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Abstract 

This study examines the poetry of complaint (shakwā) in the works of Muhammad Thaobān 

Ādam ʿAbdullāh Al-Ilory with particular attention to Qur‟anic intertextuality in Dīwān al-

Shukrān. Although the collection is rhetorically framed around gratitude (shukr), many of its 

verses function as subtle expressions of ethical complaint against betrayal, envy, hypocrisy, 

and social injustice. Drawing upon theories of intertextuality developed by Julia Kristeva 

and Gerard Genette alongside classical Arabic rhetorical concepts such as iqtibās, talmīḥ, 

and taḍmīn, the study argues that Muhammad Thaobān transforms complaint into a 

spiritually disciplined discourse grounded in Qur‟anic ethics. Through close textual reading 

informed by Islamic literary criticism, the paper identifies three dominant modes of 

Qur‟anic intertextuality: ethical authorization through divine justice, prophetic allusion as 

moral exemplarity, and rhetorical imitation of Qur‟anic discourse patterns. The study 

concludes that Qur‟anic intertextuality in Muhammad Thaobān‟s poetry functions 

simultaneously as rhetoric, theology, and ethical critique, thereby contributing significantly 

to contemporary Nigerian Arabic literature and African Arabic poetics. 

Keywords: Al-shakwā, Nigerian Arabic Poetry, Qur‟anic intertextuality, Dīwān al-Shukrān 

1.0 Introduction  

Complaint poetry (shakwā) has historically 

occupied a central position in Arabic literary 

culture as a medium for articulating grief, 

oppression, alienation, and ethical protest. 

From the elegiac laments of Al-Khansāʾ to 

modern Arabic protest poetry, complaint has 

served not merely as emotional expression 

but as moral discourse grounded in social 

and spiritual consciousness. Akhtar et al, 

(2025) in their study titled “The Evolution 

of the Theme of Complaint in Arabic Poetry 

Across the Ages,” quote Professor Bayan 

Ali Abdul Rahim‟s definition from his 

article on “Basra poetry in the fourth century 

AH”, as an expression of deprivation and a 

feeling of injustice; it appears when a 

person's circumstances become complicated. 

The author categorises complaints into two 

categories: private and general complaints. 

The private complaint addresses specific 

issues, such as the poet's lamentation of lost 

youth, unfulfilled hopes, and other issues. 

Sometimes, it may transcend its specificity 

to a broader human scope, as it is a problem 

facing all of humanity. As for the general 

complaint, it includes complaints about time 

and criticism of the world (Akhtar et al, 

2025). 

The study of Al-shakwā in Arabic poetry is 

particularly relevant today as poets across 

the Arab world and the wider Islamic 

cultural sphere continue to use the form to 
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reflect on war, displacement, political 

disillusionment, and cultural identity. 

Nigerian Arabic poets, particularly from 

Yorubaland and Ilorin, have adapted the 

form to articulate local experiences, 

blending Qur‟anic idioms, prophetic 

rhetoric, and Arabic prosody to address 

contemporary moral and social crises. This 

localization of Al-shakwā makes it a critical 

lens for understanding how Arabic literary 

forms have been indigenized across non-

Arab Muslim societies such as Nigeria. A 

striking example of this complexity appears 

in the poetry of Muhammad Thaobān Ādam 

ʿAbdullāh Al-Ilory, particularly in Dīwān al-

Shukrān. The collection presents an apparent 

paradox: poems outwardly framed as 

expressions of gratitude frequently function 

as subtle complaints about betrayal, envy, 

hostility, hypocrisy, and social corruption. 

Rather than expressing complaint through 

direct invective, the poet reframes suffering 

through gratitude, repentance, and reliance 

upon divine justice; complaint is therefore 

transformed from emotional lament into 

ethical reflection. 

The broader Yoruba-Arabic literary tradition 

provides important context for 

understanding this strategy. Studies on 

Arabic poetry of Yoruba authorship 

emphasize the extensive intertextual 

engagement of West African Arabic poets 

with the Qur‟an, Hadith, classical Arabic 

poetry, and Islamic intellectual heritage 

(Algamawy, 2023). Algamawy‟s thesis on 

intertextuality in Yoruba Arabic poetry 

argues that Arabic poetry of Yoruba 

authorship operates through “relations with 

other networks of texts” and that 

intertextuality provides a useful framework 

for understanding literary creativity in 

Nigerian Arabic poetry (Algamawy, 2023). 

