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A: Arabic based orthography (i.e. Arabic script and Swahilo-Arabic script)
A.D.: Anno Domini
A.H.: al-Hijrah calendar
A.H.A.P.: A. Parkar (the researcher). Also, A.P.
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A.V.: ‘Aydariis version
Approx.: Approximately
B. : Bin (son of)
Bt. : Bint (daughter of)
Ca.: Circa
Cf. : confer
CSMC: Center for the Study of Manuscripts Cultures
C.V.: Chimwini version
D. : Date of demise
E.A.: East Africa
E.B.: Encyclopedia Britannica (see, Bibliography)
Ed.: Editor
E.l.: Encyclopedia of Islam (see, Bibliography)
Eng.: English
Et-al: And others
F.: Folio
Fr.: French
H.: hemistich
Introd.: introduction
Incl.: including
K.K.S.: Kamusi ya Kiswahili Sanifu
L: Latin based orthography (Latin script for English and Swahilo-Latin script)
Lat.: Latin
Lit. : Literally
Mm: Millimeters
M.M.J.: Mu jam al- Ma’ant al-Jami’ (See, Bibliography)
Ms: Manuscript
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Mss: Manuscripts

MTM : Multiple texts manuscripts

N : noun

N.d. : No date

P.C.: Personal communication

PL.: Plural

Pp.: Pages

QH: Qasida Hamziyya

Q.M.W. : Qamiis Mu jamal-Wasit (see, the Bibliography)
R.: Recto

S.th: something

SFB 950: Sonderforschungsbereich 950
Singl. : Singular

SOAS: School of Oriental and African Studies
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STM: a single text manuscript
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T.V.: Tumbatu version

U.K. : United Kingdom

UDSM: University of Dar es Salaam
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Arabic transliteration table

Arabic Transliteration | Arabic Transliteration
Symbol symbol

\ a U= d
- b L t
z j ¢ gh
« h - f
« h* 4 K
a d 3 q
3 dh Jd I
D) r e m
J z O n
. S 9 w
o S > h
o= S < y

* NB: some letters, such as z may be transliterated as kh and this may be witnessed in
quotes extracted from other references.

Additional guidelines on vowels in Arabic transliteration system:

Long vowel: aa= a
long vowel: uu=1

Long vowel: ii =1
Glottal stop symbol = ’ (i.e. the Hamza symbol, <)
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Swabhilo-Arabic transliteration table

Arabic | Tlit. Other possible Arabic | Tlit. Other possible
Tlit. Tlit.

\ A - Ua Dhw -

< B bw, mb, mbw, p, L Tw -
mp, pw

< T Tw, ch L Dhw -

& Th - & A ‘a

z J Nj ¢ G Ng, ng’ (velar

nasal)

z H < F -

¢ Kh H 4 K Kw

3 D Nd & Q K

3 Dh - J L -

B Nd, ndr @ M Mw

D - o N ny

o - B) \W u

8= Sh ch o H -

o= Sw - < Y Ny

Nb: The transliteration symbols are mainly derived from the Hamziyya bilingual mss.
For extended Arabic symbols also used in some mss in the corpus, see the table
below.

Extended Arabic symbols: applied in Swahilo-Arabic orthography

Extended Arabic Symbol IPA
g [p]
d [t/]
3 V]
d [0]
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Abstract

Qasida (pl. gasa’id) are odes that are commonly sung and chanted during religious
festivals, such as mawlid ‘marking the birth of the prophet’ and on special occasions
such as marriage ceremonies. For centuries, the gasa’id have widely been chanted in
the Muslim world. Some qasa 'id such as Banat Su‘ad, al-Burda, and Hamziyya are
believed to have special spiritual significance such as baraka ‘blessings’ and sifa
‘healing’ powers. The Hamziyya, notably, being one of the most accessed odes during
the SFB 950 fieldwork, CO7 project, phase | & Il in the East African coast, attract our
attention.

The Arabic Hamziyya ode also known as al-Qasida al-Hamziyya fi al-Mada ' thi al-
Nabawiyya or the Hamza-Rhymed Panegyric in Praise of the Prophet was originally
composed in Arabic by the Egyptian poet Saraf al-Din Muhammad b. Sa‘id al-Bisiri
(1212-1294). The poem was then poetically rendered into Swahili by Sayh  Aydaris b.
‘Uthman b. ‘AlT b. Sayh Abubakar b. Salim of Lamu, East Africa (d. 1749).

Based on the analysis, which integrates philological, codicological and textual
dimensions, the usages of sixteen Hamziyya mss in their social contexts are examined
in this work. The major finding shows that a single text, like the Hamziyya is written in
divergent forms: monolingual (Swahili), bilingual (Arabic, Swahili or Swahili,
English), and may be produced with additional/subsidiary poetic and/or prose texts,
such as poetic translations (tarajim), commentaries (sarh), a five lined poem (tasmis),
annotations (hawasin) and Arabic, Swabhili glossary (mu’jam). Depending on their
context of usages, their textual layout arrangements and forms reflect their usages; for
example those that are having widely spaced texts with ample annotations, glossary,
and commentaries are used as teaching and learning aids, while those that are narrowly
spaced are used for oral performances. Interestingly, the narrowly spaced ones may be
used ‘behind the scenes’ i.e. as chanting aids for memorization prior to the oral

performances.
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Abstrakt

Qasida (pl. gasa’id) sind Gedichte die gewodhnlich zu religiésen Festlichkeiten wie dem
mawlid, dem ,,Geburtstag des Propheten* und anderen wichtigen Anldssen wie Hochzeiten,
gesungen werden. Die qasa’id werden schon seit Jahrhunderten in der islamischen Welt
gesungen/miindlich vorgetragen. Einigen qasa’id wie der Banat Su’ad, der al-Burda, und der
Hamziyya wird eine besondere spirituelle Bedeutung zugeschrieben wie zum Beispiel segnende
(baraka) und heilende (sifa) Kréfte. Insbesondere das mss (Manuskript) der Hamziyya war
eines der meist aufgegriffene Ode wahrend der Feldforschung des Projektes CO7 des SFB 950
wahrend der | & Il Phase an der ostafrikanischen Kiste, und verdient daher besonderer

Beachtung.

Die arabische Hamziyya, auch bekannt als al-Qasida al-Hamziyya fi al-Madda 'thi al-Nabawiyya
oder Lobgedicht an den Propheten im Hamza-Reim- und Versmal3, wurde urspriinglich von
einem agyptischen Dichter namens Saraf al-Din Muhammad b. Sa‘id al-Biisiri (1212-1294) auf
Arabisch verfasst. Spater wurde das Gedicht von Sayh ‘Aydariis b. ‘Uthman b. ‘Ali b. Sayh
Abiibakar b. Salim aus Lamu, Ost Afrika (d. 1749) in Swahili Ubertragen.

Basierend auf einer Analyse, welche philologische, kodikologische und textuelle
Untersuchungen vereint, wird in dieser Arbeit der soziale Kontext des Gebrauchs von
sechszehn Hamziyya mss (Manuskripten) untersucht. Eine der wichtigsten Erkenntnisse ist,
dass ein einziger Text wie die Hamziyya in unterschiedlichen Formen aufgeschrieben werden
konnte: monolingual (Swahili), bilingual (Arabisch, Swahili oder Swahili, Englisch), und mit
zusétzlichen poetischen und/oder prosaischen Texten versehen wurde wie poetischen
Ubersetzungen (tardjim), Kommentaren (sarh), einem Gedicht mit funf Versen (tahmis),
Anmerkungen (hawdasin) und mit einem Arabisch - Swahili Worterverzeichnis (mu jam).
Abhéangig vom Gebrauchskontext spiegeln ihre Anordnungen des textlichen Layouts und der
Formen ihren Gebrauch wider. Zum Beispiel wurden Texte mit groRzligigem Zeilenabstand,
umfangreichen Anmerkungen, einem Worterverzeichnis und Kommentaren als Lern- und
Lehrmaterial verwendet, wahrend Exemplare mit engem Zeilenabstand fiir die mundliche
Wiedergabe genutzt wurden. Interessanterweise verwendete man die Manuskripte mit engem
Zeilenabstand wahrscheinlich ,hinter den Kulissen®, d.h. sie dienten als Hilfsmittel zur

Memorierung des Textes vor einer miindlichen Auffiihrung.
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CHAPTER I: INTRODUCTION

1.1. Background of the Study

The principal aim of this thesis is to provide a cultural and philological study of
Swahili versions of Qasida al-Hamziyya® manuscripts written in Arabic script in the

Swabhili cultural area.

Al-Qasida al-Hamziyya fi al-Mada 'thi al-Nabawiyya ‘the Hamza-Rhymed Panegyric
Ode in Praise of the Prophet’? was originally composed in Arabic by the Egyptian
poet Saraf al-Din Muhammad b. Sa‘id al-Bisiri (1212-1294)%. The poem was then
poetically rendered into Swahili by Says ‘Aydarts b. ‘Uthman b. ‘Ali b. Sayh Aba
Bakr b. Salim of Lamu, East Africa, 1749.% This Swahili text (henceforth, the
‘Aydartus’ version) of Swahili-Islamic poetry featured most prominently in the
manuscripts (mss) accessed during the fieldwork conducted on the East African coast,
2011-2016.

The Hamziyya corpus in this study consists of sixteen manuscripts containing
different kinds of Qasida al-Hamziyya texts (henceforth, Hamziyya);® i.e., Swahili
poetic renditions, commentaries, five- “half-lines” (al-tasmis) poems, translations,
word-lists and study manuals on the Hamziyya content. This means that the
manuscripts appear with divergent textual layout forms as well as differences in

thematic context. As for their materiality, the manuscripts depict different physical

! The 1@’ marbitta i.e. the s (h/t) symbol in Arabic orthography on the word Hamziyya(h) will not be
reflected in the transliteration throughout the work unless quoted from a given author or written for a
specific reason.

2 The poem has an end rhyme of hamza: a symbol for a glottal stop in Arabic orthography that is
written as . The grapheme appears at the end of each verse, hence the name. The Hamziyya poem is
also known by another title: ‘umm al-gira fi madhi hayri al-wara ‘the mother of cities on the praises
for the best of creation’. Knappert 1968:52 gives an alternative meaning for the title i.e., ‘the mother of
books on the praises for the best of creation’.

8 Generally, any dates not marked AH should be assumed to be CE.

4 On the date of the tarjama, i.e. the Swahili Hamziyya translation of ‘Aydarts, see, Hichens n.d.:5,
notes on Hamziyya in the Ms. 53827 (coded as Hi in this work). The manuscript is preserved in SOAS
Library, London, United Kingdom.

S Currently, the sixteen manuscripts are stored electronically in the CSMC digital repository
(https://www.fdr.uni-hamburg.de/communities/csmc). Their descriptions are provided in chapter 1.



properties, especially in terms of their paper textures®, types of codices, bookbinding
materials, and even ink compositions. Further details on these aspects will be
provided in Chapter Il and I11.

The Hamziyya text is performed in some parts of the East African Swahili coast,
especially on the Lamu archipelago, in the context of central occasions of Islamic life.
For instance, it is chanted prior to a darsa ‘lecture’ on the exegesis of the Qur’an
during the holy month of Ramadhan, during the mawlid’ festival, and when
performing rites of passage ceremonies. However, the role of Hamziyya manuscripts
in the context of Swabhili-Islamic rituals, healing, transfer of knowledge and seeking
of transcendental rewards or worldly benefits, such as baraka ‘blessing power’,

remains unclear.

Many manuscript cultures, for instance, in Europe, have developed methods and
procedures for manuscript study that include palaeographic, codicological and
philological analysis, and some philological or critical text editions of Swahili poetry,
such as Allen (1971) on Utendi wa Mwana Kupona® and Miehe (2004) on Liyongo
Songs, exist. However, studies on Swahili Hamziyya manuscripts based on the above-
mentioned scientific methods have been relatively few. Nor are there studies linked to
sociological or anthropological perspectives on the role of the Hamziyya manuscripts

in oral performances.

In addition, there are few accounts of Swahili manuscript production techniques, such
as bookbinding, paper, pen and ink manufacturing processes (Biersteker and Plane
1989). Some works, such as those of Hichens (1939), Allen (1981) and Digby (1975),
tackle the above-mentioned subject very briefly. Digby (1975:49-55), for example,
mentions codicological features of an 18" century Qur’anic manuscript that was
obtained from Witu, Northern Kenya. He relates the history of the manuscript, and

describes its physical properties with respect to watermarked and non-watermarked

® The paper types of the Hamziyya manuscripts vary from manuscript to manuscript. Some show
watermarks, some are ruled, and some are plain, such as Ay, Nc and Di. More elaborations on these
elements are given in Chapter IlI.

" The Swahili term maulidi is derived from Arabic; mawlid, which connotes the festival hold to mark
the birth of the Prophet Muhammad in the Swahili cultural landscape.

8 The title, Utendi wa Mwana Kupona, literally means ‘The ballad of Mwana Kupona.’



papers, bookbinding materials, illuminated headings, calligraphic style, type of scripts
and the content of its colophon.

Allen (1981:17-22) re-examined the same Qur’an manuscript and gave an historical
account of the Sultan of Witu and the production of manuscripts in the Swabhili
cultural area, in general. He contended that Siyu was an important center in the
dissemination of Islamic knowledge and as a result, it flourished with renowned
scholars and professional manuscript scribes. Here, for centuries, there was extensive
production of paper and bookbinding materials and a tradition of manuscript copying

activities.

Hichens’ (1939:122) work deals with a classical Swahili poetic work: the poem al-
Inkishafi ‘the soul’s awakening’, which he translated and annotated. Besides this, he
gave some details on the types and ingredients of Swabhili inks. For instance, he
described two types of ink that are manufactured in the Swahili cultural area, namely,
black and red ink. Generally, he noted that the production of black ink involved
combining carbonic and acidic substances such as soot, burnt rice and gum Arabic,
whereas red ink was usually organic and commonly extracted naturally from plants
such as mzinjifuri ‘Bixa Orellana’, which produced a reddish-orange dye. Though
some Swahili scholars such as Hichens (1939) and Allen (1981) analysed the
production of manuscripts, and discussed inks and bookbinding techniques in the
Swabhili cultural area, comprehensive studies on the above subject are yet to be carried

out.

Swabhili manuscripts are commonly produced in codex form, bound between leather
folders or hard paper covers, with or without flaps, with the spines either threaded or
glued. In rare cases, some manuscripts have been produced in scrolls, for instance, the
Verses of Liongo Fumo, OR 4534, currently preserved in the British Library, London.
The scroll consists of approximately 7 leaves, which are glued together at their short
edges to form one long sheet of paper.® However, there are few academic works that

tackle basic features in the area of Swahili codicology and the “archaeology” of

® Ms. OR 4534 is dated approximately 1891 and measures 1940 mm by 160 mm. | appreciated the
efforts of Ms. Marion Wallace of The British Library, London, Ms. Stefanie Kolbusa of The Aga Khan
University (International), London and Ms. Angelica Baschiera of SOAS, London, who assisted me
with access to the manuscript.



Swahili manuscript culture. This work, therefore, calls for future comprehensive

research in this field.

Academic studies on the biographies of scribes, copyists and custodians of
manuscripts, such as Mwalimu Sikujua, Muhammad Kijuma'® and Sir Mbarak
Hinawy,! who played an important role in the production and preservation of Swahili
manuscripts are also lacking. One exceptional monograph, i.e., Abdulaziz (1979) -
Muyaka: 19" Century Swahili Popular Poetry, discusses the poet, the scribe'?, the
collector®®, the socio-political and cultural setting of the poet’s period and the
accessed manuscripts. This work examines in detail the manuscripts’ sources, the
collection, orthography, form, language, diction and style of Muyaka’s poetry. Since
then, no other work with such comprehensive coverage of a manuscript, its written
sources and the cultural background of its scribes or authors has appeared in Swahili

academic circles.

As for the Hamziyya, Hichens’ (1936) work seems to be the first scholarly account
that describes the London, SOAS, Ms 53823, its text and the biography of Say#
‘Aydarts’. The much later works of Mutiso (2001, 2005) and Olali (2012) admit that a
comprehensive life story of ‘Aydartis himself may no longer be retrievable, due to the

fact that those who would be able to give accounts of his life have long since died.

Accordingly, existing studies of the Hamziyya mainly focus on transliteration,

translation and explanation of its contents (Hichens 1934, Knappert 1968 and Mutiso

10 Recently, some scholars, such as Miehe & Vierke (2010) have examined the works and life of the
scribe Kijuma (also spelt ‘Kijumwa’). However, Abdulaziz (1979:74/98) mentions a number of poets,
scribes and authors, contemporaries of Muyaka (d.1840) such as Mohammed Ahmed al-Mambassy
(d.1880?) and Ali Koti (d.1860) whose manuscripts, biographies and contributions are dearly in need of
research.

1 Notably, Sir Mbarak Hinawy was a prominent figure who played an important role in the
compilation, preservation and popularization of Swahili manuscripts during the British colonial period
in Kenya.

12 The manuscript scribe was Mwalimu Sikujuwa (d.1890).

13" The Christian Missionary Society (CMS) of England sent Rev. William Ernest Taylor (1856-1927)
to the Kenyan coast for Christian missionary work. During his stay in Mombasa, Taylor became very
interested in the Swabhili language and spent most of his time learning it. As a result of this effort,
Taylor contributed hugely to early collecting of Swahilo-Arabic manuscripts, some of which are now in
the British Library and SOAS, London. The preservation of Muyaka’s manuscripts can be attributed to
his efforts (Frankl 1999).



2005). While the works on the Hamziyya conducted by these scholars are valuable,
studies that analyse the production and use of manuscripts in Swahili society are
lacking. Hence, philological, palaeographical and codicological studies of Swahili
manuscripts are necessary in order to contribute to the scientific knowledge of

manuscripts and to cultural studies.

This work, therefore, contributes to manuscriptology in general and Swabhili-lslamic
literature in particular. It may also contribute, to a certain extent, to the preservation of
the cultural heritage (which is probably facing extinction) of the Swahili people,
whose art and skills in manuscripts are understudied (as compared to other manuscript
cultures in Europe, Asia and West Africa). The work may also suggest to future
researchers’ avenues to further develop Swahili manuscript studies by filling the
aforementioned research gaps. These gaps may not be tackled fully in this thesis;
because this work will focus mainly on the study of the Hamziyya manuscripts. Many
other Swahili manuscripts need similar comprehensive manuscriptological

investigation.

1.2.  Definition of terms

This section defines key technical terms from the fields of Islamic, Arabic and Swahili
studies and the emergent discipline of manuscriptology. Recently, the Center for the
Study of Manuscript Cultures (CSMC), Hamburg, has developed a comprehensive
approach to the study of manuscript cultures in the field of philology, palaeography,
codicology, art history and material analysis. As a result, some technical terms in
manuscript studies have been re-examined and reviewed (cf. Ciotti & Lin 2016,
Friedrich 2016, Sobieroj 2016). These newly reviewed technical terms will be applied
in this work whenever necessary. Moreover, since | am dealing with manuscripts from
Swahili-Islamic tradition in East Africa, the researcher will use a number of terms
from Swahili and Islamic studies too. The rationale for applying these terms is as

follows:

The terminology used in the Islamic manuscript tradition is well known in the
Muslim world and international academic forums. Some terms, for example,

tamalluk ‘possession’ and waqfiyya ‘bequest’ statements have a technical
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connotation in Islamic law and jurisprudence (Hunwick & O’Fahey 1981,
Sabiq 2007, Gacek 2012). Publications on Islamic codicology and studies of
manuscripts in Arabic script not only provide fundamental concepts needed to
understand the physical and textual features of a manuscript but also outline
useful terminology that may be applied to a number of aspects of the Swabhili-
Islamic manuscript tradition (cf. Déroche 2005, Brinkmann & Wiesmdiller
2009, Bausi et al. 2015, Gacek 2012). Depending on the context or the subject
matter, some of the words borrowed from Arabic into Swahili have more than
one meaning, for instance, sherehe (Ar. sarh),** and may be subject to various
interpretations too. The preference here, therefore, to use words from the
Arabic language in their Arabic (not Swahili) technical sense.

Established Swahili terms will still be applied in this work whenever viable.
For instance, the well-known terminologies in the field of Swahili poetry such
as mizani ‘syllables of the metric foot’, kina (pl. vina) ‘rhyme’, kipande (pl.
vipande) ‘half-lines’, mshororo (pl. mishororo) ‘a poetic line in a given verse’

and ubeti (pl. beti) ‘stanza’, will be used in the analysis of Swabhili poems.

The corpus includes Islamic text(s) and paratexts (such as Ay, Am, Af, Di, Hu,
Ka, Ko, Sa) whose media of instruction is Arabic. Generally speaking, all the
Hamziyya manuscripts are framed in the Swahili-Islamic cultural context and
are usually used for oral performances and in the domain of transfer of Islamic
knowledge. Moreover, the paratexts contain Islamic statements such as
wagfiyya and tamalluk (see below), which are also framed in Arabic. In the
corpus, Swahili appears mainly in the tarjama texts and Nabahany’s sherehe,
‘commentary’. All these considerations suggested that it was preferable to use
Arabic/Islamic terminology when analysing the texts. There is also the point
that using purely Swabhili terms raises issues of equivalence (i.e., do they
actually cover the same things?) and usage (i.e., what terms do people

discussing these texts actually use?), and would require detailed consideration

14 The term sherehe, for example, in Mohamed, A.M. (2011: 681) Comprehensive Swahili English
Dictionary (CSED), is defined as, “i) celebration or festivity, ii) an analysis of report of a book or
article by someone else: review, iii) blurb: a promotional, as on a book, jacket, especially one that is
highly laudatory, and iv) glossary (cf. the word faharasa in the same work of Mohamed, 2011:140).



of which key terms should be applied. For example, matin could be replaced
with matini, tarjama with tarajuma or tafsiri, tahmis with takhamisa or utano
and hawasin with hawashini. Some Swahili terms, such as hawasin may
require long, involved phrases: For instance, maelezo ya kando kando, sherehe
amabatanishi, sherehe ya ziada, sherehe na ‘maongezi ya maelezo ya kando
kando or maandishi ambatanishi’ could be introduced. But this means
adapting Arabic/Islamic terms which the Swahili themselves use in a variety
of contexts/issues even today, in many cases simply modifying the Arabic
sounds to Swahili phonology (e.g., waqf — wakfu, tamalluk — tamalaki).
The researcher agrees that there is an argument for seeking to extend and
standardise purely Swahili terms in this field, but he is concerned that seeking
to do so in this thesis might be subject to dispute, and would go beyond the

research question he has set out.

The terms and their definitions are as follows:

Hagsiya (pl. hawasim): According to the Encyclopaedia of Islam (E.l.: 1979:268), the
term hasiya is used to mean (1) the margin of pages, where notes could be written, (2)
the marginal note itself, and, (3) gloss, used in the singular, undoubtedly as a
profession of modesty, giving the titles of independent works, and at times of some
length, dealing with comments on subjects treated by earlier authors. In this work, it
applies more specifically to, (i) glosses or notes in Arabic or Swahili explaining the
meaning of specific words from the main (Arabic) and secondary (Swahili) texts (i.e.,
matn and tarjama respectively), and (ii) short notes quoted from a commentary (sarh)
text and/or the annotator’s own notes. If these short notes are quoted from a well-
known sarh, then at the end of the quotation the annotator writes the word sarh and
the title of the sarh text from which he took the passage. Generally, the glosses or
notes may be placed haphazardly (diagonally, vertically, horizontally, marginally) or
in an organised form, i.e., between the matn and tarjama. The hawasin are

categorized as paratexts in this work.

Madrh: In Sperl and Shackle (1996:509), the term madi/ is used to mean “encomium
or the panegyrical section of a gasida.” In this work, it is used more specifically to

refer to a panegyric poem, which eulogizes the Prophet.



Matn: According to Qamiis Mu’jam al-Wasit (QMW) (n.d.), the term matn (al-kitab,
I.e., of a written text) is used to refer to “the original text, which appears besides al-
Sarh ‘commentary’ and al-hawasin ‘glosses’, nass al-asli ‘the text proper’, that is to
say, the actual or main written content matter which other texts explain.” In the
science of Hadith (traditional accounts of the Prophet) the word matn means “the
actual statement or information relating to the Prophet” (Azami 1977:32). In this
work, it is used to refer to the main text of al-Busiri of the Arabic Hamziyya.

MTM: According to Friedrich & Schwarke (2016:15-16), the term Multiple-Text
Manuscript (MTM), “designates a codicological unit ‘worked in a single operation’
(Gumbert, 2010) with two or more texts or a ‘production unit’ resulting from one
production process delimited in time and space (Andrist, Canart, Maniaci, 2013). On
the other hand, ‘composite’ seemingly is already established in the sense as used by
Gumbert and others and refers to a codicological unit which is made up of formerly

independent units.”

In this work, following the definition above, a manuscript that contains only one text,
e.g., the matn only, is termed as a Single Text Manuscript (STM). A MTM in this
work means any codicological unit with two or more texts copied together in “one
production process”, e.g., the matn and a sarh. However, if a codex contains two
texts which are arranged in a specific layout (for instance, each verse consists of the
matn interlinearised with the tarjama), and the texts are produced under “one roof”
(i.e. share a single title, basmalah ’opening formula’ and copyist’s colophon), then the
codex, in this form, will be termed a STM. Moreover, any codex that has a single text
(e.g. matn only) with paratexts, such as tamalluk ‘ownership’, wagfiyya ‘bequest’
statements and sawasin ‘annotations’ will still be referred to as a STM due to the fact
that paratexts are thresholds (also termed as “doorways”) that introduce readers to the
text and are not text proper (for more details on this subject, see the definition of a

paratext below).

Accordingly, a MTM, a composite or al-majmii’ ‘a collection of texts, is understood
here to be a codex that consists of several independent codicological units, e.g., the
matn, and other texts of related or unrelated subjects, which were not planned right

from the start of their operation to be in a single codex but were later on bound
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together to form a codex. In the corpus we have both MTMs and STMs. Their textual
characteristics are discussed further in 3.4.

Paratexts: According to Genette (1987: xviii), paratexts are the thresholds (Fr. seuils)
or liminal devices and conventions: the titles and subtitles, pseudonyms, forewords,
epigraphs, dedications, prefaces, intertitles, notes, and epilogues, that mediate a book
to the readers. The above definition of “paratexts”, however, is somewhat limited
because, firstly, it does not include some “doorways” or “gateways” such as glosses,
and secondly, it focuses on printed books in western studies. Recently, researchers™
have re-defined the term and further widened its scope to include a variety of items,
such as orality, films, television and digital media. Moreover, they also add liminal
devices which are not mentioned by Genette (1987), for example, glosses, glossary
and subscriptions (Watson 2010, Ciotti & Lin 2016:vii). In this work, therefore, the
term “paratext” is used to mean all those “doorways” or liminal devices that guide or
provide more information about a manuscript to a reader. Statements that appear
beside or within the folios of the Hamziyya manuscripts, such as tamalluk, waqfiyya
statements, kasiya and colophons, even if they have specific functions related to the
text, will be considered as paratexts in this work because they are not the core-content
of the main text. According to Ciotti & Lin (2016:vii), the paratexts’ functions in
manuscripts are categorized into three groups — namely: “1) structuring i.e. offering
navigation aids that guide the reader, such as table of contents: 2) commenting e.g.
glosses and annotations that offer interpretations and explanations of a text, and 3)

documenting.” Details on the paratexts of the Hamziyya corpus are given in 3.8.

Sarh: According to QMW (n.d.), the term $arh means: “To explain in a simple way, to
clarify, to translate, to reveal out what is hidden.” In this work, the term Sarh refers to
an explanation or commentary of a greater or lesser length of a given text. The term
Sarh itself may not cover the entire semantic domain of “commentary.” It may mean
authors’ or copyists’ expansion, explanation and comments on texts such the matn and
tarjama. Unlike the hasiya, the sarh provides more information on the matn or
tarjama text in an organised manner, carries a new title and can be compiled later on
as an independent codex or a book, such as al-Minah al-Makiyyah Sarh al-Hamziyya

(henceforth, al-Minah). A sarh that is presented in an organised layout, i.e. in full

15 See, for example, Watson 2010 and Ciotti & Lin 2016.



sentences and paragraphs, which explains either the matn or tarjama, will be
considered here as an independent subsidiary text and not a paratext. For more
information on this subject, see 3.5.5.

Swabhilo-Arabic script: This refers to a Swahili writing system based on the Arabic
script, which may have been expanded by extra characters derived by additional
diacritical marks and thus deviating from the original Arabic letters, for example, <
[p] to designate “p” in pata ‘to get, to obtain’ and z [{f] to designate “ch” in chama
‘society, union’. The word ‘script’ is used intentionally here to imply that the Swabhili
have intellectually contributed to the creation of their own writing system by
modifying the Arabic characters they have adopted.®

Swabhilo-Latin script: Harries (1962:17) terms the Swahili writing that uses Roman?’
characters as “Swahili Roman.” In this work instead, the term Swahilo-Latin script is
used, in analogy to Swahilo-Arabic script, to mean a Swahili writing system based on

Latin characters.8

Tahmis: Following Abdulaziz’ (1979:56-7) definition, the term tahmis in Arabic
prosodology means ‘to make five’, i.e. amplifying a well-known qasida by adding
three half-lines prior to the original two half-lines of a matn to make a verse of five
half-lines. A different author, irrespective of time and space, usually composes the
three tazmis lines.t® In this work, the additional three lines will be referred to as the
three ‘tamis lines’ or in some cases the ‘tasmis incipit verses’ while the whole poem
(i.e. 3 taimis half-lines plus 2 half-lines of matn) will be referred to as the ‘tasmis
poem’ or simply the ‘tahmis al-Hamziyya of al-Busiri’. The ‘tahmis lines’ are part of

an organised layout system and are added systematically in the beginning of each

16 See for example: Frankl, P.J.L. & Omar, Y. A (1997) and Sharawy (2005:171-182) on a letter of Sayh
al-Amin b. Ali, on reformation of the writing of Swahili in Arabic script. See also, Maw (1981:227-29),
and Daniels & Bright (1996:745), on the Swahili writing system in Arabic script.

7 For the sake of consistency in application of terms, the word ‘Latin’ instead of ‘Roman’ is used in
this work with specific reference to the Swabhili writing system in Latin characters.

18 More details on the Swahili writing systems are elaborated by Maw (1981:225-247).

19 In swahili prosody, a takhmisa or utano poem technically consists of five lines, but it is usually
composed by a single author (King’ei & Kemoli 2001:20).
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matn’s verse (cf. 3.5.2). In this context, they are considered in this work as a
subsidiary text (of the matn) and not a paratext.

Tamalluk statement: This term is used to mean a statement or declaration of
ownership that informs a reader about the name of a person who possessed a codex,
manuscript or book and opted to leave a written record of that ownership. The
statement may include details such as the phrase: ‘this book is owned by....°,
followed by the name of the original owner, birthplace and year of declaration in the
al-hijra calendar. A tamalluk statement is considered as a paratext in this work. For
further examples on tamalluk statements and samples (i.e. in the Yemeni manuscript
tradition), see Hollenberg et al. (2015:218-21), and for detailed elements of tamalluk
statements in the Islamic tradition, see Déroche (2005:335), For examples on the same

issue in Swahili manuscript culture, see section 3.8.1.

