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Abstract  

The main premise behind this research is to investigate the peculiar 

role of language as a bridge of communication between cultures through 

conducting a comparative study of Disgrace by J. M. Coetzee and The 

Pickup by Nadine Gordimer. Since language is a product of the present 

dominant ideology, the novelists under study are very concerned with 

language as a discursive power of struggle to resist the dominant ideology 

and a potent force that is associated with self-fashioning and the question 

of identity since it is an influential means of expressing opinions and 

interacting with others. 
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Language as a Bridge of Communication Between Cultures in the 

Light of  J. M. Coetzee’s Disgrace and Nadine Gordimer’s The Pickup: 

A Comparative Study 

Language is an important vehicle for gaining power and 

communication which is only through mutually beneficial interactions that 

the wounds from a shared painful history may be healed (Andindilile 19). It 

is a focus of power relations since it reveals the existing struggle between 

social groups and the hierarchical power in the post-apartheid era. 

Furthermore, it is an influential means for the blacks who lack knowledge, 

civilization, and culture, so the achievement of literacy among them is a 
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revolutionary act and a great challenge to the dominant cultures which paid 

less attention to their humanity (Jay 222). 

Michel Foucault (1926-1984) outlines three relevant approaches to 

language and communication represented in the reflective, intentional, and 

constructionist ones. In the first instance, the reflective approach implies 

that the inherent meanings of language reflect nature. In the second 

instance, the intentional approach demonstrates how authors impose their 

own intentions on the literary work through language which has certain 

codes of which one must be fully aware in order to express his thoughts in 

an obvious way. In the third instance, the constructionist approach reveals 

that meanings can be constructed by symbolic representations and signs. 

Each culture has its own significations, representations, and codes. In order 

to understand and recognize other cultures, one must know their mindset 

and perceptions (Williams 124). 

Language cannot be restricted, predicted or controlled; rather, it 

extends the borders of history. The nation‟s history, culture, identity, and 

values are carried by language. Culture conveys factual images of a 

specific community to the world through oral and written language. In fact, 

cultural forces have a great deal of importance in shaping the sense of 

history and spreading languages. It is not enough to consider cultural codes 

only to understand the profound significance of language. One must 

recognize all the political, social, and economic forces surrounding each 

culture. 

Language lies at the heart of the two struggling forces in Africa in 

the 20th century. According to Ngugi Wa Thiong'o, the African people 

struggled ceaselessly to restore their seized power and heritage, and usher 

in a new era of communal self-regulation and self-determination (4). In a 

speech entitled, the African Writer and the English Language, Chinua 

Achebe said: "Is it right that a man should abandon his mother tongue for 

someone else‟s? It looks like a dreadful betrayal and produces a guilty 

feeling. But for me there is no other choice. I have been given the language 

and I intend to use it  " (62). 

In Black Skin, White Masks, Frantz Fanon splits identity into two 

selves: the man in the white mask and the man in the black mask; the 

former speaks native language as his mother tongue and a real aspect of his 

identity; and the latter is fully aware of his original identity, but uses this 

disguised identity for assimilating into other cultures during the age of 

colonialism (qtd. in Lai 16). Ironically, using the mother-tongue is regarded 

as a sign of passivity, indiscretion, foolishness, and inferiority, whereas 
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using the foreign language is regarded as a sign of positivity and 

superiority. 

The main aim of colonialism is to destroy the heritage of the 

colonized and control their economic and political wealth which cannot be 

effective without colonizing their mental universe, tools of self-

determination, and relations with others in the world. In fact, colonizing the 

mind requires suppressing the native language and imposing the foreign 

language (Wa Thiong'o 16). However, the African language refused to die. 

The African people rejected adopting it as a means of spiritual subjugation; 

therefore, they decided to decolonize their minds. They found no 

contradiction between keeping their mother tongue and using the foreign 

language even if it was related to other continental geographies. 

Although the peasantry and the working class were compelled by 

history to use their masters‟ language, they did their best to keep their 

native language by Africanizing the foreign language. They adopted pidgin, 

which is coining new expressions by mixing foreign and native languages. 

Through this effective strategy, the African language was still alive in the 

daily speeches, activities, ceremonies, and even in political struggle 

through orature, poems, stories, myths, proverbs, and riddles (23). 

Coetzee and Gordimer are two of the most influential authors in 

South Africa during the apartheid and post-apartheid periods who are 

considered the voices of reason, truth, and conscience of the black people 

under the control of the apartheid regime. They devote their works to 

penetrating the texture of the South African community. Their novels are 

marvelous contributions to South African literature in the 20th and 21
st
 

centuries. 