The research further explains that Yoruba 

Arabic poets consciously and unconsciously 

engage in forms of literary absorption, 

quotation, transformation, and dialogism 

rooted in both classical Arabic criticism and 

modern intertextual theory (Algamawy, 

2023). 

Despite these contributions, existing 

scholarship on Nigerian Arabic literature has 

focused predominantly on biography, praise 

poetry (madīḥ), historical documentation, 

and educational verse. Relatively little 

attention has been devoted to rhetorical 

strategy, Qur‟anic intertextuality, and the 

ethical dimensions of complaint poetry in 

contemporary Nigerian Arabic texts. Even 

studies devoted to intertextuality in Arabic 

poetry of Yoruba authorship acknowledge a 

“dearth of scholarly works” (Algamawy, 

2023), specifically addressing intertextual 

analysis in this field. This gap becomes 

particularly significant in the case of 

Muhammad Thaobān, whose complaint 

poetry demonstrates engagement with 

Qur‟anic rhetoric and Islamic ethical 

discourse. This study, therefore, argues that 

Muhammad Thaobān employs Qur‟anic 

intertextuality as a rhetorical and ethical 

strategy through which complaint is 

legitimized, intensified, and spiritually 

transformed. His poetry utilizes Qur‟anic 

echoes, prophetic paradigms, rhetorical 

structures, and devotional language to frame 

grievance within a sacred ethical universe. 

Through this process, suffering becomes a 

means of repentance (tawbah), gratitude 

(shukr), and spiritual transcendence rather 

than mere lamentation. 

The significance of this study lies in its 

contribution to three intersecting fields. 

First, it expands scholarship on Arabic 

shakwā poetry by examining its 

contemporary Nigerian manifestations. 

Second, it contributes to African Arabic 

literary studies by foregrounding the 

sophistication of Yoruba Arabic poetic 
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traditions. Third, it enriches studies of 

Qur‟anic intertextuality by demonstrating 

how sacred discourse functions 

simultaneously as rhetoric, theology, and 

ethical critique within modern African 

Arabic poetry.  

Literature Review 

The reviewed literature indicates that al-

shakwā (complaint poetry) has remained an 

important literary genre in both classical 

Arabic and Nigerian Arabic traditions, 

functioning as a medium for emotional 

expression, social criticism, moral reform, 

and philosophical reflection. Studies such as 

Tajudeen Yusuf (2008) show that Nigerian 

Arabic poetry addresses contemporary 

societal issues, including terrorism, 

injustice, and social disunity, while the 

works of Haftador and Karimi (2014; 2015) 

establish the historical evolution and 

technical features of complaint poetry in 

classical Arabic literature. Their studies 

categorize shaqwā into self-complaint and 

social complaint and identify rhetorical 

devices such as repetition, antithesis, and 

jinās as central stylistic features. Similarly, 

Mohammed Faris Yaseen Al-Hamdaany 

(2017) and Nizar Jibril Al-Seoudi (2017) 

examine the emotional, moral, and 

psychological dimensions of complaint 

poetry, emphasizing themes such as 

suffering, alienation, oppression, and 

spiritual reflection. However, these classical 

studies remain limited to Arab literary 

contexts and do not examine the adaptation 

of al-shaqwā within African Islamic literary 

traditions. 

The literature on Nigerian Arabic poetry 

further demonstrates the richness of local 

Arabic literary production and its 

engagement with social realities. L. O. 

Ibraheem (2018) highlights the role of Ilorin 

scholars in preserving classical Arabic 

poetic traditions while incorporating 

Yoruba-Islamic cultural elements, whereas 

Saidu Abubakar Musa (2002) emphasizes 

the socio-historical significance of Arabic 

literature in Nigeria. More recent studies by 

Bashir Ameen (2022)  establish Nigerian 

Arabic poetry as a vehicle for criticizing 

corruption, societal depravity, leadership 

failure, and moral decline. Other scholars 

such as Sulaiman Ibrahim Algamawi (2023), 

Abbas Ahmad Sani (2023), and Adams 

Olufemi Akewula (2014; 2019) contribute 

perspectives on intertextuality, complaint 

poetry, nationhood, and social 

transformation within Arabic literary 

discourse. These studies collectively show 

that Nigerian Arabic literature actively 

engages with social, cultural, and 

ideological issues through diverse literary 

forms and critical approaches. 

