteen or twenty pounds, just
for that crime. So people here are famous as hot-tempered.
TN: Is Mak Nimr famous for being courageous?
Osman: No, this does not show that he is courageous.
TN: Has he shown it in any other ways?
Ali: The very fact that he fled, Imean, c10es not show that he is
courageous, of course.
Osman: Yes. - Anyhow, the ]a'aliyyin tribe, they take it that he ­
he was courageous. But other tri bes, when they fall out with one

of the ]a'aliyyin tribe, and they call - they - they may call him
that he was not courageous or he was a coward - he fled. He

should have stayed and fought Mohammad Diftarclär who came
to punish him.
TN: Do you think it would have been reasonable for him to stay?
If he had no chances?
Osman: No, it would not have been reasonable. - - But he has
done was not reasonable, in the first place. Of course, the only
chance for him -. What would be reasonable of him what he has

done, I think. His flying away.
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TN: So you wouldn't blame him for being a coward?
Osman: No. Except when I am angry with a ]a'ali, I call him an
Abyssinian or coward.

§ 149

TN: Yes. Do you have any other examples?
Osman: vVhat about the other example you toId me about?
Ali: Oh, it is about one of my relatives. He was working at Port
Sudan. He was doing his job very weIl. Then he was asked to
train another one. Well, he trained him. And after some years
the one who was trained was promoted. Imean, he became se­
nior to my relative. So this - my relative resigned, and came here
to Khartoum. When lasked him why he did that, he said he ­
this was an insult. He was insulted.
TN: vVould you feel that - would a Sudanese feel that it would
be an insult even if the other one was better?
Ali: I mean, the very fact that he trained him, I meaJl -.
TN: Yes, but suppose that you train somebody and he becomes
much better than you are?
Osman: Yes, of course, this is not a reason to resign. Today, I
think, I know of many who were trained by old men and became
excellent. And they are their seniors. They don't resign.
TN: Do they feel insulted?
Osman: Sometimes when you ask them, they - they revolt and say
that this government is COITUpt because this was somebody who
- - and so he became my senior, because he has some relative in
the government who - who macle him superior; he does not des­
erve it. They say so. Even he deserves it, they say he does not
deserve it. So, in fact, they - they fell that they are insulted. But
usually, they don't resign. Except for some people. Some people
may resign.
TN: Yes, yes. Do they feel that their kaTäma is affected? Or their
self-respect?
Osman: This may - may - may be regarded as - may be regarded
as having effect on km·åma. But not serious. As other things.
TN: Did your relative feel that his self-respect was affected by
this incident?
Ali: No, I don't think. But his kal·åma.
Osman: But usually people call something their kaTäma which is
not theirs, their kaTåma, in fact, it is not. They just say it is their



karäma. And same people who very hot-tempered or moody, usu­
ally -.

§ 150

TN: Yes. Could you give me same example - same other exam·
ple? ---
Osman: Yes, I can remember one example. Once, they say, ---,
the grandfather of the present Abii Sins - Abii Sin is the name
of a family who - from very early became the head of the tribe of
the Shukriyya, the Shukriyya tribe - and they say that great Abii
Sin, he usually sits in the shade of a canteen in the market. And
he just when he sees samebody who - whom he does not like ­
he just order - order him to come and call him bad names.
Once, while he was sitting, they say, somebody who was an offi­
cial, or a teacller of an intermediate school, came near the place
where he was sitting, and he didn't greet him. Abii Sin felt that
this - he felt that this man does not respect him. And so when
he saw him again, he said, "Oh, call that man". "Yhen he came
near, he looked at him and said, "What are you wearing?" He
said, "I am wearing a pair of trausers". "What are they made
of?" He said, "Theyare made of khaki". "Oh - this khaki,
your father, before he died, he was very much eager to have same
clothes of khaki. But he couldn't - he died before he could fulfil
his wish". And so - this - - was a kind of insult, that your father,
while he was living, just wish to have same clothes made of
khaki, and he didn't fulfil his wish. So even not to greet some­
body - he may regard it as an insult in order that /? / you do
not respect him. Or his karäma is affected if you don't greet
him. ---
TN: Did he expect the others to greet him?
Osman: Yes, yes.
A/i: Not because he was superior, I think, because, as I tald you,
everybody considers himself as - as equal as anybody. I think, be­
cause Abii Sin was an old man, older than the teacher. So he
expected the teacher to greet him.
TN: Do the older people expect the younger people to greet them

first?
Osman: Yes. In Islam they say: the young greets the old; if you are
two and we are three, you greet us; a person who is sitting on the
graund should be greeted by a person who is standing up; a per-
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son who is a pedesu'ian should greet a person who is riding a
camel or a cow; and so on. This is the rule. - --