John Maxwell Coetzee (the recipient of the 2003 Nobel Prize in 

literature) was born on February 9, 1940 in Cape Town, South Africa. The 

National Party in 1948 had dire consequences on his early life because of 

his father's disagreement with the legal policies of the apartheid system 

(AL. Musawi 44). Accordingly, his South African origin and socio-

historical heritage are reflected in his preoccupation with oppression and 

violence prevalent in South Africa (Cichon 47).  

Nadine Gordimer (1923-2014) is the recipient of the 1991 Nobel 

Prize in literature. Like Coetzee, she witnessed the oppressive control of 

the apartheid system since her early life. Her childhood was rooted in her 

own mind and had a great impact on shaping her personality (Padhi 36). 
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Coetzee and Gordimer agree that writers should be committed to 

making a better future for their countries or at least participate in achieving 

it by responding to the political circumstances, expectations, and demands 

of the people (Coetzee & Attwell 98). Thus, both strongly believe in the 

broad and comprehensive role of literature which is not restricted only to 

reflecting on politics, but also opposing and reacting against it. 

Cultural identity refers to the judgment of cultural values; how 

individuals from certain cultures recognize the new as well as different 

values of their cultures which are equal and coexistent with their own 

cultural values. A considerable transformation happened after the ending of 

the colonial rule of the apartheid regime in South Africa. It leads to a huge 

cultural identity crisis between the two divides: the descendent of white 

colonizers grown up in South Africa and the indigenous blacks. Both show 

great segregation towards the new culture. “The racial superiority 

awareness and the self-defense tendency of whites, the inferiority 

consciousness and the resist tendency of the blacks are deeply rooted in the 

culture of their nation” (Zuo 1).  

Coetzee depicts the portrait of the new cultural identity in new south 

Africa in his masterpiece, Disgrace by reflecting on the psychology and 

behavior of characters towards the new South Africa after the 

disappearance of the apartheid system. In the first place, the novel reveals 

the white cultural identity crisis in the form of David Lurie, the professor of 

English language who sticks to his social identity, denies any 

transformation of the whites‟ superior position following the ending of the 

colonial rule, and consequently rapes his black student, Melanie out of 

believing that she is one of his properties. In the second place, the novel 

shows the inner hatred of blacks towards white through the character of 

Petrus who realizes that English is a language of authoritative influence; 

consequently, his servant's voice is reduced to an echo of the master's in the 

new South Africa. In the third place, the novel also analyzes the 

perplexities in the heart Lucy (Lurie‟s daughter) between her disgust of the 

beliefs embedded in the white cultural identity and her compromise with 

the black cultural identity following being raped by a black gang. It can be 

observed that the shadows of the colonial rule of the apartheid regime still 

exist since they are represented in the cultural identity crisis between 

whites and blacks (Zuo 1).  

Seen from another perspective, the incident of Lucy‟s rape 

demonstrates the extent of complexity in cohabitation between the two 

parties. It can be regarded as black revenge for the crimes and atrocities 
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committed against them in the past. Black rapists can be regarded as 

symbols of rejuvenated black African demanding justice and retaliation.  

In Disgrace, Coetzee shows how language is a sign of power for 

whites and power loss as well as a tool of struggle for blacks. Lurie 

occupied a senior position as a professor of languages at the university 

during the apartheid era. He is forced to teach communications following 

the elections of 1994. This incident in particular is a sign of power shift 

when the whites' power begins to be limited or restricted. Indeed, Lurie is 

fully convinced of the white supremacy culturally, ideologically, and 

racially; consequently, his prestigious position and white complexion 

provide him with a powerful economic and social position in South Africa. 

Moreover, his position as a professor embeds his power and superiority 

over inferiors; it is indeed a weapon that he deploys constantly to assert his 

identity as a superior being, and consequently his right to appropriation and 

suppression of the inferior (Douthwaite 157). 

In spite of the whites' general belief that they occupy the superior 

position culturally, socially, politically, and ethically, they feel persecuted 

by the blacks who want to revolt against them. Accordingly, they must 

stereotype blacks in unchanging images of disorder and anarchy in order to 

keep their power and superiority (Min & Xiaoyan 50).  

 Lurie does not express any desire of learning the African language, 

though he cannot totally interact with the people there. For example, he 

does not respond to the soccer match on TV because he does not know a 

word in the African language. However, he keeps his English as a sign of 

his power and superiority over blacks. Petrus tries to draw power through 

articulating non-standard English. Lurie is disappointed with his 

pronunciation when he rolls the letter "r" in the word "relative" and says 

elsewhere "it is finish" (D 201). Hence, he believes that English articulation 

in South Africa by African black people lost its articulateness, and his 

superiority due to his English language disappeared in New South Africa 

like a dinosaur expiring and settling in the mud, the language has stiffened. 