Tarjama (pl. tarajim): In Wehr (1979:112) the word tarjama means “a translation”. In
this work, the word tarjama will mean, generally, a translation, and specifically, the
Swahili Hamziyya, which is a poetic translation/rendition of the Arabic Hamziyya (i.e.
the matn). Also, in this work, there are three types of tarajim (the ‘Aydaris, Chimwini
and Tumbatu versions) which render poetically the matn into Swahili (see Chapter
III). In addition, there is an English translation of the ‘Aydarts’ tarjama which is in
prose and authored by Hichens (see Hi). This type of text is viewed as a secondary

one as it translates the tarjama into English and not the matn.

Wagfiyya statement: According to Sabiq (2009:516), the term waqf means “setting
aside a mortmain for holy use only.” The term waqgfiyya derives from it by
nominalization and refers to a deed of an endowment written in a codex informing the
reader that the codex is dedicated for a holy use only. The statement may include a
number of elements such as:

(i) basmalah ‘opening formula’,

(ii) name of the owner or heir,

(iii) declaration of the manuscript as a wagfiyya codex,

(iv) a quote from Qur’an 2:181, and

(v) a stamp. See further details on this subject in 3.8.1.

A wagfiyya statement is regarded as a paratext in this work.

11



1.3.  Objectives of the study

The study aims to describe the Swahili manuscript forms of Qasida al-Hamziyya in a
comparative manner (1.3.1) and tries to establish their usages and functions in Swahili
society (1.3.2).

1.3.1. The description of the Qastda al-Hamziyya (QH) manuscript forms

The study aims to:

i) Describe and analyse the Hamziyya manuscript forms in regard to features of their
layout, such as the arrangements of poetic texts, the number of columns, and their
physical properties, i.e. paper types, bookbinding materials and inks. The central
question regarding the forms here is to what extent do the manuscripts concur or

differ to one another in terms of their textual layout features and physical appearance?

if) Investigate and analyse the inter-relationships of the manuscripts in their divergent
forms. For instance, what is the relationship between the languages and scripts in the
manuscripts? Why do some manuscripts have poetic texts and others have prose
texts? Why do we have an Arabic Hamziyya text with ample glosses or a glossary text
of the Hamziyya ? The idea here is to analyse the manuscripts along such parameters

in order to link them with their possible usages and functions.

1.3.2. Studying the usages and functions of the Hamziyya manuscripts in Swabhili
society

A second aim of the study here is to find out when, how, where, by whom and for
what purpose are the manuscripts produced? What are their usages and functions? Do
the Hamziyya manuscripts function as aids for memorisation, transfer of knowledge or
apotropaic texts? Are all types of variant manuscript (monolingual or interlinear
bilingual, simple bilingual) involved? Or are specific types of manuscripts relevant to

this context?

1.4. Literature review

This section offers a general review of the literature pertaining to the definition of a
gasida (1.4.1), the themes and structure of the classical gasida and the Arabic
Hamziyya, i.e. the matn (1.4.2), the Swahili Hamziyya, i.e. tarjama, its definition,

origin and structure (1.4.3), the state of the art on studies of the Swahili Hamziyya
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manuscripts (1.4.4), and the Swahili Hamziyya in oral performances (1.4.5). The main
research gaps in the study are also highlighted within the discussion.

It is important to explain key words, such as qasida and Hamziyya, as used in
Swabhili and Arabic/lslamic works. The word gasida, for example, is discussed
here (see 1.4.1) because it is frequently used throughout the thesis. Using this as a
starting point, related concepts about the layout and poetic structure of the
Hamziyya, and the authors of the matn and the tarjama are briefly introduced,
though the main discussion on these concepts appears in Chapter 111, IV and V.

We have to bear in mind that the Swahili interactions with the orient occurred for
centuries, and as a result the acculturation and assimilation of culture as well as
the borrowing of religious terms and Islamic traditions were intensive and
inevitable. Arabic terms, such qasida (Sw. kasida), matn (Sw. matini), and
tarjama (Sw. tarajama), show that the Swabhili borrowed such terms and adapted
them in their vocabulary. Although the gasida was practiced in a religious cultural
context, though in an African environment, we have limited knowledge about the
role the Hamziyya manuscripts play in oral performances and the transfer of
knowledge, and this thesis attempts to address these issues. The literature review,
therefore, explores Islamic-Arabic works defining Arabic terms such as gasida
and Hamziyya, summarises their application in the Swahili cultural context, and

then identifies gaps in research on the Qasida Hamziyya.

1.4.1. What is gastda?

The Arabic term qasida (pl. gasa’id) is derived from the lexical root gasada that
literally means, “to aim at”. Technically, it implies a laudatory, elegiac or satiric ode
developed in the seventh century, the pre-Islamic (jahiliyya) period of Arabia, and
maintained throughout Islamic literary history into the present. According to Al-
Tibrizi d. 502 AH (Encyclopaedia Britannica (EB, 2007:832), the ode?® usually
consists of sixty to one hundred lines, which maintain a single end rhyme through the
entire piece. In classical Arabic poetry, a line of poetry, may be considered as a bayt,
literally ‘a house’ and technically ‘a stanza’. It is composed of two half-lines, also

termed hemistichs, each of which is known as a misra“ ‘a door-flap’. The first half-

20 Sometimes the term “poem” may also be used for Hamziyya.
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line is called the sadr ‘chest’, and the other is called the ‘ajuz ‘rear’. However, since
a bayt of Hamziyya consists of a single line (two half-lines) per verse, in this work the

complete line is called a ‘stanza’.

Early scholars on the subject tried to define the term gasida by its structural form. Ibn
Qutayba (828-885), for example, views gasida as a mono-rhymed ode with a tripartite
structure consisting of nasib ‘amatory prelude’, rahil ‘desert journey’ and madih

‘panegyric’ themes (Jacobi 1996:27).

Ibn Qutayba’s explanation of qasida may be considered standard, and probably
influenced later scholars’ definitions. Generally, any Arabic ode which eulogizes the
Prophet and is also relatively long (approximately 100 stanzas), mono-rhymed and
poly-thematic qualifies as a qasida. Good examples of such odes are Banat Su ‘ad, al-
Burda and Tabaraka.

Ibn Qutayba’s definition seems to have been based on the gasa’id known as the al-
Mu‘allagat © suspended odes’ composed during the Jahiliyya ‘pre-Islamic’ period in
the Arabian Peninsula (EB (digital edition)?!. Later on, some qgasa’id, such as Banat
Su ‘ad were modified to suit the context of Islamic teachings and traditions though they
maintained the poetic structure of their period of composition during the pre-Islamic
period (Haykal 1976). Ka‘b ibn Zuhayr composed the qasida Banat Su‘ad in the
seventh century, and after professing Islam he modified some verses in it and inserted
madrh, ‘praises’, verses to eulogize the Prophet Muhammad. (EI, digital edition, 2015
and Jayyusi 1996).

Following a conference on the gasida at SOAS, London, in 1993, some modern
scholars have re-defined qasida, though their definitions still draw on Ibn Qutayba’s
view. Some scholars define the term using additional information about the genre’s
dissemination in other parts of the Muslim world, given that over the years the qasida
was taken up by many non-Arab cultures. For instance, Sperl & Shackle (1996:510)
state that the gasida is “a poly-thematic mono-rhymed poem which is the premier
genre of Arabic poetry and which has been further developed in many literatures of

the Islamic world.”

21 See: www.britannica.com/al-muallagat, retrieved on 25th November 2015
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While it is a well-known fact that the gasida genre spread in many non-Arab regions,
some scholars are of the opinion that the term, in such societies, was adapted strictly
to mean any religious poetic composition. Abdulaziz (1996:413), for example,
drawing the contrast between sacred and secular poems in Swahili society asserts that:
“The word ‘gasida’ came to mean specifically panegyrics that eulogize the Prophet,
and also strictly religious poetry which is sung or chanted at religious occasions. The
word adopted for poetry in general and secular poetry in particular was mashairi

(from Arabic shi r).”

Abdulaziz’ view represents a Swahili-Islamic perspective on the term “qasida”. He
distinguishes between religious ode and the Swahili mashairi ‘quatrain poems’, which
are mostly sung or recited in secular settings in the environment of Swahili traditional

ceremonies.

In summary, it seems that, despite the fact that some modern scholars redefine the
term “gasida” with specific reference to the society they study, the concept of madih
is still central to their views, and Ibn Qutayba’s definition of the term “gasida” still

stands as a key yardstick.

1.4.2. The themes and structure of the classical qasida and the Arabic Hamziyya
(matn)

The gasida of the jahiliyya ‘pre-Islamic’ period, once modified to Islamic thematic
context and tradition, became an admired example of a composition honoured by the
Prophet and his companions (Haykal 1976). It was regarded as having special appeal,
beautiful language and baraka ‘blessing power’. Many other great poets of later times
imitated the themes and the poetic structure of the genre. Generally, gasa’id of
various themes continued to be composed during the time of the Prophet Muhammad

and became accommodated in Islamic oral literature and traditions for centuries.

During the jahiliyya period, the traditional thematic structure of a qasida was to start
the ode with a short prelude, the nasib, where the poet announces his sadness at
missing his beloved, usually at an  encampment from which she has already moved
on. He further describes rahil, or events in the desert, i.e. a description of his camel,

Bedouin life and warfare. This is merged with a piece of fair ‘self-praise’. The main
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theme of madih ‘panegyric’, often coupled with hija’ ‘satire’ against a rival tribe,
concludes the poem. At this juncture, the poet pays tribute to his tribe and his kinsmen

and declares his loyalty to his chief.

However, apart from such themes, the gasida composition has to fulfil certain prosodic
conditions for it to be considered as such. In its poetic structure, it ought to maintain a
meter with a specific number of syllable units. These are calculated in such a manner
as to fit into the two equal half-lines per stanza. The first half-line bears no rhyme,
while the second has an end-rhyme that remains constant throughout the ode (see also
1.4.1). The syllable of this constant end-rhyme determines the name of the qasida. If
the end syllable, for example, is J “lam” then the ode is called “lamiyya’ and if the
end-rhyme syllable is < “hamza” then it is called “Hamziyya.”

In the thirteenth century, al-Burda and the Hamziyya of al-Basiri were composed in
accordance with the classical ode system. Lengthwise, the Hamziyya, having 456
stanzas, is approximately three times longer than al-Burda (which has 162 stanzas).
Like other Arabic odes, the Hamziyya conforms to the poetic style and structure of the
classical gasa’id, and as a result has become renowned both in Arabic literature and

the wider Muslim world.

Importantly, both poems became popular for their eulogy (madih) of the Prophet and
their appeal to pursue piety and depend on divine intervention, as well as their healing
power generally. It is said that al-BasirT was miraculously cured from a chronic illness
through the recitation of al-Burda. In this regard, it appears, al-Burda features more

profoundly than Hamziyya in the context of apotropaic manuscripts (Zakariyya 1995).

The themes in the Hamziyya elaborate those in al-Burda. In a nutshell, the themes
focus on the Prophet’s biography from birth to his migration to Medina, the virtues of
the Quran, the resistance of the Jews and Nazarenes to the faith of Islam, criticisms of
the hypocrites of Medina and the unbelievers of Mecca, the poet’s anxiety to visit
Medina, his desert journey, praises for the Prophet and his family, and finally, the

poet’s lamentations and his desire for divine intervention to address his shortcomings.
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1.4.3. The tarjama (of ‘Aydariis): origin, definition and structure?

Islamic scholarship and Arabic writing influenced Swahili non-material culture in
many ways. The Swahili borrowed from the Arabs much of their orthographical
symbols, art and architectural design, healing methods, religious sciences and poetry
(Abdulaziz 1995). This should not be misinterpreted to mean that the Swahili did not
have their own verse-forms or cultural traditions prior to the arrival of the Arabs in
their region. A tumbuizo, ‘lullaby’ and quatrain, poems for example, may have been
transmitted orally for centuries in Swahili land. Although the tumbuizo metric lines
may vary in terms of syllables per half-line, it usually maintains a rhyme scheme in
each stanza. The quatrain, like those of Muyaka, seems to be quite original in their

metric and rhyme scheming system as well.

The influence of the Arabic literary tradition on Swahili society is enormous,
especially through the writing and translation of classical Islamic works. Vierke
(2014) asserts that the largest body of Swahili ancient texts consists of poetical
versification. The earlier Swahili manuscripts drew on religious traditions expressed
by the composition of long poems, probably due to the fact that madrassa teachers
played an important role in the transmission and preservation of religious works.
Manuscripts on healing skills, business contracts, letters, agreements and political
correspondence also exist, but usually in the domain of private individuals (Samsom
2014).

The Arabic influence on Swahili qasida and its development in the Swahili cultural
area can be traced from the translations of the great panegyrics that eulogize the
Prophet Muhammad (Abdulaziz 1996:412). In many East African collections one may
still find manuscripts containing qasa’id and also Islamic religious canonical texts in
Arabic rendered into Swahili (Samsom 2012, 2013 and 2014). These include al-
Burda, Tabaraka dhil ila, Banat Su‘ad and Hamziyya.

The manuscript that bears the tarjama of Sayh ‘Aydariis® (AV), currently preserved in

SOAS Library, London, seems to be the earliest known existing Swahili translation

22 In the preliminary discussion (1.4.3, above), only the tarjama of the ‘Aydartis version is addressed.
The other tarajim (the Chimwini and Tumbatu ones) are examined in chapter 111, section 3.9.2.
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rendered from the original Arabic (Abdulaziz 1979:150). The lineage of the translator
is traced from Pate, Lamu. Hichens (1972:10) provides a genealogical chart of the
author’s extended family that commences with his great ancestor - Sayh Abi Bakr b.
Salim (d. 1584). The author’s cousin was the famous Sayyid ‘Abdallah Nasr (1720-
1820), the author of another well-known Swabhili classical poem, al-Inkishafi (see also
Chapter 1V).

The information we have about ‘Aydaris is that he was a Sifi cleric and a profound
scholar in Islamic studies and the Arabic and Swahili languages. His great-
grandfather’s roots are traced from °‘Inat, Wadi Masila, near the Tarim village in
Yemen (Hichens 1939). These were among the sarif (i.e. Prophet’s offspring) who
came to settle in East Africa by the 15" century. The Siifi sub-groups, especially the
al-‘Alawiyya Sifi tariga®® (Ahmed 1995, Bang 2003, Sameja, n.d.) migrants from
Tarim and Hadhramaut in the Yemen, made an enormous contribution to Islamic
scholarship and transfer of knowledge in East Africa (cf. Chapter 1V). They were also
conversant with Arabic poetry and they thus impart poetic skills to the Swahili

communities they often interact with.

Many of the early Swahili texts were produced by scholars of the caliber of ‘Aydaris
and Sayyid?* ¢Abdallah Nasr. By that time, manuscripts reflecting the Swahili-Islamic
tradition were well established in the Lamu archipelago and had spread elsewhere in
the East African region, suggesting that the Swahili who learnt Arabic poetry

proceeded to compose poems in their own language.

Later literary works in manuscript forms include translations and commentaries on
classical Arabic texts. Among the most prominent writers in this category is Sayyid al-
Mansab (d. 1922), a theologian and a jurist in Lamu, whose lineage is also traced
from ‘Aydariis’ great ancestor, Sayh Abii Bakr b. Salim (Hichens 1939:10). Aydarts,
being a member of a family that valued scholarship, used his skills in Arabic and

Swahili poetry to translate the qasida Hamziyya from Arabic into the Swahili

23 The al-‘Alawiyya mystic order was originally founded in Yemen.

24 Terminologically, Sayyid refers to descendants of “Ali b. Abi Talib through al-Husayn, Sarif is used
for the descendants of al-Hassan.
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“language variety” described as Kingozi®® by a number of scholars who have studied
it, such as Hichens 1939:17, Knappert 1978: 57, Mkelle 1976:71, Mutiso 2005:34 and
Olali 2012:142.

The Hamziyya is a poem aimed at the veneration of the Prophet Muhammad and its
goal is to exalt and magnify him. Olali (2012) notes that the ode has an element of
‘beneficiary’ function and the translator ‘Aydarts, like the poet himself, aspires to
achieve blessing power (baraka), and to go to paradise by eulogizing the Prophet
through composing the tarjama. Both odes (the Arabic and Swahili Hamziyya) play a
significant role in the oral performances and transfer of knowledge in Swahili (cf.
Chapter 1V). In this context, it is likely that the first translator, ‘Aydariis, was
motivated to compose a tarjama so that non-Arabic speakers could understand its

meaning in Swahili and use it on different occasions.

In its poetic structure the tarjama (of ‘Aydaris) retains the system of two half-lines per
stanza (like the Arabic one) but has a different end mono-rhyme i.e. ma and not the
hamza end mono-rhyme in the Arabic Hamziyya. In terms of the number of stanzas,
compared to the Arabic counterpart the ‘Aydaris version is longer. This is because it
has a separate incipit of eight stanzas, along with seventeen stanzas that conclude the
poem. The contents of these additional stanzas are not part of the original Arabic

Hamziyya.

Many attempts have also been made to define the poem in terms of structure and
form. For example, from its rhyme form, Hinawy (Hichens 1936) contends that the
Swabhili Hamziyya should be considered a mimiyya. This term mimiyya, however,
seems to feature only rarely in Swabhili scholarly literature with specific reference to
rhyme schemes. In Swahili prosodic terms, the usage of mid-rhyme (kina cha kati)
and master rhyme (kina cha kikomo)?® does not determine the name of a poem. An

utenzi ‘ballad’, for instance, may have kina cha kikomo of ma (in each verse) but it

25 In the context of the discussion on this thesis, Kingozi is viewed as a language variety. Kingozi
seems to be an old Swahili variety and some of its few surviving words are still in use today, especially
in poetic compositions. For a brief discussion on the Kingozi variety, see; Wamitila (2001: 28-31) and
for further reading on the term language variety, refer to Parker, F. and Riley, K. 1994, 2005, Chapter 7:
Language Variation, pp. 134-175.

26 1n Swahili prosody, kina cha kikomo can also be termed as kina cha bahari or kituo.
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will always be called utenzi and not mimiyya. However, it is likely that Hinawy is
categorizing the Hamziyya ode based on its form rather than its genre — that is, if the
rhyme of a poem ends in mim, then it becomes feasible to call it a mimiyya.

Mutiso (2005:1), in an attempt to give a wider perspective on the definition of the
tarjama (of ‘Aydarts), asserts that the Hamziyya can be considered “a book (chuo), an
epic (utenzi), a poem marking the birth of the Prophet (maulidi), or just the Hamziyya
on its own terms.”?” And in regard to its style and structure, he suggests that “the
Hamziyya is a poem in the ukawafi style, translated from another Arabic poem that
has 456 stanzas with 15 syllables or beats in each line”.28

This description may seem somewhat contradictory, because, “tenzi”, “mawlidi” and
“ukawafi” may be structured differently in Swahili prosodic categorizations (Abedi
1954, Shariff 1988).2° The tarjama of ‘Aydariis, particularly, does not suitably fit into
the description of the above-mentioned poetic categories. Generally, ukawafi, tenzi
and mawlidi poems are not usually mono-rhymed and poly-thematic poems (Shariff
1988). In rare cases, some mawlidi poems may follow the Hamziyya poetic structure.
Tenzi consist of four quarter-lines of eight syllables each with a constant master rhyme
in each stanza (Shariff 1988:52). Moreover, the tenzi compositions need not discuss
religious matters (Abedi 1954). The ukawafi category consists of 15 metrical syllables
in a single line, i.e. each mshororo ‘strophe’ (Wamitila 2001: 54). Another bone of
contention is that the farjama’s meter consists of syllables that sum up to 30 units per
verse and not 15. What Mutiso was probably referring to was a kipande (pl. vipande)

‘hemistich’ and not a full mshororo, which contains two vipande.

Accordingly, some scholars of Swabhili poetry, such as Chiraghdin et al. (1975), are of
the view that the word Hamziyya can also be interpreted to mean a poetic category
(bahari) of a given poem in Swahili. That is to say, any poem that imitates the metric

units and rhyme scheme of the ‘Aydariis version can also be termed a bahari of

27 The quote is in Swahili and reads as “Chuo cha Hamziyya, Utenzi wa Hamziyya, Maulidi ya
Hamziyya au Hamziyya tu. ”

28 The quote is in Swahili and reads as “Utungo wa aina ya ukawafi ambao ulitafsiriwa kutokana na
utungo mwingine wa Kiarabu wenye beti mia nne na hamsini na sita na silabi au mizani kumi na tano,
katika kila mshororo.”

29 See for example, Kresse 2006.
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Hamziyya. Given the fact that now we have other Swahili Hamziyya poetic versions,
i.e. the Chimwini and Tumbatu ones, which are differently structured, then the term
bahari of Hamziyya should also be reviewed because these versions are structured
differently from the ‘Aydariis’ one (cf. Chapter III). However, if we are to take the
‘Aydariis version as the standard, then this idea of considering it as a bahari may be
workable. Recently, we find modern poets composing skilful Swahili poetry imitating
the bahari of Hamziyya (based on the ‘Aydarts version), such the Utenzi wa Nguli,
which contains two half-lines, 30 syllables per verse and a master rhyme of ma.*° The
researcher is not aware of new poetic compositions that imitate the poetic styles of the

Chimwini and Tumbatu versions.

The term Hamziyya cannot really be used to describe a bahari when categorizing
Swahili poems but rather a poem in the style of hamza. If we are to do so, then there
ought to be three types of bahari, i.e. the Hamziyya versions of ‘Aydaris, Tumbatu
and Chimwini. If we come across a new Swahili Hamziyya poetic rendition then the

bahari categories will also increase.

1.4.4. The state of the art on studies of the Hamziyya manuscripts

Most of the works on the Hamziyya manuscripts are devoted to “deciphering” the
Swabhili text, i.e. transliteration from Swabhili in Arabic script into Swahili in Latin
script (Hichens 1936, Knappert 1968 — both works are incomplete, Mutiso, 2001),
translation from Swahili into English (Hichens 1936, Knappert 1968 - both

incomplete in this respect, and Olali 2012), giving a glossary comparing its Kingozi

30 Abdalla (1975) states that “Utenzi wa Nguli.” which is composed by Ahmed Nassir, 1975:17, has
been structured to follow the style of Hamziyya. The first three lines of the poem are re-produced
below:

Pulikato nambe ewe pofu pumbe wa mambo,

nikwelezeto utizame mbele na nyuma
‘Takutondoleya uwauze na wenye bongo,

watenzi wa mambo kwa welevu na kuyapima
Mno sighurike kwa ujinga na kujigamba,

kuteta ni moyo na ujuzi siyo kusema.

Listen carefully, oh! The blind and unwise one,
I advise you to look at things in your forefront and rear.
You better consult the knowledgeable ones,
who do their things skilfully and tactfully.
Ignorance and boastfulness should not deceive your conscience,
fighting requires a strong heart and skills, not mere talk.
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words to equivalent modern Swahili ones (Knappert 1968, Mutiso 2005 and Olali
2012), and explaining its contents (Mutiso, 2002, Mutiso 2005, Olali 2011, 2012).

Similarly, existing philological analyses of the gasida Hamziyya are mostly restricted
to the text representations in individual manuscripts and focus on lexical features and
linguistic peculiarities of the Swahili variety used (Mkelle 1976, Mutiso, 1996, 2005
and Olali 2012). Other Hamziyya versions, however, have not been discussed in any
of the above works.

The earliest scholarly attempt to describe the tarjama of ‘Aydaris (Ref: Ms. 53823,
SOAS, London), was made by Hichens with some collaboration from Hinawy
(Hichens 1936). Hichens briefly elaborates on the prosodic style of the two poems and
the nature of the Swahili manuscript: its cover, binding system, paper and the origin
of the authors. One also finds, to a certain extent, almost identical information in the
introductory sections of manuscripts 53823 and 53827, SOAS, London. While this
information is appreciated for providing a scholarly engagement on the tarjama of
‘Aydarts, critically speaking, the approach had a number of shortcomings and raised a

number of research issues.

Hichens (1936), for instance, provides sketchy information about the origin of Ms
53823 as having being sent to him by Muhammad Kijumwa of Lamu in 1934 and
describes the manuscript as of nask calligraphy style, with some of its papers
watermarked and a colophon date of 1207 AH / 1793. He further states that the
tarjama of ‘Aydarts was completed in 1749 In his later publication, Hichens (1939)
presents a genealogical chart that portrays ‘Aydariis’ date of demise as 1749.
Interestingly, this date coincides with the date of the translation of the Hamziyya.
Hichens’ computation of dates, therefore, raises more questions than answers. The
issue of the date of composition and the date of the SOAS, London, Ms. 53823 are
discussed in 3.7.1.5 and 3.7.1.6.

Knappert (1968:55) critically reviews Hichens’ work on the dating of the manuscript

and instead provides his own ‘estimates’: the translation work was done in 1652,

‘Aydariis’ died circa 1700, and the colophon date of the manuscript is 1257 AH /
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1841. Knappert concludes that the problem of dating may never be solved. This issue
is re-addressed in Chapter 111 and IV.

In addition, Knappert (1968) gives his own background notes on the subject and tries
to produce a critical text edition based on three of the Hamziyya manuscripts that were
available to him at that point: Ms 53823, Ms B and Ms Y3, This attempt, however,
was also incomplete and covers 60 stanzas only. A complete critical text edition for
the Hamziyya manuscripts, therefore, is necessary because the work may serve as a

good example for future researchers in Swahili manuscript cultures.

1.4.5. The Hamziyya in oral performances

The Hamziyya and al-Burda are still chanted today in religious gatherings, especially
by al-*Alawiyya Sufi tariga followers, who regard them to have healing (Sw. shufaa)
and blessing powers (Sw. baraka). The Swahili Sifi clerics, generally, consider the
gasida recital, singing and other modes of ritual such as dhiks7®? as an important
component of religion that has an element of baraka and pardon. (Al-Haitam1 2011,
Bang, 2003:148, and Knappert, 1971: 147).

The Hamziyya is chanted and sung in Arabic only in the holy month of Ramadhan,
particularly in tariga mosques and in a bilingual (Arabic, Swahili) form during the
mawlid celebrations in East African coastal towns. There are indications that the
chanting in bilingual form is also performed in other forums e.g. in a traditional
wedding dance referred to as Twari la ndiya in Pate island, Lamu, Kenya (Olali
2012).

31 Knappert 1968 articulated that Ms. B was a typed transliteration obtained from Sharif A. A. Al-
Badawy, 1963 and Ms. Y was a copy written by Mu’allim Yahya himself. Mu’allim Yahya Ali Omar
(1924-2008), a Mombasa born Swahili scholar, taught Swahili language, as a lector in SOAS, since the
1970s. He specialized in Swahili language, history and religion. He taught generations of students from
Kenya, Britain and USA, and also worked with prominent linguists, such as PJL Frankl and K
Donnelly while at SOAS. He published a number of articles and worked extensively in collection and
deciphering of Swahili-Arabic manuscripts. (See also; Swahili Forum 17, 2010, pp. 9-10 and Omar
and Frankl, 1997, pp, 55-71). We have little information about Sharif A.A. Al-Badawy. It is likely the
manuscript copy is in the Dr. Chagula East Africana Library, University of Dar es Salaam, Ms, no. 117.
The manuscript was obtained from A.A. Badawy in 1963 (see also Allen, 1970).

32 The remembrance of God by the repetition of His name and attributes; coordinated, when recited in
congregation, with breathing techniques and physical movements (Trimingham, 1964:96).

23



Olali’s (2012) work is the most recent and comprehensive on Hamziyya oral
performances and pays specific attention to the mawlid festival in Lamu. He recounts
in detail the performance of the Hamziyya as a text in terms of its chanting rhythms
and dancing movements, and identifies some of its functions. His findings show that
the text has specific functions amongst the Swahili, i.e. it may be used to provide
informal education, improve enlightenment, enhance social cohesion, and attract the
Prophet’s blessings, while the manuscript may be used as a talisman to protect against
all kinds of evil (Olali 2012:404).

In rituals, the performers chant the poem while visiting the grave of Habib Salih
(1844-1935). The intention here is to make prayers to the great Sifi cleric, the founder
of Lamu Riyadha Mosque. Olali, however, does not analyse Hamziyya manuscripts
and their usages, and focuses mainly on how the matn and the tarjama of ‘Aydaris’

texts are chanted in the mawlid festivals and grave visiting ritual in Lamu.

1.5. The methodology

This section discusses the methodology and approach used to study the sixteen
Hamziyya manuscripts. The methodology involves literary and fieldwork study
(1.5.1), Hamziyya material analysis, photographing manuscripts and making audio
recordings of interviews (1.5.2), counter-checking against the Arabic Hamziyya

(1.5.3), and the study of oral performances.

1.5.1. The literary and the fieldwork study

Prior to the fieldwork, the researcher gathered relevant information from various
libraries and accessible written sources on the subject. Gaining access to study
Hamziyya-specific collections (Allen 1970, Allen 1981) in Tanzania, Comoros
Islands, National Museums in Kenya and the SOAS library, London was crucial to
establish the state of the art and to re-digitize the manuscripts, which were initially
only in microfilm format and not very legible. The researcher also conducted
fieldwork to search for Swahili manuscripts in general and Hamziyya ones in

particular.
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The Hamziyya manuscripts were accessed during the fieldwork of phase I and Il of
the CSMC, SFB 950, CO7 Swahili project. In Phase | (2010-2014), the theme of the

research was “The place of Swahili manuscripts in East African collections”.

Interestingly, during this phase, eight gasida Hamziyya manuscripts were identified,

as listed below:

Ms 53823, London, SOAS, (coded as) Ay. London, U.K.
Ms 53827, London, SOAS, Hi, London, U.K.

Ms Basfar 01, Ba, Pate, Lamu Island, Kenya.

Ms al-Beid 01, Be, Mambrui, Kenya.

Ms al-Husayni 01, Hu, Mombasa Island, Kenya.

Ms Nabahany 01, Nc, Mombasa Island, Kenya.

Ms Nabahany 02, Nd, Mombasa Island, Kenya.

Ms Nabahany 03, Qa, Mombasa Island, Kenya.

In Phase 11 (2015-2019), the focus of the research was ““Arabo-Swahili manuscripts in

Practice: Rituals, Ceremonies, Liturgies and Healing.” Between 2015 and 2018, the

following additional Hamziyya manuscripts were identified:

Ms ‘Abudi 01, Ab, Pate Island, Kenya.

Ms Dini, 01, Di, Pate Island, Kenya.

Ms Saggaf 01, Sa, Siyu Island, Kenya.

Ms. Sayh 01, Se, Barawa, Somalia.

Ms Kombo 01, Ko, Tumbatu, Tanzania.

Ms 541, Af, UDSM, Dar-es-Salaam, Tanzania.
Ms. Kame 01, Ka, Ndau Island, Kenya.

Ms. Amawy 01, Am, Muscat, Oman.

Some manuscripts were accessed from private collections of individuals who were

located in different parts of East Africa. A few manuscripts were accessed from

international libraries within their departments on ‘special collections’, for example,
Ms 53823, 53827 (SOAS, Library, London, U.K.) and Ms 541, Dr. Chagula (East

Africana) Library, University of Dar-es-Salaam, Tanzania.

25



1.5.2. The Hamziyya material analysis, photography and electronic audio

recordings

For material and ink analysis, observation and experimental methods were employed
to verify the physical properties of the Hamziyya manuscripts. The main aim was to
identify the types of papers; e.g., watermarked or non-watermarked, and what sort of
ingredients were used for the manufacturing of inks. Several scientific material
analysis tools that can study the manuscripts’ physical properties were employed on a
sample of the Hamziyya manuscripts.®® A Dino-Lite microscope and an XRF-ELIO
machine were used to analyse the ink components of Hamziyya manuscripts.® In
2016, I travelled to SOAS, London with some members from the Z02 team, a research
unit within the SFB 950 research projects, to conduct material analysis of Ms 53823
and 53827. More information and findings on analysis of the manuscripts are given in
Chapters 111 and IV.