§ 15 1

Osman: I will tell a story about Ibrahim Musa Mälik. He has a
tree which he used as a court. He usually comes after breakfast
and sits there and listens to people's complaints. While he was
there, the District Commissioner, the English District Commissio­
ner, came. And the - he had called /? / also the näzir or the
head of the tribe, and sent for him. Ibrahim Musa, he was very
- very angry, and he felt insulted when the British District Com­
missioner sent for him. He said to the person sent, "You go and
tell him that if he wants me he should come. I won't go to him.
Here I am not to be ordered by the British. I shall tell them
what to do in the area of - in my area, when they are dealing
with things concerning my tribe". And the British Commissioner
came, and when he arrived at the tree, at the place where the
head was meeting with his counsellors, by the time he arrived,
- -. And the District Commissioner went and reported this to the
Gorvernor. The Governor said, "This is - this is all right. vVe
can ask the head of the tribe for that", And Ibrahim was ques­
tioned. He said, "Yes, this part of the country is not yours, it is
not his, and so he shoulel not senel for me - he shouId come to me,
where I am - -", Anel he asked Ibrahim whether he wants the
District Commissioner to apologize or he wants just the recon­
ciliation or reconcile the matter. He said. "No, the Commissioner
shoulel apologize for what he has done. It is an insult to me, If ­
if he eloes it again, you must replace him by another", And so the
District Commissioner came anel apologized - -, And so sometimes
this may be /? / an insult, I think. It would /? / be regarded as
an insult.

Vsually - of course - things have changeel - today, all men
of the villages also have the same idea about this. If just by
mistake you say anything to a father /? / or /? / an old man, he
may regarel it as an insult, and you will be punished for that or
be calleel bad names anel say, "You are not polite", or so. But
today, I think, this may not be regarded as an insult.
Ali: No, I think, if I were in his place, in Musa's place, I would
consieler it as an insult. Because the District Commissioner treated
him as he treat - as he treat anyboely --,
Osman: I think since this District Commissioner, this näzir or



head of the tribe comes under the authority of the District Com­
missioner, he should treat him so. Why did he do so? Or asked
him to come and see him?
TN: So you would also think that it was an insult?
Osman: I don't think it is an insult. I think the nazir is under
the authority of the District Commissioner, and so the District
Commissioner did not insult him, when he sent for him.
TN: So you disagree with Ali here?
Osman: Yes. I think when the boss sends for one of his secretaries
or so, it is not an insult. Or some of the people who work with
him. So the District Commissioner of course - in fact, the nazir
was under the District Commissioner, the Commissioner's autho­
rity. So it wasn't an insult.
A/i: Yes, but he thinks of himself - I mean - who has privileges
and is not like others. And so he should not be treated like
others.

§ 152

TN: Do you think that some people stress their dignity too much
nowadays?
Osman: Yes? Nowadays? I don't think so. Nowaelays people ­
sometimes they accept things which really affect their dignity.
And they just say, "It doesn't matter".
A/i: It does matter, but, of course, he can't elo anything.
TN: Yes. Could you illustrate that with some example?
Osman: For example, in the Gezira area, the fielel inspectors
who are in charge of certain blocks or certain areas - they are
young people, just our age - sometimes they come anel insult old
people, call them slack, lazy. "You are not paying attention of
taking heed of your work. Just I dismiss you". And so, they accept
it.
TN: But they feel insulted?
Osman: Yes, they feel insulteel, but they - they accept it.
TN: Why do they accept it?
Osman: Oh, they say, "Theyare our seniors, and even if we go
and complain about this, they won't listen to us". But some
people don't accept it. Even they quarrel, anel then they call
them bad names.
TN: Do you think they ought to protest?
Osman: If -. Of comse, I think, the field inspectors shoulel use
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somewhat moderate language, not to insult people. Because even
if somebody is your inferior or second, you should not - you
should not insult him. Just tell him that he didn't do his work
and you want him to do so. - --
Osman: It depends upon the kind of the insult. If somebody call
me, "You are bastard", for example, oh, this will be a very
great provocation. You may kill him. (Laughter.)
TN: Do you think it would be right to kill him?
Osman: No, it is not right, of course. You may just call him
bastard in return, and settle the matter.
TN: Do you think you could be provaked so much that it would
be justified to kill somebody else?
Osman: I don't think. UnIess is comes to matters of 'irq, for
example. If you find somebody with your sister, for example. Here
of course, if you - if you are not so keen on the matter that
you kill that fellow or so - you are just afraid that people may
- when people hear it, they may call you a coward or some­
body - -. They will call you a - - or just you are not - -. This
may be a k.ind of provocation which they think justifies one to
kil!, - -. But usually, they kill them both.
TN: Has this happened recently, in your village?
Osman: No, but there are cases. They were published in the
newspapers. About somebody who found someone else with his
wife and killed them both. Of course, he was tried for murder,
and he was hanged. Same may just satisfy themselves by giving
him a hard beat or so. - - -