The literature on intertextuality further 

reveals that Arabic literary criticism 

possessed sophisticated theories of textual 

interaction long before the emergence of 

modern post-structuralist theories. Classical 

concepts such as sarqah, tadmīn, 

muʿāraḍah, naqāʾiḍ, and talmīḥ demonstrate 

that Arab critics recognized textual 

borrowing, transformation, and dialogism 

centuries before Julia Kristeva formalized 

the concept of intertextuality. Scholars note 

that poets such as Abū Tammām, al-Buḥturī, 

and Abū Nuwās frequently reconstructed 

earlier poetic structures and meanings in 

ways comparable to modern intertextual 

practices. Researchers also emphasize the 

close relationship between Kristeva‟s 

intertextual theory and the rhetorical 

theories of al-Jurjānī, particularly his theory 

of naẓm, which views literary creativity as 

the transformation of inherited texts into 

new aesthetic configurations. Studies by 

Murāshidah (2000), Turkī Al-Majīd (2016), 

Hayyat Maʿāsh (2004), and Sulaiman 

Algamawi Ibrahim (2023) further confirm 
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that Arabic poetry extensively employs 

intertextual strategies rooted in Qur‟anic, 

Hadith, historical, and literary sources. 

The Poetics of Al-Shakwā in Arabic 

Literature 

Complaint poetry constitutes one of the 

oldest thematic structures in Arabic 

literature. In pre-Islamic poetry, poets used 

complaint to lament tribal decline, exile, 

aging, betrayal, and loss. The elegiac poetry 

of Al-Khansāʾ established complaint as a 

morally charged form of emotional 

expression in which grief simultaneously 

functions as ethical witnessing (Akewula, 

2019). Classical shakwā frequently exposed 

oppression (ẓulm), social corruption, and 

personal suffering while invoking ideals of 

honor, patience, and divine justice. Al-

Shakwā (ُِانشك) in Arabic literature refers to 

complaint poetry, where poets express grief, 

suffering, or dissatisfaction with personal, 

social, or political circumstances (Sani, 

2023). It constitutes a prominent thematic 

genre in Arabic literature through which 

poets articulate grief, suffering, or 

discontent with personal, social, or political 

conditions (Sani, 2023). Rooted in pre-

Islamic traditions, it evolved through Islamic 

and Abbasid periods, often blending with 

other forms like elegy (rithā‟) and 

supplication (munājāt). Below is an analysis 

of its definition, synonyms, and literary 

significance.   

Al-Farahidi's Kitāb al-„Ayn, as edited by Al-

Samarra‟ī etymologically links Al-Shakwā to 

physical and emotional distress, as seen in 

his definitions: "Al-Shaqwā is used to 

describe distress and illness... He 

complained repeatedly... Complaining is the 

illness itself, where the act of lamentation 

becomes synonymous with the affliction it 

expresses (Al-Farahidi, 1980). Ibn Manẓūr 

defines Al-Shakwā in Lisān al-ʿArab (The 

Tongue of the Arabs) as "the expression of 

grievances or distress, whether concerning 

matters that cause discontent or describing 

physical ailments" (Ibn Manzur, 1955). Al-

shakwā is an emotional state towards a 

specific stimulus, or several stimuli, that 

causes the sensitive soul to feel anxious and 

tense (Weam, 2009). 

Al-Shakwā (ُِانشك) is a prominent thematic 

genre in Arabic poetry, encompassing 

expressions of grief, suffering, and 

dissatisfaction with personal, social, or 

political adversities. Rooted in pre-Islamic 

(Jāhiliyyah) poetry, it evolved across 

Islamic, Umayyad, Abbasid, and Andalusian 

periods, adapting to shifting historical and 

cultural contexts (Akhtar et al, 2025). 

Synonyms such as Al-Taḍarruʿ (انحضشع, 

supplicatory lamentation), Al-Nawḥ (انىُذ, 

mournful elegy), Al-Ihtijāj (الاححدبج, protest), 

and Al-Lawʿah (انهُعة, anguished outcry) 

reflect the multifaceted nature of Al-shakwā, 

ranging from personal sorrow to socio-

political critique. Over time, complaint 

poetry expanded beyond personal grief into 

broader ethical and political discourse. 

Modern Arabic poets transformed shakwā 

into a vehicle for anti-colonial protest, 

existential anxiety, and critiques of 

authoritarianism.  

About the poet Muhammad Thaobān 

Adam ‘AbduLlāh Al-Ilory 
Muhammad Thaobān Adam „AbduLlāh Al-

Ilory is a distinguished Nigerian Islamic 

scholar, educator, poet, and religious leader, 

and one of the sons of Shaykh Adam 

„AbduLlāh Al-Ilory. Born on 5 September 

1961 in Agege, he is widely recognized for 

his contributions to Arabic and Islamic 

scholarship, literary studies, and religious 

leadership in contemporary West Africa. He 

received his early education under the 

tutelage of his father at the Arabic and 

Islamic Training Centre (MARKAZ) in 

Agege before advancing his studies at Al-
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Azhar University and Imam Muhammad bin 

Saud Islamic University. He later obtained a 

Master‟s degree in Arabic Language and 

Literature from Lagos State University. 