Other research tools, such as computer, camera, tape measure, a portable torch, an
audio and a video recorder were also used. The tools were meant to assist the
researcher with digitization, recording of interviews and filming of performances. The
portable torch was used for detecting the watermark symbols in the manuscripts’
leaves, and the tape measure was used for measuring the manuscripts’ paper sizes in

millimetres (mm), i.e. by its length and width.

1.5.3. The counter-checking of the Arabic Hamziyya-

A reference for the Arabic Hamziyya, i.e. the matn, has to be considered, because the
matn features in almost all interlinear bilinguals of the corpus (see Chapters Il & I11).
The main question here is which text should be referred to for purposes of comparison
with the matn in the Swahili texts? That is, how do we know that the matn in Swahili
manuscripts derives from al-Bisiri? To answer this question, a number of reference

texts have been consulted, namely:

33 See 4.1.4 for an explanation of how the sample Hamziyya manuscripts were selected.

34 The Dino-Lite microscope and XRF-ELIO machine detect the chemical composition of a manuscript.
Further details about their functions and images from the equipment are provided in Chapters 111 & IV.
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i) Ibn Hajar al-Haitami, S., 909-974 AH, al-Minai al-Makiyyah fi Sharh al-
Hamziyyya, Jiddah: Dar al-Minhaj (Saudi Arabia)

i) Al-Azhary d. 1204 AH (2013) Shar/ al-Hamziyyya: al-Futuhat al- Ahmadiyya bi
al-Minah al-Muhammadiyya (Egypt)

ii1) Budhinah (1994) Al- qasidat al-Hamziyya wa Mu ‘ar datuha (Tunisia)

iv) Al-Tamimi (1993), Taimis al-Hamziyya al-Imam al- Bisiri (EQypt)

v) Dar Tijani (1997) Matn al-Hamziyya fi Madih hayr al-Bariyya (Tunisia)

vi) Ahmad (n.d.) Qasa’id al- Madih: al-Burda, al-Hamziyya wa Banat Su’ad
(Kenya).*®

The above Arabic works are important in counter-checking the Arabic text in the
Hamziyya corpus. Some of the manuscripts, such as al-Minak al-Makiyyah fi Sharh
al-Hamziyya (henceforth, al-Mina/) are among the oldest known works that provide
both an Arabic Hamziyya and an Arabic commentary. Interestingly, in Siyu, during the
2015 fieldwork study, an al-Minakz manuscript was identified. This means that the
Swahili were aware of the Hamziyya text and its Arabic commentary. It may be worth
examining whether the commentaries of Al-Haitami and Al-Azhary influenced the
translation of the Arabic Hamziyya in Swahili manuscripts. These commentaries have
certainly been of assistance in helping the researcher understand better the Arabic

Hamziyya and producing an English translation of the Swahili Hamziyya.

1.5.4. The transliteration and the translation of the Swahili Hamziyya

A translation of the Swahili Hamziyya, i.e. ‘Aydaras’ tarjama in English, is provided
in Appendix 1. An interpretation of the tarjama in English was given by Olali (2012)
and a Swahili-Swahili commentary by Mutiso (2005), but unlike the former the
researcher presents the text, the Arabic Hamziyya text (matn) and the Swabhili poetic
rendition (the tarjama of ‘Aydaras), in the Swahilo-Arabic script used in Ms. 53823,
coded as Ay in this work. For this, the Andika! toolset*® was used, which allows

Swahili in Arabic script to be written easily and output to PDF in a variety of formats.

35 The researcher is very grateful to his supervisor Prof. Gori, who provided him with some (ii-v) of
these reference materials.
36 http://kevindonnelly.org.uk/swahili/, retrieved on 8th August 2017.
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The tools are based on work by Marehemu Mua'allim Says Yahya ‘Ali Omar®’ to

provide a consistent, standardised spelling of Swahili in Arabic script.

This allows five texts to be visualized altogether in the following order; i) the matn (in
Arabic script), ii) the transliteration of the matn (in Latin script), iii) the tarjama of
‘Aydarts (in Swahilo-Arabic script), iv) its Swabhili transliteration (in Swahilo-Latin
script) and v) its English translation (in Latin script). As can be seen in Appendix II,
Andika! beautifully presents the above mentioned scripts in layers and in variety of
colours, i.e. the Hamziyya introductory section contains the Basmalah in blue, the
prologue and its transliteration in green and the English translation in black (see
Appendix Il a), the matn and its transliteration in blue, the tarjama and its
transliteration in green and the English translation in black (see Appendix Il b), with
the epilogue following the same format as the prologue (see Appendix 1l ¢).

1.5.5. The oral performance study

Swahili manuscript culture is deteriorating day by day, but it is still possible to
salvage some information pertaining to the manuscripts’ usages and to observe

remnants of practices of the Hamziyya oral performances in East Africa today.

The researcher therefore embarked on field-trips for this in 2014, 2015 and 2017. The
area covered during the fieldwork period of approximately nine months included
Kenya, Tanzania and the Comoro islands. Islands visited included Mombasa, Lamu,
Siyu, Pate, Zanzibar, Tumbatu and Ngazidja (Comoros), while towns and cities visited
included Malindi, Kilifi, Nairobi and Dar-es-Salaam. The aim was to gather relevant

information on gasida Hamziyya manuscripts and their usages.

On the field-trips, interviews were carried out to seek information from Swahili
scholars on manuscripts, and their owners and custodians. The interviews were aimed
at collecting information in regard to Swahili inks, pens, binding system, the
Hamziyya oral performances and role of the manuscripts. Video recordings of
Hamziyya recitations and chanting were also made in Mombasa, Lamu and Pate

during the month of Ramadhan. A qgasida live performance was also recorded in Dar-

37 See, Omar, Y.A. and Frankl, PJ.L., (1997: 55-71).
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es-salaam and two short recordings of Mawlidi performance were captured in

Ngazidja.

1.6. Outline of the remaining chapters

The outline of the remaining chapters is as follows:

Chapter Two provides a description of the corpus of the sixteen Hamziyya
manuscripts, summarising all relevant information pertaining to the manuscripts, e.g.
name of the custodian, place accessed, history, tamalluk ‘ownership’, waqfiyya
‘bequest’ statements, and the colophon details of the manuscript (if any exist).

Chapter Three mainly looks at specific parameters in regard to the Hamziyya
manuscripts in the corpus. This includes the types of script used in the manuscripts,
the calligraphy, textual and paratextual layout arrangements, poetic structures and
traditions of the translations. The aim is to provide a comparative overview of the

entire corpus according to the these parameters.

Chapter Four discusses the oral performance of the Hamziyya in the Swabhili cultural
context. Hence, this chapter will try to link the manuscript production and its usages
while bearing in mind their textual variances. The aim here is to combine textual
analysis with facts gathered from oral information (i.e. interviews) in order to
reconstruct the life of each individual manuscript and to relate its role in teaching and

learning as well as in the oral performances.

Chapter Five summarizes the findings and provides recommendations for future

study on the Hamziyya manuscripts in particular and Swahili manuscripts in general.
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CHAPTER II: THE DESCRIPTION OF QASIDA HAMZIYYA MANUSCRIPTS

2.0. Introduction

This chapter provides a concise description of the sixteen gasida Hamziyya
manuscripts. It is subdivided into two sections. The first section elaborates on the
parameters employed to describe each Hamziyya manuscript (2.1), while the second
section provides a description of each manuscript according to these parameters (2.2).
Finally, the manuscripts’ identifier codes are given to guide the reader in the next
chapters (2.3). The idea here is to give an overview of each manuscript, which will set
the scene for the more detailed discussions in Chapters I11 and 1V.

2.1.  Parameters for the description of the Hamziyya manuscripts

This section outlines the parameters used to describe each manuscript in the corpus;
i.e., how the codes of the manuscripts are formulated (2.1.1), the physical description
of the manuscripts (2.1.2), the texts contained in the manuscript (2.1.3), the major

reference works (2.1.4), and other information (2.1.5).

2.1.1. Identifier codes for the manuscripts

The identifier code for each manuscript will use the three sub-units “Location-Owner-
Number”. The sub-unit Location represents the place the manuscript was identified or
accessed, Owner represents the possessor, custodian or contemporary heir of the

manuscript and the Number represents its serial number.

If the manuscript already has a shelf mark or library number, then; this number will be
retained as the manuscript number. However, the first two sub-units (Location-
Owner) will still appear prior to this shelf mark or library number, for example,
London-SOAS-53823. If the manuscript has no existing code, shelf mark or library
number, then a new code will be formulated by following the same identification

system (i.e. “Location-Owner-Number "), for example, Siyu-Saggaf-01.

Moreover, in instances where there are many uncoded manuscripts located in one
region, then the manuscripts’ colophon dates will determine their serial numbers in
the codification. That is to say, the oldest manuscript will always be ordered as the

first. For example, in the corpus we have two uncoded manuscripts both of which
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were identified in Pate Island: ‘Abitdi’s manuscript (whose colophon date is 1905)
and Mwalimu Dini’s manuscript (whose colophon date is 1912). Thus, their codes
will be as follows: Pate-‘4biidi-01 and Pate-Dini-01 respectively. The siglum is an
abbreviated form of the manuscript code, and for these manuscripts will be Ab and Di.
Identification codes for all manuscripts in the corpus are provided in Table 1 in
Chapter Ill. However, in this chapter they are also indicated concurrently with their

manuscripts’ titles for ease of reference.

2.1.2. Physical description

The ‘Physical Description’ includes information about the manuscript’s materiality in
terms of substance , i.e. whether it is made out of paper, the extent of its writable
surface, and so on. Other details of the manuscript are also provided, including type of
binding cover, binding method, measurements (length and width) in millimeters
(mm), number of folios, number of lines per folio, the language of the text,® the name
of the copyist, the name of the codex (usually given on the cover or before the text),

and the date of production of the manuscript as indicated in the colophon itself.%

It should also be noted that Swahili manuscript dates in the colophon usually use the
Islamic calendar (Hijri, AH). In such instances, a conversion to CE dates will also be

given alongside the Hijri calendar.

2.1.3. Texts contained in the manuscripts

Some manuscripts in the corpus contain subsidiary or additional texts or documents,
such as correspondence, short notes, non-Hamziyya poems, transliteration and
translations. These are usually bound together or loosely stored within the Hamziyya

codices.

On the one hand, some texts or documents may provide additional information about
the Hamziyya manuscript from a custodian or a scholar not involved with the

production of the manuscript. For example, Ms 53823 contains texts authored by

38 |f more than one language is used the first language appearing in the text will be the one mentioned
first in the description.

39 If the colophon is missing, then an estimated production date, based on interviews or the physical
appearance of the manuscript, will be given.
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Hichens in conjunction with Hinawy, which are placed prior to the Hamziyya
manuscript (Hichens 1936). This kind of information is relevant as it provides some
background data on the manuscript’s author, physical description and history. To
exemplify this, the following caption is quoted from Hichens’ (n.d.:5) notes, which
states that:
“It [the manuscript]*® consists of eighteen sheets of early hand made paper,
watermarked with the three fools’ caps of its size, but folded and sewn book
wise to make thirty six pages, of which the poem occupies thirty four. It was
written by [...]* and, as he states within it, he completed the manuscript on
the 14th day of the month of Dha-al-4ijjah, AH 1207 (1792).”

On the other hand, some of these additional texts are from the manuscripts’ copyists
themselves, and may consist of other Arabic poems or prayers, usually bound together
with the Hamziyya text. For instance, in Pate-Dini-01 (Di), additional praises of the
Prophet quoted or copied from other works appear in that manuscript’s codex. Details

of such additional texts alongside the Hamziyya will be given in section 2.2.

2.1.4. Major reference works

All references or scholarly works that relate directly to the manuscript in question are
mentioned here. Following the work’s title, a brief elaboration of its contents is
provided to show the relation between the manuscript and the previous work done on

it. One important reference for Ms. 53823, for example, is Knappert (1968).

Other related works describing the manuscripts or making peripheral references to
them are mentioned under subsidiary references. These are works that may mention
the manuscript but do not necessarily analyse it in detail. Accordingly, important
Arabic works on the Hamziyya (e.g. Arabic-Arabic commentary) in East Africa may

be referred to here.

40 The manuscript referred to here is Ay, numbered as 53823, SOAS Library, London-
1 The name is not given in the original.
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2.1.5. Other information

This parameter records specific information on the history or life of the manuscript.
Who are the contemporary custodians, owners or heirs? Are there tamalluk and
wagfiyya statements that prove their ownership? Where were the manuscripts located?
Further elaborations will address the types of scripts and the colours of inks used. The
scripts usually appear on the manuscripts with specific combinations, i.e. i) Arabic
script (i.e. for Arabic texts), and Swahilo-Arabic script (i.e. for Swahili texts) and ii)
Latin script (i.e. for English texts) and Swahilo-Latin script (i.e. for Swahili texts) (cf.
Chapter 111). The colours of the inks used on the text, annotations and caesura
symbols will be specified. The photographers, websites, online digital links and the
institutions where the manuscripts were accessed will also be stated. Moreover, a
brief elaboration will be made on whether the manuscripts contain a complete text or

not.

2.2. The corpus of Hamziyya manuscripts

This section provides descriptions of each Hamziyya manuscript, , which are
presented and discussed in the following order:

e 2.2.1: London-SOAS-53823 — Ay

e 2.2.2: London-SOAS-53827 — Hi

o 2.2.3: Pate-‘Abudi-01 — Ab

e 2.2.4: Pate-Dini-01 — Di

e 2.2.5: Pate-Basfar-01 — Ba

e 2.2.6: Siyu-Saggaf-01 — Sa

e 2.2.7: Mambrui-al-Bayd-01 — Be

e 2.2.8: Mombasa-al-Husayni-01 — Hu

e 2.2.9: Mombasa-Nabahany-01 — Qa

e 2.2.10: Mombasa-Nabahany-02 — Nc

e 2.2.11: Mombasa-Nabahany-03 — Nd

e 2.2.12: UDSM-Dar es Salaam-541 — Af

e 2.2.13: Tumbatu-Kombo-01 — Ko

e 2.2.14: Barawa-b. Sayh-01 — Se
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e 2.2.15: Muscat-Al-Amawy-01 — Am
e 2.2.16: Ndau-Kame-01 — Ka

2.2.1. London-SOAS-53823, Ay

2.2.1.1. Physical description

Paper and mixed-material ef red hard paper cover, 230 mm x170 mm, pages I-VII
(Hichens’ introductory notes) with 79 folios of the manuscript, 14 lines per folio.
Language: Arabic, Swahili. Colophon date (f. 75r): 14th Dha-al-Aijjah, 1207 AH /
23rd July 1793 . Copyist: ‘Uthman b. al-Qadi b. Mbwarahaji b. al-Mar#hiim al-Fazi.

2.2.1.2. Texts contained in the manuscript

e Hichens wrote (by hand) before the manuscript proper that:

“This manuscript [Ms. 53823] is now [1936] 144 years old. At the time of my
writing this note, it is the only copy of the Swahili Hamziyya known in Europe
and the oldest Swahili M.S. known in any collection,” signed, July, 1936.%?

e Two other pieces of Hichens’ correspondence are placed loosely in the
manuscript itself. The correspondence consists of replies from the Royal
Asiatic Society, London and the School of Oriental Studies, University of
London. Both letters inform Hichens that there are no English translations of
the Hamziyya poem in their Library departments.

e The manuscript also contains additional handwritten and typescript extracts or
paper attachments which are co-authored by Hichens and Sir Mbarak ‘Ali
Hinawy (Hichens 1936) titled “The Swahili Hamziyya of ‘Aydarias” (folio i-
viii). The notes provide some background information with regard to the
material and physical properties of Ms 53823, a short biography of the
Hamziyya s authors (al-Basiri and ‘Aydarts), and some notes on the themes
and the poetic structure.

e The Hamziyya bilingual interlinear text; the matn of al-Basiri is interlined with

the tarjama ‘Swahili Hamziyya’ of the ‘Aydariis’ version, folios 1-75.* The

42 Hichens’ notes (f. i-viii) and the correspondence mentioned in 2.2.1.2. are written in English.

3 The matn text is always in Arabic and the tarjama is always in Swahili. Hence, the languages of the
two texts need not be specified.
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last cover, folio 76 verso, has a scribal wagfiyya dictum in Arabic. Its content
is given in 2.2.1.5, below.

2.2.1.3. Major references
Knappert, J. (1968). The Hamziyya Deciphered. African Language Studies, 9, 52-81.

This work critically examines Hichens’ notes on Hamziyya with specific reference to
London-SOAS-53823. It also gives a translation in English of the first 60 lines of the
tarjama, and a list of words in Swahili with their equivalents in English.

Mkelle, B. (1976). “Hamziyya - The Oldest Swahili Translation”. Kiswahili, 46(1),
71-75.
This work provides important background information on the manuscript and selects a

few words to explain the Swahili Kingozi variety used in the manuscript.

2.2.1.4. Subsidiary references

Hichens, W. (1972). Al-Inkishafi: The Soul’s Awakening. Oxford University Press.
(Original work published 1939)

This work outlines; ‘Aydarts’ life history and places of residence. It includes a
genealogical chart showing ‘Aydarts’ extended family members, the date of
completion of his translation, and estimates his year of death to be that same year,

namely 1749.

Mutiso, K. (2001). Kasida ya Hamziyya. Swahili Forum, 8, 81-115.

Mutiso, K. (2002). Sufii al-Busiri. Swahili Forum, 9, 19-24 and

Mutiso, K. (2005). Utenzi wa Hamziyya. TUKI.

Generally, the above works discuss the Swahili Hamziyya text (Mutiso, 2001), and
provide a brief biography of al-Basiri (Mutiso, 2002). Mutiso (2005) gives
biographies of the Prophet and ‘Aydarts’, and a Swahili commentary on ‘Aydarts’

tarjama.

Olali, T. (2012). Performing Arts in Lamu Maulidi Festival. Lambert.
This work addresses performance of the Arabic Hamziyya along with ‘Aydarts’

tarjama during the mawlid festival in Lamu, with an intensive examination and
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analysis of the role it plays in the veneration of the Prophet. London-SOAS-53823
was used for the study.

Al-Haitami, Ibn Hajar. (2011). al-Minku al-Makiyya# fi Sharh al-Hamziyya. Dar al-
Minhaj. (Original work published 909-974 AH./ 1503-1566)

This work provides the matn and a comprehensive Arabic commentary on the
Hamziyya.

Ka’b & al-Busiri. (n.d.). Qasa 'id al-Madrh. Shamsudin Haji & Co.

This work contains three Arabic poems well-known in the Islamic world — Banat
Su‘ad, al-Burda and Hamziyya — compiled in a single volume, published in East
Africa. The work is also used as a subsidiary source to refer to the Arabic Hamziyya.

2.2.1.5. Other information

e As mentioned earlier, the manuscript, shelf-marked 53823, is currently in
SOAS Library- According to Hichens (1936), the manuscript was originally
obtained from Muhammad Abt Bakr Kijumwa al-Bakri (d. 1940) of Lamu in
September 1934.* The The matn comprises 457 lines, including an extra
line®. The 465-line tarjama contains the 8 prologue lines and the 457
translation lines.*®

e The manuscript contains a wagfiyya statement:
Qad waqafa hadha al-kitab ahqqara ma lillah: Salim Sallam Basfar wa ja’ala
thawaba qira’atihi lilwalidayhi, Sahr al-jumadr “ula, 1344 AH (Ay, f. 76v).
“Indeed, this manuscript is declared by Salim Sallam Basfar as a bequest,
being one of the most valuable thing dedicated to God, and may the

transcendental rewards achieved through its recitation benefit his parents in

a4 Kijumwa was a well-known poet, scribe, calligrapher and an informant on Swabhili manuscripts.

4 The Arabic line 37 (traced from the matn, see also Appendix Il), which commences with the phrase;
Innama harrama... and its Swahili translation (i.e. the tarjama of ‘Aydaras): Aliziwiliya mamusuni...
‘He was protected (by God) during his breastfeeding period...”, is found in only one Hamziyya
bilingual manuscript: Ka (f. 6). Surprisingly, the tarjama part is missing and instead a blank space is
left below the matn. The tarjama was probably to be written in at a later stage. The same tarjama line
(37) exists in two Hamziyya monolingual manuscripts: Nc, folio 14 and Nd, folio 4. Moreover, the
Avrabic line is not found in any of the Arabic sources mentioned in 1.5.3 above.

4 The full ‘Aydarts version (AV) of the Hamziyya comprises ef 8 prologue lines, 456 lines giving the

poetic rendition of the Arabic Hamziyya, and 17 epilogue lines — 481 lines in total. If the extra Arabic

line (see fn.8) is added, the AV consists of 482 lines.
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the hereafter. It is [written] in the month: Jamada 1344 AH [equivalent to
November 1925].”

e The original owner/custodian of the manuscript is not mentioned in any of
Hichens” works. Information about the manuscript copyist (al-Fazi), who
seems to be from Pate, Lamu, is not provided either.

e The manuscript has lost its original leather cover. The current manuscript
carton cover is a substituted one (see Hichens 1936).

e Script: Arabic, Swahilo-Arabic.

e Ink Colours: black and red. The Hamziyya texts in both languages are in black
ink. Red flower-like figures are placed between the half-lines as dividers.

e Images obtained from SOAS Library, London, U.K.

e Link: http://digital. SOAS.ac.uk/LOAA000084/00001

2.2.2. London-SOAS-53827, Hi

2.2.2.1. Physical description

Paper and mixed-material of black hard paper (carton-like) cover, 250 mm x 170 mm
and mixed paper sizes (e.g. 170mm x 250 mm), 33 folios*’, 14 lines (approximately)
per folio. Language: English, Swahili. Colophon date: 1936. Scribe®: William
Hichens. Title: Hamziyya.

2.2.2.2. Texts contained in the manuscript
e Hichens (n.d.: f. 1-8) provides short notes (in English) that briefly introduce
historical and codicological features of Ms. 53823, and provide biographies of
al-BusirT and ‘Aydarts. Some of the notes seem to have been provided by Sir
Mbarak Hinawy as Hichens mentions this fact himself (n.d. f.3).
e A transliteration of ‘Aydarts tarjama, handwritten in Swahilo-Latin script.

e Hichens’ English translation (in Latin script) appears in folios 17, 19 & 21 (in
typescript).

47 The folios of Ms. 53827 are unorganized and some of them are approximately a quarter or half the
size of an ordinary foolscap page, while others are full-size.

8 The word “scribe” is given here in the context originally used by Hichens himself. Henceforth, the
word will be used to refer to the original producer of a given manuscript.
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2.2.2.3. Other information

e The manuscript is shelf-marked as 53827 and is currently in SOAS Library.
The work seems to be Hichens’ attempt to prepare a publication. For example,
folio 4, is titled “Chapter 4: The Hamziyya of ‘Aydaris b. ‘Uthman b.
Sayh‘Ali, A.-H. 1162- 1749.” Under it a brief biography of ‘Aydariis and notes
that describe the Hamziyya, its origin, structure and themes are provided. The
work is incomplete. The transliteration of the tarjama runs up to 95 (out of
481) lines and the English translation covers only 15 (out of 456) lines.

e Script: Latin, Swahilo-Latin.

e Ink colours: black and red.

e Images obtained from SOAS Library, 2014.

e Link: http://digital. SOAS.ac.uk/LOAA000083/00001.

2.2.3. Pate-‘Abudi-01, Ab

2.2.3.1. Physical description

Paper, plus a light brown carton cover, 250 mm x 180 mm, 61 folios, 16 lines per
folio. Language: Arabic, Swabhili. Colophon date (f.58 v): 2nd Sha’aban 1323 AH, 1st
October 1905. Copyist: ‘Umar Ahmad al-Mafari*®. Title: not provided.

2.2.3.2. Texts contained in the manuscript:

e The manuscript contains the matn and the tarjama of ‘Aydaras, folios 1-58.
Folio 59, contains the 17 epilogue (Swahili) lines of the ‘Aydaris version that
conclude the tarjama. Here, ‘Aydarts provides the date of completion of this
work and his name in Arabic initials. The interpretation of these 17 lines is
important in order to determine the exact date of composition of the ‘Aydaras’
tarjama (see-3.7.1.5 and 3.7.1.6).

e Folios 60-61 contain Qur’anic verses (in Arabic only). They discuss the Jews’
refusal to go to war alongside Moses (Q 2:246), and criticism of God

regarding almsgiving: “Indeed, God is poor while we are rich...” (Q 3:181),

* Thereisa possibility that the last name al-Mafari could be read as al-Mafazi due to a missing dot on
the Arabic letter ree (i.e. if the dot is added it will be read as z7 instead of r7). This is supported by the
fact that the clan members of al-Mafazi are still present in Pate Island today.
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2.2.3.3.

implying that, if God is omnipotent, He should not ask believers to pay alms to
the poor on His behalf. Other verses refer to companions of the Prophet
questioning the idea of participating in war (Q 4:77), the sacrifice of the two
sons of Adam and their quarrel after one’s offer of a sacrifice is rejected by
God (Q 15: 27), the unity of God and the need to rely on Him alone (Q 13:16).

Tamalluk and wagfiyya statements, which are in Arabic, are provided in 2.2.3.3

below.

Other information

The current custodian of the manuscript is Sayh* Abudi al-Nabahany of Pate.
Sayh *Abiudi is a brother of Mwalimu Dini. The manuscript’s main Hamziyya
text seems to be intact, i.e., the matn and tarjama comprise 456 and 481 lines
respectively. This means the tarjama contains the full set of ‘Aydaras’ 8
prologue and 17 epilogue lines.
The manuscript contains tamalluk and wagfiyya statements (in Arabic). The
tamalluk (f.1v) reads:

Hadha al-kitab mulk sayyid Ahmad b. sayyid ‘Umar, al-Hamziyya
“This book belongs to sayyid Ahmad b. sayyid ‘Umar, al-Hamziyya.”

The wagfiyya (f.58v) reads:

[indent] Hadha al-kitab waqaftu auladi wa auladr hatta yarithu Allahu al-arda wa

man baddala hadha al-waqf la’natullah wa malaikatuhu yasilu ilayhi. Wa
katabahu al-faqir, almudhnibi, al-dhalili, rajib ‘afwa, Rabbahu sayyid Ahmad
sayyid ‘Umar, bitarth al-Muharram 29, 1345 A.H..

“l dedicate this book as a waqf for my sons and their offspring until God
bequeaths His earth [to the righteous]. Whomsoever changes this waqgf
deed, may the curse of God and His angels befall him. This excerpt is
written by a poor, sinful, humble individual, fearful, [but] begging for a
pardon from his Lord, sayyid Akmad sayyid ‘Umar. On [the date of] 29th
Muharram 1345 A.H. [equivalent to 8th August 1926].”

Ink colours: black and red. Red ‘drops’ symbols are used as caesura marks.

Script: Arabic, Swahilo-Arabic.
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e Images taken by A. Parkar, Pate Island, Kenya, 2015.

2.2.4. Pate-Dini-01, Di

2.2.4.1. Physical description

Paper, plus a light brown carton cover, 210 mm x 160 mm, 113 folios, 14 lines per
folio. Language: Arabic, Swahili. Colophon date (f.70v): 2nd Sa’aban 1330 AH [ 17th
July 1912. Copyist: Sayyid ‘Uthman b. Maulana b. ‘Abdul al-Rahman al-Sayh
Abtbakr b. Salim. Title: al-Hamziyya.

2.2.4.2 Texts contained in the manuscript
e The matn and tarjama of ‘Aydarts, folios 1-69.
e Folios 70-113 contain non-Hamziyya poetic texts, all in Arabic. The poems
contain texts eulogising the Prophet; i.e. extracts from the Mawlid of Barzanji and
Sarif al-An’ami, which are well known mawlid classical volumes in the Muslim
world. For example, folio 70 has a well-known poem “Assalam ‘alayka”, which is
also found in Barzanji.
e The poems in the manuscript (f. 70-113) are in Arabic and are inserted in a
rectangular frame (boundary) in each folio.
« Marginal notes and annotations appear outside the rectangular frame. The
notes are in Arabic prose and provide information about the Prophet.
o The manuscript also contains wagfiyya, tamalluk and nasb ‘genealogy’

statements, all of which are in Arabic (see, 2.2.4.4 below).

2.2.4.3. Subsidiary references
Olali, T. (2012). Performing Arts in Lamu Maulidi Festival. Lambert.
This work suggests that the author consulted the custodian of the manuscript,
Mwalimu Dini, on the tarjama and to get cultural information on the oral
performances during the Mawlidi festival in Lamu. The researcher (2012:12) states
that:
“The thematic content of the Hamziyya in the veneration of the Prophet
Muhammad is thoroughly investigated. | base this study on the manuscript of

the Hamziyya obtained from Mwalimu Dini of Pate, and which was performed
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during the 2001 mawlidi festival. Other manuscripts are mentioned in passing
and where information | require is not obtained from the manuscript of
Mwalimu Dini, then other manuscripts are consulted. For example, the
manuscript of Mwalimu Dini does not have the epilogue. | therefore consulted

the manuscript obtained from wa Mutiso.”

2.2.4.4. Other information

o The manuscript’s custodian is Mwalimu Dini, the imam® of Pate Juma’a
Mosque, Pate Island, Kenya. He inherited the congregation from his father (p.c.,
Mwalimu Dini). The matn and tarjama comprise 456 and 465 lines
respectively.

o The tamalluk (f.3v) reads:
Bismillahi al-Rahman al-Rahim, al-hamdu lillahi, wa salla llahu ‘ala
sayyidind Muhammad. Hadha al kitab al-Hamziyya mal Abu...>! sayyid
‘Uthman b. sayyid Mawlana b. sayyid ‘Abdulrahaman al-Ba’alawi min Al-
Sayh Abi Bakr b. Salim. Wa salla llahu ‘ald sayyidind Muhammad wa aliht

wasahbihi wa sallim.

“In the name of God, the Merciful, the Compassionate, praise be to God, and
may His blessings and peace be upon prophet Muhammad. This book of al-
Hamziyya is the property of Abi... sayyid ‘Uthman b. sayyid Mawlana b.
sayyid ‘Abdulrahaman al-Ba’alawy min Al-Sayh Abi Bakr b. Salim. And may
the blessings and peace of God be upon His Prophet Muhammad and his
progeny and his companions.”
o The wagfiyya (f.3v) reads:

Tarth 24th Sha’aban 1332 AH gad waqafa hadha al-kitab sayyid ‘Uthman ibn
Mawlana b. al-Sayh Abi Bakr b. Salim liawladihi wa awladihi ma tandsali
wa ba’da ingiraduhum al-waqfan lilmuslimin. Wa annahu yaj’al llahu
thawaba hadha al-kitab li sayyid Mawlana b. Sayh AbT Bakr b. Salim bitarih
sabiq. Faman baddalahu ba’da ma sami’ahu fainnama ithmun ‘ala ladhina

yubaddilinahu. [In Swahili] Na mtarajimu ni ‘Ayn na yee, dal, ree, waw, sin,

%0 That is to say, an imam ¢ a spiritual leader’, i.e., the one who usually leads the five daily
congregational prayers in a mosque.
®1 The name that commences with “Aba...” has the subsequent text erased.
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zozaziwa ni watu wema, Mola mrahamu na wazazile na aonao kosa

kaswahiha na mupate matenzi njema.