Pressed into the mold of English (117). Lurie‟s However, it is evident that 

English language does not lose its superiority or efficiency; rather, Lurie 

loses the hegemonic superiority of its authority since the power of language 

also transforms to blacks. After many interactive situations, Lurie realizes 

that Petrus has more capabilities than what is expected; “he would be a fool 

to underestimate Petrus” (202). 

Later, Lurie becomes very convinced that English no longer retains a 

place of power, and his linguistic standard speech as a professor of 
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languages becomes “an unfit medium for the truth of South Africa” (D 

117).  At this point, Lurie becomes totally powerless. Although he knows 

many languages, blacks strip him of his power: He speaks Italian, he 

speaks French, but Italian and French will not save him here in darkest 

Africa. He is helpless (95). This is a clear declaration from black intruders 

that English is not a sign of power for Lurie.  

On the contrary, Lucy (Lurie‟s daughter) insists on learning the local 

language as a form of struggle against the marginalization of blacks as well 

as a means of granting them their lost power and spreading reconciliation 

between the two divides. She also cements her relationship with her 

African surroundings on the farm, socializes with her neighbors in the 

market, and communicates with Petrus‟s wife in Xhosa. Thus, the contrast 

between Lurie and Lucy is evident in their use of language. 

Whereas Lurie refuses to adapt, thinking it is humiliating for him and 

his daughter to be disempowered in this way, Lucy realizes that personal 

hatred drove black gangsters to rape her, regarding what happened to her as 

a redemption of the suffering, blacks underwent under the control of whites 

in the apartheid system; that is why whites expiate the crimes of the past by 

suffering in the present, and must pay the price of their subjugation of 

blacks: “What if that is the price one has to pay for staying on?... Why 

should I be allowed to live here without paying? Perhaps that is what they 

tell themselves (D 158).  

Lucy tries to convince him that they must adapt in order to live in 

peace: "Yes I agree it is humiliating. But perhaps that is a good point to 

start from again…. To start at ground level…. With nothing. No cards, no 

weapons, no property, no rights, no dignity (D 205). Lucy thinks that it 

may be a good starting point towards reconciliation and coexistence 

between the two polarities: "Lurie, we can't go on like this. Everything had 

settled down... I am prepared to do anything, make my sacrifice, for the 

sake of peace" (208). 

Moreover, lack of language is a sign of powerlessness for Petrus's 

wife and Bev Shaw alike. Petrus‟s wife herself just whispers in English 

since she does not speak it well and is afraid of committing mistakes; she 

only knows a few words like "Thank you" (D 129). Bev Shaw also is afraid 

of committing grammatical mistakes in front of the old-fashioned professor 

Lurie. 

 Coetzee reflects his “quest for an authentic language” for Africa in 

this question: “Is there a language in which people of European identity, or 

if not of European identity then of a highly problematical South African-
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colonial identity, can speak to Africa and be spoken to by Africa?” (White 

Writing 7). In fact, a powerful transformation in the usage of English 

language by different cultures is provoked after the demise of the apartheid 

era.  

Gordimer's The Pickup is a social mix of post-apartheid South Africa 

and an Arab country. Edward Said states that it "is a masterpiece of 

creative empathy... a gripping tale of contemporary anguish and 

unexpected desire, and it also opens the Arab world to unusually nuanced 

perception" (qtd. In De Botton 16). Gordimer shows how language is a 

bridge of communication between cultures for the marginalized Eastern 

people as well as the domineering Western ones. The discursive power of 

language is highly demonstrated in the novel through Abdu/Ibrahim, the 

Eastern man who aspires to gain power by immigrating to any Western 

country and assimilating into its ideologies; and Julie who desires to 

achieve her identity out of her father‟s lifestyle by residing within a 

Muslim community in a desert Eastern country. 

Ibrahim is fed up with leading a miserable life in the East, seeking to 

live in an industrial Western country. He is an illegal immigrant to 

Johannesburg. His economics degree brings him no job offers and has no 

future in his wretched country, which “ends up with nothing, everything 

lost" (PU 189). Thus, he considers Julie a visa to enter his desired world 

and fulfill his utopian dream. Indeed, he achieves his goal in the end and 

gets a visa to the USA by establishing a firm contact with Julie's wealthy 

family. 

 Similarly, Julie is a white girl who is fed up with the oppressive 

system in her country. She is very disgusted by the blacks' suffering in her 

own country, calling for equal treatment among all without imposing 

tyranny or oppression: "She abrogates any rights that are hers, until they 

are granted also to him” (PU 55). Thus, she does not have the sense of 

belonging in her Western country, struggling to gain her identity and power 

in another one; therefore, she considers Ibrahim a means to achieve her 

goal, choosing his homeland, Saudi Arabia, as an appropriate place to start 

again for fulfilling her desires.  