Over the years, he has combined religious 

service with academic engagement, serving 

as Chief Imam of Sheikh Adam AbduLlāh 

Al-Ilory Central Mosque (Masjid Tawbah), 

founder of Markazul-Uloom Arabic and 

Islamic Centre, Otubu Agege, Lagos, 

Nigeria, and lecturer at Lagos State 

University. He has also maintained a 

significant media presence with significant 

coverage through tafsir programmes and 

sermons broadcast on Lagos State 

Television and MITV. His scholarly 

contributions encompass Islamic history, 

pedagogy, Arabic language studies, and 

poetry. His notable works include Dhikr 

Man Jabu: History of Islamic Scholars in 

Ijebu Land, Dictionary of the Works of 

Sheikh Adam Abdullahi Al-Ilory, and The 

Art of Teaching and Methods of Education, 

alongside several educational textbooks and 

poetic diwans such as Dīwān al-Shukrān, 

Dīwān Taḥiyyat al-„Allāmah al-Ilory, Dīwān 

al-Ummiyyāt, among numerous other 

scholarly and poetic works.   

Description of the poem Shakartu al-

'Aduwwa wa La Shukra Lah! 

The poem titled Shakartu al-ʿAduwwa wa 

Lā Shukra Lah (I Thanked the Enemy, 

Though He Deserves No Thanks) represents 

a reconfiguration of al-shakwā poetry in 

which personal suffering is articulated 

through Qur‟anic discourse and classical 

Arabic rhetorical aesthetics. Drawing upon 

the theories of intertextuality developed by 

Julia Kristeva and Gérard Genette, the poem 

demonstrates how meaning emerges through 

the absorption and transformation of prior 

sacred texts, particularly the Qur‟an. 

Kristeva‟s notion of textual dialogism is 

evident in the poet‟s integration of Qur‟anic 

language, themes, and moral structures into 

his poetic complaint, while Genette‟s 

concept of transtextuality explains how the 

poem operates as a hypertext that reshapes 

Qur‟anic expressions into a new literary and 

devotional context. Through classical Arabic 

rhetorical techniques such as iqtibās 

(Qur‟anic quotation or borrowing), talmīḥ 

(allusion), and taḍmīn (textual 

incorporation), the poet transforms 

complaint from a purely emotional response 

into a spiritually charged discourse 

grounded in divine justice and moral 

reflection. 

The poem is structured around a paradoxical 

rhetorical strategy in which the act of 

“thanking” the enemy becomes an indirect 

yet powerful form of complaint against envy 

(ḥasad), hatred (ḥiqd), and deception. Rather 

than openly attacking the enemy, the poet 

employs subtle rhetorical inversion to 

expose the moral and spiritual bankruptcy of 

his adversaries. This strategy reflects the 

classical rhetorical device of tawriyah 

(double meaning), where apparent praise 

conceals condemnation. Simultaneously, 

Qur‟anic intertextuality amplifies the 

emotional and theological depth of the 

poem. Expressions affirming divine justice, 

repentance, and forgiveness echo Qur‟anic 

formulations concerning Allah‟s perfect 

judgment and boundless mercy, thereby 

grounding the poet‟s suffering within a 

sacred moral framework. The poem 

consequently moves beyond individual 

grievance toward a universal meditation on 

truth, justice, and spiritual purification. 

The progression of the poem further reveals 

a carefully constructed rhetorical and 

intertextual architecture. The opening 

movement establishes the paradox of 

thanking the enemy for his deficiencies, 

exposing the corrosive effects of envy and 

moral corruption through antithesis and 
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irony. The middle section shifts toward 