§ 153

TN: Do you think that these traditional virtues apply equally to
men and to women?
Osman: Here?
TN: Yes.
Ali: Of course, same of them apply only to men - - the case of
courage.
Osman: I think - usually, they are understood to apply to men,
because women usually do not take a very great part in life,
here. Of course, this is due to some factors that - here in the
Sudan - - women have not a very great chance to participate in
life. And so one cannot say that they apply equally to both
sexes. This may be the reason - that a woman does not partici-



pate in life, and so one cannot say they apply equally. Even here
in the towns where women think that they are taking part in life,
usually they don't - they think the traditional virtues do not
apply to them. Even an educated woman who thinks that she is
an equal to man, she is not courageous at all.

§ 154

TN: Do you think that they should apply equally to men and
women?
Osman: I think it would be better. Society will go aright if cer­
tain particular ones are - particular virtues like those concerned
with shamf and lwråma, and so if they apply equally and they
are just respected by both sexes, this may be all right. Courage,
to some extent. There will be no harm in that.
TN: Do you agree?
A/i: Do you expect the man to accept that - to accept that - I
am asking Osman. Do you expect that a man would accept the in­
sult of his wife when she finds him with another woman? Imean,
the man has the right, of course, to beat her, but -.
Osman: Why - why should - shouldn't she -?
Ali: To beat him?
Osman: Not beat him. At least, she may divorce him or order
that - order for divorce. Or she may go to her family's house and
her father. She - I think she has a right to go equal, and I think,
in my case, I won't - - my wife if she finds me committing such
a crime. That she orders divorce or even insults me. I won't
accept myself, first /? /. Because I confess that I deserve it.
A/i: I think, if it applied equally to the women, the whole social
life will upset then - this will upset the whole social life.
Osman: Yes, it wouid.
TN: It would certainly imply changes for the Sudan.
Both: Yes.
TN: Do you think that that would be good or bad on the whole?
Ali: Of course, I don't like the prevailing conditions now. But
I don't want also a radical change to be applied equally to the
women, but gradually.
Osman: No, I want change /? /. Don't you want to participate?
To see that there is complete change? --
A/i: Not complete, I think.
Osman: Is it not going gradually now? Of course, in the towns,
I think life is different from life in the country.
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§ 155

TN: Do you feel that it changes slowly or rapidly?
Osman: In the towns, there is rapid change. Even change with
regard to their - in their villages. One notices that there is
change, some dunge. For example, ten years ago no Sudanese
woman would call her husband by his name. Today, people who
are of our age or under our age, their wives call them by their
names. Sometimes they will eat with them on the same table. And
this, of course, did not happen in the old families. There are
many things which are changed now.
TN: w'm you allow your wife to eat at the same table as you?
Ali: Of course.
TN: Even when you have guests?

Ali: No. (Laughter.) It depends upon the kinds of the guests, of
course. If they are my relatives and dose friends, it's all right.
But if she doesn't know them -. You see, it is a bit difficult,
because one likes to change a bit, I mean, not to stick to what is
traditional. But at the same time, he finds himself that uncon­

sciously he sticks to them. This you notice among the students.
You find each one of them wants to have a girl-friend and to go
with her and so on. But when it comes to be applied to the
sister, he doesn't want that. So unconsciously this kind of con­
fliction, psychological confliction, it is very difficult. - --
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Nates

Chapter I. The Field of Ethics, pp. 13-26.