Many people warn Julie against creating a relationship with Ibrahim 

because they are completely different and not suitable for each other. Mr. 

Motsamai, a friend of Julie's father, tell her: he‟s not for you" (PU 32). Her 

father also resents such a relationship with an Eastern man: “You are out of 

your mind… you choose to go to hell in your own way" (98). This is the 

stereotype of most westerners towards easterners, which Said criticizes in 
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Orientalism. He strongly resents the general ideology of the "orient", the 

"other" or the "colonized" which have been widespread by Western 

scholars who have told myths about their deceit, laziness, inability, 

assimilation, and irrationality (1). 

Gordimer depicts how her characters keep their own language as 

proof of their culture, heritage, and power; but when it represents their 

power loss, especially in Western countries, they are compelled to speak 

their Western masters' language. It is obvious from the very beginning that 

Ibrahim, at work, is proud of speaking his own language, making inquiries, 

and engaging in exchanges of the colloquial ease with those he approached 

(PU 110).  He tries to keep the power of his own language, considering it 

his way of superiority over Julie, but later he asks Julie to teach him 

English to gain the power of the world: "I need to speak English with you if 

I am going to get a decent job anywhere… only with English" (152). He 

believes that the world is their world. They own it (160).  

Once arriving at Ibrahim‟s community, Julie was strangely new to 

them, she was also strangely new to herself (PU 123). Upon merging with 

Ibrahim's relatives, Julie is fully aware that her ignorance of their language 

reveals the blacks‟ power over her. She feels lonely and segregated; she as 

well as Ibrahim's sisters look at each other in deep incomprehensibility; no 

one can imagine the life of the other. She gradually gets rid of her sense of 

alienation and loneliness through participating with Ibrahim‟s female 

relatives. It is a great motive for her to learn their language: "I have to learn 

the language" (121). As a result, she asks her mother to send her a copy of 

the translated Quran. She also decides to teach Ibrahim's female relatives 

her own language in exchange for lessons in their language (143). 

Gradually, neighbors join the exchange, picking up the language of each 

other (150). They create a female communicative cycle in the kitchen 

through which they get out of their silent status and exchange pidgin 

language (255). In the end, Julie "spoke Arabic, the foreigner understands 

enough, now" (268). Thus, the kitchen stands as hope for future 

possibilities between the East and the West because it witnesses the 

linguistic and emotional ties among the female community. 

Julie starts to discover a new meaning in her life, finds her identity 

among the Muslim women at Ibrahim's home, feels less isolated than she 

was in her old life, gains acceptance from the citizens in the village by 

conforming to their religious and social beliefs, appears respectful to her 

new family, treats them as equals to her, creates a female community with 

Ibrahim‟s female relatives to discuss the ideas of female independence, and 
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ultimately provides Ibrahim with the authorities and good relations of her 

family to send him money as well as to get him a visa to the USA.  

Like Lucy in Disgrace, Julie uses her English as a way of struggle 

against the wretched situation of the black women, in the novel, in Arab 

countries, and consequently, through teaching one another's language in 

exchange, she steps forward towards reconciliation between the East and 

the West. It can be argued that Julie's ability in assimilating by means of 

language to any country is striking evidence of the power of her culture, 

nature, race, and skin color. Julie urges Ibrahim to be more powerful, stick 

to his own culture, and get out of his mortified tone while talking about his 

deep desire in leaving his place to immigrate to any European country.  

At the end of the novel, when Julie discovers Ibrahim's exploitation, 

she concludes: "I was occupied in picturing him to myself; I had 

undertaken the task of imagining him" (PU 245). She does not depend on 

Ibrahim only to achieve her autonomous identity; rather, she pays great 

consideration to language as a bridge of communication between cultures 

as well as Ibrahim's relatives as important factors in achieving her identity. 

After her refusal to immigrate with her husband, she considers her firm and 

flourishing relationship with other female members of the family a more 

precious alternative than any other relationship she created in her past life. 

Gordimer uses epigraphs in the form of poetic quotations to reinforce 

the concepts of language and culture. She begins her novel by including a 

short quotation from William Plomer's poem, "Another Country" (1973): 

“Let us go to another country.… The rest is understood.… Just say the 

word". She borrows such a quotation to imply the cross-cultural love and 

marriage of Julie and Abdu who seek to move to another country where 

their intercultural marriage can be accepted and approved. This epigraph 

expresses the hidden desires inside Julie and Abdu; they treat each other as 

a pickup and as a good means for fulfilling their dreams. Thus, "the rest is 

understood" implies these latent and inherent desires inside them (Tahsildar 

156). 