theological contemplation, where Qur‟anic 

allusions concerning divine justice and the 

futility of evil reframe the poet‟s experience 

within a larger cosmic struggle between 

righteousness and falsehood. In the final 

section, the complaint gradually transforms 

into repentance (tawbah) and gratitude 

(shukr), illustrating how the poet employs 

Qur‟anic discourse not merely as 

ornamentation but as a mechanism for 

spiritual transcendence. The poem 

Shakartu al-ʿAduwwa wa Lā Shukra Lah 

 *** ًْ لاَ شُكْشَ نَ ََ  ََّ شَكَشْتُ انعَذُ

 ًْ ْٕسَ نَ ًِ نِمَب نَ ْٕ نكَِهْ عَهَ ََ 

ٍُذَِ ***  انفضَْمِ ثهًَُْ انْـ ََ مِهَ انعقَْمِ 

انحَسَذُ قَذْ أشَْغهًََْ  ََ  إِرِ انحِقْذُ 

دِْ نِجغُْضِٓ غَذاَ مُفْهِسًب ***  ُْ حَسُ

لاَ عِضَّ نًَْ أسََايُ حَقِْٕ  ََ  شًا 

 *** َِّ دُ انعَذُ ُْ خُ َُ فمَِهْ عَذْلِ سَثِّٓ 

 فَأعَْذِلْ ثِشَثِّٓ فمََب أعَْذنًََْ 

اسِعٌ ***  ََ ًِ فضَْهًُُ  مِهْ فَضْهِ ََ
مَب أفَْضَهًَْ  ََ  فَأفَْضِمْ ثِشَثِّٓ 

ْٕذَ انعِذاَ ***  ًِ فثُُّ كَ مِهْ فَضْهِ ََ
 ًْ دِ ثىَِب أسَْفَهَ ُْ مَكْشُ انحَسُ ََ 

ٌَةً *** إِ  راَ مَب اعْحهََّ سُشْعَةً ثشُْ

لَ فِٓ دسَْكَةِ انـمَسْفَهًَْ   جىََضَّ

تْ كَفًُُّ *** مِهَ  َُ إِراَ ظَهَّ أنَْ  قَذْ حَ

 ًْ ْٕئبً فلَاَ مُهْكَ نَ  انمُهْكِ شَ

ِ مِهْ ثشََا ***  َُ ِ مَب حَ َُ ُْ مَب حَ نَ ََ
َُ انشَّشُّ نًَْ  ٌُ  ثِدُشْوٍ، جَٕقََّهْ 

ْٕشًَُ حَ  ًِ قَضَّ عَ بسِذاً مَبكِشًا *** ثِ

لاَ فَضْمَ نًَْ  ََ  ْٓ  صَادَ فضَْهِ

ْٕه ***  ًِ انىَّفْسَ مِهْ كُمِّ شَ فَصُىْثُ ثِ

 ًْ َٔىْقهَُ  ْٓ إلِاَّ فحَحَْثُ نِكَ ََ 

ْٓ لاَ َٔشَِ ***  لِِوَِّٓ احْحشََسْثُ نِكَ

 ًْ ُْ أثَْطَهَ نَ ََ  ْٓ ْٕشِ مِىِّ ِ انخَ َُ  سِ

ْٓ أسَْجَ  شْتُ كَ قِٓ *** كَمَب قَذْ جشََمَّ

 ًْ ًِ لاَ َٔشَِ مِثمَْ نَ  مَقَبمًب ثِ

ْٕشُوَب ***  سَثَب حُضْوًُُ إِرْ ومََب خَ

مَ نًَْ  ٌْ لاَ أَ ََ  ٌِٓ  فَأضَْحَّ ثكُِشْ

ًِ *** ٔشََاوبَ  ْٕ ْٓ عَهَ أسََايُ فَأحَْمَذُ سَثِّ

 ًْ حَ نَ ٍْ ْٕشٍ فلَاَ ثَ  ثِخَ

ثَحىَِب سَثَّىَب *** نقََذْ طَبةَ  ُْ شَكَشْوَب ثِحَ

ًْ مَهْ جبَ  ةَ لاَ روَْتَ نَ

مَهْ جبَةَ ثِبنزِكّْشِ شُكْشًا نِمَهْ ***  ََ
 ًْ ٌََّٕأَ انغفَْشَ نَ َُ اللهُ قَذْ  ٌُ 

صْوًُُ ***  ََ دٍّ نىََب  َُ مُخْهِصُ  ََ
صْنَ مَب أثَقَْهًَْ  َُ ًِ انْ خْلاصَِ  لِِِ

مُسْحغَْفِشًا *** نِزوَْتٍ  ََ نقََذْ ججُْثُ شُكْشًا 

 إِنَّ اللهِ لاَ عَذَّ نًَْ 

(Al-Ilory, 2019, 58-59) 

Translation 

I thanked the enemy, 

though no thanks are due 

to him 

Yet gratitude belongs to 

him for what he does not 

possess: 

Neither intellect, nor 

virtue, nor even guidance, 

For spite and envy have 

consumed him. 

My envier, through hatred 

of me, became 

impoverished; 

I see him abased, with no 

honor remaining to him. 