1 On the history of the term 'ideology', see e.g. Naess et al. 1956.
2 It might be thought unnecessary to emphasize the point that the
language of science should not always be precise. Yet it is curious to
notice how deeply the idea of the ideal language, free from vague­
ness, ambiguity and other kinds of undarity, has impressed analytic
philosophy,
3 The tenn was suggested to me by ProL H. Törnebohm in discussion.

• E.g. Godfrey Wilson in his study of Nyakyusa ethics (Wilson 1960).
5 Moore 1903, p. 2.
6 Taylor 1961 contains a dear expression of this view.
7 On criteria of disinterestedness and universalisability, see e.g. Brandt
1959, Ch. 2, and Hospers 1961, pp. 169-174, where furtheI' references
ean be found. In my opinion, sueh criteria had better be regarded
as proposed criteria of adequaey for ethical systems. Cf. see. 5 and 6
below.
s Le., 'ethics', like other terms for cuItural entities, has got an "open
texture". CL the illuminating diseussion of 'religion' in Alston 1964,

pp.87-90.
9 Ladd 1957 and Hytten 1959 contain eritical surveys of current defi­
nitions of 'ethics'.

10 Ladd 1957, p. 45.
11 Ladd 1957 does not escape this criticism.
12 Cf. Ladd 1957, p. 45.
13 E. Durkheim 1953, pp. 35-36; d. Ladd 1957, p. 49.
11 There exists an extensive literature on the question of why one
should be moral. See e.g. Taylor 1961, pp. 142-149, and Hospers 1961,
see. 11, where furtheI' referenees ean be found.

1ö Maebeath 1952; Brandt 1954; Ladd 1957. In this con text I should also
like to mention M. & A. Edel's survey Antl!ro/Jology and Ethics (1959).
10 E.g. Moore's use of the method of isolation; see Maebeath 1952,
Lectures XIII-XIV.

17 CL Maebeath 1952, p. 57.
18 ap. eil., p. 424.

10 Brandt 1954, p. 55.
20 Brandt 1954, p. 64.
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21 Ladd emphasizes conditions (ii), (v), and (vi) on similarity to or·
dinary usage, intercultural applicability and effectiveness (see pp. 45,
81). Demand (iii) on an interesting field is not explicitly formulated,
but the demand that the definition should make it possible to develop
"a comprehensive, rigorous, and sound theoretical system" (p. 44) is
perhaps intended to make this point. Demand (i) on explicitness is
taken care of on p. 73 f. where intuitive criteria are rejected. As for
condition (iv) - that the definition should not delimit too narrow a
field - Ladd considers that even a definition as wide as Brandt's is
incompatible with a high degree of "logical rigor and objective veri·
fiability" (p. 316). Ishall argue in the next two chapters that Ladd's
insistence on a very simple methodology leads him to a conception of
ethics which is too narrmv for the purposes of descriptive ethics.
02 Ladd 1957, p. 82.

23 Ladd 1957, pp. 45, 76, 316.
24 Ladd 1957, p. 316.
25 Ladd 1957, p. 85.
ro Ladd 1957, p. 85.
ra Ladd 1957, p. 107.

Chapter 2. The Deductive Ideal, pp. 27-35.

1 Stevenson 1944, p. 174 ff.
2 Cf. e.g. Mill 's Utiiitarianism or Hospers 1961, Ch. 5. Moore 1912
remains the c1earest statement of the utilitarian theory of ethics; d.

also Smart 1961.
3 Ladd 1957, p. 278.
, Ladd 1957, pp. 277-278.
5 Cf. Ladd 1957, p. 279.

• Brandt 1959, p. 295·
7 Naess and Galtung draw this consequence in their reconstruction of
Gandhi's political ethics and discuss whether their reconstructed sys·
tem of principles is complete, consistent, and independent; see Naess

and Galtung 1955.
8 Pound 1959, pp. 59, 69.
o vVaismann 1952, p. 119 ff.
10 See Hart 1961, pp. 121-132.
11 Hart 1961, p. 129 ff.
12 The history of the notion of a dangerOlIs artic1e in American case

law is very instructive; see e.g. Levi 1961, pp. 9-27.
13 Cf. Edel's emphasis on the need for investigations of "the full

culturai content" of ethical terms (Edel 1959, p. 118).
H The usual definitions of 'connotation' seem tailor·made for c10sed
terms. Black 1952, e. g., explains that "The connotation of a term is



the sum total of properties that anything must have in order that the
term will apply to it" (p. 438). On this definition, open-textured terms
would seem to have no connotations. But, as Prof. Naess has pointed out
to me, this is a subtie issue which stands in need of further c1arification.
15 Mill seems to have been dimly aware of this when he wrote that
there are many things which are "part of happiness", as he some­
what inadequately expressed it (UtilitaTianism, Ch. IV).