Both parties represent cultural hybridity; they successfully slough 

from their own skin to try a new life in a different country of various 

doctrines and beliefs. They find in their intercultural marriage a catalyst for 

achieving their utopian dream and liberation from the constraints of their 

own countries. Thus, their romantic relationship bridges differences and 

stands for a resort to another country from where their own identity can 

emerge and flourish.  



107 
 

The same poem is mentioned again in the middle of the novel. Abdu 

delivers it to Julie:” Let us go to another country. Not yours or mine” (PU 

88). These two lines of the poem reflect the notion of hybridity and 

oscillation between the native culture and the host one. This kind of 

cultural hybridity reminds us of Bhabha's notion of "third space or in-

between space", the new space that is created by blending two diverse 

cultures or traditions. Individuals can "negotiate and translate their cultural 

identities as a discontinuous intertextual temporality of cultural difference" 

(156). Abdu and Julie seek the third space, a new place that is different 

from their own cultures and traditions.  

 Gordimer also quotes religious terms related to the Arab culture; it 

is demonstrated when Abdu mentions some of the most important Arab 

poets like ―Imru„ al Qays, Antara (PU 93). Further, Abdu lends Julie a 

book under the title of al-Kitab wa-l- Qur’an: Qira’a mu’asira by Shahrur 

Muhammad, translated as The Book and The Quran: A Contemporary 

Reading. This book is banned in the Arab world since it tackles Islamic 

issues from a different perspective. In this connection, Abdu exploits such 

religious terms to teach Julie the nature of the Arab world. 

Moreover, Gordimer uses some verses of The Holy Quran from the 

chapter of Ar-Rahman (The Merciful): He hath let loose the two seas which 

meet each other: Yet between them is a barrier which they overpass not" 

(PU 146) on the ground that these verses somehow indicate the conditions 

and the experiences of Julie and Abdu in certain ways. This short quote can 

easily be applied to both Abdu's and Julie's conditions. Although both 

succeeded in fulfilling their dream of hybridity and achieved their own 

identity by moving to another country of a different culture and 

consummating an intercultural marriage, there is still a thin permanent 

distinction or a barrier between them. Each one of whom hopes to live the 

other's life and dreams of what the other wants to escape. Abdu hopes to 

disassociate from his desert Eastern community and travel to the USA, 

while Julie hopes to slough from her parent's western lifestyle, seeking 

another life in a far country.  

It is worth mentioning that Julie has realized from the very beginning 

that fate differentiates between her and Abdu: "Nevertheless she found 

herself speaking rather shyly respectful of the obvious differences in 'fate' 

between them" (PU 11). As for Julie, language has a vital contribution to 

her personality; she realizes that forming identity entails moving to a space 

outside her restricted country and learning language and culture. Her 

cultural identity blossoms when she learns another language, gradually 

losing her sense of alienation, and finds in the other country of a different 
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language and culture a refuge from the coldness, pressure, and exploitation 

of her western cultures, eventually realizing it as a bridge of 

communication between cultures where there is neither demarcation, 

struggle, nor discrimination.  

Coetzee and Gordimer have much in common demonstrating how 

language has great importance as a bridge of communication between 

cultures. They are remarkably concerned with language as a tool of power 

for whites and blacks alike. They explore the precious value of language 

and articulate the need for communication between the two divides in 

South Africa, demonstrating how language is a barrier to communication 

and a common difficulty confronting the displaced and segregated people. 

Most of the time, whites keep their language as a sign of their power and 

superiority over blacks, whereas blacks are torn between keeping their own 

language as a means of recognition of their cultural heritage and struggle 

against the white dominant ideology or assimilating to the whites‟ language 

to draw their power. 

Thus, the researcher has revealed that language is inseparable from 

ourselves as human beings with a specific history and a specific 

relationship to the world. Language is a means of communication and a 

carrier of culture which moves us further from our world to theirs. The 

research also has proven how Coetzee and Gordimer have common 

grounds in employing language as a means of struggle to gain power. Both 

have examined how language is a barrier to communication for the black 

segregated people, exploring its precious value as an effective tool to blur 

the boundaries between the two divides in South Africa during the 

tyrannical apartheid era as well as between East and West respectively. 

 Thus, language occupies great importance in gaining power. In 

general, whites keep their language as a sign of power over blacks, whereas 

blacks are perplexed between keeping their own language as a means of 

struggle to restore their cultural heritage and assimilating to the whites' 

language to draw their power from them. In this connection, Coetzee and 

Gordimer have agreed that exchanging each other‟s language is a 

significant power for gaining power and a great means of communication 

and interaction between cultures.  
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ل نادين  )الانتقاط(انهغت جسر تواصم بين انثقافاث في ضوء روايتي )انعار( ل جي او كوتسي و

 راست مقارنتجورديمير: د

 إعداد

 مروة حسن عبد انحميد انفرثد. 