Part of my Lord‟s justice 

is the existence of enemies 

How just is my Lord, and 

none is more just than He. 

And from His grace is His 

vast bounty; 

How excellent is my Lord, 

none is more generous 

than He. 

By His favor, I overcame 

the schemes of foes, 

While the plotting of the 

envier only degraded him. 

Whenever he rises swiftly 

for a brief moment, 

He soon descends into the 

lowest depth. 

When he imagines that his 

hand has grasped some 
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dominion, 

In truth, no dominion 

belongs to him. 

And whatever wealth he 

may have gathered 

unlawfully, 

Know with certainty: it 

will become evil against 

him. 

He spent his life envious 

and deceitful; 

Through him, my merit 

increased, while he gained 

no merit. 

Because of him, I guarded 

my soul from every 

blemish 

Otherwise, I would have 

left faults for him to 

spread. 

For I was cautious that he 

should see from me 

Nothing but goodness, 

even if he denied it. 

Likewise, I strove 

diligently so that I might 

ascend 

To a rank beyond anything 

he could imagine. 

His sorrow grew whenever 

our goodness increased, 

So he remained consumed 

by hatred, unworthy of it. 

Whenever I see him, I 

praise my Lord for him: 

He sees us in prosperity, 

yet finds no joy therein. 

We thanked our Lord 

through repentance. 

Blessed indeed is the one 

who repents and bears no 

sin. 

Whoever repents with 

remembrance in gratitude 

to God 

Allah has already prepared 

forgiveness for him. 

And the sincere friend 

devoted to us  

How weighty his worth is 

because of his sincerity. 

Indeed, I repented in 

gratitude and sought 

forgiveness 

For sins before Allah, too 

numerous to count. 

Analysis 

The poem Shakartu al-ʿAduwwa wa Lā 

Shukra Lah exemplifies Muḥammad 

Thaobān Ādam ʿAbdullāh Al-Ilory‟s use of 

Qur‟anic intertextuality and Arabic 

rhetorical devices to amplify al-shakwā. 

Structurally, the poem appears to praise the 

enemy, yet beneath this apparent gratitude 

lies an intense discourse of complaint, moral 

condemnation, and spiritual reflection. This 

duality reflects what Julia Kristeva describes 

as intertextual transformation, whereby 

earlier sacred discourses are absorbed and 

reshaped into new literary meanings 

(Kristeva, 1980). Similarly, Gérard 

Genette‟s theory of hypertextuality explains 

how the poem is constructed upon Qur‟anic 

hypotexts without direct quotation (Genette, 

1997). Through iqtibās, talmīḥ, ṭibāq, 

mubālaghah, and tawriya, Thaobān 

transforms personal suffering into a 

theological meditation on divine justice, 

envy, repentance, and moral superiority. 

The opening verse, “Shakartu al-ʿaduwwa 

wa lā shukra lah / walākin ʿalayhi limā 

laysa lah” (“I thanked the enemy though he 

deserves no thanks, but rather for what he 

lacks”), immediately establishes the 

paradoxical foundation of the poem. The 

poet outwardly expresses gratitude toward 

the enemy, yet the gratitude is actually 

ironic because the enemy lacks intellect, 
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virtue, and guidance. This rhetorical paradox 

exemplifies tawriya, where an apparent 

meaning conceals a deeper and opposite 

intention (Ibn al-Muʿtazz, n.d.). The 

expression simultaneously functions as a 

complaint and an assertion of moral 

superiority. By thanking the enemy for his 

deficiencies, the poet indirectly condemns 

him while preserving spiritual composure. 

This paradox intensifies emotional tension 

because the poet refuses direct rage and 

instead frames hostility within controlled 

irony. Such restraint reflects the Islamic 

ethical tendency to transform anger into 

reflective discourse. 

The following line, “mina al-ʿaqli wa-al-

faḍli balhi al-hudā / idh al-ḥiqdu wa-al-

ḥasadu qad ashghalah” (“he lacks intellect, 

virtue, and even guidance, since hatred and 

envy have consumed him”), introduces a 

sustained moral antithesis. Here, the poet 

contrasts reason and guidance with envy and 

malice, employing ṭibāq to sharpen the 

ethical distinction between himself and the 

envier. The pairing of al-ʿaql and al-hudā 

against al-ḥiqd and al-ḥasad creates a 

semantic opposition between enlightenment 

and spiritual corruption. This reflects the 

Qur‟anic worldview in which envy blinds 

individuals from truth and guidance. The 

allusion to envy as a destructive spiritual 

force recalls the Qur‟anic condemnation of 

the envier in Surah al-Falaq (Q113:5), 

thereby embedding the complaint within a 

sacred moral framework. Through this 

intertextual strategy, the poet portrays envy 

not merely as social hostility but as 

theological deviation. 