16 Cf. e.g. Ladd 1957, pp. 282-284, or Brandt 1959, p. 354.
17 Smart 1961 is an exception.

Chapter 3. The Study of Ideologies, pp. 36-45.

1 Cf. Ofstad 1961 on stable but low-integrated decisions (p. 18).

2 Ladd 1957, p. 14.
3 Hare 1952, p. l.

• Hare 1957, p. 182.
5 Aristotle mentions some of them in his study of incontinence (The
Nichomachean Ethics, Book Seven).
6 Hare expresses himself much more cautiously in his latest book

(Hare 1963, ch. 5).
7 Firth 1951, pp. 189-190.
8 Cr. Naess 1956, pp. 1-3.
o Richards 1938, p. 50.
10 Cf. Ladd 1957, pp. 23-25, 263-265.
11 Naess 1956, p. 5.
12 The two most important works to consult are Naess 1953 and Naess

1956.
13 Ladd 1957, p. 13.

H Ladd 1957, p. 85 ff.
15 Ladd 1957, p. 108.
16 Banton 1961, p. 116; Southall 1961, p. 16.
17 Cf. J. L. Austin's work on "speech-acts" (Austin 1961 and 1962).

Chapter 4. The Ethics of Virtue, pp. 46-55.

1 The inner-life conception of the ethics of virtue is also too narrow
to do justice to many ethical systems to be found in European cultures.
This is probably one of the reasons which have contributed to make
the ethics of virtue a relatively neglected field in contemporary moral

philosophy. Cf. see. 3 and 5 below.
2 Moore 1922, p. 320.
3 Moore 1922, p. 321.



• von Wright 1963 (a), p. 14.
5 von Wright's essay on virtue in 1963 (b) is wedded to this Aristotelian­
Christian tradition in the ethics of virtue. His notion of a virtue is,
therefore, not suitable for our purposes. Other recent writers have largely
neglected this field of ethics.
6 Sidgwick 1907, pp. 217, 219 (note), 237 (note).
7 To take the word 'trait' in such a wide, non-committal sense seems
to agree welI with ordinary usage. Among the senses of 'trait' listed
in The Oxford English Dictionm'y are "A particular feature of mind

or character; a distinguishing quality; a characteristic" (1933 ed., Vol.
XI, p. 241).
6 The terminologyas weH as the example from Charters 1927; see e.g.

pp. 114-115·
• Cf. Ofstad 1961 on free will.
10 Hume 1902, p. 99.

11 On the te1eological-deontological distinction, d. ch. 2, sec. 4.
12 The Nichomachean Ethics, Book Two (1955, p. 66).

13 Hume's ethics has sometimes been presented on the pattern of an
action-centered ethics, e.g. by C. D. Broad in his widely read essay
on Hume in Five T)'jJes of Ethicat Theory (1930). Broad tried to find
answers in Hume's text to the kind of questions Moore raised in
PrincitJia Ethica. The result makes odd reading indeed for one who
has Hume's own presentation of his ethics in fresh memory.

14 Se e.g. the surveys in Edel 1959 (Ch. XIII) and Ladd 1957 (pp.

52-59)·
15 Benedict 1946, p. 222 H.
10 On the ambiguities of the tenns 'interna!' and 'externa!' as used of

sanctions, see Ladd 1957, p. 55 f.
17 Dickson 1949, pp. 305-306.
18 Ibid., p. 310•

19. Cr. the folIowing explanation in Freudian tenns· of the difference
between a guilt-oriented conscience and a shame-oriented conscience:.
"A person with a guilt-oriented superego suHers guilt when he trans­
gresses, even if none perceives his transgression, because the agent of
punishment (the introjected figure) is always with him. However, a
person with a shame-oriented super-ego does not suHer shame when
he transgresses unless others witness his transgression, for no agent of
punishment (the external others) is present. Instead of experiencing
actIlat punishment (shame), he continues to anticipate punishment, he
suHers from anxiety". Spiro 1961, p. 120.