“On the date of 24th Sha’ban 1332 AH [equivalent to 18th July 1914], this
book is henceforth declared as a waqf property by sayyid ‘Uthman ibn
Mawlana b. al-Sayh Abt Bakr b. Salim for seeking perpetual thawab
‘transcendental rewards’ to reach all of his chain of offspring, attached by
blood relation among the Muslims. And surely, may God send perpetual
thawab [for its usage] to sayyid Mawlana b. Sayh Abi Bakr b. Salim as from
the said date. And whoever changes the bequest after it has been declared, then
the sin thereof is upon those who change it. [In Swahili] And the translator is
‘Ayn, yee, dal, ree, waw, sin, [i.e. ‘Aydaris] born from good parents. May God
shower His blessings on him and his parents and whoever sees error and
corrects it, he or she will get good rewards.”

o The nasb is lengthy, but is summarised here to give an indication of how it is
presented in the manuscript. It reads as follows;
Bismi llahi al-Rahman al-Rahim. Hadhihi nasabun Sayyid ‘Uthman bin
Mawlana bin Sayyid ‘Abd al-Rahman bin ‘Abdalla bin ‘Alwi [...] bin ‘Al1 bin
Abi Talib wa abna Fatimah al-Zahra’ [...] ibn Adnan.
“In the name of God, the Merciful, the Compassionate. This is the genealogy
[of our family]; Sayyid ‘Uthman bin Mawlana bin Sayyid ‘Abd al-Rahman bin
‘Abdalla bin ‘Alwi [...] bin ‘Ali bin Abi Talib wa abna Fatimah al-Zahra’ [...]
ibn Adnan [the great ancestor of the Prophet].>?

o Script: Arabic, Swahilo-Arabic.

o Ink colours: black and red. Red ink appears mainly within the non-Hamziyya
texts.
o Images taken by A. Parkar, Pate Island, Kenya, 2014.

2.2.5. Pate-Basfar-01, Ba

2.25.1. Physical description

%2 Due to wear and tear the last words are not legible. However, the genealogy statement not only
mentions the daughter of the Prophet, Fatimah al-Zahrai, but also provides older ancestors and
probably aims to trace a link back to the first prophet, Adam.
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Paper, unmeasured, ca. 210mm x 170 mm, 2 folios, 12 lines per folio. Language:
Arabic, Swahili. Colophon date (f.2r): 14th Rajab 1340 AH / 13th March 1922.
Copyist: ‘Abud Islam Basfar. Title: unavailable (as the front and back pages are
missing).

2.2.5.2. Texts contained in the manuscript

The matn and the tarjama of ‘Aydarts, folios 1-2.

2.2.5.3. Other information

. The custodian is unknown. The PDF images were presented to me by R.
Samsom in Hamburg, and were initially obtained from Ahmad Badawy. Only
two folios of the manuscript have been photographed. Efforts to make a
complete digitization of the manuscript from the original source, in Lamu,
were not fruitful. However, the manuscript is included in the corpus because
of its unique layout features and physical appearance, such as the type of
leaves used and the colour of the inks of its texts (see 2 and 4 below). The
work is incomplete and only 3 matn and 10 tarjama lines are found in it.

. The manuscript leaves are of a light-green colour. Two parallel lines form a
rectangular border outside the text.

. Script: Arabic, Swahilo-Arabic.

. Ink colours: black and red. The matn is in black ink and the tarjama is in red.

. Images taken by A. Badawy, Pate Island, Kenya, 2013.

2.2.6. Siyu-Saggaf-01, Sa

2.2.6.1. Physical description

Paper, 250 mm x 170 mm, 69 folios, 11-12 lines per folio. Language: Arabic, Swahili.

Colophon date: nil, ca. 19th century. Copyist: unspecified.>® Title: not given.

2.2.6.2. Texts contained in the manuscript

The matn and the tarjama of ‘ Aydards, folios 1-69.

%3 The colophon page is missing, though one can read at f.69, below the end of the Hamziyya text,
“‘Umar ‘Uthman”. It is not clear if this is the name of the copyist or the previous owner as no
elaborations on the name are given.
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2.2.6.3. Other information

o The custodian of the manuscript is Muhammad Saggaf of Siyu Island, Lamu,
Kenya. The matn and tarjama comprises 380 and 387 lines respectively.
Approximately six folios are missing.

o The manuscript leaves are thick and resemble the papers used for printing in a
cyclostyle machine.

o Script: Arabic, Swahilo-Arabic.

o Ink colours: black, dark brown.

o Images taken by A. Parkar, Siyu Island, Kenya, 2014.

2.2.7. Mambrui-al-Bayd-01, Be

2.2.7.1. Physical description

Paper, 210 mm x 150 mm, 29 folios, 40 lines per folio. Language: Arabic, Swahili.
Colophon date (f.29r): 2nd Du al-hijja, 1412 AH / 3rd June, 1992 . Scribe (f.1v): al-
‘Allamah al-Ustadh Sayyid Muhammad b. al-sarif Sa‘id b. al-sarif ‘Abdallah b. al-
Sarif Sa‘id b. al-sarif Salim al-Bayd. Title: Tafsiri ya Hamziyya Kingozi.

2.2.7.2. Texts contained in the manuscript
A glossary of Arabic words with Swabhili equivalents, folios 2-29. The Arabic words

are sourced from the matn lines.

2.2.7.3. Other information

e The original scribe is al-Bayd (d. 2013), a renowned cleric in Islamic studies,
profound follower of the ‘Alawiyya Sifi Tariga and founder of the Ghina Institute
of Islamic Studies and the Madrasa al-Nur al-Islamiyya, both are based in
Mambrui, Kenya. The first cover page of the manuscript mentions that al-Bayd is
the principal of the Ghina institute and the overall administrator of the Nar al-
Islamiyya. This cleric has made great contributions to Islamic scholarship in the
East African region. No matn or tarjama lines exist.

e Script: Arabic, Swahilo-Arabic.

e Ink colours: black.

e Images taken by A. Badawy, Mambrui, Kenya, 2012.
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2.2.8. Mombasa-al-Husayni-01, Hu

2.2.8.1. Physical description

Paper with a brown hard leather jacket, 270 mm x175 mm, 79 folios, 6 widely-spaced

lines per folio. Language: Arabic text with marginal and interlinear annotations in
Arabic and Swahili. Colophon date (f.79r): 7th Sahr al-Qa’ad, 1311 AH / 14th May
1894. Copyist: Abi Bakr b. markzim Sultan Ahmad. Title: Kitab al-Hamziyya.

2.2.8.2.

Texts contained in the manuscript

The manuscript contains the matn text with ample Arabic and Swahili hawasin

‘annotations’, folios 2-79. The Swahili annotations are lengthier than the Arabic ones.

2.2.8.3. Other information

(i)

(i)

The manuscript owners are the family of Sh. Ahmad Badawy b. al-Sayyid
Ahmad al- Husayni, Mombasa Island, Kenya (p.c. R. Samsom). In Ms. Hu
(f.1v), there are two tamalluk statements, one written in blue ink and the other
(which seems to be the older one) in black ink — see figure 12. The two
tamalluk statements, and their translations are as follows:

intagala ila mulk al-Hagir Ahmad Badawy b. Muhammad b. Mukammad Al-
Husayn b. al-Sayh Abt Bakr b. Salim. Hadiyyah min jaddihi sayyid ‘Abdallih
b. Sultan al-sayyid Abi Bakr..

“The manuscript ownership is transferred to a humble individual Ahmad
Badawy b. Muhammad b. Muhammad Al Husayn b. al-Sayk Abi Bakr b.
Salim. It was a gift given to him by his grandfather; sayyid ‘Abdallah b. Sultan
al-sayyid Abi Bakr.”

Hadha al-kitab mulk li-faqiri llahi ta‘ala Muhammad b. sayyid Abdallah b.
sayyid Hasan al-Ba ‘lawy al-Masali. Qala Sayh al-Fadil b. Hassan: nazru fi
hadhihi al-nisbah al-Sarif wahararatuha kama qala fi al-Qamiis al-Muhit fi
babi al-Salam faslu al-sin wa Masila yugal Masilah balad al-Maghrib
banauhu Fatimiyyuna bt. al-Rasiul. Faman lam yakun ya’rif dha falyasal.

Wallahu A’lam wa al-hamdu lillahi rabbi al- ‘alamin.-
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“This book is in the possession of a poor servant of God, Muhammad b. sayyid
Abdallah b. sayyid Hasan al-Ba‘lawy al-Masali.>* Sayh al-Fadil b. Hassan
said that: the nisba ‘al-Masali’, as explained in Qamiis al-Muhit, in the chapter
of al-Salam, sub-section of al-sin wa Masila, also known as al-Masilah, is a
town in the West founded by the Fatimid dynasty, the offspring of the daughter
of the Prophet. If one is not aware of this fact, let him ask. And God knows
best. And all praises belong to God.”

o The hawasin are haphazardly arranged, and appear in various locations beside
the text.

o Script: Arabic, Swahilo-Arabic.

o Ink colours: Black, blue, purple and red. The red ink is mainly used on the
symbols that divide the half-lines.

o Images taken by R. Samsom, Mombasa Island, Kenya, 2013.

2.2.9. Mombasa-Nabahany-01, Qa

2.2.9.1. Physical description
Paper, ca. 330 mm x 200 mm, folios 26, 18 lines per folio. Language: Swabhili.
Colophon date (f.26v): 14th March 1963. Copyist: Qaim b. Amfar Bani Sahardin.

2.2.9.2. Texts contained in the manuscript

The tarjama of ‘Aydaris only, folios 1-26.

2.2.9.3. Other information

e The owner of the manuscript is Ahmad Sayh Nabahany, a Swahili consultant, who
passed away in 2017 at Matondoni, Lamu. The matn and tarjama verses comprise
of approximately 456 and 465 lines respectively. Some lines are illegible but

some lines of the prologue lines are visible at the beginning of the text.

%% The word ‘al-Masila’ is probably derived from a town in contemporary Yemen-currently known as
‘Wadi al-Masila’. In Arabic, ‘al-Masili’ can be derived from this to mean someone from al-Masila.
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e The copy was obtained from Sarif Khitamy (1921-2005)%, Mombasa (p.c.,
Nabahany). We have no information about the copyist, Qaim, and the relationship
between him and Sarif Khitamy.

e Script: Swahilo-Arabic only.

e Ink colours: black.

e Images taken by R. Samsom, Mombasa Island, 2013.

2.2.10. Mombasa-Nabahany-02, Nc

2.2.10.1. Physical description

Paper, a ruled notebook with black hard paper cover, 203 mm x 163 mm, 49 folios,
22-24 lines per folio. Language: Swahili. Colophon date (f.1r): 10th January 1986.
Scribe: Ahmad Sheikh Nabahany. Title: Umul Qura-Hamziyya ya Al-Buswiriy [sic].
Sayh Nabahany applies his traditional informal knowledge to frame the title. This
means that he was aware that the Hamziyya contains two titles.>®

2.2.10.2. Texts contained in the manuscript
The tarjama of ‘Aydarts and Sheikh Nabahany’s Swahili sark ‘commentary’, folios
1-49.

2.2.10.3. Other information

o The original scribe and producer was Ahmad Sheikh Nabahany (d. 2017). The
manuscript’s current owner is unknown, but it is probably in the hands of his
family members in Matondoni, Lamu. The work is incomplete, as it runs to
only 162 lines. The Swahili commentary is in prose, with a paragraph after
every tarjama line.

o Script: Swahilo-Latin only.

. Ink colours: black.

55 Sarif Khitami, full name ‘Abdul al-Rahman Ahmad Badawy b. Habib Salih Jamali Layl, was a well-
known tabibu ‘healer’, and former leader of the Riyadha Mosque, Lamu.

%6 Umm al-Qura f7 mad a7 khayr al wara ‘the mother of cities on the praises of the best of creation’
and Qasida al-Hamziyya fi madaik al-Nabawiyyah < An ode rhymed in Hamza in praise of the
Prophet’ (see also : Knappert 1968: 52).
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o Images taken by R. Samsom , Mombasa Island, 2013.

2.2.11. Mombasa-Nabahany-03, Nd

2.2.11.1. Physical description

Paper, 314 mm x 216 mm, 32 folios, 22-24 lines per folio. Language: Swahili.
Colophon date (f. 32v): 22nd January 1986. Scribe: Ahmad Sayh Nabahany. Title: not
provided.

2.2.11.2. The texts contained in the manuscript

The tarjama of ‘Aydarts with few hawasin (in Swahili) on its text, folios 1-32.

2.2.11.3. Other information

o The original scribe is Ahmad Sheikh Nabahany (d. 2017). His family members
are probably the current custodians. The tarjama runs to 475 lines.

o The manuscript is written on modern foolscap.

o Script: Swahilo-Latin only.

o Ink colours: black and blue.

o The work consists of draft notes working towards a full transliteration of
‘Aydarts’ tarjama. An alternative meaning in Swahili is given to a few
selected words in the manuscript.

o Images taken by R. Samsom, Mombasa Island, 2013.

2.2.12. UDSM-Dar es Salaam-541, Af

2.2.12.1. Physical description

Paper, 220 mm x 170 mm, 148 folios, 6-15 lines per folio. Language: Arabic, Swahili.

Colophon date: nil, but the manuscript is c. 19th century. Copyist: not specified. Title:

not provided.®’

" The colophon details and the title of the codex cannot be provided due to the fact that the
manuscript’s front and back covers are missing.
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2.2.12.2. Texts contained in the manuscript:
The tahmis Hamziyya of ‘Abd al-Baqi al-Fartqi b. Sulayman al-‘AmirT (d. 1861), and
the matn and the tarjama of ‘Aydaris’, folios 1-148. Each stanza, therefore, contains

seven half-lines.

2.2.12.3. Subsidiary references

e Arabic Hamziyya booklet titled Tahmis al-Hamziyya, identified at Sayh‘Abudi’s
residence, Pate Island, 2015.

This work contains the same Taszmis al-Hamziyya of al-° Amri, and the matn verses.

e Al-Tamimy, S. (1993) Takmis Hamziyya al-Imam al-Biisiri, Cairo.

This work contains the same Tahmis Hamziyya text of al-‘ Amri and the matn verses.

2.2.12.4. Other information

e The manuscript copy is currently in Maktaba ya Daktari W. Chagula (Dr.
Chagula Library), East Africana, University of Dar-es-Salaam,. A microfilm
tape of the same work is at SOAS Library. The manuscript was obtained from
‘Afua bt. Hassani of Siyu in 1966 (Allen, 1970:32). The manuscript is in
taimis poetic form but some folios are missing (see 3.5.2). The taimis text is
incomplete, and runs to 57 lines only. The matn and tarjama verses run to
approximately 456 lines. Spaces have been left for the tasmis stanzas, and the
copyist probably intended to insert them at a later stage.

e Script: Arabic, Swahilo-Arabic.

e Ink colours: black.

e Images taken by A. Parkar, courtesy of UDSM, Dr. Chagula Library, Dar-es-
Salaam, 2015.

2.2.13. Tumbatu-Kombo-01, Ko
2.2.13.1. Physical description
Paper with soft paper cover, 225 mm x160 mm, 44 folios, 8-12 lines per folio.

Language: Arabic, Swahili. Colophon date: nil, ¢. 19th century. Copyist: Sayh*Ali
Kombo Ngwali al-‘Alawy.
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2.2.13.2. Texts contained in the manuscript

The matn and the tarjama of the Tumbatu version, folios 1-23.

2.2.13.3. Other information

The Tumbatu tarjama was composed by Sayh “Ali al-*Amadi of Shela Island,
Lamu (p.c., Sayk Kombo Ngwali, Zanzibar Island). Sayh Kombo states that
some scholars from Lamu came to settle in Tumbatu Island in the 19"
Century. They worked as madrasa teachers and thus taught the Hamziyya and
other gasa id. Learners used to write manuscripts as part of the instruction
from their teachers, and this is how the Tumbatu version was transmitted
through a span of generations. The codex is incomplete as it contains
approximately 44 lines for both the matn and tarjama.

Script: Arabic, Swahilo-Arabic.

Ink colours: Blue.

Images taken by A. Parkar, Zanzibar Island, 2015.

2.2.14. Barawa-b. Sayh-01, Se

2.2.14.1. Physical description

Paper, ca. 297 mm x 210 mm, 16 folios, 12 lines per folio. Language: Chimwini
{variety). Colophon date: nil, c. 1930. Copyist: unspecified. Title: Tafsiri Baadhi
Abiyati za Hamziyya.

2.2.14.2. Texts contained in the manuscript

The tarjama of the Chimwini version only, folios 1-16.

2.2.14.3. Other information

The ms was copied by Shego Bakari and owned by Ahmad Badawy Sayh b.
Sayh (p.c., Meikal Mumin, 2015). The tarjama text is incomplete, as it runs to
95 lines only.

The poem was translated into Chimwini by says Qasim Muhyiddin al-Barawi
(d. 1921). The poem comprises pages 59-74 of a larger manuscript, which
contains nine poems by Sayk Qasim (p.c., Meikal Mumin, 2015).
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J Chimwini, spoken around the town of Mini (better known as Barawa or
Brava) in southern Somalia, has been variously categorised as a northern
dialect of Swahili, or a separate language closely related to Swahili — see
Banafunzi & Viello (2014), Kisseberth & Abasheikh (1977), Mumin &
Dimmendaal (2019), Nurse (1983).

o Script: Swahilo-Arabic.

. Ink colours: black.

o Images obtained in 2015 from Meikal Mumin, who originally obtained them

from Barawa, Somalia.

2.2.15. Muscat-Al-Amawy-01, Am

2.2.15.1. Physical description

Paper with brown leather cover, 240 mm x 160 mm (manuscript cover 170 mm), 251
folios, 6 lines per folio. Language: Arabic, Swahili. Colophon date: Sunday, 14th
Ramadhan 1299 AH / 30th July 1882. Copyist: Abxt Burhan ‘Abdulaziz bin ‘Abdul
Ghani al-Amawy Al-Quraishy. Title: Hadhihi al-Hamziyyatu al-‘Arabiyyatu al-

Sahiliyyatu.
2.2.15.2. Text contained in the manuscript
o The matn and the tarjama of ‘Aydartis plus numerous hawasin in Arabic and

Swabhili, f. 2-251. The Arabic hawasin are haphazardly arranged and are more
numerous than the Swahili ones. The manuscript also contains a waqfiyya
statement in Arabic (see 2.2.15.3).

2.2.15.3. Other information

o The manuscript is currently at the Maktabah Muhammad b. Ahmad al-
Biisa’idi library in Sieb, Muscat, Oman. The shelf mark number is 652. The
matn and tarjama texts run to approximately 475 lines. It also contains seven
extra poetic lines after the Arabic colophon. The extra lines are scribed by Al-
Amawy himself.

o Wagfiyya statement:
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Hadhihi al-Hamziyyatu al- ‘Arabiyyatu wa al-sawahiliyatu kilahuma liabt Burhan
‘Abdulaziz b. ‘Abdul Ghani al-Amawy al-Quraishy. Wa qad waqafahuma
liawladahu al-dhukiir siwa al-inatha ma tanasalu liawlad batna fabatna. Faidha
ingaridii fata’awadhu bilahi min inqgiradihim, ‘ald waladahu al-indatha wa awlad
walddahum batna fabatna, thuma ‘ala ‘ulama’ Fabilah waqfan lillahi mawbadan.
La yuba’ la yusraf bijami” wujud al-tasarruf ila an yarithallahu al-arda wa man
‘alayha wa huwa hayr al-warithin. Tarih yawm ‘ashr min Sahr Ramadan 1304
A.H. Alf wa thalatha ma atah wa ‘arba’. Katabahu Abii Burhan ‘Abdul’Aziz
‘Abdul Ghant al-Amawy al-Quraishy, biyadihi. (stamped)

“The work al-Hamziyyatu al- ‘A4rabiyyatu wa al-Swawabhiliyatu is copied by Abi
Burhan ‘Abdulaziz b. ‘Abdul Ghani al-Amawy al-Quraishy. The work is declared
as wagffiyya bequest property for the benefit of his children, be they male or
female, with its blessings to pass on thereafter to their children and their
subsequent offspring (i.e. womb after womb). And if the lineage happens to end,
may God forbid this to happen, let the children from his (the copyist’s) maternal
side benefit from it, and this should also pass on to their children and their
subsequent offspring (i.e. womb after womb). And then (should the lineage still
end) let the closest relatives then (benefit from it) and then Fabilah [Qabilah?]
scholars. The work is solely dedicated for the sake of God. It is, therefore, strictly
not for sale or for any (economic) exchange in whatever form until God inherits
His earth and He is the best of inheritors. It is declared on 10th Ramadhan 1304
AH [i.e. equivalent to 1st June 1887] by Abi Burhan ‘Abdulaziz ‘Abdul Ghani al-
Amawy al-Quraishy.%®

o Script: Arabic and Swabhilo-Arabic

o Ink colours: black and red. A few annotations in purple ink

o Images obtained via email from R. Samsom. They were originally obtained
from the Omani National Records and Archives Authority (NRAA), Muscat,
2017.

%8 At the end of the wagfiyya statement, a stamp bearing al-Amawy’s signature appears.
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2.2.16. Ndau-Kame-01, Ka

2.2.16.1. Physical description

Paper with light brown carton cover, 226 mm x 150 mm, 116 folios, 16 lines per folio
for the Hamziyya text, 12 lines per folio for the Tahmis of Tabaraka dhil ‘ula.
Language: Arabic, Swahili. Colophon date (f. 54 r): 27th Ramadhan 1276 AH / 18th
April 1860. Copyist: ‘Uthman Mbwarahaji bin ‘Uthman bin Sayth. Title: Hadha al-
Kitabu al-Hamziyya al-Lughata al-Arabiyya bi al-Sawailiyya.

2.2.16.2. Texts contained in the manuscript
o The matn and the tarjama of ‘Aydaris’, folios 1-59. The Tahmis of Tubaraka
dhil ‘ula, folios 60-116.

2.2.16.3. Other information
e The contemporary custodian of the manuscript is Says ‘Ali Mu’alim ‘Abad
Bana Yu’rafu Lali Kame. A madrasa teacher in Ndau Island, Lamu
Archipelago, Kenya.

Tamalluk statement:

Hadha al-kitabu al-Hamziyya al-Lughata al-‘Arabiyya bi al-Sawahiliyya,

malik sayr al-marhim bin Mbwarafundi al-Lastiyyu

“This book of al-Hamziyya in Arabic and its Swahili rendition belongs to the

noble one: al-Marhim bin Mbwarafundi al-Lastyyu.”

e Script: Arabic and Swahilo-Arabic.
¢ Ink colours: black.

e Images taken by A. Parkar, Lamu, 2017.

2.3 Hamziyya Manuscripts Identifiers

To aid systematic discussion in the subsequent sections, reference details for the
sixteen Hamziyya manuscripts are provided in Table 1 below, which gives the location
where the manuscript was consulted, the corpus identifiers (see Chapter I11) and the

manuscript codes (that will be used throughout the thesis).
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Location Hamziyya Manuscripts Code

identifier
United Kingdom, London London-SOAS-53823 Ay
London-SOAS-53827 Hi
Kenya:  Lamu  Archipelago Pate-‘Abudi-01 Ab
(Ndau, Pate and Siyu Islands) Pate-Dini-01 Di
Pate-Basfar-01 Ba
Siyu-Saggaf-01 Sa
Ndau, Kame 01 Ka
Kenya: Mombasa Island MSA-Husayni-01 Hu
MSA-Nabahany-01 Qa
MSA-Nabahany-02 Nd
MSA-Nabahany-03 Nc
Kenya : Kilifi County Mambrui-Al-Bayd-01 Be
Tanzania:Dar-es-Salaam Dar-es-salaam-UDSM-541 Af
Tumbatu Island Tumbatu-Kombo-01 Ko
Somalia, Brava Barawa-al-Sayh-01 Se
Oman, Muscat Muscat-al-Amawy-01 Am

Table 1: The Hamziyya manuscript corpus



CHAPTER 111 : A COMPARATIVE ANALYSIS OF THE HAMZIYYA
MANUSCRIPTS

3.0. Introduction

This chapter investigates the divergent textual layouts; and the physical and material
features of the Qasida Hamziyya manuscripts. This systematic and comparative
analysis is based on the following parameters: languages and scripts (3.1), text genre
(3.2), whether or not the manuscript is a single-text (STM), or multiple-texts (MT M)
(3.3), page layout (mise-en-page) (3.4), general layout of the poetic text (3.5), textual
dividers for two-column manuscripts (3.6), textual components of the Hamziyya (3.7),
paratexts included in the manuscript (3.8), prosodic structure of the matn and tarjama
(3.9), and calligraphic features (3.10). A summary is provided in section 3.11. The
comparative analysis of the Hamziyya corpus in this chapter will form a basis for the

functional analysis in Chapter IV.

3.1 Languages and scripts

Three languages are found in the corpus: Arabic, Swahili and English. The
manuscripts in the corpus (see Figure 1) fall into two major groups: monolingual (4
manuscripts) and bilingual (12 manuscripts). There are no trilingual manuscripts.
Monolingual manuscripts are attested in Swabhili only, whereas bilingual manuscripts

combine Swahili with either Arabic or English.

Monolingual (Swahili) manuscripts use either Arabic or Latin script, whereas in
bilingual manuscripts the non-Swahili language determines the script, i.e. a
Swabhili/Arabic text uses Arabic script only, while a Swahili/English text uses Latin

script only.
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Hamaziyya mss

Monolingual Bilingual
Swahili |
‘ Arabic, Swahili English, Swabhili
A;zbg:crlpt: Latin script: Arabic script: Latin script:
' Nd, Nc Ab, Af Am, Ay, Ba, Hi

Be, Di, Hu, 5a, Ka, Ko

Figure 1. The Hamziyya manuscripts: languages and scripts

The largest cluster of manuscripts consists of bilingual Arabic and Swahili text in
Arabic script. Hi is an isolated example of a manuscript where the tarjama and its

English translation are both in Latin script.

3.2.  Textgenre

The Hamziyya manuscripts contain two text genres: poetry and prose (see Figure 2).
The taimis (a Hamziyya poem of five half-lines), the matn (the Hamziyya text in
Arabic), and the tarjama (the AV Swahili translation of the Hamziyya) are all in poetic
form, while the remaining texts (e.g. sarh, commentary) and paratexts (e.g. hawasin,
annotations, tamalluk, ownership statements, and wagfiyya, bequest statements) are in

prose.
In a given Hamziyya manuscript, poetic and prose texts feature in three possible

combinations:
(a) poetic texts only (Af, Ba, Ko, Qa, Sa and Se)
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(b) poetic texts combined with prose sarh, hawasin, tamalluk or waqfiyya
paratexts (Ab, Am, Ay, Di, Hu, Ka, Nc, Nd and Hi)
(c) prose texts only (Be).

Only the text variants (a) and (b) are considered as text genres, because the only
representative of type (c) is a glossary (i.e. Be), which consists of simply a list of
Arabic words and their meaning in English. For further discussion of Be’s textual

elements, see 3.6.3.

Figure 2 shows the distribution of languages in relation to text genre. The main
distinction is between manuscripts containing poetry only (Af, Ba, Ko, Sa, Qa, Se) and
those combining poetry and prose (Hu, Ab, Am, Di, Ka, Nc, Nd, and Hi). Finally, the
divergent combinations of texts and paratexts are illustrated with their language
specifications (level 3). The language of the tasmis (including the matn) and its
tarjama are omitted in Figure 2 because by definition the first two are always in
Arabic and the last is always in Swahili. The languages of the sarh and paratexts such
as hawasin, wagfiyya, and tamalluk statements, however, are specified in parenthesis,

because they can vary.
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%9 The sole example of a prose text (the glossary text Be) is omitted here. The tarjama is the ‘Aydarts version unless otherwise specified: CV, the Chimwini version, TV, the

Tumbatu version. Ar=Arabic, Sw=Swahili, En=English.
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The manuscripts’ textual and script divergencies suggest that Arabic and Swahilo-
Arabic script seems to be well-established in the East African coastal region from the
seventeenth century onwards. This is exemplified in the Hamziyya corpus by the older

manuscripts Ay, Ka and Am (see Table 5), all of which are in Arabic script.

Historically, writing in Arabic script seems to have been encouraged more in colonial
Kenya (1890-1962) than in post-colonial Kenya (1963 to the present). It is probably
the force of cultural and religious tradition that influenced a Swahili writing system
that was retained for centuries. Until recently, Swahili scribes did not write in Latin
script, because they were reluctant to attend missionary schools where they felt they
might be pressured into converting to Christianity.

The latest manuscripts such as Na and Nc are in Latin script, and this seems to be a
new development. Recent Swahili scribes fully conversant with Arabic, such as the
late Mu’allim Yahya, Sheikh Nabahany and Ustadh MAU, are biliterate, and can write
in both Latin and Arabic script. The scribes learn both scripts mainly to have a wider
audience in the East African community and beyond. Further discussion on the
relation between the text and its usage or function in the context of Swahili culture is

given in Chapter IV.

3.3. Single-text and multiple-text manuscripts

This section classifies the Hamziyya manuscripts into single-text manuscripts (STMs)
and multiple-text manuscripts (MTMs). Table 2, below, lists the manuscripts
according to whether they are monolingual (M) or bilingual (B), their textual content,

and whether they are single-text or multiple-text.
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Linguality Textual content Manuscript Category

M Tarjama only Qa, Se STM
M Tarjama plus hawasin Nd STM
M Tarjama plus Sarh Nc MTM
B Matn plus tarjama Ab, Ay, Ba, Ko, Sa STM
B Matn, tarjama plus gasa 'id Di, Ka MTM
‘poems’
B Tahmis plus tarjama Af STM
B Matn plus hawasin Hu STM
B Matn, tarjama plus hawasin Am STM
B Tarjama only plus an English Hi MTM
translation
B Glossary (al-mu jam) Be STM

Table 2: The categorization of Hamziyya manuscripts as STMs and MTMs.

Table 2 shows that Di, Hi, Ka and Nc are categorized as MTMs, and the remainder
(Ab, Af, Am, Ay, Ba, Be, Hu, Ko Nd, Sa, Se, Qa) as STMs. Based on the definition
provided by Friedrich & Schwarke (2016:15-16) that, MTM “designates a
codicological unit ‘worked in a single operation’ with two or more texts [...]
delimited in time and space”, it may be noticed that the MTMs (i.e. Di, Hi, Ka and
Nc) contain the matn and/or tarjama, with other additional texts, such as extra qasa ’id
(singl. gasida) or English translation or sarh (as illustrated in table 2). Accordingly,
the manuscripts are in line with the definition of MTMs because they were, initially,
planned and produced to contain more than one text in a single operation. In regard to
the STMs, we have two categories: (i) the “simple” STMs and (ii) the “complex”

ones.
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o The “simple” STMs, Qa. Se, Nd, Hu, and Be, contain a single text and
paratexts, i.e. title, basmalah, hawasin (for Nd & Hu only) and copyist’s colophon (cf.
table 2). As stated earlier (see 1.2), the paratexts are not considered texts proper;
rather, they are “thresholds” that guide the reader or provide more information on the
text (cf. Ciotti & Lin 2016). Nevertheless, the above manuscripts are in line with what
constitutes an STM, i.e., each has one poetic text in it.

o The “complex” STMs, Ay, Am, and Ka, have a complex combination of texts
and paratexts intertwined “under one roof”: thus the matn interlinearised with tarjama
is “sandwiched” between the titlepage and basmalah ‘opening formula’, and the
copyist’s colophon, meaning that it is difficult to classify them as MTMs, [i.e., the
actual titlepage of the poem is followed by the basmalah, the text, and then the
colophon]. I have used the word “texts” above because; the matn and the tarjama
texts sometimes appear as independent texts and sometimes as two or more texts that
are combined into one text. For example, Hu contains the matn plus annotations, with
the tarjama omitted, while Qa contains only the tarjama. Here, in both cases, the
matn is a text on its own and the tarjama constitutes an independent text too.
However, there are texts which cannot be thus separated. For example, a tasmis poem
with five half-lines must have a matn attached: the three tasmis lines cannot stand

independently on their own.