 –انجامعت الإسلاميت بمينيسوتا  –كهيت انهغاث وانترجمت  –أستاذ مساعد انترجمت والأدب 

 انولاياث انمتحدة الأمريكيت

 مترجمت وباحثت بوزارة انعدل انمصريت

رٙذف ٘زٖ اٌذساعخ إٌٝ إخشاء دساعخ رح١ٍ١ٍخ ِمبسٔخ ٌشٚا٠زٟ )اٌؼبس( ي خٟ اَ وٛرغٟ 

فٟ ضٛء اٌٍغخ ودغش رٛاصً ث١ٓ اٌثمبفبد. رزٕبٚي اٌذساعخ اٌذٚس  ٌٕبد٠ٓ خٛسد١ّ٠ش الاٌزمبط((ٚ

ٍخ اٌفش٠ذ ٌٍغخ وأحذ اٌغٍُطبد اٌخطبث١خ راد اٌزأث١ش اٌفؼبي فٟ ثٕبء ٠ٛ٘خ الأفشاد ٔظشًا ٌىٛٔٙب ٚع١

ِؤثشح ٌٍغب٠خ فٟ اٌزؼج١ش ػٓ ا٢ساء ٚاٌزفبػً ِغ ا٢خش٠ٓ. ٚفٟ حم١مخ الأِش، فئْ ٌىً ثمبفخ دلالارٙب 

٠دت الاوزفبء فمظ اٌشِض٠خ اٌخبصخ؛ ِٚغ رٌه، فّٓ أخً ِؼشفخ ٚإدسان اٌثمبفبد الأخشٜ، لا 

ٚاٌزصٛساد اٌّزأصٍخ ، ثً ٠دت اٌزؼشف ػٍٝ اٌّفب١ُ٘ فحغت ثّؼشفخ اٌذلالاد اٌشِض٠خ ٌىً ثمبفخ

. فضلًً ػٓ فٟ وً ثمبفخ ًٍ  خ١ّغ اٌمٜٛ اٌغ١بع١خ ٚالاخزّبػ١خ ٚالالزصبد٠خ اٌّح١طخ ثى

رزدبٚص اٌٍغخ حذٚد اٌزبس٠خ؛ فٟٙ رحًّ ربس٠خ ٚثمبفخ ٠ٛ٘ٚخ اٌذٚي ٚرٕمً صٛسًا ٚالؼ١خ ػٓ 

ً اٌٍغخ أ١ّ٘خ ِدزّغ ثؼ١ٕٗ ٌٍؼبٌُ أخّغ ِٓ خلًي اٌزٛاصً اٌشفٟٙ ٚاٌىزبثٟ. ِّٚب لاشه ف١ٗ، رحز

ثبٌغخ وأحذ اٌٛعبئً اٌفؼبٌخ لاوزغبة اٌمٛح؛ فٟٙ رّثً ِحٛس ػلًلبد اٌمٛح اٌزٟ رىشف ػٓ 

اٌصشاػبد اٌذاخ١ٍخ ث١ٓ ِخزٍف اٌفئبد الاخزّبػ١خ فٟ ػصش اٌفصً اٌؼٕصشٞ ِٚب ١ٍ٠ٗ. ػلًٚح 

ٓ ٠فزمشْٚ إٌٝ ػٍٝ رٌه، رؼزجش اٌٍغخ أحذ اٌٛعبئً اٌّؤثشح ثشىً وج١ش لأصحبة اٌجششح اٌغٛداء اٌز٠

اٌّؼشفخ ٚاٌحضبسح ٚاٌثمبفخ؛ ٚثبٌزبٌٟ، فئْ اطلًػُٙ ػٍٝ ٌغخ اٌثمبفبد الأخشٜ اٌّؼبد٠خ ٌُٙ 

ِٚؼشفزُٙ ثٙب ثً ِّٚبسعزُٙ إ٠ب٘ب رؼُذ ػّلًً ثٛس٠بً فٟ حذ رارٗ ٠َُُٕ ػٓ ِمبِٚخ ٚرحذٞ وج١ش ِٓ 

ب ٘بِش١بً ٌُٙ ٚلإ ًِ  ٔغب١ٔزُٙ.خبٔجُٙ لاوزغبة اٌمٛح ٚاٌغٍُطخ ِّٓ ٠ٌُْٛٛ ا٘زّب

( ٚٔبد٠ٓ ٠2003ُّثً وً ِٓ خٟ اَ وٛرغٟ )اٌحبصً ػٍٝ خبئضح ٔٛثً فٟ ا٢داة ػبَ 

( أوثش اٌىُزبة رأث١شًا فٟ ربس٠خ أدة 1991خٛسد١ّ٠ش )اٌحبصخ ػٍٝ خبئضح ٔٛثً فٟ ا٢داة ػبَ 
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ؼخ فٟ رؼُذ إعٙبِبد سائ خٕٛة أفش٠م١ب؛ فأػّبٌّٙب رخزشق إٌغ١ح اٌّدزّؼٟ ٌدٕٛة أفش٠م١ب؛ ِٚٓ ثَُ،