In the verse “ḥasūdī li-bughḍī ghadā 

muflisan / arāhu ḥaqīran wa lā ʿizza lah” 

(“my envier became bankrupt because of his 

hatred; I see him humiliated and without 

honor”), Thaobān employs the metaphor of 

bankruptcy to describe moral ruin. The word 

muflisan echoes Qur‟anic and prophetic 

discourse regarding spiritual bankruptcy, 

where outward success conceals inward loss. 

This image recalls the Qur‟anic concept of 

al-khāsirūn (“the losers”) who exchange 

guidance for misguidance (Q2:16). The 

metaphor intensifies al-shakwā by 

transforming the enemy‟s hatred into 

evidence of his own destruction. 

Simultaneously, the poet uses mubālaghah 

in describing the enemy as entirely devoid 

of honor, emphasizing the complete moral 

collapse produced by envy. Through this 

rhetorical exaggeration, the poem amplifies 

the emotional and ethical consequences of 

hatred. 

The central theological pivot of the poem 

appears in the fourth line: “fa-min ʿadli 

rabbī wujūdu al-ʿaduww / fa-aʿdil bi-rabbī 

fa-mā aʿdalah” (“from the justice of my 

Lord is the existence of the enemy; so affirm 

the justice of my Lord, for who is more just 

than Him?”). The poet transforms personal 

complaint into theological contemplation. 

The rhetorical question “fa-mā aʿdalah” 

echoes Qur‟anic interrogative patterns such 

as “wa-man aḥsanu mina Allāhi ḥukman” 

(“who is better than Allah in judgment?” 

Q5:50) and “wa-man aṣdaqu mina Allāhi 

qīlā” (“who is more truthful than Allah in 

speech?” Q4:87). This constitutes iqtibās 

through adaptive paraphrase of Qur‟anic 

style. According to Abd al-Qahir al-Jurjani, 

such interrogatives represent istifhām 

taqrīrī, rhetorical questioning that reinforces 

certainty rather than seeks information (Al-

Jurjānī, 1954). The existence of enemies is 

therefore interpreted as part of divine 

wisdom and justice. This theological 

reframing elevates the poem beyond 

ordinary lamentation into spiritual surrender 

and trust in God. 

Similarly, the seventh line “wa-min faḍlihi 

faḍluhu wāsiʿ / fa-afḍil bi-rabbī wa-mā 
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afḍalah” emphasizes divine generosity 

through repetitive praise. The repetition of 

faḍl creates rhythmic reinforcement of 

God‟s boundless favor and contrasts sharply 

with the envy of human beings. This 

repetition functions as takrīr, intensifying 

emotional conviction and gratitude. The poet 

suggests that while human beings envy and 

restrict, God‟s generosity remains infinite. 

Such juxtaposition deepens the complaint 

because the enemy‟s jealousy is implicitly 

portrayed as opposition to the divine 

distribution of blessings. 

The poem also develops a recurring motif of 

the temporary rise and inevitable downfall 

of the envier. In the ninth and tenth verses, 

“idhā mā iʿtalā surʿatan burhatan / 

tanazzala fī darkati al-masfalah” 

(“whenever he rises quickly for a moment, 

he descends into the lowest depths”) and 

“idhā ẓanna anna qad ḥawat kaffuhu / mina 

al-mulki shayʾan fa-lā mulka lah” (“when 

he imagines that his hand possesses some 

dominion, truly he possesses no dominion”), 

 Muhammad Thaobān employs sharp irony 

and antithetical movement between 

elevation and descent. These lines echo 

Qur‟anic depictions of arrogant oppressors 

whose apparent power collapses suddenly, 

such as Pharaoh and Qarun. The movement 

from elevation to humiliation constitutes 

ṭibāq between ascent and descent, while the 

negation “fa-lā mulka lah” undermines the 

illusion of worldly authority. Through this 

device, the poet assures himself that 

injustice and envy are ultimately self-

destructive. 

The twelfth line “qaḍā ʿayshahu ḥāsidan 

mākiran / bihi zāda faḍlī wa lā faḍla lah” 

(“he spent his life envying and plotting; 

through him my virtue increased while he 

gained no virtue”) reflects another 

paradoxical inversion. The enemy‟s hatred 

unintentionally becomes the means of the 

poet‟s spiritual elevation. This idea aligns 

with Qur‟anic theological principles 

whereby trials purify believers and increase 

their rank. The contrast between the poet‟s 

increasing faḍl and the enemy‟s lack of 

virtue further reinforces ṭibāq. The 

complaint is therefore transformed into a 

moral triumph, where suffering becomes 

evidence of divine favor rather than defeat. 