Friedrich & Schwarke’s (2016) definition of MTMs seems not to cover manuscripts
with complex combinations of “intertwined texts” and paratexts, possibly because
their focus was mainly on manuscripts with two or more independent texts that were

produced in a single operation.

Examination of the old Hamziyya manuscripts consisting of the matn and °Aydaris
version suggests that their texts were initially produced to contain a complex
combination of texts and paratexts “under one roof” (cf. Ay, Ab, Am and Di). This is
further supported by the Hamziyya manuscripts with tasmis (cf. Af) and the poetic
rendition of Tumbatu (cf. Ko), which shows a similar layout of a complex
combination of texts and paratexts “under one roof”. The Swabhili translators and

copyists planned and produced the complex combined texts as one, and manuscripts
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with such textual layout can therefore be categorized as STMs. Furthermore, it is also
evident that during specific occasions, such as the Mawlid, zefe, or ziyara ritual (see
4.2), the chanting of the texts in the oral performances is also conducted in a bilingual
interlinear format, where the matn and tarjama are chanted alternately, line by line, as
they appear in the manuscripts with the ‘Aydariis and Tumbatu versions.

On some occasions (for instance, prior to the darsa ‘lecture’ on the Qur’an exegesis in
the month of Ramadhan), the matn is chanted alone (without the tarjama) in some
parts of coastal Kenya. The opposite is also possible — e.g. the women of Pate Island
chant the tarjama by itself, independently of the matn, when a woman is in labour
pain (p.c. Mwalimu Dini). This shows that the matn and tarjama texts have
independent lives during oral performances. In this case, if the matn and tarjama texts
are written separately in a given codex, then each manuscript (with its independent
text) can be referred to as a STM. Similarly, if they are written together in a combined
“intertwined” textual layout system “under one roof”, then the two textual units can

also be regarded as a STM.

A more complex case is a codex containing a combination of texts. For instance, the
taimis and tarjama can be set out together by a stanza in a given codex “under one
roof” (cf. Af). That is, each stanza commences with the three tasmis lines, then the
matn and its tarjama follow respectively throughout the poem. It is worth noting that
the three tasmis lines do not have an independent life, and must always be added prior
to the matn’s verses to form a complete tasmis poem, implying that there is a merging
of three texts to form one single text. The codex can still be described as STM, as they
all share one title, basmalah and one colophon i.e. they are “under one roof”. For

further details on the textual layout of the tasmis poem, see 3.5.2.

One big question to be tackled here is whether the tarjama can stand as a single
independent text or not? So far we know, the Arabic original was initially a text on its
own. When it came to East Africa it was reproduced along with the tarjama in a
variety of ritual occasions such as mawlid and wedding ceremonies, and it was
chanted in an alternating stanza-wise fashion in Lamu Island and Pate. On this basis,

it is difficult to claim that the tarjama is an independent text on its own right, given
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the fact that it was written in an intertwined form and the chanting follows the
bilingual (Arabic, Swahili) layout.

In the corpus, two versions of Hamziyya (AV and TV) exist in a bilingual form and
are chanted in oral performances in the way they are written. However, the corpus
also suggests that the tarjama has slowly been detached from the intertwined format,
and more recently has become an independent text in the Hamziyya manuscripts (see
Table 2) especially when the Hamziyya text is re-worked for scholarly functions (Hu,
Hi, Nc and Nd). We can, therefore, conclude that the best way to approach
categorizing the matn and tarjama as single or multiple texts is by looking at the
contents of the manuscript itself, its historical development and its role in oral
performances or other related functions (i.e. was it produced for the transfer of

knowledge, scholarly purposes or for oral performances?).

3.4 Anoverview of the layout of the Hamziyya manuscripts

The arrangement of the various elements on a manuscript folio of a given codex is
known as layout or mise-en-page. This term covers, not only the text, but also
margins, decoration, and the relationship between these different elements (Déroche
2005:167). Apart from the insertion of margins, borders, decorations and special
marks for caesurae, the copyists may vary the number of lines per folio, change the
font size of the script(s),® and add secondary texts on the margins or between the

lines of the main text (Sobieroj 2016).

Daub (2016:42), examining manuscripts of al-Busiri’s al-Burda, al-Ghazuli’s Dala’il
and the Sifa’ of Qad1 ‘Iyad, mainly from North Africa, outlines three types of layout
arrangements: text block (type 1), two columns (type Il) and alternating half verse
(type 111). The modalities of the textual layout of Daub’s manuscripts (see Figure 3)
may be described as follows:

. Type | (text block): The lines of poetry run from the beginning of the page to
the end. The lines are written in such a way that they maximize (almost) every inch of
the available space on a folio. For this reason, there are no decorations, caesura marks

or columnar subdivisions inserted between the hemstitches,

%0 For instance, the matn is characterized by bold letters, which are also bigger in terms of their font
size than the tarjama text.
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. Type Il (double columns): The lines of poetry are laid out in two columns: the
first half-line appears in the first column and the second half-line appears in the
second column. Decorations or caesura marks may appear at the end of each half-line.
. Type 11l (alternating half-line): The first half-line is positioned above the
second one, which is indented. Since each half-line is on a row by itself, short gaps
appear at the left and right sides of the folio respectively.

Typel Type ll Type lll

Figure 3: Types I-111 in North African gasida manuscripts (Daub 2016: 42).

Daub (2016:43) shows that there was progressive development of the layout of the
gasida manuscripts; from Type | to Type Ill. In the 14th century the scribes did not
pay much attention to beautifying their texts or presenting them in an organized
manner, and thus wrote in the text block style to utilise every bit of space on the paper
due to its scarcity. From the end of the 16th century onwards, the two-columnar
arrangement became the standard layout format for Islamic poetic texts and by the

18th century, manuscripts with the alternating half-line layout were produced as
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talismanic objects in pocket size, roughly 10cm square, which precluded the two-

column layout.

In contrast to these layouts, the textual layouts of the manuscripts in the Hamziyya

corpus may be grouped into three distinct types, A, B and C (see Figure 4):

Type A Type B Type C

Figure 4: The three main textual layouts of the Hamziyya manuscripts.

o Type A: The lines of poetry are laid out in two columns (see 3.5.1).
This is similar to Daub’s Type II layout.
o Type B: The lines of poetry use a complex mixed layout, comprising a
sequence of single and double columns ( see 3.5.2).
o Type C: The lines of poetry are laid out in a single column, but (unlike
Daub’s Type I) the column is of varying width (see 3.5.4 -3.5.6).
There is no Hamziyya analogue of Daub’s Type III, nor is the Hamziyya Type B seen
in Daub’s corpus.

Table 3 sets out the manuscripts in the corpus by layout type:
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Layout type Manuscript code

A Ab, Ay, Ba, Be, Di, Hu, Ka, Ko, Qa, Sa, Se
B Af, Am
c Hi, Nc, Nd

Table 3: The Hamziyya manuscripts and their layout types.
Table 3 shows that the majority of manuscripts are of type A. Moreover, most of the
old manuscripts are structured in this style. This suggests that the original layout of

the Hamziyya manuscripts may have been structured in this manner.

3.4.1. TypeA

The two-column arrangement is the most common format in the Hamziyya corpus,
being used in both monolingual (Se, Qa) and bilingual (Ab, Ay, Ba, Di, Hu, Ka, Ko,
Sa) manuscripts. In the bilingual manuscript that comprises the matn and tarjama the
two column arrangement is not interrupted. Similarly, the annotations in Hu do not

interfere with the two column arrangement of its matn.

The colophon dates of these manuscripts range from the end of the 18th century to the
present day (see chapter Il on their codicological descriptions). Having become a
standard format from the end of the 16th century onwards, the two-column
arrangement continues to this day in printed works on Islamic poetry (e.g. Tibrizi

n.d., Zuhayr & al-Basiri n.d.).

Generally, a similar layout of double columns has so far been attested in Islamic
poetic texts by a number of scholars (see, Déroche, 2005, Daub 2013, Sobieroj 2016).
It is not clear in which period this type of layout was initiated in the Swabhili cultural

area.

According to Sobieroj (2016:33), the two columns are pseudo-columns, because the
poetic lines are to be read from right to left (i.e. horizontally across) and not from top
to bottom. In other words, the two columns identify the borders of each half-line of
the poem, and the reader reads the two halves of the line horizontally across, rather

than reading column by column (Daub 2013). This layout also makes it easy to
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visualise the end mono-rhyme of each verse. The general layout of the poetic texts
and their textual dividers are discussed further in 3.6.

The fact that the oldest manuscripts, for instance Ay, Ka and Hu, are arranged in the
double column layout suggests that this system is the “standard” format and that
Swabhili copyists may have adopted it at least as early as the 18th century, since the
translation of the Hamziyya took place in 1749 (Hichens 1939:19). The Swahili
translated a number of well-known Islamic poems such as Banat Su‘ad, al-Burda,
Hamziyya and Tubaraka dil ‘Ula®* using the same two-column layout; where each line
of the original Arabic text is followed by a poetic rendition in Swahili, resulting in a
bilingual interlinear text. The poems were probably produced in this “standard”
format for the oral performances®?, since the Hamziyya (for instance) is chanted in
bilingual form in specific ceremonies such as that commemorating the birth of the
Prophet (Mawlid), or commemorations such as those at the graveside of the well-
known scholar, founder of the Riyadha Mosque, Lamu, Al-Habib Salih Jamal Leyl
(1844-1935) (Olali 2012). These aspects are discussed further in 4.2.

The Type A category includes additional layout features, which will be discussed in
more detail in 3.5:

o Varying spacing of the gaps between the textual lines, with Ay, Ab, Ba, Be, Di,
Ka, Ko, Qa, Sa and Se showing narrow spacing, while the lines in Hu are widely
spaced and contain many annotations.

o Annotations (hawasin). The manuscripts Ay, Ab, Di, and Ka contain few
annotations, and these are either positioned diagonally on top of the text or
haphazardly. Ka contains a unique type of annotation, where some appear upside
down above the Arabic matn lines (Figure 5).

o Catchwords, where the first word of the next page is repeated at the bottom of
the current page, the function being to ensure the correct order of the leaves in a quire

(Gacek 2009:50). A number of manuscripts (Ay, Di, Sa and Ka) contain no page

%1 The manuscripts in this category were identified during the fieldwork of the CO7 project. For more
information on them, see 2.2.

%2 This is supported by interviews and video recordings from my fieldwork on the Lamu Archipelago,
17th July 2015.
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numbers but have catchwords inserted below the last line of the poem at the bottom of
the folio (Figure 6(1)).
o Partially visible grid lines, showing that the folio was ruled before the text was

written. These guide the copyist in observing the margins of the double column and

positioning the text in a “justified” layout (Figure 6(2)).

T T,
2 > R e o
SO TR S e

Figure 5: Ms. Ka, folio 8, upside down annotations. Image: A. Parkar.

The upside-down annotations seen in figure 5 suggest that a teacher might have
written the annotations upside down purposely so that they were easy to read when a
student was sitting opposite him. It also means that manuscripts with minor
annotations such as Ay and Ka may at times have been used for transfer of knowledge,
even if they were originally intended for preparation for oral performances. In other
words, they served multiple purposes. More information on this is given in Chapter
V.

~invisible
grid lines’

fé.; et

2

1

Figure 6: (1) A catchword in Ms. Ay f46. (2) Partially visible grid lines in Ms. Ka, f11. -

68



Particular mention should be made of two Type A manuscripts which differ from the
others. Be contains text whose lines are narrowly spaced and arranged in two
columns, but each column is independent, as in dictionaries, and must be read from
top to bottom. Hu and Be both include extra elements in their textual layout which are
quite exceptional, and shows that they are primarily meant for learning and not for
oral performance (see 4.2).

3.4.2. Type B

The manuscripts in the Type B category are bilingual, but contain two or more text
types, which may be tasmis (including the matn) and tarjama (Af) or matn and
tarjama (Am). However, in contrast to Type A, they use an idiosyncratic layout, with
some stanzas in a single column and others in a double column (see Figure 4, Type
B).

In Af, for example, the three tasmis lines are placed at the centre of the folio prior to
the matn half-lines, and they are arranged vertically in a single column. The rest of the
text, the matn and tarjama, is in second position and third position respectively and
uses two columns. The spacing of the lines in all three poems (takmis, matn and
tarjama) are narrow (approximately 0.5 to 0.7 cm), and the manuscript contains no

hawasm (see Figure 7) -

Figure 7: Tahmis, Ms. Af, f.21, Image by A. Parkar, courtesy of USDM .
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In contrast, in Am the lines are widely spaced to allow hawasin, which appear
between the lines, in the margins, or even haphazardly arranged beside the matn and
tarjama texts. The matn half-lines are arranged in a single column; the first half-line
is positioned above the second, with a space of approximately 3.5 cm left between
them to accommodate hawdasin. The tarjama lines are placed in a third row which
extends over two columns. Notably, however, part of its second half-line (due to
inadequate space on the folio) makes a 90° turn to face upwards at the left side margin
of the folio (see Figure 8). This layout applies to every second half-line of the tarjama

in the manuscript.

The matn lines

The Hawasn
-l
\ /. . 99
- ; fa - > = :’u
\:‘( _’_\\ x"s 7 '?,aﬁ > '}% g The tarjama
as (AV) line

=i
b
Hay
o

\ \.);,\,’3,
"’WJ’ f
9\3’;’:}2'

Figure 8: Ms. Am, f. 21.

3.4.3. Type C

Type C represents those Hamziyya manuscripts where the text is arranged in one
column, and less systematically than in the case of Types A and B. The length of the
text lines (which may be in prose or poetry) are not necessarily proportionate and may
not cover the whole folio, in contrast to Daub’s Type | (see Figure 3). The Hamziyya
manuscripts of this type are usually in Latin script, with the matn text completely
absent (e.g. Hi, Nc and Nd).
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The three manuscripts in this group are all single-column, but show a variety of
layouts:

. Ms. Nd is laid out as a single column with some annotations. The first half-line
of each tarjama line is positioned above the second. The hawasin are haphazardly
arranged, appearing either between the lines or in the margins.

. In Ms. Nc, two alternating texts are laid out in a single column. Each tarjama
stanza is followed by a prose sarh, containing a paragraph or two with short
explanatory notes.

. Ms. Hi also follows a one-column system, but the folios are of uneven size and
the texts are not systematically arranged, with the tarjama and its translation

appearing on different folios.

3.5. The general layout arrangement of the Hamziyya poetic texts
Having given a general overview of the layouts of the various manuscripts in the
Hamziyya corpus, this section examines specific aspects of those layouts in more

detail, looking particularly at the central role of the matn and tarjama.

Generally, in all of the bilingual interlinear manuscripts, (in layout A and B except Ba)
the matn features more prominently than the tarjama, with its prominence achieved
mainly by:

o Placing the matn lines before the tarjama lines (see Figure 9), so that each

text-type runs alternately.
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Figure 9: Ms. Ay, f.25. Image courtesy of SOAS Library, London.

Presentational indicators such as writing the matn using slightly larger bold
characters, and the tarjama with smaller, thinner characters are particularly

noticeable in Ay, Di and Sa (see figure 9).

In some cases, however, the tarjama may be given more prominence compared to the
matn. For example, the tarjama may be written in red ink and the matn in black. Ba
(Figure 10) exemplifies this, though black ink is retained for the eight prologue lines

of the tarjama.

The prologue is a strategy of ‘Aydars to create his own poetic introduction prior to
the main Hamziyya Arabic text. In it, he explains his intention to start the difficult task
of translating the text. Strangely, in Ba below, we see two basmalah, and this may
imply that the scribe does not view it as part of the core Hamziyya text. It is also

possible that the copyists is giving more prominence to the Swahili translation.
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Figure 10: Ms. Ba, f1. Image: A. Badawy, courtesy of the CSMC.

Six formats relating to the matn and tarjama are attested in the Hamziyya corpus, and
will be discussed in more detail in the remainder of this section:
o interlinear matn and tarjama, each with the same number of half-lines (3.5.1)

o amplification of the matn by ta/mis lines (3.5.2)

o elucidation of the matn and tarjama lines via hawasin (3.5.3)
o amplification of the tarjama with additional half-lines (3.5.4)
o elucidation of the tarjama via a sarh text (3.5.5.)

o translation of the tarjama into English (3.5.6).

3.5.1. Interlinear matn and tarjama with an equal number of half-lines

Perhaps the most common textual layout in the sample is an interlinearisation of the
matn and tarjama texts, each containing two half-lines. The tarjama here is always
the ‘Aydaris version, because it is the only one with two half-lines (cf. Ay, Ab, Am,
Ba, Di, Sa, and Ka). It should be noted that the interlinearisation of the tarjama does
not apply to its prologue and epilogue lines, presumably because these have no

analogue in the matn. -For further details on the prologue and epilogue lines, see 3.7.
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Our current knowledge suggests that the AV is the canonical text. TV and CV may
have arisen independently, or they may have been a conscious attempt to create a
“local” version of ‘Aydaras’ text. The latter is more likely in terms of the dates, in
the researcher’s view. The AV maintains a layout of 2 x 2, i.e. matn (in two half-lines)
and tarjama (in two half-lines) while the later versions, such as the TV and CV

contains a 2 x 4 layout, i.e. matn (in two half-lines and tarjama in four half-lines).

3.5.2. Amplification of the matn by tahmsis lines

As explained earlier, there are cases where a codex may contain a complex
combination of texts; e.g. tasmis (including matn) and tarjama. The layout of the
three poems takes a hierarchical system; the tasmis features first as an incipit, inserted
prior to each matn line, which is then followed by the relevant tarjama (see Figure 7).
Here, we see a combination of poetic texts composed by different individuals which
have been merged to form one unified text. Specifically, the three poems are
composed by different authors who existed in different eras: the tasmis by ‘Abd al-
Baqi al-Fariiqi b. Sulayman al-‘Amri (d. 1861), the matn by al-BisirT (d. 1294), and
the tarjama by ‘Aydarts (d. 1749). The matn is the core text (since it is the oldest), the

tasmis incipit is its poetic commentary, and the tarjama is its poetic translation.

It is worth noting that in Af only the matn is translated into Swahili, and not the
taimis, and that it is only the Arabic original which is embellished by tasmis, not the

Swahili translation.

The layout of the three texts, as shown in Figure 7 above, can be described as follows:
e The three taimis lines (equivalent to three half-lines) are positioned in the
center of the folio and are located prior to the following two half-lines of the

matn, which are laid out over two columns.
e The two half-lines of the tarjama are also laid out over two columns beneath

each of the matn lines.

The rhyme-schemes of the three texts follow the pattern in Figure 11.:
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The tahmis lines

E] The matn line

f The tarjama
(AV) line

b The tahmis lines

b The matn line

g The tarjama
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Figure 11: A representation of the rhyme-schemes of the tafmis, matn and tarjama lines.

All three taimis half-lines rhyme, but the rhyme varies in each stanza (aaa,
bbb, ccc and so on), because it is determined by the final syllable of the matn’s
first half-line.

The matn line, represented here by ax, bx, cx and so on, always ends in hamza,
the master end-rhyme, while the final syllable of the first half-line is taken up
as the rhyme-scheme of the tasmis.

The rhyme-scheme of the two half-lines of the ‘Aydarts tarjama is represented
by fy, gy, hy and so on. The end-rhyme is always ma, but the final syllable of
the first half-line need not rhyme. The rhyme-schemes of the three combined
texts can therefore be represented as aaaaxfy, bbbbxgy, ccccxhy and so on.
The matn and tarjama rhymes can be called Hamziyya and Mimiyya
respectively. Af is the only instance in the corpus of this combination of the
three poetic texts, but the tasmis lines only occur in 66 stanzas (folio 1-18,

22,40, 41 and 42), with the other stanzas containing only the matn and
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tarjama. A blank space, however, is left in each stanza, suggesting that the

scribe/author planned to insert the tasmis lines throughout.

3.5.3. Elucidation of the matn and tarjama via hawasin
Three types of layout are associated with hawasin:

o matn only (Hu)

o tarjama only (Nd)

o matn with interlinear tarjama (Ab, Am, Ay, Di and Ka).

Hu contains the matn only, and its zawasin are in Arabic and Swahili. The matn is in
two-column layout, with a wide space of around 3.5 cm between the lines. The
hawasin are haphazardly arranged, appearing diagonally between the lines and along

the margins (see Figure 12).

The matn

The hasyain
Swahili

Figure 12: Ms. Hu, f 19. Image: Drs. R. Samsom, courtesy of Ahmad Badawy b. Sayyid M. al-Husayni

Nd contains a tarjama of ‘Aydaris (in draft form) in Latin script. Its hawasin appear
in the margins or between the poetic lines, and explain the Swahili words of the
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Kingozi variety and Kiamu dialect in modern Swahili. The difficult words in the
tarjama are underlined, and a curved line is drawn to link each word to its Adasiya.
Am contains both the matn and the ‘Aydarts’ tarjama, with hawasin mainly in Arabic

(contrasting with Hu, where they are mainly in Swahili).

Am, Ab, Ay, Di and Ka contain both matn and the ‘Aydaris tarjama, but compared to

—-—

Am the hawasin are relatively fewer, and haphazardly arranged.

3.5.4. Amplification of the tarjama with additional half-lines

The ‘Aydaris (AV) of the tarjama has two half-lines per verse, the same number (912)
as the matn, but both the Tumbatu (TV, Ko) and the Chimwini (CV, Se) version have
four half-lines per verse, two more than their matn, giving a total of 1,824 half-lines.

In addition, the TV begins with a three half-line tasmis incipit as a chorus (cf. Figure
13), which is sung repeatedly in the oral performance. All the tarajim contain what
seems to be a standard 15 syllables per half-line. More details on these features are

given in section 3.7.
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The matn line

The tarjama (TV)
ines

Figure 13: Ms. Ko, f.1. Image: A. Parkar.

3.5.5. Elucidation of the tarjama with a Sarh text

Nc, which is in Latin script and entirely written in capital letters, has a unique layout
of one-column containing both a tarjama and a sark text. Both are monolingual, with
each tarjama line of ‘Aydarts followed by a Swahili Sarh in prose. The sarh
paragraph, consisting of five to seven complete sentences, explicates the poetic lines.
Figures in parenthesis appear at the beginning of each tarjama verse (figure 14).
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The tarjama (AV)

The Srh

(Sw.commentary)

Figure 14: Ms. Nc, f.2. Image: Drs R. Samsom. Courtesy of Sheikh Nabahany.

Latin letters occupy more space than Arabic characters: the vowels of the latter are
marked as diacritics above or below the consonants, whereas in Latin script vowels
are separate letters. Since the tarjama contains long poetic lines, both half-lines may
not fit in a single row if written in Latin characters. To address this, the tarjama lines
in Ms. Nc are arranged in one column, with each half-line on its own row.

The work is an intellectual contribution of Sheikh Nabahany (d. 2017, a Swahili
scholar)®® who wished to elucidate the meaning of the tarjama verses for those who
can read Latin script only. Nowadays, scholars in Swabhili studies who are well
acquainted with Swabhili in Latin script are more numerous than those acquainted with
Swabhili in Arabic script, and such commentaries are therefore very useful to them (see
also 3.1 and 3.2). The fact that the author took the pain to write each character in
capital letters suggests that his intention was to make the work as legible as possible,
although another possible reason may have been that he was less used to writing in

83 A short biography of Sheikh Nabahany is provided in Chapter IV, section 4.1.3.2.
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Latin script and found capitals easier to write. He may have intended to publish the
work as a book at some point in the future. This function of the manuscript is further
elaborated in 4.2.

3.5.6. Translation of the tarjama into English

Some Hamziyya manuscripts, e.g. Hi, contain unorganized folios which seem to be an
unfinished work or a preliminary draft of an academic book intended for later
publication. The folios may be typewritten or handwritten, with incomplete
information such as a partial transliteration of the tarjama verses and their translation

in English.

Hi contains 33 folios written in Latin script. The distribution of contents is as follows;

e Folios 1-8 are typed in English. They contain an introduction to the ‘Aydaras’

tarjama, and a book chapter (numbered “IV”) on the Hamziyya poem, with
endnotes. The remaining chapters of the draft work are missing.

e Folios 17, 19 and 21, also typed, are approximately half the size of ordinary
foolscap paper and contain the English translation of the tarjama.

e Folios 9, 10 and 12, also typed, contain the transliteration of 10 verses (per
folio) of the tarjama.

e Folios 13-33 (except folios 17, 19 and 21) contain a handwritten transliteration
of only 95 out of 481 verses of the tarjama (as an example, Figure 15 shows
folio 23). Of these 95 verses, 15 are rendered in English in folios 17, 19 and
21.
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Figure 15: Ms Hi, f. 23. Image: A. Parkar

Small tick (V) symbols marking the poetic lines, and probably indicating a proof
reading exercise of the copyist/author, appear at the left hand side of the margins
(Figure 15). The verses are numbered and are neatly arranged in a single column.
Some of the transliterated words are struck out, with new words written in above
them. For instance, in Figure 15 zitelelea is struck out and replaced by zimutililie ‘[the

blessings] are to be showered upon him’.

Hi is the first known attempt of a European scholar to render the tarjama of the
‘Aydarts’ version in English. It is likely that Hichens intended to produce a book on
the Swahili Hamziyya like the one he produced about Al-Inkishafi (1939), which
would have been a stepping-stone for other scholars to translate the tarjama (i.e.
Knappert 1968, Mutiso 2005 and Olali 2012). So far, however, we have no complete
English translation of any Hamziyya tarjama. Although Knappert (1968) made a
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critical text edition of three Hamziyya manuscripts®, the edition and its translation in
English cover only 51 verses. Mutiso (2005) provides a Swabhili transliteration and a
commentary of the tarjama, while Olali (2012) produces an English interpretation

(rather than a word-for-word translation) based on Di.

Part of the current study is a translation into English of the Hamziyya poem as
presented in Ay. However, since Ay does not have the ‘Aydaris’ epilogue (see 3.9.1.5),
the epilogue verses in Ab will be incorporated in order to provide a full translation of
the entire poem. See Appendix II.

3.6.  Textual dividers in two-column manuscripts

Two-column manuscripts, irrespective of whether they are of the simple monolingual
or complex bilingual type, usually contain textual dividers or blank spaces after each
half-line, or at the end of each verse. This section discusses these textual dividers and

illustrates them with examples from the corpus.

In Islamic works on poetry and even prose texts (such as Qur’an and hadith texts),
textual dividers are usually applied to mark the middle and end of the verses (Gacek
2009). The textual dividers consist of blank spaces, parallel lines, drop-shaped

symbols and 4a (¢), which stands for intaha ‘it is finished/it is over’. The following

sections describe in detail:

o blank space separating the half-lines (3.6.1)

o parallel lines as pseudo-separators (3.6.2)
o parallel lines demarcating two columns of words (3.6.3)
o special symbols as separators (3.6.4)

3.6.1. Blank space as a separator

Blank space can act as a divider for the half-lines so that the two columns can be
easily demarcated throughout the folio. This is the simplest way of separating the
columns. Gacek (2009:269) asserts that the use of blank space (bayad) as a means of

separation is one of the earliest practices in Islamic manuscript tradition. In our

64 Knappert (1968:53) abbreviates the three manuscripts as A, B and OY.
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corpus, there are only two cases of manuscripts using bayad: Qa (Figure 16) and Di

(Figure 17). Neither do specific marks or symbols appear between or after the verses.

(>

Figure 1: Ms. Qa, f. 4.

Figure 17: Ms. Di, f.3.

3.6.2. Parallel lines as pseudo-separators

A manuscript may also have parallel lines drawn between the two columns that act as
textual dividers. The columns between the parallel lines can be termed ‘pseudo-
columns’, since the text is still read horizontally from right to left (Daub 2012:53).
An example of this is Se as shown in Figure 18.

Figure 18: Ms. Se, f.1r
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3.6.3. Parallel lines demarcating two columns of words

A manuscript may contain parallel lines that demarcates two columns of words
whereby the reading style is similar to a newspaper or a glossary. In the entire
Hamziyya corpus, this layout is only found in one instance Be is an instance of a
glossary, and contains parallel lines at the right-hand side and in the middle of the
folio that serve to separate the columns. Unlike Se (see 3.6.2), the columns delineated
by the parallel lines are not ‘pseudo-columns’, because rather than each half-line
being read horizontally across the dividing line, each column is intended to be read
vertically (see Figure 19).

A basmalah is centred at the top of the folio above the main text. Pairs of Arabic and
Swahili equivalents appear in each of the two columns. Within the parallel lines,
Arabic numerals numbering the pairs of words run in sequence. Furthermore, a colon
(:) symbol features between the pair of words to separate the Arabic from the Swahili,

for instance, kayfa ‘how’: hali gani ‘how is (it) ...?’

The basmalah

A pair of Arabic &
Swahili words

Arabic numerals in
a parallel line

Figure 19: Ms Be, f.1v. Image: Ahmad Badawy, Mambrui.
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The first word in the glossary, kayfa, is the first in the Hamziyya by al-Btsiri, and its
meaning in Swahili (hali gani) follows, separated by a colon. Succeeding words are
listed in order of occurrence in the matn of al-Busui’s poem-— e.g. kayfa, tarqa,
rugiyyaga and so on — rather than being arranged in alphabetical order. The Swahili
equivalents are often archaic, and seem to be largely drawn from the ‘Aydaris’
tarjama. For instance, the Arabic word misbah is translated as tala (standard Swabhili
taa, i.e. ‘light’) and the word fadl is rendered as mayonjiya (standard Swahili fadhila
‘gratitude’). Both equivalents appear in stanza 4 of the ‘Aydartis version (see Ms. Ay,
for example). This means that the author, most probably, compiled the glossary based

on a copy of the Hamziyya  Aydariis version.

3.6.4. Special symbols as separators

Half-lines are often separated from one another by a single drop or clusters thereof, or
by similar devices (Sobieroj 2016:34). In the corpus, a number of special symbols
feature between the half-lines and at the end of the verses. Ay, for instance, contains a
red ha symbol (Figure 20). A black #a symbol occasionally appears at the end of the
verses in some folios of Ay. Sa contains a black unfilled za symbol (Figure 21) though
it is not present in all of the poetic lines. Am has a red shaded drop figure (Figure 20),
while Ka occasionally inserts one or two black unfilled za symbols to fill out blank
space in the verse and make the poetic lines of proportionate length (Figure 23). Ab
contains three red drops between the half-lines and at the end of the verse, though
sometimes only one red drop is used (Figure 24). Hu contains a V symbol with an
inverted dhamma (‘) above (Figure 25). All these symbols are common in Islamic
poetic texts and act as textual dividers between the half-lines and as end-markers of
the verses (Daub 2016:63, Sobieroj 2016:34).
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Figure 23: Ms. Ka, f.45 Figure24: Ms. Ab.f.6 Figure 25: Ms. Hu, f.22

Figures 20-25 suggest a relationship between layout and divider symbol. For example,
the older manuscripts use red dots between the half-lines, especially those using
Layout A (see Table 3). The non-default manuscripts such as Be, Nc, Nd, Hi and Qa

do not apply any symbols on the caesura.