ربس٠خ الأدة وىً. ا٘زُ ولً اٌىبرج١ٓ ثبٌٍغخ وأحذ اٌٛعبئً اٌفؼبٌخ لاوزغبة اٌمٛح ثبٌٕغجخ لأصحبة 

اٌجششح اٌج١ضبء ٚاٌغٛداء ػٍٝ حذ عٛاء، ِٛضح١ٓ و١ف رّثً اٌٍغخ ػبئمبً وج١شًا أِبَ ػ١ٍّخ 

 اٌزٛاصً؛ ٚثبٌزبٌٟ، فّٙب ٠ؤوذاْ ػٍٝ أ١ّ٘خ اٌٍغخ ودغش رٛاصً ث١ٓ اٌثمبفبد.

ٕبٚي وٛرغٟ فٟ سائؼزٗ )اٌؼبس( و١ف ٠زّغه أصحبة اٌجششح اٌج١ضبء ثٍغزُٙ وذ١ًٌ ػٍٝ ٠ز

لٛرُٙ ٚرفٛلُٙ ثً ٚع١بدرُٙ اٌؼ١ٍُب ػٍٝ أصحبة اٌجششح اٌغٛداء؛ ث١ّٕب ٠ظً أصحبة اٌجششح اٌغٛداء 

ُِشزذ ث١ٓ سغجزُٙ اٌم٠ٛخ فٟ اٌزّغه ثٍغزُٙ الأص١ٍخ وٛع١ٍخ ٌلإثمب ء فٟ ح١شح ِٓ أِشُ٘، رفى١شُ٘ 

ػٍٝ رشاثُٙ اٌثمبفٟ إٌّذثش ٚث١ٓ ٔضبٌُٙ ضذ الأ٠ذ٠ٌٛٛخ١خ ا١ٌّّٕٙخ لأصحبة اٌجششح اٌج١ضبء 

 لاوزغبة اٌمٛح ُِٕٙ ٚاٌمذسح ػٍٝ اٌزؼب٠ش ث١ُٕٙ.

ٌمذ أدٜ أزٙبء اٌحىُ الاعزؼّبسٞ ٌٕظبَ اٌفصً اٌؼٕصشٞ فٟ خٕٛة إفش٠م١ب إٌٝ حذٚس 

اٌجششح اٌج١ضبء اٌز٠ٓ ٔشأٚا فٟ خٕٛة  أصِخ ٠ٛ٘خ ثمبف١خ ضخّخ ث١ٓ اٌّغزؼّش٠ٓ ِٓ أصحبة

إفش٠م١ب ٚث١ٓ أصحبة اٌجششح اٌغٛداء ُٚ٘ اٌغىبْ الأص١١ٍٓ ٌدٕٛة إفش٠م١ب. فئْ اٌٛػٟ ثبٌزفٛق 

ٚاٌغ١بدح ٚا١ًٌّ ٌٍذفبع ػٓ ٘زٖ اٌغ١بدح اٌؼ١ٍُب ٌذٜ أصحبة اٌجششح اٌج١ضبء ٚالإحغبط ثبٌذ١ٔٚخ 

. ٚاٌشغجخ فٟ اٌّمبِٚخ ٌذٜ أصحبة اٌجششح اٌغٛداء ًٍ  ِفب١ُ٘ ِزأصٍخ ثؼّك فٟ ثمبفخ و

رمُذَ خٛسد١ّ٠ش فٟ سائؼزٙب )الاٌزمبط( ِض٠دًب اخزّبػ١بً ث١ٓ ٚضغ اٌغشث١١ٓ فٟ خٕٛة 

إفش٠م١ب فٟ أػمبة أزٙبء اٌحىُ الاعزؼّبسٞ ٌؼصش اٌفصً اٌؼٕصشٞ ٚٚضغ اٌششل١١ٓ فٟ اٌٍّّىخ 

ٌجبٌغخ ٌٍغخ ودغش رٛاصً ث١ٓ اٌؼشث١خ اٌغؼٛد٠خ. رش١ُش خٛسد١ّ٠ش فٟ ألصٛصزٙب إٌٝ الأ١ّ٘خ ا