20 Brandt 1954, p. 113.
21 Sidgwick 1907, p. 217. Cf. sec. 2 above.
22 Cf. ch. 2, sec. 2-3.

23 Lecky 1904, p. 44.
2< Ibid.
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Chapter 5. The Analysis of Virtues, pp. 56- 64.

1 Cf. von Wright 1963 (b), p. 138.

• The Oxford English Dictionary (1933), Vol. XI, pp. 238-240.
3 Brandt 1959, p. 467, note 7. Cf. e.g. von Wright 1963 b, p. 144.

• BTandt 1959, pp. 466-467.
5 Both Brandt and Hospers deal with virtues and vices in the course
of discussions of free will and responsibility (Brandt 1959, ch. 18;

Hospers 1961, ch. 10).

• Roback 1927, p. 450. Quoted from Allport 1937, p. 51.
7 Stagner 1961, e.g., considers only studies of moral behaviour of the
latter kind (studies of "habitual patterns of behaviour organized
around goals designated by society as permissible or forbidden"; p. 215).
Hartshorne and May's study of honesty amongst school-children (1928)

seems to have been unclear on this point; d. the discussion in Stag·

ner 1961, PP. 215-217.

• Allport and Odbert 1936.

• Allport 1937, p. 309.
10 The list of terms was based on the 400,000 separate terms and
derivatives in Webster's New International DictionaTY (1925). The
criterion for inclusion in the list consisted "in the capacity of any
term to distinguish the behaviour of one human being from that of

another" (Allport and Odbert 1936, p. 24). Kg.: "abrupt, absent·
minded, abstemious, academic ... ; abashed, ablaze, absorbed, accusing,
affrighted ... ; absurd, acceptable, acclaimed, accomplished ... ; abra·
sive, absinthine, abstract, abysmal, accidental ..." (from the sampling

of terms listed in Allport 1937, p. 309).
11 Hartshorne and May seem to have overlooked this point in their
study of dishonesty among school·children (Hartshorne & May 1928).

Cf. the comments in Stagner 1961, pp. 215-217.
]2 Charters 1927, pp. 46, 60. Charters gives several other instructive
examples as weil (ch. III).

Chapter 6. Survey of the Investigation, pp. 67-76.

1 Krotki 1958, p. 36 f.
2 On the ambiguities of the term 'Arab' as used in the Sudan, see

Barbour 1961, p. 80.

• Krotki 1958, p. 36 f.
4 Barclay 1964 makes the estimate that "possibly 70% of the popula­
tion is Muslim" (p. vii).

5 Trimingham 1949, p. 4; Saad ed Din Fawzi 1957, p. 395. Cf. Barbour

1961 , p, 74·

226



6 The khalwa is "the indigenous institution for the provlSlon of
literacy and the memorization of the Koran" to be found in nearly all
parts of the Northem Sudan (Nasr el Hag Ali 1954, pp. 13-14). Cf.

Kitchen 1962, pp. 70-'71; Barelay 1964, pp. 168-169.
7 The Muslim Brotherhood spread to the Sudan from Egypt in the
early 1950'ies, according to one informant. It did not emerge openly as a
political party until after the fall of the military regime in October,

1964.
8 Nordenstam & Shaw 1967 (a).
9 Nordenstam & Shaw 1967 (b).
10 See ch. 5, sec. 5.
11 J. K. Campbell's recent investigation of moral values in a Greek

village is a good example of this kind of study (Campbell 1964).
Barelay's study of a suburb of Khartoum (Barelay 1964) provides some
oE the background necessary Eor ideological research of this kind in the
Northem Sudan.
12 Cf. ch. 8.

Chapter 7. Courage, Generosity and Hospitality,
pp. n-g!.