3.7.  Textual components of the Hamziyya

This section examines the textual components of the Hamziyya manuscripts with
specific reference to the “default” , specifically Ay, being the oldest version in the
corpus. The majority of the Hamziyya manuscripts of types A and B (as shown in
Table 3) contain similar components to those of included in Ay. The idea here is to
show in what form the default Hamziyya unit is structured in its original or oldest
form. The components of the default include the basmalah, chorus or poetic prologue,
main text, and epilogue, or the author’s own poetic colophon. Paratextual components
that are not directly related to the default (e.g. title, genealogy, wagfiyya, tamalluk,
and copyist’s colophon) are treated separately in 3.9. Table 4 gives an overview of
these components across all manuscripts in the corpus. Columns 1-4 represent the
monolingual manuscripts (M) and columns 5-14 represent the bilingual manuscripts
(B). The components are discussed in more detail for each of the tarjama versions:
‘Aydarts (AV, 3.8.1), Tumbatu (TV, 3.8.2), and Chimwini (CV, 3.8.3).
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Manuscripts M M M M B B B B B B |B B B B B B
/Components

Nc Nd Qa Se Ab Af Am Ay Ba | Be | Di Hi Hu | Ka Ko Sa
Basmalah \ - \ \ \ - - N N v Y - R - \
Swahili prologue \ \ - - \ - N \ R v - V - V
Matn A A N A N A R A R N v
tahmis
lines
Tarjama (Version) | V N N N N N N N N N N - N N N
A A 1A [ 1A [A) (A) A) | (A (A) | (A) (A) [ (M (A)
Additional text(s) Sarh - - - - Three | - NT - - - NT & | - taba | chorus | -
tahmis Trans raka
lines crip.
Author’s poetic - N - - N - N - - BN - - - - -
epilogue (Sw.) +Am’s
Table 4: The Hamziyya manuscripts and their textual components65
65 Key:
A: ‘Aydartis Version. +Am: plus Amawy’s poetic epilogue B: Bilingual manuscripts.
C: Chimwini Version. M: Monolingual manuscripts. N.T.:  Notes and Translation in English
T: Tumbatu Version Transcrip: Transcription. \: a component is present

a component is absent



3.7.1. The components of the ‘Aydariis version (AV)
The ‘Aydars version is the most common in the corpus (12 manuscripts), and can be classified into

three groups:

e bilingual manuscripts with a complex structure: Ab, Af, Am, Ay, Di, Ka and Sa; “complex
structure” here means a combination of one or more texts, making the manuscript a STM:
for instance, an intertwined matn or tasmis and tarjama, and sometimes a prologue or
epilogue.

e bilingual manuscripts with special features: Ba and Hij; for instance, in Ba the intertwined
matn and tarjama are written in different colours, though it remains a STM, and in Hi, there
are introductory notes, a transliteration and a translation into English, first example of this
in Hamziyya manuscripts.

e monolingual manuscripts: Nc, Nd, and Qa.

The following parameters of the Hamziyya text are discussed: the title (3.7.1.1), opening formula
(3.7.1.2), prologue (3.7.1.3), matn and tarjama (3.7.1.4), poetic epilogue and poetic colophon
(3.7.1.5). Specific reference is made to the bilingual manuscripts (Ab, Af, Ay, Di and Sa) due to their
more complex structure. The monolinguals (Nc, Nd, Qa and Se) lack various components when
compared to the bilingual manuscripts (cf. Table 4). Hi and Be, though both of them are bilingual,

have a completely different structure compared to the rest of the bilingual manuscripts.

3.7.1.1. The manuscripts’ titles
The manuscript titles in the AV manuscripts are usually written on the outer cover of the codices, or
sometimes on the first folio of the codex prior to the basmalah.

Extant titles are as follows:

The Hamziyya®® (Ay, folio 5v).

Al-Hamziyya. (Di, front cover of the codex, v).

Hamziyya (Hi, folio 1v).

Aidarus bin Athman bin Ali, 1749, Umul Qura: Hamziyya ya al-Buswiry,
¢ ‘Aydartis b. ‘Uthman b. ‘Ali (1749), Mother of Cities: The Hamziyya of al-Busiri’ (Nc,
folio 1r).

% The title is provided by Hichens (1934) prior to his notes. The original title could not be established as the initial
leather cover of the manuscript was completely worn out (Hichens 1934).
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The extant titles of Af, Ab, Ba, Nd, Qa and Sa could not be established. This is mainly due to a
missing cover page, or the information on the cover page having been completely erased due to

wear and tear.

The comparison shows that while the key word Hamziyya features in all the headings, the titles are
not standardized. Some, as in the case of Ms. Nc can be quite elaborate: here, the ‘heading’ not
only consists of the title of the matn — Hamziyya with its initial title, ‘Umm al-Qura — but also
includes the name of the author of the tarjama (‘Aydariis) and the completion date of the

translation.

3.7.1.2. The opening formula (basmalah)

The basmalah is an invocation which appears after the extant title and prior to the Hamziyya text in
most of the manuscripts (Ab, Ay, Ba, , Di, Ka, Sa, Se and Qa). It contains the words Bismillahi al-
Rahman al-Rahim “In the name of God, the Merciful, the Compassionate . These words are usually
recited at the start of a religious duty or ritual, or prior to the recitation of the Qur’an or sacred texts

in the Islamic tradition (see also Sayh al-Farsy 1969).%

3.7.1.3. The prologue

The prologue consists of eight Swahili verses that are ‘Aydariis’ own creative production to
introduce his translation of the Hamziyya poem. The prologue verses are absent in the Tumbatu and
Chimwini version. In most manuscripts (Ab, Ay, Ba, Di, Hi, Nd, Nc, Sa) these verses appear
immediately after the basmalah. They are composed in the same style as the tarjama: each verse
contains two half-lines (consists of 15 syllables x 2) with the end master-rhyme of ma. For the sake

of illustration, the first three verses of the prologue are given here:

Nanza kwa jinale Bisimillahi lenye adhwama,
na al-Rahmaani Muwawazi na al-Rahima.
Swifa na matelo ya jamali na kuyoweya,
zisitahikile Mola wangu Mola ‘alama,
Swala na salamu za dawama mdaye dahari,

zimteleliye Muhammadi mwenyi magama.

67 Sayh al-Farsy (1969:2) states that, “Katika kila jambo jema inatakiwa katika dini ya Kiislamu kulianza kwa kupiga
Bismillahi.” i.e. “Upon performing every good deed, in Islamic tradition, it is required to commence it by invoking
Bismillah.”
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| begin with the name of God, His Majesty,
the Merciful Provider, the Compassionate.
Praises and beautiful attributes are His,
my Lord, the Lord of the Universe.
May lasting prayers and salutations always
be sent to Muhammad, the one of high status.

The eight prologue verses (see Appendix 2) contain an invocation to God (v1-2), a salutation to the
Prophet Muhammad (v3), and to his progeny, companions and all of his followers who are living
virtuous lives (v4). The poet then seeks divine intervention (v5) and requests the readers to pray

that God will make it easy (v6) for him to translate the Hamziyya of al-Biisir1 (v7), who produced a
noble work and was a scholar of high status (v8).

The manuscripts therefore contain two opening formulas: one by the scribe (the Basmalah) and one
by the poet/translator. The poetic prologue illustrates a tradition that is commonly observed in
Swabhili manuscripts containing religious texts. Good examples of these prologues are found in
many renowned poetic works, such as Al-inkishafi (Hichens 1939), Utendi wa Haudaji (Vierke
2009), Utenzi wa mwana Kupona (Sheikh & Nabahany 1972) and Utenzi wa Rasi ‘IGhuli (Van
Kessel 1979) just to mention a few. The prologues invoke God and seek spiritual intervention. This
is particularly true if the work is very long and challenging to embark upon, as in the case of
Hamziyya. Interestingly, sometimes a poetic dibaji ‘prologue/opening remarks’ may introduce a
work that has nothing to do with poetry. For instance, Sayh al-Farsy (1969), who rendered a
commentary on the Qur’an into Swahili, begins his dibaji “with three poetic verses in tenzi/tendi

form.%8

3.7.1.4. The matn and the tarjama
Following the Swahili poetic prologue the matn of al-Bisiri commences and the tarjama follows.
The textual layout consists of a matn verse interlinearised with a tarjama one.®® This arrangement

appears in the majority of the old bilingual manuscripts in the corpus, i.e. Ab, Ay, Ba, Di, Ka and Sa.

68 Sayh al-Farsy (1969:v, verse 1) writes, “Mwanzo kushika kalamu, naanza Kiislamu, Bismilla kukadimu, na Alhamdu
pamoja.” i.e. “Once I hold a pen, | (always) start in an Islamic way, by pronouncing Basmalah ‘by the name of God’
before anything else, and (then) | pronounce Alhamdu’ praise be upon him’ as well, together.” After invoking the name
of God, and making salutations to the Prophet, Sayk al-Farsy finally thanks God for enabling him to accomplish the
task.

69 A similar textual layout is also observed in the Tumbatu version text (Ko), but not in the Chimwini version (Se),
which contains the tarjama only. Since the corpus contains only one manuscript in this category, it is unclear whether or
not the interlinear layout existed in the Barawa tradition.
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Qa has no prologue, and for Af and Nc it is impossible to establish whether they contained a

prologue or not, since their first leaves are missing.

3.7.1.5. The poetic epilogue
The poetic epilogue is located after the main Hamziyya textual units, i.e. the matn interlined with
the tarjama. It consists of seventeen verses by ‘Aydariis’ which are not part of the translation of the

Arabic poem. The epilogue provides the translator’s name and the completion date of the work.

In the corpus, only Ab, Am, Di and Nd contain the epilogue. Strangely enough, in Am Al-Amawy
added his own epilogue (in verse) above ‘Aydariis’ epilogue. So far this is the only manuscript in

the corpus that contains an extra epilogue composed by a copyist.

The ‘Aydarts’ epilogue may be summarized as follows: The poet (‘Aydaris) prays for blessings,
and thanks God for enabling him to complete the noble translation work (verse 466). He then prays
for God’s blessings to be showered on al-Busir1 (467), the reciters of the Prophet’s eulogy (468), his
followers, the translator and the residents of Pate (469), and all dedicated servants of God (470). He
declares his eagerness to perform the obligatory ritual of pilgrimage (Hajj) and hopes to travel to
Mecca (471), and visit the grave of the Prophet in Medina (472). He then prays that God will
forgive him for his sins, and his ancestors for their transgressions (473), and beseeches God to bless
the author’s offspring (474). He addresses further salutations to the Prophet (475), his household
members, the Companions and their successors (476). He states that he faced many challenges
while composing the poem, and at times had to seclude himself from his family and from normal
activities (477). He records the completion date of his translation as 29 Rabi ‘u a/-Awwal (478). He
claims that this date coincides with the day the Prophet was born: a Monday, though in the Persian
calendar, he says, it falls on a Friday (479).7° He then gives the date of his translation: AH 1062.
(480). Finally, he gives his first name in abjad (Arabic consonant) form, A, Y, D, R and S, and his
father’s name in Arabic style: ’Uthayma, which may be interpreted as ‘Uthman’ (481). The full text

in Arabic, with an English translation, is given in Appendix 2.

3.7.1.6. Completion date of the ‘Aydaris tarjama

\erses 478-481, the poetic colophon, are reproduced below with an English translation:

0" Swahili who went through the madrassa system preferred to formulate their dates according to the Arabic hijra
calendar when writing manuscripts. It is not clear why a Persian calendar is mentioned here, It is probable that migrants
from Shirazi (a region in Persia) were still present in Pate and the poet became influenced by them, or at least became
conversant with their dating system. In Tanzania, mwaka wa Nairuzi ‘Persian new year’ (also called kukoga mwaka) is
celebrated annually, for instance in Makunduchi and Kojani, a village in Pemba. There is a high probability that the
tradition also existed in the Lamu region, and that ‘ Aydarts had friends or relatives who were still attached to it.
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478: Na tarekhiye nisezepo kuzadawani,

yali ishirini na tisiya mwezi wa vyema,

479: Na kuzawa kwake tumwa ‘etu jumatatu,
pake nairuzi yali mwaka mfuma juma,

480: Na hijra yake Mustwafa yali alifu,

na nyaka sitini na miwili na yana nyuma,

481: Na matarajamu ni ‘aini na yaa na dali ree

na siini zaziweo na ‘Uthama.

And the date | finished composing was the 29th of the best-known month (i.e. the month of
the Prophet’s birth, Rabi’'u al-Awwal).

And the day of the birth of our Prophet is Monday, or Friday by the Nairuzi calendar.

And the date, since the hijra of the Prophet, is one thousand, and sixty years, and two, with
a century coming after.

And the name of the translator is ‘Ayn, Ya, Dal, Re, and Sin, the son of ‘Uthman.

As translated above, the completion date is specified as 29 Rabi’'u al-Awwal, 1162 AH, which is
equivalent to 18 March 1749. This actually falls on a Tuesday, and not a Monday. However, in East
Africa lunar calculations may vary by a day or two due to differences in sighting of the moon from
different regions. One region may not be able to view the moon due to the formation of clouds,
while in other regions the sky may be very clear and the moon easily sighted. So an error of a day or

two when counting the days of the Islamic calendar is sometimes expected.

Swabhili scholars have interpreted v480 in different ways. Knappert (1968:54), for instance, argues
that although Hichens (1934) interpreted the word yana as “one hundred years”, giving a
completion date of 1162 AH /1749, the usual meaning of yana is “yesterday”, and Knappert
(1968:55) therefore concludes that the completion data is 1062 AH / 1652.

The term ‘gana nyuma’ can be interpreted as “a hundred afterwards” or “a century after”. Knappert
(1968: 54) in a footnote gives alternative interpretations of the above stanza, and questions the word
‘hundred’ as well as the age of ‘Aydariis. He assumes that ‘ Aydarts must have died around 1700 or
earlier, though he gives only circumstantial evidence for this . In contrast, Hichens (Inkishafi,
1938) provides a genealogy and a chart to support the fact that ‘Aydaris died in 1749. Hichens

probably received this information from Pateans through Sir Mbarak Hinawy, since at that time, the
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1930s, it is likely that remnants of information about the poet could be retrieved through interviews
with old men or relatives of the poet.

On the interpretation of the phrase ‘na yana nyuma’ : the insertion of the word ‘yesterday’ in a date
does not fit well. We can only therefore rely on what is written on the old manuscripts and the
extant ones. Al-Amawy, for instance, mentions the word ‘gana’ while discussing the ‘Aydarus’
epilogue and its date. Al-Amawy claims that the term ‘gana’ is a Mijikenda’* one and also derived

from related Kinyika [an ethnic language] to mean 100 years.

A big question is why then ‘Aydarts used ‘yana’ instead of ‘gana’? Is there any possibility that
‘Aydartis sometimes switches g and y ? To answer these questions, we can note that there are a few
cases that indicate such a possibility. For instance, in stanza 106 ‘Aydaras writes — mikono mi(n)ji
‘many hands’ instead of mikono mi(n)gi and paliwinji ‘they were plenty (of them)’ instead of
‘paliwengi’. It is unclear why he switches ‘g’ and ‘j” here, but the possibility of such alternation
obviously exists. Mutiso (2005:106) explains that the word minji (-inji) is still used in Kigiriyama,
Kichonyi, Kidigo, Kisegeju and Kipokomo (of the Southern region). There is also the possibility
that ‘Aydartis came from an area where ‘j’ can be replaced by ‘y’ due to dialectical variation: for
instance, in Pate and Lamu ‘mayi’ is used instead of ‘maji’ (water). Aydarts was probably well
versed in a number of dialects: many poets, such as Muyaka and Ahmad Nassir, also mix dialects

or borrow words from another variety of Swabhili in their poetry.

It appears that Hichens’ postulations are correct, because the words “yana nyuma” imply that the
figure for 100 years is to be positioned behind the figure 62. The word yana should be interpreted as
100 years because the term is cognate with Mijikenda gana ‘one hundred years’ (p.c. A. Abdalla,
Hamburg 2017). According to Sacleux (1939:244) the term gana in Ki-Mgao, Ki-Mrima, and in
neighbouring tribes, such as Nyika, Taita, Sambara, Bonde, Zigua, and many more means
‘hundred’. The word occurs in Ki-Ngazija as djana and in Ki-Anzuani as jana, with the same
meaning (‘hundred’). It is possible that Swahili writers of that period (especially from Lamu region)
wrote yana to stand for gana, given the lack of an Arabic letter for the sound /g/. It is also more
plausible to say, “Place a figure of 100 years after (that is, in addition to) the figure of 62”, than to
say, “Place yesterday after.” Had ‘Aydartis wanted the figure to be 1062 A.H., he would likely have
said something like na sifuri nyuma ‘a zero be placed after (the figure of 62)’. So the date of 1162

AH / 1749 for the translation seems reasonable.

! The Mijikenda, literally ‘nine tribes’ (Giriama, Chonyi, Jibana, Kambe, Ribe, Kauma, Rabai, Duruma and Digo),
inhabit mainly the coastal hinterland of Kenya. They share many points in common in terms of language and socio-
political culture.
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3.7.2. The components of the Tumbatu Version (TV)

Ms. Ko is the only exemplar of the tarjama in the Tumbatu version in the corpus. Therefore, a
comparative study with related manuscripts of the same version cannot be conducted. Another
problem is that the manuscript is incomplete , so a detailed analysis of its textual components is
impossible.

3.7.2.1. The title
The title “Hamziyya”, in Arabic script but in parenthesis, appears at the top center of the first folio.

3.7.2.2. The chorus

In Hamziyya performances on Tumbatu Island, the first three lines of the tahmis poem of al-‘ Amri
(d.1861) are chanted as a chorus (PC: Sayh Kombo). The three tahmis half-lines (which are used as
a chorus) appear only once, in the first folio of the manuscript, placed between the title and the first
verse of the matn but in practice the chorus is repeated after the Hamziyya bilingual stanzas have
been chanted (see, also Chapter IV, section 4.2.1.

The chorus and its translation is as follows:

Li- ‘ula al-rusuli ‘an ‘ulaka antiwau
Wa-iilii al-‘azmi tahta 5a’'wika ja i
Wa-li-murqaka danati al-asfiya i
The angels congregated for you (Muhammad) in the high heavens,
And the Arch-Prophets’?, in (the heavens) below them, came forward,

And your utmost position (above them) had already been reserved.

The layout arrangement of the Arabic poetic lines appear in the following manner: the first two lines
are positioned at the top in two columnar system and the third line is positioned beneath the first
two lines and positioned at the center (see figure 13).

3.7.2.3 The matn interlined with the tarjama

The matn comes directly after the chorus. Then the matn is followed by the tarjama (TV) in an

interlinear system for the fifty-odd verses that exist in the manuscript. Every singer has his own

2 The term ali al-‘azmi ‘Arch-Prophets’ refers specifically to the five major prophets of God i.e. Noah, Abraham,
Moses, Jesus and Muhammad, who were given divine laws or holy scriptures. The prophets are mentioned in Qur'an
42:13.
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part-text manuscript and they specialise by memorising only those verses for the oral performances
(p.c. Sayh Kombo, 1%t November 2015). Efforts to find more singers and their manuscripts were

fruitless.

3.7.2.4. The colophon

The colophon is missing in Ms. Ko, which is the only exemplar of the Tumbatu version. The copyist
of the manuscript is Sayh ‘Ali Kombo Ngwali al-‘Alawy, who informed me that he copied the
manuscript from his madrasa teacher in Tumbatu Island, Tanzania, in the 1970s (PC: Sayk Kombo ,
1%t November, 2015). It is unclear whether the teacher’s manuscript contained a complete text.
Sayh Kombo can chant the verses very fluently by heart (as the researcher witnessed in his
interviews with him), and usually chants them during the ceremonies. However, the researcher is
sceptical as to whether the complete TV exists. It is difficult to believe that the composer of the
Tumbatu tarjama translated all 456 stanzas with four half-lines (i.e. equivalent to 1824 half-lines).
which would be the work of several years. So it may be that the composers only choose a few
stanzas to translate for the sake of oral performances. Neither is it easy to chant 1824 half-lines in
a single day: in practice, even the AV one is rarely chanted in full in Lamu, Pate and Mombasa in a
single ceremony . The singers in Lamu usually select a few stanzas to chant. It is only during
Ramadhan that the Arabic Hamziyya is chanted in full, but it takes the whole month to complete it

twice (see Chapter V).

3.7.3. The components of the Chimwini version (CV)

Ms. Se is the only exemplar of the Chimwini tarjama in the corpus, and contains the tarjama only,
i.e. it lacks the matn. We have no information as to how the author translated the work, though he
must have had the matn text to hand because the name of al-BiisirT is mentioned at the beginning of
the manuscript as part of the title. As with the TV, the manuscript of the CV is incomplete and only

exists in one copy in PDF format.

3.7.3.1. The introductory statement

The CV contains an introductory statement, which one may also consider a long title.
Hii ndiyo iliyo nkwa Mujiitu ni Mwenye Rahima nkhafasiri baadhi za abiyaati za Hamziyyah
ya Buswiry.
This (work) is by the grace of Almighty God, that | am able to translate some of the verses
of the Hamziyya of al-Basiri.

This title-statement suggests that the translator did not translate all of the Arabic poem.
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3.7.3.2. The opening formula
The Basmalah appears immediately after the introductory statement. It is in Arabic and is placed at
the top center of the folio. A symbol like an inverted comma (‘) appears at the end of it. In Islamic

manuscripts such symbols indicate the end of a sentence or phrase (Gacek 2009:270).

3.7.3.3. The tarjama
Following the opening formula, the tarjama appears. It is incomplete, since it only includes the first
95 verses. Its layout is discussed in more detail in 3.6.2.

3.7.3.4. The colophon

The colophon is missing, so the researcher relied on information from Meikal Mumin, who kindly
sent a digital copy of the CV version, and interviewed the custodian in Barawa, Somalia about the
translator and the copyist (see Chapter 11, 2.2.14.3).

3.8 Paratextual components of the Hamziyya

This section outlines the paratexts in the Hamziyya corpus: i.e. the tamalluk, zawasin, waqfiyya, the
nasab ’geneology’ and the copyist’s colophon. These items are not part of the Hamziyya text proper
(as described in the previous section), but they provide additional information about the owners,
glosses, custodians, and general history of the manuscripts. Other paratextual elements, such as
glosses give the meanings of selected words either in the margins or beside the text itself. An

overview of the paratexts across all manuscripts is presented in Table 4.
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XIY M| M M M B B B B B B B B B B B B
Paratextss'Ms [Nc |[Nd |Qa |Se |Ab |Af |Am |Ay |Ba |Be |Di Hi |Hu |Ka |Ko |Sa
Tamalluk E - - RE E - N N - V N - -
Hawasin - N - - N - v v - - N - N N - -
Wagfiyya - |- - - RE - N - - N - ; ; : )
Nasab - - - - - - - - - - N - - - - -
Copyist’s - N N - N - N N N N \ - N N - -
colophon

Table 5: the paratexts of the Hamziyya manuscripts73

& Key:
B: Bilingual manuscripts

M: monolingual

\: an element is present

- 1 an element is absent
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3.8.1. The tamalluk statement

In the Islamic manuscript tradition, tamalluk statements are usually written in the
front or back cover of the codex, and generally mention the name of the first owner of
the manuscript (Déroche 2005:335). The wordings follow specific formulas such as
li-...fi milk... min kutub..., ‘this book belongs to...is in the hands of ... is from the
scribe...’, al-malik hadha al-kitab, ‘the owner of this book is...’, or other similar
expressions. Sometimes, as with wagqfiyya statements (3.8.3), formulas such as
basmalah, hamdala™ and tasliya™ are placed before the tamalluk statement. Other
details, such as the name of the owner, the city and the date of the deed follow the
tamalluk statement, and these can be useful in providing evidence for the date and
provenance of manuscripts with no colophon, for reconstructing a manuscript’s place
of origin, and for identifying the original owners or heirs of the manuscript. In the
Islamic manuscript tradition, very often the statement bears a stamp or seal at the end
of the notes (Déroche 2005:335).

The tamalluk statements acknowledge who is authorized to own the codex and use it.
There is a link between the waqgfiyya and tamalluk statements: someone who is not the
owner of a given codex has no authority to attach a statement of waqfiyya to it.
However, although there is a connection between the tamalluk and waqgfiyya
statements, copyists usually separate them, placing the former at the beginning of the

codex, and the latter at the end. See 4.3 for further discussion.

The tamalluk statements in Swahili manuscripts shows that the Swahili, being
Muslims, followed the Islamic tradition by indicating the name of the person who
possesses the manuscript at the beginning of their codices (Cf. Ab, Am, Be, Di and
Ka). The statements also are meant to acknowledge who is authorized to own the
codex and to declare its usages. There is a link between the waqgfiyya and tamalluk
statements. If one is not the owner of a given codex, then he/she should not give out a
statement of wagfiyya in it. In the manuscripts, such as Ay and Ab, the wagfiyya
statement comes at the end of the codex. This shows that, although there is a

connection between the tamalluk and waqfiyya statement, the copyists usually

4 Hamdallah is an act of praising God.
& Tasliya is sending salutation to the Prophet.
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separate them, i.e., the former is placed at the beginning while the later is placed at the
end of the codex (cf. 4.3).

3.8.2. The Hawasin

These glosses or scholia can be the copyists’ own comments, or a relevant quotation
taken from another work (Gacek 2009:115). In the corpus, a number of manuscripts
contain hawasin - Ab, Am, Ay, Di, Hu, Ka and Nd. Frequency of hawdasin varies from
Ab, Ay, Di, Ka and Nd, which have few, to Am and Hu, which have them on almost
every page. Am and Hu stand out here, because the lines of poetry are widely spaced
in order to allow a substantial number of glosses, which are written diagonally,
vertically, horizontally and sometimes scattered somewhat haphazardly over the
folios. This suggests that these manuscripts are mainly intended to serve a didactic

purpose, and this aspect will be further elaborated in 5.1.8.2.

3.8.3. The wagfiyya statements

Wagfiyya statements appear in Islamic manuscripts as early as the 9th century CE,
especially on early Qur’an manuscripts (Déroche 2005:330). In the Islamic East, the
wagfiyya statements are known as wagfiyat and in the Islamic West as tahbisat. Due
to their nature and function, they form a special category of ownership statement
(Gacek 2012:16). In Islamic law, once an asset is declared as waqgfiyya, then it
becomes a bequest that can only be utilized for holy use or as mortmain’® property,
and its reward from God is perpetual (as long as it is used for the specified purpose)

even after the declarer’s demise (Sabig 2007).

Wagfiyya statements have also been attested in the Swahili manuscript tradition
(Digby 1975, Allen 1981). A good example is its inclusion in an 18th century Qur’an
manuscript, originally owned by the Sultan of Witu, Kenya-Fumo Omari bin Sultan
Ahmed (Simba) al-Nabhani (Digby 1975:50). This statement provides crucial
information about the owner, the beneficiaries and the owners’ intention to declare the

manuscript as a wagf mortmain property, and contains a number of formulaic

6 Mortmain literally means a property or a piece of land that is to be used by a religious institution to
benefit its subject. In the context used by Swahili the property is declared solely for holy use and the
subjects can benefit from the use but not for commercial or individual gain. It is like initiating a
swdagah al-Jari’ah - ‘a perpetual foundation for gaining transcendental rewards’, such as digging a
well for the public to use without payment.
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statements: the basmalah, beseeching blessings for the Prophet, the name of the
person declaring the wagfiyya (i.e. Bwana ‘Uthman Birikalu), the beneficiaries (i.e.
his children), and a prohibition on the manuscript being given away, sold or further
inherited using the words “until God inherits the earth, and He is the best of heirs”
(Dighby 1975:50).

The wagfiyya statements usually appear on the last folio of the work. The text and
translations of all the wagfiyya statements are provided under the description of each
manuscript in Chapter 11.

Hunwick and O’Fahey (1981:2) identify a number of elements in waqgfiyya statements
in the Swahili tradition, but not all of these feature in the corpus. The commonest
elements are the name of the scribe, the date of the bequest, the donor, the beneficiary,
a statement declaring the bequest, the lawfulness and immutability of the bequest and
a warning against its breach that quotes Qur’an 2:181.”" Di’s wagfiyya statement is
the most detailed: it contains not only a verse from the Qur’an 2:181, but is also
followed by a repetition of v471-2 from the ‘Aydarts epilogue. This element is quite
unusual, because waqgfiyya statements (e.g. in Ab, Am and Ay) are usually in Arabic.
The inclusion of these verses may have been intended as a way of praying for
‘Aydarts as the author of the tarjama: since he is the originator of this devout text (the

Swabhili poetic rendition) he is seen as deserving some share of the blessings.

Another aspect of the wagfiyya is its spiritual significance in gaining thawab,

‘transcendental rewards’, for its user. This is elaborated further in 4.3.

3.8.4. The nasab

The inclusion of a list of family names is one of the unique features of the manuscript
of Mwalimu Dini (Ms. Di) in the corpus. Allen (1981:21) asserts of the writing of
genealogical statements in Swahili Islamic manuscripts that such genealogies are far
more reliable than they are in Western societies, and that it is unthinkable for most

Muslims to exaggerate them in any way. The elements in Di (f71-72) include a

" Qur’an 2:181: “If anyone changes the bequest after hearing it. The guilt shall be on those who make
the change. For Allah hears and knows (all things)” (Ali, A.Y. (1989), The Holy Qur’an: Text,
Translation and Commentary, New Revised Edition, Maryland Amana Corporation).
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basmalah, the statement hadhihi nasabun... ‘this is the genealogy of ...’, and then the
name of the manuscript owner starting with the phrase sayyid (implying that he is ‘a
descendant of the prophet’). Then comes his name, the names of his father,
grandfather and other ancestors, including sayh Abta Bakr b. Salim, ‘Ali ibn Abi
Talib’®, the daughter of the Prophet, Fatimah al-Zahra’, the Prophet himself, and the
Prophet’s own ancestors, until the chain of ancestry reaches Ibn Qusay, though not all
the names on folio 72 are legible. The layout of the genealogy is in ascending order
from son to father and grandfather, on up to his other ancestors, and is intended to
provide evidence that the owner of the manuscript is a descendant of the Prophet. It is
also interesting to note that says Abt Bakr b. Salim (d.1584) from Pate, an ancestor of
the author of the tarjama, ‘Aydarts (Hichens 1939:10), is related to Mwalimu Dini:

this name appears in his chain of genealogical names.

3.8.5. The copyist’s colophon

According to Gacek (2009:71), a colophon is a ‘signing off note’, a ‘crowning touch’,
a ‘finishing stroke’, or the ‘tail of the text’. Déroche (2005:318) notes that, once a
scribe completes his work of copying, he often takes advantage of any space at the
end of the text to add information about what he has just accomplished. This colophon
is in Islamic tradition usually written at some length. The scribe may wish to include
his name, the completion date of the work, the place where the copy was written and

sometimes the person to whom it is dedicated.

The colophon usually begins with some specific phrases framed in the third person;
tamm, faragh min ...‘the work was completed by...’, or variations such as: kamala,
‘he completed’, kataba ‘he wrote’, nagala ‘he copied’, nasaha ‘he reproduced a
copy’, arraha ‘he documented/dated’, and so on. Next comes the type of work (e.g.
mushaf or qasida), the copyist’s name, and then the time, day, date, and year of
completion (in the hijrah calendar). Sometimes, after the date, a short phrase of a

prayer intended to ‘send blessings upon the prophet’ may be added. The Swahili

78 <Alf ibn AbI Talib (d.661) was the cousin and the son in law of the Prophet Muhammad. He (‘Ali)
married Fatimah (the Prophet’s daughter). ‘Ali, an important figure in Islamic history, was renowned
for his bravery (hence, his praise-name Haidari ‘lion” in Swahili ballads) and became the fourth Caliph,
656-661 CE. (E.I. , http:/referenceworks.brillonline.com. Retrieved on 121" May 2017).
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scribes, acquainted with Arabic as well as Swahilo-Arabic script, prefer to use a
hijrah calendar with a base date of 1 Muharram 01, equivalent to Friday, 16 July 622,
when writing colophons.” They use Arabic phrases to show humility and humbleness:
al-faqir ‘poor’, al-mudhnibt ‘erroneous’, and may use a self-deprecatory formula such

as Allahumma ighfir likatibiha, ‘Oh! Lord forgive the scribe (for his errors)’.