Muhammad Thaobān‟s ethical restraint 

becomes especially visible in the thirteenth 

and fourteenth verses: “fa-ṣuntu bihi al-

nafsa min kulli shayn / wa illā fataḥtu li-kay 

yanqulah” (“Because of him, I guarded my 

soul from every blemish, Otherwise, I would 

have left faults for him to spread.”) and “li-

annī iḥtarastu li-kay lā yarā / siwā al-khayri 

minnī wa-law abṭalah” (“For I was cautious 

that he should see from me Nothing but 

goodness, even if he denied it.”). Here, the 

complaint is moderated by self-discipline 

and moral consciousness. The poet refuses 

retaliation despite provocation, thereby 

presenting himself as ethically superior to 

the envier. This restraint reflects Islamic 

ethical ideals concerning patience and 

concealment of faults. The complaint 

becomes not an uncontrolled emotional 

outburst but a measured moral testimony. 

The emotional climax emerges in the 

sixteenth and seventeenth lines: “rabā 

ḥuznuhu idh namā khayrunā / fa-aḍḥā bi-

kurhī wa lā ahla lah” (“his sorrow increased 

whenever our goodness increased, and he 

became consumed by hatred though 

unworthy of it”) and “arāhu fa-aḥmadu 

rabbī ʿalayh / yarānā bi-khayrin fa-lā bahja 

lah” (“when I see him, I praise my Lord for 

him; he sees our goodness but finds no joy 

in it”). These lines reveal how the poet 

transforms the enemy‟s envy into a cause for 

gratitude toward God. The complaint thus 

evolves into praise. The enemy‟s inability to 

rejoice in khayr (goodness) becomes 
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symbolic of spiritual deprivation. The poet‟s 

response is not revenge but HamduliLlah 

(thanking Allah), indicating spiritual 

transcendence over resentment. 

The final verses shift decisively toward 

repentance and remembrance of God: 

“shakarnā bi-tawbatinā rabbanā / laqad 

ṭāba man tāba lā dhanba lah” (“we thanked 

our Lord through our repentance; blessed is 

the one who repents and has no sin”) and 

“laqad tubtu shukran wa-mustaghfiran / li-

dhanbin ilā Allāhi lā ʿadda lah” (“I have 

repented in gratitude and sought forgiveness 

for sins beyond number”). These lines allude 

to Qur‟anic concepts of tawbah and divine 

mercy, especially Q39:53 and Q2:222. 

Complaint culminates not in curses or 

vengeance but in repentance and spiritual 

purification. The phrase “lā ʿadda lah” 

(“countless”) employs mubālaghah to 

emphasize the magnitude of human 

imperfection and the vastness of divine 

forgiveness. Through this conclusion, 

Thaobān redefines al-shakwā as a pathway 

to humility, gratitude, and nearness to God. 

Conclusion 

This study has demonstrated that al-shakwā 

in Muḥammad Thaobān Ādam ʿAbduLlāh 

Al-Ilory‟s Dīwān al-Shukrān is not merely 

an expression of personal grievance but a 

complex rhetorical and theological construct 

shaped by Qur‟anic intertextuality. Through 

the strategic deployment of iqtibās, talmīḥ, 

tawriyah, and ṭibāq, the poet transforms 

complaint into a morally regulated discourse 

in which suffering is reinterpreted through 

divine justice and spiritual meaning. The 

study establishes that complaint poetry in 

Nigerian Arabic literature operates within a 

dynamic intertextual field where Qur‟anic 

discourse, classical Arabic rhetoric, and 

local socio-cultural realities converge. 

Muhammad Thaobān‟s poetic strategy 

reveals that grievance, when filtered through 

Qur‟anic ethics, becomes a mechanism for 

spiritual elevation rather than resentment. 

The transformation of al-shakwā into 

gratitude and repentance ultimately reflects 

a broader epistemological orientation in 

Islamic poetics, where suffering is not 

negated but reinterpreted as part of divine 

wisdom. This contributes significantly to 

African Arabic literary studies by 

demonstrating that Nigerian Arabic poetry is 

not derivative but intellectually 

sophisticated, rhetorically complex, and 

deeply rooted in both classical and 

contemporary Islamic intellectual traditions. 
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