اٌثمبفبد ثبٌٕغجخ ٌٍشؼٛة اٌّّٙشخ فٟ اٌششق فضلًً ػٓ اٌشؼٛة ا١ٌّّٕٙخ فٟ اٌغشة أ٠ضًب ِٓ 

خلًي طشحٙب ٌح١بح اٌشبة اٌؼشثٟ اٌزٞ ٠زّغه فٟ اٌجذا٠خ ثٍغزٗ اٌؼشث١خ الأص١ٍخ ٌلإثمبء ػٍٝ رشاثٗ 

 ًِ ب وج١شًا ٌٍغشث١١ٓ اٌّزحذث١ٓ الإٔد١ٍض٠خ، لشّس ٠ٛ٘ٚزٗ؛ ِٚب إْ صُذَِ ثبٌٛالغ اٌّش٠ش اٌزٞ ٠ٌُٛٝ ا٘زّب

اٌزخٍٟ ػٓ ٠ٛ٘زٗ ٚرشاثٗ اٌؼز١ك ٚسغِت فٟ رؼٍُ اٌٍغخ الإٔد١ٍض٠خ ٚاٌٙدشح إٌٝ أحذ اٌذٚي الأٚسٚث١خ 

طبِحًب فٟ اوزغبة اٌمٛح. ٚػٍٝ اٌٛخٗ ا٢خش، رٕبلش خٛسد١ّ٠ش لصخ اٌفزبح اٌج١ضبء اٌزٟ ضبلذ 

ٚاعز١بء٘ب اٌجبٌغ ِٓ اٌّؼبٍِخ اٌذ١ٔٚخ اٌزٟ ٠زٍمب٘ب أصحبة اٌجششح  رسػًب ِٓ إٌظبَ اٌمّؼٟ فٟ ثٍذ٘ب

اٌغٛداء فٟ ثٍذ٘ب ٚدػٛرٙب اٌحبٌّخ فٟ رطج١ك ِجبدٜء اٌّغبٚاح فٟ اٌّؼبٍِخ ث١ٓ اٌد١ّغ دْٚ فشض 

ٌطغ١بْ أٚ لّغ. وً ٘زٖ الأِٛس وبٔذ عججبً سئ١غ١بً فٟ أغلًخٙب ِٓ اٌشؼٛس ثبلأزّبء ٌجٍذ٘ب اٌغشثٟ 

ٍحخ فٟ رحم١ك ٠ٛ٘زٙب اٌضبئؼخ فٟ ثٍذ آخش. ٚخذد رٍه اٌفزبح ضبٌزٙب فٟ اٌزؼشف ػٍٝ ٚسغجزٙب ا ُّ ٌ

٘زا اٌشبة اٌؼشثٟ اٌزٞ أخز٘ب إٌٝ ثٍذٖ اٌّغٍُ ٌزجذأ سحٍزٙب فٟ رحم١ك ٠ٛ٘زٙب اٌّفمٛدح ِٓ خلًي 

زٗ ٌٚغزٗ اٌزؼشف ػٍٝ ثمبفخ رٍه اٌجٍذ ٚرؼٍُ ٌغزٙب اٌؼشث١خ وٛع١ٍخ ٌٍزٛاصً ِغ شؼجٙب اٌزٟ رخزٍف ثمبف

ٚرشاثٗ ٠ٛ٘ٚزٗ اخزلًفبً خزس٠بً ػٓ ثمبفزٙب ٌٚغزٙب ٚرشاثٙب ٠ٛ٘ٚزٙب. ٚثبٌّثً، وبٔذ ٘زٖ اٌفزبح ثبٌٕغجخ 

ٌٙزا اٌشبة اٌؼشثٟ ثّثبثخ طٛق إٌدبح اٌزٞ ِذ ٌٗ ٠ذ اٌؼْٛ؛ فمذ اعزطبػذ ثّؼبسفٙب ٚٔفٛر٘ب ر١غ١ش 

 . إخشاءارٗ ٌٍٙدشح إٌٝ اٌخبسج ٌزحم١ك ٠ٛ٘زٗ اٌّفمٛدح ٘ٛ ا٢خش

ٚثٕبءً ػٍٝ ِب عجك، فمذ وشّط ولً اٌىبرج١ٓ ا٘زّبِبرّٙب الأدث١خ فٟ وٍزب اٌشٚا٠ز١ٓ لإثشاص 

اٌذٚس اٌث١ّٓ ٌٍغخ وأداح فؼبٌخ ٌطّظ اٌحذٚد ث١ٓ اٌفدٛر١ٓ اٌمبئّز١ٓ ث١ٓ أصحبة اٌجششح اٌج١ضبء 

 ٚاٌغٛداء إٌٝ خبٔت اٌششل١١ٓ ٚاٌغشث١١ٓ أ٠ضًب.

 

 