Table 5 sets out information about the copyists of the manuscripts in the corpus.
These use the name in the colophon, but where the manuscript does not have a
colophon the custodian’s name is provided based on the available information from

the owners or historical research such as that of Allen (1945).

 For further details on the Islamic calendar, names of the month, methods of calculation and relation
to other existing calendar systems such as the Persian calendar, see Déroche 2005:322-330.
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D Location Type Shape Copyist Date (CE) Language
Ab Pate A, prose trapezoid ‘Umar Ahmad al-Mafari 1905 AS
Af UDSM (Siyu) A, verse - Unknown 20th C AS
Am Oman (Zanzibar) A, verse  normal 3?23;\5&?11 Alelzles ST /A SR 1882 AS
Ay London (Pate) A, prose C-shaped ‘Uthman b. Mbwarahaji b. ‘Uthman 1793 AS
3a Pate A, prose trapezoid ‘Abud Yusallem Basfar 1922 AS
3e Mambrui A, prose trapezoid Sayyid Muhammad b. Sa‘id al-Bayd 1992 AS
Ji Pate A, prose trapezoid Sayyid ‘Uthman b. Maulana b. ‘Abdul Rahman 1912 AS
di  London C’F\)/ri)rss: * normal  William Hichens 1936 ES
4u Mombasa A’\F/);?:ee * trapezoid Abi Bakr b. Sultan Ahmad 1894 AS
<a Ndau A, prose trapezoid ‘Uthman b. Mbwarahaji b. ‘Uthman b. Sayth 1860 AS
<o Zanzibar (Tumbatu) A, verse - Sayh ‘Ali Kombo Ngwali al-*Alawy 20th C AS
Nc Mombasa C,\%?Ss: * normal Ahmed Sheikh Nabahany 1986 S
Nd Mombasa C’\%?SS: * normal Ahmed Sheikh Nabahany 1986 S
Ja Mombasa A prose  normal Qaim b. Amfar Bani Sahardin 1963 S
5a Siyu A, verse - Unknown 20th C AS
¢ Barawa A, verse - Shego Bakari 1930 S
Talbleh6:808elected codicological features of the Hamziyya corpus: copyist’s name, location, and date of the
colophon

80 Notes and keys:

Location: The current location, with the original location in brackets if that was different. Type: The
language of the colophon (A = Arabic, S = Swahili), and whether it is in prose or verse. Shape: The shape
of the colophon on the folio. Date: All dates are CE. Since Af was obtained from Afua bt. Hassan of Siyu in
1966 (Allen, 1945), it can be considered of 20th century provenance. In Ay, the date of 1793 in the
colophon should be read as 1842 . Although the colophon is missing in Ko and Sa, the manuscript seems to
have been recently produced, and can therefore be considered of 20th century provenance. Language: The
language of the poem. AS = Arabic/Swahili, ES = English/Swahili, S = Swahili.



The four Swahili-only manuscripts are from 1930, 1963 and 1986 (2), and the only
English/Swahili manuscript is from 1936. Only one Arabic/Swahili manuscript is post-
1930 (Be, 1992), though it might be argued that the three 20th C manuscripts might be
later than that too. But in general it is possible to argue that the creation of
Arabic/Swahili copies seems to be less common from 1930 on.

Colophon shape

Figure 26: Ms. Ka’s colophon, f. 58.
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Déroche (2005:319) notes that the colophon is often written in a specific layout, the most
common a triangle truncated at the base to form a trapezoid shape. This is also the
commonest shape attested in the corpus: six of the ten colophons take this shape (Figure
26 gives an example). As Table 6 shows, the only one of the bilingual manuscripts with
an Arabic matn and an ‘Aydariis’ tarjama not to have a colophon is Af. All the colophons
are in Arabic except for Nd, where it is in Swahili. All the copyists’ colophons are in

prose except for Am.

The colophon of Ay, which is the oldest manuscript in the corpus, is in the shape of a C.
The scribe presumably had no access to further sheets of paper, and since the last folio
was already full, he used the available remaining space at the margins, writing first on the
bottom one, continuing onto the left-hand side one, and finishing on the top one (Figure
27).

The end of the colophon

The beginning of the
colophon

Figure 27: Ms. Ay’s colophon (illustrated inside the red C-shaped figure), f. 80.
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The colophon for Am, the third oldest manuscript in the corpus, is unique. It starts on
f246 with the Arabic statement: wa gad arraha al-nash... ‘indeed the text has been
documented/dated by...” Abt Burhan ‘Abdul’Aziz b. ‘Abdul Ghani al-Amawy al-
Quraishy, bihadhihi al-abiyat... ‘by the following verses...’. Over the next four folios,
Al-Amawy then writes a Swahili poetic colophon which is in three parts: ‘Aydaris’
colophon (in Swahili verse), a first colophon in Arabic (in prose - a simple statement
giving his name and confirming the text as his work) by al-Amawy, and finally a second
colophon by Al-Amawy in Swahili verse (Figures 28 and 29).

A'.'i r(ﬂ ‘T\, A
g JI%LJ\‘;’;’J“ j d”f./’:’x}: 7%
t-«“: /‘L o o, ' odo o
‘Aydards’ L“""’ﬁ-"”/"’-"»d’/ Ly\% By~ .rr:‘:-»
Poetic ) Pt —lo s 3 ool e 7
colophon °5=3 -’L'JL"’J ,-"/" >~ R e cﬁ’:’/,c—‘
\ ;'?J\Jﬁ’s‘r‘ = l_,;" 5 ”C,f J/&JJ ‘Aydaris’
,,.; ‘343 ‘\5 — Poetic
Amawy’s ‘8‘-—"6) ’E’x“{ j }}"*’ % J,C?;;u cqlophon
Arabic - ‘gu e 5 3
‘colophon M(J‘(‘/"erad‘h’w gl t‘\'l: >3 L... iz 52} 5. Jf
» Ek%\:§ PA R
Biwys s JuJ,,,e.J,;'JJ;ng ok ...A!Jk ih’a"';ﬂ‘
Poetic L?;’(J” 'ngl‘rb "‘L‘.Jy e 2
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Figure 28: Ms. Am’s colophons, f. 248-249.
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Figure 29: Ms. Am’s colophon, f. 250 -251.

Am contains the only verse colophon attested in the corpus. It deviates from traditional
Arabic colophon formats by presenting the name of the copyist and the completion date
of the work. Al-Amawy’s Swahili poetic colophon reads as follows:
Tama nimazile kuzilemba hizino tenzi,
mwezi kumi nane Ramadhani kwa siku njema.
Na hijira yake ni tisiya watisi’ini ,
ni miyateni na alifu chandika nyuma.
Mlomba malombo sayo ni Shee wa Burhani,
ali-Amawii Qurayshii mwana wa wema.
Alompwekuzi waelimu kwa njiya zote,
mtola shahada mumfume aliyofuma.
Thumma swala nyinji na salamu zitelelee,

tumwa Muhammadi na swahaba na aali wema.

107



Penda ndiwa manga zilunguni kiswifu tumwa,
kwa sauti nzuri na madihi tusofahama.
Akapija mbinja na ukulele kama muridi,

akitaja Mungu kwa dhikiri na kulalama.

| have completed rendering the poem,
on 18th of Ramadhan, it is a good day.®
And the hijra calendar is 99,
and [two] hundred, and write 1000%? after that.
The one who did the task (of transcription) is Shee Burhani,
Al-Amawy Quraishy, a person of integrity,
Well known in seeking knowledge at all levels,
And so let the reader evaluate him objectively.
Furthermore, may prayers and salutations shower down on
the Prophet Muhammad, his Companions and his righteous relatives.
I love to hear the doves from Arabia eulogizing the Prophet in the sky,
in a beautiful voice, which we cannot understand.
It sings [lit. whistles] loudly like an adherent of a [mystical] order,

chanting the names of God and crying out to Him.

3.9. Comparative prosodic structures of the matn and the tarjama

3.10.1. The prosodic structures of the matn

According to Knappert (1968:52) “the original Hamziyya is a poem of 456 lines in the
tawil meter of 22 syllables in the line.” Ibn Hajar al-Haitami (2011:72), classified it as
bahr al-hafif, literally: ‘shallow sea’, which is the more appropriate classification in

Arabic prosody. The word bahr, ‘sea’, also means ‘metre’, and different types of metre in

81 The phrase “ a good day*, may be interpreted here as Sunday, since the date of completion of the work
falls on this day.

82 Alif in this context is interpreted as 1000 years. The date of the completion of Al-Amawy’s work is,
therefore, 14th Ramadhan 1299 A.H, which is equivalent to 30th July 1882.
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Arabic poems (e.g. tawil, rajaz, basit, hafif, etc) are based on their prosodic structures in
Avrabic rules of prosody (‘arid).
The metric feet of each bahr are considered light (short) or heavy (long) based on their
consonant (C) and vowel (V) combinations (Abdulaziz 1996, Frolov 2000).

Structure Weight/length

CVv light/short
CV: light/ long
CvC heavy/short
CVCC heavy/long

Table 7: The consonants and vowel patterns in Arabic prosody
For example, the word hajara ‘he migrated’ is made up of three short syllables,
ha=zjasra (i.e. CV 8 CV 8 CV) and the word Agjir ‘a migrant’ is made up of two
long/heavy syllables, hasjir (i.e. CV:2 CVC). Arabic also has long or geminated
consonants represented by the orthographical symbol of shadda; for example, kalla

‘never’ is made up of two syllables, kal = la (i.e. CVC = CV, See Table 7).

In ‘ariid, the measurement of the metric foot is traditionally represented by prosodic
schemes known as rafa ‘il (Abdulaziz 1996, Frolov 2000, Daub 2016). The tafa’il are
mnemonic formulae that schematise the short and long syllables of the words in each line
of a given metre, since in Arabic prosody each metre (bahr) has its own specific tafa’il
formula. For example, bahr al-hafif can be represented by the tafa’il scheme; fa’ilatun
mustaf”’ilan fa’ilatun, which allows the short and long syllables of each half-line of the
matn (i.e. the Arabic Hamziyya) to be identified (al-Haitami 2011:72). Thus, the tafa’il
metric units of one verse can be illustrated as follows, where ~ represents a short syllable,

_long syllable, / the boundary of the metric foot, and // the caesura:

Fa-’i-la-tun / mus-taf-’i-lan / fa-’i-la-tun //
e e ey /|
Fa-i-la-tun / mus-taf-i-lan / fa-’i-la-tun
R A
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Al-Haitami1 (2011:72) contends that there is an alternative form of the tafa 7l scheme for
the Hamziyya, whereby a sub-section of the scheme mustaf’ilan (— — ~ —) is at times
substituted with a shorter scheme unit, mutaf’ilan (" — = =) or mafa’ilan (" — = —). This
substitution occurs in the first hemistich of the matn in its second word, rugiyyakal (" —~
—). Thus, using the first line of the matn as an example:

Kay-fa-tar-ga / rug-giy-ya-kal / an-bi-ya’-un //
o A B
ya-sa-ma’-an/ ma-twa-wa-lat / ha-sa-ma-un

L S

How can [the other] prophets reach your highness, O you [Muhammad],
to ascend to the heavens where no one attempts (to do so) 23

3.9.2.. The prosodic structures of Swabhili verse

In contrast to Arabic metrical systems, in Swahili mizani, ‘syllables’ are the basis for the

metric foot of a given verse, and Swahili does not have heavy syllables but allows only

light syllables. Abdulaziz (1996:415) states:
Swabhili has open syllables with the following structure CV, V and C, where the
single consonant is a nasal sound. For example the word paka ‘cat’ is made up of
two syllables with structure CVCV. Oa (pronounced as ‘owa’) has two syllables,
V and CV; mbu ‘mosquito’ is made up of CCV where the initial C is a nasal
sound. Swahili does not like consonant clusters, and where they occur ([except] in
borrowed words) they are invariably of the structure CCV, where the initial C is a
nasal sound, e.g. ndizi ‘bananas’ or CCCV where the initial C is a nasal sound,

and the third C is a semi-vowel sound e.g. mbwa ‘dog’.

The syllable count in Swahili may therefore be illustrated as follows:

8 Unless otherwise stated all translations are produced by the researcher.
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Word Syllables Representation

paka 2 CVv

oa 2 Cv
ndizi 2 CCVv
mbwa 2 CCcv

Table 8: Swahili words and their syllable counting

Some Swahili scholars have suggested that the Hamziyya (AV) prosodic structure, such
as the total number of verses, the number of syllables per verse (metric length), and the
ordering of the verses during chanting, is in practice not strictly adhered to by the reciters
during the oral performances (Mutiso 2005, Olali 2012).

Generally, the mizani of the tarjama provides fifteen syllables per kipande (half-line),

giving thirty syllables for the entire verse. However,

Mutiso (2005:103) argues that:
... there are more lines or verses and also some syllables are less than fifteen per
mshororo ‘verse’. The difference of verses counting is caused by one group
considering the prologue and epilogue verses of Sharifu ‘Aydaris in their

computation.

Mutiso also argues that there are differences in rhythm, words, lines and even the
arrangement of verses in oral performances. According to him, these aspects were more
obvious during the chanting of Hamziyya by ‘Mabingwa wa Pate’. He concludes by
saying that such variations are to be expected in oral performances (Mutiso 2005:103), in
effect suggesting that the exact order of verses as they appear in the text, and the proper
number of mizani may be ignored during the chanting procession in oral performances.
Moreover, in regard to the number of verses, there is the possibility of not strictly

following the prologue and epilogue verses as given in the manuscripts which have them.
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Chimera and Njogu (1999:104) state that the Hamziyya verse comprises two half-lines,
each of which contains 15 syllables. Olali (2012:131) argues that the mizani of 15
syllables per half-line for the ‘Aydarts version may vary between 14-15. He justifies his
point by giving the example of v211, which he says has 13 and 14 syllables for each half-
line respectively:

Pa-i-ne-le ha-ki- Tau-ra-ti na- I-nji-li

wa-0 ku-ka-nya-ne shi-ri-ki-ni ma-dhwa-li-ma

However, manuscripts in Swahilo-Latin orthography tend to make the identification of
the metric foot problematic. A closer examination of the line based on its representation
in the Swahilo-Arabic orthography reveals that by properly applying Swahili
syllabification rules to the Arabic loan words in v211, both half-lines actually conform to
the 15 syllables rule.

For instance, Ay shows that the word Taurati, ‘Torah’, in v211 is written in Arabic
orthography as Tauratu. In Swahili syllabic counting, the word Tauratu is made up of five
syllables, Ta-u-ra-a-tu, instead of the three syllables posited by Olali. Similarly,
madhwalima, ‘injustices’, is written in Ay as madhwalima, which again adds up to five
syllables, ma-dhwa-a-li-ma, instead of four. This indicates that ‘Aydarts tried as far as
possible to retain the Arabic loan words in their original state by mapping them

consistently onto the Swahili syllabification grid.

3.9.2. The Swahili Hamziyya versions: prosodic structures of tarjama

The tarjama for the ‘Aydarts version (AV) (3.9.2.1), the Tumbatu version (TV) (3.9.2.2)
and the Chimwini version (CV) (3.9.2.3) reflects a different translation tradition and thus
a different prosodic structure. The ‘Aydartis and Tumbatu version have the same master
rhyme scheme, which may be referred to as mimiyya, i.e. having an end rhyme of ma. In
contrast, the Chimwini version does not have a master rhyme for its verses. Rather, one

rhyme is applied to all the half-lines in each stanza, i.e. aaaa, bbbb, cccc, and so on.
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3.9.2.1. The ‘Aydaris version (AV)
In the ‘Aydariis version, the prologue contains eight verses in Swabhili. After the prologue
the matn begins and is interlined with the AV tarjama, starting from the ninth verse.
The AV has two half-lines per verse, with no internal rhymes but an end rhyme in ma,
and this remains constant throughout the poem, i.e. ax, bx, cx and so on. Each half-line
contains 15 syllables, giving 30 syllables per verse. This is illustrated by verse 9 in Ay as
follows:

Hali wakwelaye kukwelako mitume yonte

uwingu usiwo kulotewa nimoja sama.

How can any of the Prophets climb like you did

to ascend to heaven where not anybody can attempt ?

The final syllables in each half-line of verses 9-11 are illustrated in Table 9 below,

showing the ma rhyme at the end of each line ( see also Appendix 2).

\erse First half-line Second half-line
9 nte ma

10 li ma

11 tu ma

Table 9: The final syllables of AV in verses 9-11.

The AV resembles the matn’s poetic form in terms of having two half-lines per verse,
having no rhyme at the end of the first half-line, and maintaining a master rhyme at the
end of each line. However, the master rhyme of the matn is hamza (aa) while that of the

AV tarjama is mimiyya (ma).

3.9.2.2. The Tumbatu version (TV)
The poetic structure of the Tumbatu version (TV) differs from the AV in regard to the
number of verses and the rhyme scheme. The TV has a stanza of two verses, each with

two half-lines of 15 syllables each. Hence, each TV stanza (with two verses) contains a
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total of 60 syllable units, whereas the AV stanza (with one verse) has only 30 syllable

units per verse. The first stanza from Ko is as follows:

Iki hali gani yakukweya wako ukwezi
mitume mingine kuwa yaqini hawawezi
Iwi utukufu wenye swifa na nyingi ‘izi
uso tukukiwa na ukubwa wa moja sama
How possible is your ascension to heavens?
Indeed, other prophets are not capable (of doing so) ,
You are of honourable status and great power,
and your greatness is unparalleled like the heaven.

The TV contains three mid-rhymes at the end of the first three half-lines, which may vary
from one stanza to the next, and a master rhyme in ma at the end of each stanza, i.e. aaax,
bbbx, cccx and so on. Both AV and TV can therefore be termed as mimiyya, i.e. rhyming
in ma. The TV has no prologue verses, but a chorus of three verses in Arabic appears
prior to the main text (see 3.7.2). The rhyme scheme of Ms. Ko, stanzas 1-3, is illustrated
below in Table 10:

Stanza  Half-line 1 Half-line 2 Half-line 3 Half-line 4
1 zi zi zi ma
2 mi mi mi ma
3 fu fu fu ma

Table 10: The rhymes of stanzas 1-3 of the Tumbatu version.

3.9.2.3. The Chimwini version (CV)
The Chimwini version (CV), like the TV, also has stanzas of four half-lines with 60
syllables per stanza. However, all four half-lines in CV have a single rhyme which differs

from verse to verse, i.e. aaaa, bbbb, cccc and so on. This means that the end rhyme of
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ma, as observed in the AV and TV, does not exist in CV. The first verse of Be is as
follows:
Jinsi gani khupandra mitumeyi anbiyaa
daraja yao ‘awenye kuzimu nabiyaa
1lo yenyi ntuko kuzimu yaa ‘aliyaa
hawapandri darajayi wowonteye piyaa
How do the other prophets ascend
to the elevated heavens as you did, our Prophet!
That is a heavenly place of high status
not just any person (can do something comparable!) To ascend to the

heavens!

The rhyme scheme of stanzas 1-3 of Be are illustrated below in Table 11:

Stanza Half-line 1 Half-line 2 Half-line 3 Half-line 4
1 ya Ya ya ya
2 WO WO WO WO
3 li li li li

Table 11: The rhymes of stanzas 1-3 of the Chimwini version.

The rhyme scheme of CV, therefore, differs from both AV and TV in its end rhyme, but it

agrees with TV in having four half-lines per stanza.

3.10. The calligraphic features of the manuscripts

Calligraphy (husn al- hatt, husn al-kitabah) in the Arabic/lslamic tradition is the art of
elegant, formal writing (Gacek 2009:43). Blair (2006:xxv) traces the word “calligraphy”
from Greek kallos (beauty) and grafos (writing, writer). According to the Oxford English
Dictionary (1971:38) the term calligraphy means, “i) beautiful or fair writing as a
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product, also, elegant penmanship as an art or profession, and ii) handwriting,
penmanship generally, style of handwriting or written characters, a person’s characteristic

handwriting or hand.”

The concept of calligraphy is rendered in Arabic as hatt, pl. hutir. Wehr (1979:244)
defines hatt as, “a line and a stroke or stripe, also handwriting; writing, script;
calligraphy, penmanship.” Most of the manuscripts with a matn in the corpus, such as
Am, Ay, Ab, Di, Ka, and Hu, use one of two distinctive styles of hatt recognized in
Islamic calligraphy: rig ‘a and nash.

The rig‘a script (qalam al-rig‘a) is a finer, ligatured and curvilinear Arabic writing
(Gacek 2009:224). Other features include cursive characters, which are usually not
vocalized, with the dots being joined together to make a small wave-like figure.

The nash script is the most common one in the Islamic world, and is usually used in the
writing of the Qur’an or in texts meant for display (Gacek 2009:164). The script is
relatively large in size (compared to rig ‘a), with wide spacing of text lines, and is always
vocalized. The script contains characters with sub-linear loops (e.g. lam, niin, sad),
closed symbols (e.g. #a) and lam alif al-warragivah ‘lam alif of the professional scribes’
characterized by its almost triangular base. Lam- is an Arabic letter (J) transliterated as
‘L’ in Latin consonants and ‘sub-linear loop’ refers to the ‘tail-shaped’ figures found in
the above mentioned Arabic consonants, for instance, nin (0); see also Transliteration

Table, p. xiv.

As Figure 30 shows, both of the styles can be encountered in the same manuscript. In
this example from Hu, the main text is in nash, while the annotations are in rig‘a. Two
different type of lam-alif ligatures are used by the nash scribe. The reason for this is that
the rig’a is done when one wants to write faster, especially during dictation, while the
nash one is done diligently and carefully for any literate individual in Arabic script to

follow and to appreciate the calligraphic skills applied to the manuscript.
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nash script

Al-lam alif g Rig‘a script
al-muhaqgqaqah
Al-lam alif
al-muhaffafah

Figure 30:Ms, Hu, folio 2. The illustration shows types of scripts and lam alif symbols.

In the corpus, the rig‘a script appears in the Arabic hawdasin of Hu and Am. The
vocalization is usually omitted, although it may be supplied for Swahili words if they
appear as hawasin on the text. However, both matn and the tarjama are usually well
vocalized throughout the corpus. However, because of that particular copyist’s
competence in calligraphy, some manuscripts are more beautifully and skilfully written
than others. Am, Ay, Hu and Ka, which are all 19th C manuscripts, stand out especially
here. The writing styles of Ay and Ka are similar: both are written in nash script with
almost the same types of strokes, tails and curves. The script of Hu has some unique
curvilinear features, is written in large bold letters, and has some of the features of a
thuluth®* script (see Figures 12 and 30). Among the script’s unique features is that the alif
is slightly bent with a left-turned foot/tail — its shape is as if a “man is looking at his feet”

(Gacek 2009:274). Also, jim, ra’, sin, sad, ‘ayn, and nin curve upwards (mugawwar)

8 This script was developed by the Persian official Ibn Mugla in the early 8th C, and is so named because
one-third (thuluth) of each letter slopes. For a detailed description of the thuluth script see Gacek
2009:274-77.
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while the tails of some of the characters are joined to the proceeding ones by means of
hairlines (tash’irat) (Gacek ibid).

3.11. Conclusion

This chapter provides a review of the main features of the manuscripts in the corpus,

covering language, layout, textual content, paratextual elements, and script-related

features such as calligraphy. In the Swahili cultural area, the Hamziyya manuscripts have

for centuries been copied and revered, and embody a remarkable intellectual contribution.

From the comparative analysis of Hamziyya, the following conclusions may be drawn;

Variance in language and scripts. Hamziyya manuscripts have been produced at
intervals since the first Swahili translation appeared ca. 1749 in East Africa. The
first Hamziyya manuscript was written in Arabic, using the Swahilo-Arabic script.
The writing of Hamziyya in Latin, using the Swahilo-Latin script, seems to be a
very recent phenomenon related to research by scholars such as Hichens, Hinawy
and Knappert in the early 20" century. That Swahili scribes, such as Sheikh
Nabahany, who used to write in Swahilo-Arabic script but then in the 1990s,
chose to switch to Swahilo-Latin, suggests that the Swahilo-Arabic script was
slowly loosing its grip in the East African region. Sheikh Nabahany sought a
wider readership when the Latin script became more prominent than the Swahilo-
Arabic one in the coastal region. Unfortunately, scholars in Arabic, even
contemporary madrassa teachers, hardly encourage the writing of Swahilo-Arabic

script nowadays.

Layout of texts written in Latin script. The Hamziyya manuscripts in Latin script
contain texts that are laid out in a single column. They are either hand- or type-
written or may have both forms in one manuscript (e.g. Hi). Hichens and Sheikh
Nabahany were probably taking the Hamziyya text from its manuscript state to
printer-ready, since Latin script nowadays is usually preferred. By the early

seventies, only a few madrassas, such as al-Nur (Mambrui, Kenya), taught
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Swahilo-Arabic script as part of their curriculum. The researcher is afraid that
the Swahilo-Arabic script, if not revived, may soon become extinct.

e Variance in textual forms (single and multiple manuscripts with their
components). The older manuscripts such as Ay, Am and and Ka show that the
manuscripts were initially written in complex form with a combination of texts.
For example, Arabic and Swahili poetic texts appear as one body (i.e. as a single
text manuscript) sharing interlinearised matn and tarjama stanzas under ‘one
roof” in Ab, Ay, Am, Ba, Di, Ka and Sa. The default text contains specific
‘standardised’ components which usually include: a title, basmalah, prologue, the
main body; matn inter-linearised with tarjama, epilogue and a copyist’s
colophon. The layout of early STMs that contain such combined texts suggests
that their layout can be considered ‘standard ’: Ab is a good example of this
sequence of components. The second good example is Ay is another good
example, but the last page where the epilogue is supposed to appear seems to be
missing, probably because of wear and tear. A similar textual layout and order of
components are witnessed in both the AV and TV translation traditions, meaning
that two out of the three traditions adapt similar forms of the default. The
presence of the matn in the old manuscripts reflects a reverence for the text and
its original composer Sheikh al-Biasiri, and the Swahili translator, Sheikh
‘Aydarts ‘Athman, with the aim being to seek baraka and healing powers. The
separation of the tarjama from the matn is a recent phenomenon, and this is
where we see for the first time the presence of multiple texts manuscripts such as
Hi and Nc, and also a glossary work, Be, where the matn is completely absent.
Wide spacing and glosses between the stanzas appear mainly in manuscripts
written in Arabic script. For example, Am and Hu (containing verses placed
between widely spaced lines) are used for learning, while ones that are narrowly
spaced, such as Ay, Ba, Sa, Ko Qa and Se, and those with additional multiple
texts such as tabaraka (Di and Ka) are used for memorisation and oral
performances. Manuscripts with complex layout and combined multiple texts

such as the tahmis of the Hamziyya are also used for memorisation and oral
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performances, though the additional lines help Arabic readers/listeners
acquainted with Swahili to better understand the matn. Here, attention focuses
on expansion, commenting, and exegesis on the translation, the aim being to

make the Hamziyya stanzas more comprehensible for readers.

e Variance in page layout and calligraphic styles. The older manuscripts,
especially those with Arabic and Swahilo-Arabic texts, are carefully and
beautifully scribed. The older manuscripts with colourful textual dividers,
annotations and wide spacing, such as Ay, Am and Hu, seem to have been written
with a sense of dedication. Two well-known calligraphic styles are witnessed:
nash and rig’a. Each variant parameter, such as calligraphic style or page layout
in the Hamziyya corpus reflects a specific function or usage: for example,
memorising a long poem requires attractive, readable text, which also implies

attention to details such as divisions between lines, diacritic symbols and so on.

e Variance within a single text with multiple textual forms (translations,
deciphering, glossary, commentaries). The Hamziyya textual forms have
developed chronologically over the years from simple to complex multiple
textual forms. The earlier ones entail Swahili translations of the matn in three
different formats, AV, CV and TV. The AV is the oldest version, and it appears
that the composers of Chimwini (CV) and Tumbatu (TV) traditions must have
been inspired by the AV tradition to compose their own versions. Accordingly,
the Tumbatu and Chimwini traditions bear a modified rhyming schemes and are
longer than the AV in terms of their poetic lines (see 3.9). The TV and CV
exemplars are incomplete, but a full AV version with English translation is given

in Appendix

e Incomplete manuscripts with missing pages. A number of manuscripts such as
Af, Ko and Se (in Arabic Script) and Nc and Hi (in Latin script) are incomplete.
Others, such as Ay, Ba, and Sa have missing pages. Many have missing texts

and paratexts, such as the Arabic/tarjama lines (e.g. Af, Ba, Ko and Se),
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incomplete Swahili commentary (Nc) and colophons (Af, Ko, and Sa). There is a
possibility that those who were bequeathed manuscripts did not bother to
complete or fill any gaps in them , possibly because for spiritual reasons they did
not want to add anything to the bequest, or because they did not have the

knowledge to take up the task.

Further investigation of Hamziyya textual and layout variance would be useful. This
might include studying divergences in linguistic usage, phonetics, morphology, and
socio-linguistic features. Another important area would be the investigation of the
Hamziyya manuscripts’ orthographic characteristics and the writing systems in general
(for instance, spelling conventions used). There is a need also to create critical textual
editions of multiple Hamziyya versions if more extant are found. Ethno-musicological
research on the melodies and singing variations of the Hamziyya in oral performances in
different regions would also be helpful, for instance, a common melody or even dancing

techniques.
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CHAPTER IV: THE PRODUCTION AND USAGES OF HAMZIYYA
MANUSCRIPTS

4.0. Introduction
This chapter examines the production (4.1) and usage contexts (4.2) of the Hamziyya

manuscripts.

4.1. The production of the manuscripts

This section examines the agents, implements and historical backgrounds relevant to the
production of Hamziyya manuscripts, beginning with the role of Sifi scholars and their
impact in the production of manuscript cultures on the East African coast (4.1.1).
Subsequent sections cover the Hamziyya poets (4.1.2), the leading commentators on the
tarjama (4.1.3), and the materials, instruments used in the production process (4.1.4), the
oral performance study (4.2), the usage and function of different Hamziyya manuscripts

as per their layouts (4.3) and finally, a summary is given.

4.1.1. Saft scholars and their impact in the production of manuscript culture in the
East African coast

Members of Yemeni and other communities (from Persia and, later on, from India and the
Asian subcontinent) have migrated to the East African region for centuries (Pouwels
1997, Le-Guennec-Coppens 1997). At the beginning of the 16th century, the Barawa and
Hadhrami clans migrated to Pate and Lamu following religious (and commercial) wars in
Ethiopia (Pouwels 1987:40). Many of these new immigrants to the Lamu archipelago
were sdda (singl. sayyid)® ‘descendants of the prophet’ and Suyiih (sing. Sayh) “clerics’
with a strong affiliation to the towns of Hadhramawt, Tarim, Say’tin and Shibam in

Yemen. A number of them also migrated to, and brought their influence to, other parts of
Asia and Africa (Freitag and Clarence-Smith 1997).