1 \Vehr.Cowan 1961 gives the following translations of shajä'a:

"courage, bravery, valor, valiance, boldness, audacity" (p. 465).
2 Crowfoot 1918 reports similarly from the Rubä~äb that if a boy drops
his head during the operation oE circumcision or does not reply to
his comrades' cheers or shrinks at all, "he is counted as a coward
and a disgrace to himself and his family" (p. 132). Nor do girls or
women usually utter any cries at circumcision or child·birth (p. 133,
129). Abdulla El Tayib 1955 reports the belief that too much display
of courage while in labour would make the mother or her children
vulnerable to the Evil Eye; the patient ought therefore to groan and

cry ostentatiously (P. 150).
3 Literally: "slyness, cunningness, shrewdness, adroitness, skill, elever·

ness, smartness" (Wehr·Cowan, p. 471) or "courage" (Abdulla El Tayib
1956, p. 60).
• Abdulla El Tayib desCl'ibes similar forms of shatära and bUfän in
his 1956 paper; shafära, bUfän and sura, wrestling, were the most
important games of manliness and strength, he writes (p. 60). Cf. also

Davies 1957, p. 70.
5 CrowEoot 1922 refers to bUfän during the marriage ceremonies in

the Dongola district as weIl as in Burri outside Khartoum (pp. 7, 14).



• The Nichomachean Ethics, Bk. 3, Ch. 8 (Aristotle 1955, pp. 100-101).
7 Loc. cit.
8 Nichomachean Ethics, Bk. 3, Ch. 8. There are striking similarities be­
tween Aristotle's views on courage and those of the informants.
• This point was suggested to me by Dr. Mohammed Ibrahim el­
Shoush.
10 vVehr-Cmvan gives the following translations of karam: "noble na­
ture; high-mindedness, noble-mindedness, noble-heartedness, generosity,
magnanimity; kindness, friendliness, amicability; liberality, munificence"

(p. 821).
11 vYehr-Cowan: "~liyäfa - hospitable reception, entertainment as guest,

accommodation; hospitality" (pp. 548-549)'
12 On the connections between hospilality and the other virtues, on
the one hand, and honour, reputation, shame on the other hand, see
ch. 8, sec. 6; ch. g, sec. 2.

13 Cf. vYestermarck Ig12, pp. 5g6, 571-572.
H On the importance of the motive, see further ch. g, sec. 4.
15 Sflra IX. Quoted from Palmer's transIation (lg28, p. 163).
16 vYestennarck 1912, pp. 526-569.

Chapter 8. Honour and Dignity, pp. 92-105,

1 On fem ale circumcision in the Sudan, see MacDonald Ig36 (this
paper is often referred to but I have not been able to tracea copy
of il) and Barclay Ig64, pp. 237-240.
2 Barclay Ig64, p. 237.
3 Here the informants seem to l'eflect widespl'ead opmlOns. Accol'ding
to Barclay Ig64, many of the men in the subuTban village outside
Khal'toum which he investigated believed that infibulation is a kind oE
protection fOT the girls (p. 240); and Tl'imingham Ig49 asserts that
"Northerners do not trouble to justify the practice jof Pharaonic
circumcisionj. It is 'åda (custom)" (p, 182). Tl'imingham mentions that
the Baqqära say that infibuIation is a protection against untimely
pregnancy as weIl as a way of making the girls more attractive to
men (ibid.). The last reason was aIso mentioned by Barclay's informants
(Ioc. cH.), but not by mine.
, Similarly Crowfoot Ig18, p, 122.
5 For dignitas I follow E. vVistrand's interpretation (Wistrand Ig62).
(The historical correctness of his interpretation, on which I cannot
judge, is, of course, of no importance in the present context.)
6 vYistrand Ig62, pp. 30-31. My translation.
7 Wistrand distinguishes between five social classes (op. cit., p. 20).
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Chapter g. The Ethics of Respect and Self-Respect,
pp. 106-116.

l. Cf. the similar story in Davies 1957: "Do you want to shame me
before my people?" be demanded. "Who would marry my daughters
if I failed to show hospitality to a guest?" (p. 79).
2 On the distinction between shame and guilt, see ch. 4, sec. 4.
3 Cf. e.g. slira II in the Koran: "make not yonr almsgiving vain
by taints and annoyance, like him who expends what he has for the
sake of appearances before men .. ," (Palmer 1928, p. 38).
, Peck and Havighurst 1960, pp. 5-8.

Chapter la. Further Problems, pp. 117-125.

l A nLlmber of hypotheses arising out of the present study will be
tested lhrollgh three sets of questionnaires on the concepts of honour,
dignily and self-respect which were dislributed to the first and fOllrth
year students in the University of KharLoull1 in Autllmn 1966. The
analysis of the data obtained wilh the help of these qnestionnaires
has not yet been concluded.
2 Doughty 1936 (see e.g. Vol. r. p. 447), Dickson 1949 (see e.g. ch. VII),
Musil 1928 (see e.g. ch. XIX).
3 ',Vatt 1960, p. 21.

, Goldziher 1889, Vol. I, p. 13; Watt 1960, p. 22; Fares 1932, p. 30 H.
vVehr-Cowan translates lIluriiwa as "the ideal of manhood, comprising
all knightly virtlles, esp., manliness, valour, chivalry, generosity, sense
of honoUl-", p. 902).

• Cf. Fares 1932, e.g. p. 34 H. There is ll1uch interesting material on
pre-Islamic ethics to be found in this work, as well as in Shoush 1959.

o The concept of 'ircJ among the Awlad Ali in the ''''estern Desert
of Egypt appears to be uther similar to that of my informants; see
Abou A.lVI. Zeid's paper on HOnDIll' and Shame Amollg the BedDIlins

of Egypt in Peristiany 1965.
7 Pitt-Rivers 1954; Campbell 1964, d. also the papers in Peristiany 1965,

8 Peristany 1965, p. 9.
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Note on the transliteration of Arabic words

andnames

There exists no generally accepted system for the transliteration of
Arabic words and names. Several codes are used for the transliteration
of ,vritten Arabic; and in the case of colloquial Arabic, one can take
either the spoken or the written fonn as the starting-point for the
reproduction of the expression in English. In this book, Arabic words
and names have been transliterated on the basis of their written forms
according to the following code:

(I) Consonants:

s;. .) d ifc;l !J Jr

L.J b .) dh .6 t J l

u t J r .l;
~ i ID

-.:::.. th J z t <,) n

c:. tY s t gh <) h

C h c.r sh w f .J w

C kh if l? l.J q iS Y

Silent t (ö) is omitted.

(2) Vowels:

fatha a (lengthened: å)
c;lamma il (lengthened: ii)
kasra i (lengthened: i)

This system has, however, not been followed in the case of weIl-
known names (like 'Khartoum', IGezira', 'the Koran', 'Ali', 'Osll1an',

'Ibrahim') and a few weIl-known words (like 'tobe', 'omda').
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The Scandinavian Institute of African Studies in Uppsala began
work on I September, 1962, as an element in the initial Scandi­
navian col1aboration, as regarded information about and docu­
mentation on the developing countries.

The Institute's task is to circulate information about Africa to
public institutions, private organizations and firms, and individual
inquirers in the Scandinavian countries. This is done through
library and publication work and through educational activitics
of various kinds.

Another of the Institute's principal tasks is to stimulate and sup­
port Scandinavian research on Africa. For this purpose, travelling
scholarships are distributed annually to enable students to study
in Africa.

Annual seminar proceedings:
The Soviet Bloc, China and Africa. Ed. by Sven Hamrell & Carl

Gösta Widstrand. Contributors: W. A. C. A,die, Franz Ansprenger,
Walter Laqueur, Colin Legum, Richard Lowenthal, David L.
Morison and Kurt Muller. Almqvist & WikselIs Boktryckeri AB,
Uppsala 1964, 173 pp. Sw. Kr. 18:-.

Development and Adult Education in Africa. Ed. by Carl Gösta
Widstrand, Contributors: Paul Bertelsen, Archibald Callaway,
Godfrey Lardner, Alva Myrdal, J0rgen Schleimann, Alan T. C.
Slee and E. K. Townsend Coles. Almqvist & Wik elIs Boktryc­
keri AB, Uppsala 1965. 97 pp. 7 sh. (Out of print - Epuisc.)

Refugee Problems in Africa. Ed. by Sven Hamrell. Contributors:
Cato Aall, Sverker Åström, Jacques Cuenod, John Eldridge,
Margaret Legum, Z. K. Matthews, Peter Omari and George
Ivan Smith. Almqvist & WikselIs Boktryckeri AB, Uppsala '967.
123 pp. Sw. Kr. 10:-.

The Writer in Modern Africa. The Afro-Scandinavian Writer's
Conference, Stockholm 1967. Ed. by Per Wästberg. Contribu­
tors: George Awoonor-Williams, Olympe Bhely-Quenum, Den­
nis Brutus, Mbella Sonne Dipoko, Dan Jacobson, Eldred Jones,
Alex La Guma, Virgilio De Lemos, Moulod Mammeri, Albert
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