8 The word sada *descendants of the prophets’ is applied here in its plural form instead of sayyids. Some
scholars, such as Bang 2003, apply the former (sada) and others, such as Harries (1962) apply the latter
(sayyids). | shall apply the Islamic-Arabic terminological conventions that are also used in the
Encyclopeadia of Islam (Cf. E.l., 2018: pls. sada, asyad sadat abstract nouns siyada su’dad and
coterminous erm Sarif, pl. Surafa.)
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Currently, there is no comprehensive historical study of the Hadhrami diaspora in East
Africa (Le-Guinnec-Coppens 1997). However, pockets of Yemeni traders, for example,
Ba Wazir, Ba Lala, Ba Yusif, Ba Khresa, Ba Samakh, just to name a few, still exist today.
Many of the migrants were men and did not hesitate to marry native women. These
simultaneous and successive marriages in different places resulted in the dispersion of
members of lineages across a vast geographical area. Thus, wherever they settled, they

formed alliances and networks (Le-Guinnec-Coppens 1997).

Migration of Arabs to East Africa was for various reasons. Some came as mercenary
fighters, but the majority engaged in long-distance trade and artisanship, while the sada
and suyih came as religious leaders, healers, jurists, teachers and scholars (Freitag and
Clarence-Smith 1997, Trimingham 1964).

An important group of migrants came from Oman, and some of them, for instance, the al-
Bisa‘1di, al-Mandbhri, al-Shikeli, al-Shaksy, al-Barwani and al-Hinawy, are still present in
East Africa. The Omanis follow the ‘Ibadi madhhab sect, but had little impact in terms of
spreading it, because many Muslims of Hadhrami origin were adherents of the Shafi‘t
School of law. In this respect, Trimingham (1964:22) notes that, “it was essentially the
emigration of Hadhrami Shafi‘T leaders rather than Omanis (‘Ibadi) which was
responsible for remoulding Swahili culture and imprinting it with the dominant stamp it

bears today.”

The Omanis fortified their economic and political power in East Africa in the 17th
century by helping to expel the Portuguese and end their unpopular imperial rule.8
Trimingham (1962:20), narrates that:
“the ‘Umanis [Omanis] became a considerable force in the Indian Ocean. In 1653
the Imam® assisted the rulers of Pemba, Zanzibar and Otondo in a rebellion

against the Portuguese. In 1660, Pate asked for help, and an ‘Umani [Omani]

8 For the Portuguese rule in East Africa, see Strandes (1961).
87 The Omani ruler in Zanzibar.
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fleet captured Faza and besieged Fort Jesus. The war lasted until Mombasa fell in
1698 after a long siege and Sayf ibn Sultan installed Nasr ibn ‘Abdallah al-

Mazrii‘1 as governor.”
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Figure 31: A map showing Islands and Towns along the East African coast. Source:
https://www.researchgate.net/publication/293794171 Water Management in a_Maritime Cultur
e The Swahili Coast of East Africa/figures?lo=1
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During the period of sultans in East Africa®®, the sada and suyih vastly migrated, settled,
proselytized Islam and established strong social and religious networks along the East
African coast (al-Farsy 1972, Ahmed 1993, Freitag, & Clarence-Smith 1997). A number
of rulers, for instance, the Nabahany of Pate, encouraged literacy and even patronage of
the production of manuscripts (Allen 1981).

The Banit ‘Alawy clans from Hadhramawt have also played a significant role in shaping
the social and intellectual tradition of East African Islam (Bakari 1993:168). At the time
when literacy had not reached into the interior of Kenya, the sada played an important
role in, for example, the development of both oral and written classical Swahili literature,
whose intellectual foundation was based on the Islamic traditions. Harries (1962:4) notes
that:

“Along the Swahili Coast there was from very early times contact with Arab
seamen and traders. The Arabs of the Yemen and Hadhramawt, especially the
latter, brought more spontaneous religious verse to the Swahili coast. An
important influence in establishing the tradition of Swahili versification was also
that of educated religious leaders, nearly all sayyids, in whose hands most of the
secular and religious education lay [...] The sayyids were Arabs, but because they

wrote in Swahili it is customary to include them in the category of Swahili poets.”

The sada transmitted and initiated the translation of religious texts such as the Hamziyya
in Swabhili land (Abdulaziz 1996). Common Islamic religious practices such as mawlid,
dhikr® (Sw. dhikiri) and visiting the graves i.e. the ziyara ritual became part of the
religious life of the Swahili (Trimingham 1964). These practices are still conducted by

the Sada and their followers in East Africa today.

8 For the history of Omani rule in Zanzibar, see Norman (1978), and for Mazrui’s rule in Mombasa, see:
Orman (1978), and Mazrui (2014).

8Trimingham (1964:96) defines dhikr as “ the ‘remembrance’ of God by the repetition of His name and
attributes; coordinated, when recited in congregation, with breathing techniques and physical movements.”
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The dispersion of Bani ‘Alawy clans from Hadhramawt to East Africa seems to be the
most attested and documented event in East African history (Trimingham 1964, Bakari
1993, Pouwels 1987, Freitag, & Clarence-Smith 1997, Bang 2003). The sada families
tended to form networks and alliances wherever they went, for example, the al-Masila Ba
‘Alawy, Husseinids and ‘Alids settled in the Comoro islands (Pouwels 1987:41) and the
Jamalil Layl, the Ahdalis, the Saggafs, the Shatirs, and many more families, settled in the
Lamu archipelago (Bakari 1993:168).

The sada are generally renowned for their leadership qualities, piety, and erudition in
Islamic knowledge in the field of Qur’anic exegesis (tafsir), tradition (hadith), the
biography of the prophet (sira) and jurisprudence (figh). For centuries, they have
produced many quda (singl. gadi) ‘judges’, imams ‘mosque leaders/lecturers’ and ‘ulama

(singl. ‘alim) ‘scholars’ in East Africa (al-Farsy 1972).

The sada came along with Sifi orders being part and parcel of their creed. There are three
well known Sifi turiig (singl. tariga) ‘mystical orders’ on the East African coast; the
Qadiriyya, Shadhiliyya, and ‘Alawiyya (Ahmed 1993, Bang 2003:18). The Qadiriyya
order was initially introduced in Somalia and is traced from the teachings of ‘Abd al-
Qadir al-Jaylani (Ahmed 1993:161). Likewise, the Shadhiliyya is attributed to an ‘Alawy
Hadhrami, Muhammad Ma’rif of the Comoro islands, who “had studied under members
of his own clan, that of sayh Aba Bakr bin Salim” (Ahmed 1993:161). Most noteworthy
is the foundation of the ‘Alawiyya Sufi tariga which was instrumental in spreading
Islamic canonical texts, oral traditions, and more importantly the writing and production
of manuscripts (see Ahmed 1993, Bang 2003).

The Husseinids and ‘Alids (the two sons of Sayh Abii Bakr b. Salim) migrated to various
regions, such as Ethiopia, Somalia, Lamu Archipelago, Zanzibar and Comoros Islands
(Pouwels 1987, Ahmed 1993, Bang 2003). It is in Pate that the Husseinids produced
some of the most remarkable poets in Swahili poetic history, i.e., ‘Aydaras (d.1749), the
author of one tarjama of the Hamziyya, sayyid ‘Abdalla b. ‘Ali b. Nasir (d.1820), the
author of Al-Inkishafi and Takhmis ya Liyongo, and Sayyid Abt Bakr b. ‘Abd al-Rahman
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(also known as Mansab, d. 1922), who translated and composed many Swahili religious
poems such as the Mawlid Barazanji (cf. Harries 1962:86-90, 103).

In the nineteenth century, many Arabic texts were translated into Swahili poetry — see, for
instance, Knappert (1972), which contains a number of works, such as the Mawlid
Barazanjt, rendered from Arabic into Swahili. It is most likely that Islamic manuscripts
were brought to East Africa by Stifi mendicants through their established networks from
the Arabian peninsula; via Hadhramawt, Tarim, Mecca, Hijaz etc., to the Horn of Africa
(Bang 2003). The descendants (such as ‘Aydariis) of Stfi clans who settled in East Africa
then translated the Islamic classical texts, and some (for instance, Nasir) produced their
own new works (Hichens 1939). Hence, the sada were mainly responsible for the
transmission, development and production of manuscripts, and the well-known oral

traditions that still exist today among the Suft tariga members.

One of the Sifi scholars, Habib Salih Jamal Layl (1844-1935), founded the Riyadha
Mosque College of Lamu in 1889, the first Islamic college in Kenya. The college was an
attempt to replicate a parent institute based in Hadhramawt, also known as Riyadha,
which was found by Habshy®® (Khitamy 1993:271). Over the years, the college produced
a number of scholars in Islamic studies of high repute such as sayyid al-Habib ‘Umar b.
Sumeyt (1888-1977) and Al-Amin b. ‘Ali Al-Mazru‘t (1891-1947). It also produced
quda, for example, sayyid ‘Ali Badawy (d. 1987), and ‘ulama who later established their
own Islamic schools such as Madrasa al-Nar-Mambrui, Madrasa al-Riyadhah-Takaungu,
Madrasa al-Aruwa-Uganda and Madrasa Ba-Kathir-Zanzibar. The Riyadha College has
also dispatched Qur’an teachers to serve as manpower to these Islamic schools, some of
which still operate today (Khitamy 1993).

The madrasa institutions (in general) were largely responsible for the production and
development of the Swahili manuscript culture. Graduates from Riyadha Mosque College

have authored a number of works in Islamic studies. For example, Al-Amin b. ‘Ali Al-

The Balawy tariga, Habib Salih had a spiritual connection with al-Habshy. Bang (2015:3) notes that, “the
efforts of scholars like al-Habshy influenced like-minded scholars (‘Alawy primarily, but also non-‘Alawy)
who founded similar teaching institutions not only in East Africa, but also further afield in the Indian
Ocean, including Indonesia.” On the relationship between Habib Salih and al-Habshy, see Bang 2015 and
Khitamy 1993.
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Mazru‘l (b.1891) has authored a bilingual (Arabic and Swahili) ftafsir al-Qur’an®
(Mazrui 1980).°2  Similarly, Al-Mazru‘T’s contemporaries, such as Al-Farsy, were
themselves authors and producers of manuscripts. Currently, the Riyadha Mosque
College has a library that preserves 145 manuscripts. This is the largest privately-owned
collection of Islamic manuscripts known to exist in Kenya (Bang 2015). The content
ranges from Islamic jurisprudence to poetry and Arabic grammar. The manuscripts have
recently been digitized and are now available online:
https://eap.bl.uk/project/EAP466/search.

The production of handwritten works by the sa@da was not limited to the religious genre
but included secular matters as well. During British colonial rule, before the introduction
of Latin script, the Arabic script was largely used in courts, official government
correspondence and the recording of commercial transactions. This led on occasion to
the authorities confiscating or destroying manuscripts, fearing that they might carry
hidden political messages (Samsom 2014).

A number of elderly manuscript experts, such as Sayyid Bahasan, Mwinyi Karama, and
Ustadh MAU are still alive, with immense knowledge on the subject, although their
contributions to the production of Swahili manuscripts have not yet been examined by
researchers. Regrettably, other elderly manuscript writers and informants, such as

Mwalimu Dini and Sheikh Nabahany, have passed away.

4.1.2. The poets of the Hamziyya

Having given an overview of the influence of the Hadhrami and other Arab groups on
Swabhili manuscript culture, this section looks in detail at the poets mostly associated with
the Hamziyya and the tarjama. The aim here is to show that after the original composition

of the Hamziyya, a number of translations and commentaries were written. However, no

1 The tafsir runs up to Surah al-Nisa’(Qur’an Chapter 1V). The original work, prior to its publication in
the 1980s, was in Swahilo-Arabic script for the Swahili section of tafsir. Similarly, Al-Mazru‘T’s
contemporaries, such as Al-Farsy, were themselves authors and producers of manuscripts.

92 The original work, prior to its publication in the 1980s, was in Swahilo-Arabic script for the Swahili
section of zafsir.
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discussion has been given on who particularly has worked on what and when such works

emerged.

The author of the matn, Al-Basiri (4.1.2.1), and the author of the tarjama, ‘Aydaris
(4.1.2.2) are initially discussed below.

4.1.2.1. Al-Busiri

There are differing accounts of al-Bisiri family name, place, date of birth, and burial
location (Aslan 2008). Since an authoritative biography is not extant, scholars have tried
to reconstruct one by analysing his writing (Cf. Magqrizi 1991, Kilani 1973, Mutiso 2005,
Aslan 2008, Olali 2012 and Daub 2016). This section provides a short biographical
sketch of his life based on this research, paying particular attention to his poetic works -
al-Burda and Hamziyya.

Saraf al-Din Abu ‘Abdallah Muhammad b. Sa‘id b. Hammad b. Muhsin b. ‘Abdallah b.
Sinhaj b. Hilal al-Sanhaji al-Busiri was born in 608 AH/1212, in Bisir1 (Abusir) or Dalas,
his father’s hometown, located in the Bani Suwayf governorate in present-day Egypt. Al-
Biisir1 family is originally from Morocco, and his lineage is traced from the Banti Habniin

clan of the Sanhajt tribe (Kilani 1973).

Little is known about al- Basir childhood life, though he is said to have attained the
usual basic madrasa education for children of his time and that he had memorized the
Qur’an at an ecarly age (Kilani 1973). Poverty forced Al-Busiri to start working while
still young, but he later abandoned his job, and went to Cairo to advance his knowledge
under a Moroccan Siiff cleric, a leader of the Shadhiliyya order® - Abii al-‘ Abbas Ahmad
al-Mursi (d.1235). There, he studied Islamic sciences, Arabic language, linguistics,
literature, history and the biography of the Prophet (Aslan 2008). In his later years, he
studied the Bible and religious history of Judaism and Christianity in order to equip
himself with key counter-arguments to defend Islam and the prophet. He also travelled to

the Middle East in search of commercial opportunities as Stetkevych (2010:81) narrates

93 For further details on Shadhiliyya order, see E.I., 2017, pp. 1-6.
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that, “after spending ten years in Jerusalem, then in Mecca and Medina, he took a minor
administrative post in Bilbays, in the Eastern Delta.” Al- Busirm1 was also skilled in
Qur’an recitation and calligraphy. However, none of his calligraphic works are extant
(Aslan 2008).

In 1261-65 he was employed as a secretary and a manuscript copyist (E.I. 2017:1, Aslan
2008). Now in his 30s, he began to compose Arabic poetry, and wrote a satiric poem to
the then king (al-Ayytbi of the Mamlik Dynasty) criticizing him for failing to allot waqf
‘bequests’ funds to Al- Bisirt mosque (Aslan 2008 Hearing this eloquent lamentation, the
king relented, and granted him (al- Basiri) the funds. In Cairo, Al- BasirT taught in the
mosques, and a later generation of poets, for instance, ‘Athir al-Andalusi (d.1325) and

Abt al-Fateh al-Ya’mart (d.1334), benefited from his knowledge of poetry (Kilani 1973).

Al-Bisiri poems were collected and compiled in Diwan al-Bisiri, which was edited and
published by Kilani in Cairo, 1973. The work contains fifty poems whose themes include
court panegyrics, eulogy, and satires mocking the foibles of Egyptian society of his day
(Stetkevych 2010). His poetry, and his biographers’ analysis of it, makes it possible to get
a glimpse of the man himself: he was humble, pious, fond of engaging in religious
debates, and sometimes satirized rival poets of his time in contending poetic exchanges
(Aslan 2008). In some of his early poems, Al-Bisiri depicts himself as a penniless
individual with hungry children to feed, and complains about his wife affording him little
respect (E.l. 2017). His later poetic works include compositions on devotion to God, and
the love of the Prophet, and earned him considerable renown. He died in 1294 and was
buried either in Alexandria or Cairo (Stetkevych 2010:81).

Al-BisirT’s highest praise in the Muslim world is reserved for his two well-known
panegyrics — al-Burda and Hamziyya. The Burda, ‘the mantle’, a mimiyya ‘rhyming in
‘m’ ode entitled Al-Kawakib al-Durriyyah fi Madh Hayr al-Bariyya ‘Scintillating stars in
Praise of the Best of Mankind’, is perceived as the most celebrated and most widely-
recited, copied and published panegyric of the Prophet in the Islamic world (Hunwick
1996:85). The Hamziyya, initially entitled Umm al-Qura’ fi Madh Hayr al-Ward’ ‘The
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Mother of Villages in Praise of the best of Mankind’, like al-Burda, is the basis of many
commentaries, translations, poetic renditions and amplifications (Haitami 2011, Sperl &
Shackle 1996, Stetchevych 2010).

In his biographical dictionary, Fawat al-Wafayat, the Syrian historian Muhammad ibn
Shakir al-Kutubi (d.1363) narrates that al-Bust1 suffered a stroke and became semi-
paralyzed. His physician informed him that there was no cure. One day as he was reading
Ka‘b ibn Zuhayr’s ode — Bandat Su’ad* ‘Su’ad Has Departed’ also known as Qasida al-
Burda ‘the Mantle Ode’, he was inspired to compose a poem of his own. [Ka‘b ibn
Zuhayr ibn Aba Sulma was a well-known pre-Islamic poet. He used to compose Arabic
verses to satirize the Prophet (Mubarakpuri 1996). After accepting Islam, Ka‘b modified
his Banat Su’ad poem to give it an Islamic theme. He recited it to the Prophet after
meeting him in Medina, and the Prophet was so impressed by Ka‘b’s artistic skills that he
removed his own mantle and placed it on Ka‘b’s shoulder as a reward. The Prophet then

prayed for Ka‘b to be forgiven and receive blessings from God.

Fighting for his life, al-Basiri sought God’s intervention and the Prophet’s blessings
through poetry. Thus, after composing al-Burda, he recited it, wept, and made repeated
supplications to God. He fell asleep, and dreamt that he saw the Prophet, who stroked his
face with his blessed hand, and then threw a mantle over him. When he woke up that day,
he found out that he was completely cured. Recalling the incident, Haitam1 (2011:70)
narrates that:
“On that day, al-BiisirT1 went out of his house after his recovery and on his way he
saw ‘Abd Saleh [a Sufi] who requested al-Busiri to give him the ode. Al-Busiri
was very surprised by this, as he had not informed any person about it. The Stft
informed him that: ‘I heard the ode yesterday when it was recited in the presence

of the Prophet and | saw him swaying with adorable delight’.”

So al-BusirT gave ‘Abd Saleh the copy of the manuscript, and soon afterwards the al-
Burda ode became the most popular poem in the Muslim world. Its recitation and

chanting is associated with baraka ‘blessings’, i.e. spiritual and healing power, because

131



of these three miraculous events: al-Busiri vision of the Prophet in a dream, his
miraculous cure, and the mysterious revelation about it from the sifi mendicant ‘Abd
Saleh (Stetkevych 2010).

The Hamziyya is al-Biistri’s second most celebrated poem in the Muslim world. It serves
as an extension of the al-Burda ode, because elaborates on the Prophet’s life, his
miracles, the challenges he faced, his achievements and the character of his devoted
companions (p.c. sayyid Bahasan). The Hamziyya, like the al-Burda ode, is transmitted
via recitation, chanting, copying, translation, commentary and amplification, and the
production of al-Burda and Hamziyya manuscripts became an act of devotion in many
parts of the Muslim world. In Swahili manuscript culture, a number of odes (i.e. Banat
Su‘ad, al-Burda, Hamziyya, and Tabaraka) are still very popular among the SufT fariga
members of the Bani ‘Alawy. The odes are still printed today in multiple editions, and

form part and parcel of the oral traditions that existed for centuries in East Africa.

4.1.2.2. ‘Aydaris: tracing his ancestral roots in East Africa

So far as East Africa is concerned, the poet most closely associated with al-BasirT is
‘Aydarts, the translator of the Hamziyya. This section summarises what is known of him,
and his family®.

Biographers of ‘Aydariis’ (d. ca. 1749)% have had to accept that there are few sources of
tangible information about him (Hichens 1939, Knappert 1968, Bang 2003, Mutiso 2005,
Olali 2012).

He was born and raised on Pate Island, as he himself mentions in his epilogue, verse 469.
His full name was Sayyid ‘Aydartis b. ‘Uthman b. ‘Ali b. Sayh Abt Bakr b. Salim b. ‘Abd
Rahman al-Saggaf. He was a Sufi cleric, a poet, and a profound scholar in Islamic

studies.

% See, Bang (2003:27) for information about ‘Aydariis’ brothers, cousins and extended family members,
and Hichens (1972:10) for a genealogical chart that shows ‘Aydaras’ lineage and extended family.

% The date of birth of ‘Aydariis is not precisely known and is not provided by biographers such as Hichens
1939 and Mutiso 2005. Moreover, the date of his death is an estimate (cf. Hichens 1939).
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‘Aydartis was descended from the Ba ‘Alawy Sada of Yemen (Hichens 1939), who traced
their ancestry from the Prophet Muhammad. His great-grandfather, says Abt Bakr b.
Salim b. ‘Abdallah b. ‘Abd al-Rahman b. ‘Abdallah b. ‘Abd al-Rahman b. Saggaf, was
born in Tarim in 919 AH/1513 . Sayh Abii Bakr, who was himself a well-known cleric
and poet, studied under the prominent scholars of his time, and later settled at ‘Inat,
Yemen where he became influential and respected for his skill in mediating between
warring tribes (Sameja, n.d.:195). The Swahili were very conscious of the sada’s
religious devotion and the military capabilities of the Yemenis. Looking for powerful
leadership, trade opportunities overseas, and more importantly, military might to fight the
Portuguese and the Oromo of Ethiopia who were threatening to occupy their land, the
Swabhili sought assistance from sayh Abu Bakr (Pouwels 1987, Bang 2003), who
responded by sending his two sons, Hussein and ‘Alj, to settle in Pate (Hichens 1939,
Pouwels 1987).

‘Ali married in Pate, and had two sons, ‘Abdalla and ‘Uthman (the father of ‘Aydaris).
The offspring of Hussein and ‘Ali had the benefit of access to the accumulated religious
knowledge and related skills, such as poetry, of their sada communities, so it is likely that
‘Aydarts was exposed from an early age to Islamic learning, religious texts, calligraphy
and manuscript production, translation (of Arabic works to Swahili and vice versa), and
the art of composing poetry from his father and probably his paternal uncle — Abdalla.
Evidence of this transfer of knowledge within the family is the fact that the descendants
of both ‘Ali and Hussein include a number of outstanding poets, translators, and Muslim
scholars, such as sayyid ‘Abdalla, the author of al-Inkishafi ‘the Soul’s Awakening’ and
sayyid Mansab (d.1922), a theologian and an author of another well-known poem,
Kishamiya ‘The Mantle’ (Hichens 1939).

4.1.3. The leading commentators on the tarjama

This section briefly discusses two of the commentators on ‘Aydartis’ tarjama of the
Hamziyya: Al-Amawy, based in Zanzibar (4.1.3.1), and Nabahany, based in Lamu and
Mombasa (4.1.3.2).

4.1.3.1. Al-Amawy (1834-1896)
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Sayh ‘Abdulaziz b. ‘Abdul Ghani Al-Amawy was born in Barawa on 15 Rabi’'u al-
Awwal, 1250 AH/21 July 1834 CE (Farsy 1972:14). The word “Al-Amawy”, is derived
from a Swabhili localized version of “Umawy”, i.e., referring to the Umayyad dynasty
which ruled the Islamic caliphate between 661-750 (Hoffman 2006:259). The Umayyad
rulers share an ancestor; ‘Abd Manaf (of the Quraysh clan), with the Prophet (EI 2008).
More precisely, Al-Amawy claimed ancestry from the Umayyad’s fifth caliph, ‘Abd al-
Malik b. Marwan (646-705 CE) (Hoffmann 2006), meaning that Al-Amawy is also

connected to the Prophet’s lineage.

In his home country, Barawa, Al-Amawy studied under prominent scholars: sayyid
Abubakr b. Mihdhar, Hajj Abdul Rahman and sayyid Ahmad al-Maghribi (Farsy
1972:15). He travelled to Unguja (Zanzibar Island) while quite young, to settle there and
seek employment. There he studied under sayh Muhyiddin, who eventually
recommended him for the position of qadr ‘magistrate’ of Kilwa in 1850, though he was
only sixteen years of age. He accepted the post. Later, during the reign of Sultan sayyid

‘Ali he went back to Unguja and took the same position of qadr until his retirement.

Al-Amawy became a state counsellor of high standing, and used to attend the baraza,
‘royal courts’, of the Sultans of Zanzibar until his demise in 1896 CE. Farsy (1972:15)
states that, during the reign of sayyid Khalifa b. Said, al-Amawy not only served as a gadi
but actually as the Sultan’s minister (Farsy 1972:15). His son, Sayh Burhan b. ‘Abdulaziz,
took over this position until 1890 (Hoffman 2006:253).

Al-Amawy travelled to Mombasa, the Lamu archipelago, Zanzibar and Kilwa in search
of knowledge, and during the reign of Sultan Barghash, he made several journeys in the
Tanzania hinterlands as a negotiator between warring native tribes. He was a talented
Swahili poet, dhikr ‘the remembrance of God ritual’ reciter and tariga member. He
rejuvenated the Qadiriyya tariga in East Africa and even established his own, al-
Niraniyya ‘The Illumination’ (Farsy 1972:14). Al-Amawy used to challenge his Sufi

contemporaries in regard to unwarranted Islamic practices — for instance, he composed a
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poem against a form of a dhikr, in which the names of God were reduced to mere grunts
or “coughing” (Farsy 1972, Pouwels 1987, Hoffman 2006).

On his intellectual capacity, Farsy (1972:14) terms al-Amawy, as “bingwa miongoni mwa
mabingwa wa Mashariki ya Afrika,” ‘a champion among the masters of East Africa’. Of
course, this is with specific reference to his piety, wisdom, mediation tactics and
scholarly contribution. However, Farsy (1972:14) regrets that only one of the many

“books” that he wrote survives.®

In the house of Ma’alim Idris, an Imam and Muslim teacher from Tanzania®’, there is a
picture frame (pc: Ridder Samsom) showing a photograph of Al-Amawy, along with a
list of his works:

Nawamisi al-Samadaniyya ‘ An Established Legal Treatise’

‘lqdu al-/aali “The Necklace of Pearls ’

Taqrib “1qdu al-la 'ali®® *A Closer Look at the Necklace of Pearls’

Madawa ya Kienyeji ‘Traditional Medicine’

Tahtim al-Qur’an ‘The Culmination of the Qur’an’

Ghayah al-Irgam fi Tahrir Mulhah al-Bayan ‘The Purpose of Arithmetic in

Meeting Urgent Needs?

Yaumiyyah al-Amawiyyah ‘The Days of Al-Amawy’

Rihlah Sayh ‘Abdulaziz fi Anhat Sarg Afrigivyah ‘The Travels of Sayh ‘Abdulaziz

in the East African Regions’

Qasida al-Hamziyya® ‘The Hamziyya Ode’

% According to Farsy (1972:14), Nawamisi al-Samadaniyya is the only surviving “book” of Al-Amawy.
However, Farsy does not say where the book is located, and it is unclear whether the “book™ was ever
actually published, or is just in manuscript form.

%7 See also: https://eap.bl.uk/project/EAP1114, for more information. The picture of Maalim Idris is also

available on the above website.
% Hoffman (2006:253) mentions that she has read a number of al-Amawy’s works during her research in

Oman 2001-2, particularly, the lengthy (over 400 pages) theological poem, which is a commentary - Taqrib
‘lqdu al-la’alr. She also states that other fragments of al-Amawy’s writings are in the hands of Maalim Idris
of Zanzibar (ibid.).

% This Hamziyya manuscript is included in the corpus of this study as Ms. Am — see 2.2.15.
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Nubhah fi Sarf, Nahau wa Mufradat al-‘Arab ‘Elaborations in Arabic
Morphology, Grammar and Sentence structures’

Mudhkar Sayh ‘Abdulaziz, Majmi’ * A Memoir of Sayh * Abdulaziz, An Anthology’
Qasida al-Ra’t fi madhhab Sayyid Turgi ‘An Ode Expressing the School of
Thought of Sayyid Turqr’.

According to Farsy, Al-Amawy is the only scholar among his contemporaries who agreed
to be photographed (Farsy 1972: 14).

Although these works are all currently unaccounted for, the corpus for this study contains
Ms. Am (bilingual interlinearised matn and tarjama text, along with annotations), located
in a library in Oman (see 2.2.15.3). A few loose folios on the Qur’an’s tafsir ‘exegesis’
are in the collection of sayh Burhan B. Mkelle Mngazija Mwikoni al-Qamry (1884-
1949), who also had in his custody the manuscripts of Ma’alim Muhammad Idris Salih
(1934-2012) of Zanzibar in Dar es Salaam (Samsom 2014, Hoffman 2006:252). It is not
impossible that further Al-Amawy manuscripts could be discovered if a specific search

were to be conducted for them in Oman, Zanzibar and Tanzania.

Al-Amawy also participated in debates with contemporary Christian missionaries present

(Farsy 1972, Hoffman 2006). However, he also assisted Bishop Steere to translate some

sections of the Psalter into Swahili in 1867. Steere (1884:v) states that:
“Sheikh ‘Abdul al-‘Aziz [al-Amawy], Kindly volunteered to translate for me the
Psalter into the best and purest Swahili. | found, before long, that not only did his
numerous avocations prevent any rapid progress, but that his language was too
learned to suit exactly our purpose in making the version; it did not therefore
proceed further than the sixteenth Psalm. ... I printed these as at once a memorial
of his kindness and a specimen of what one of the most learned men in Zanzibar

considers the most classical form of his language.”

Indeed, Al-Amawy was a cleric in many respects, based on what we know of him and his

work.
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4.1.3.2. Sheikh Nabahany (1927-2017)
Sheikh Nabahany was a well-known Swahili scholar, and his biography has recently been
published (Mselem 2012, see also Kresse 2007 and Vierke 2009). Nabahany was
renowned as a great Swahili poet and an innovator of new words in Swahili (such as
runinga ‘television’), and also worked extensively on Swahili manuscripts. He passed
away in early 2017 in his hometown, Matondoni, Lamu Archipelago. Jumbe (2017) states
that:
“Professor Nabahany who was teacher and mentor to many around the world is a
recipient of the presidential Order of the Golden Warrior Award (OGWA). He was
born in Lamu November 27, 1927 and is widely referred to as the modern father
of Swahili poetry. During his long illustrious career, he has assisted many
researching the Swahili culture and poetry including John W.T. Allen who
collected Swahili manuscripts, songs, poetry and lullabies back in the year 1965,
Professor Ann Biersteker who was researching Mwanakupona in 1983, Professor
Chacha N. Chacha who was researching Swabhili poetry in 1984, among a host of
other scholars. Nabahany is also credited with assisting in the collection of
Swabhili and Arabic Manuscripts for the University of Dar es Salaam as well as the

translation of Swahili Arabic manuscripts for Hamburg University, Germany.”

Sheikh Nabahany has also helped in transliterating, commenting and record of Swabhili-
Arabic-manuscripts with various other scholars, such as Dr. David Sperling whom he

worked with on Islamic manuscripts located in Lamu, Pate and Siyu in Kenya in 1993.

Sheikh Nabahany was also a local and international consultant on Swahili studies, history
and culture in particular. For example, from 1988 onwards, he gave lectures on Swabhili
culture to St. Lawrence University students during their study visits to Kenya. He also
used to arrange their Swahili study field-trips in Mombasa, Lamu and Zanzibar. He was
also a Swabhili consultant to Penn State University, and Yale University, USA.

In the local domain, Sheikh Nabahany, was a Swahili consultant to several institutions,

such as University of Nairobi, Kenyatta University, Maseno University. Moi University,
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Egerton University, Egerton University, Pwani University, Friend World College and
Rosslyn Academy Nairobi.

Sheikh Nabahany was also an advisory committee member of the following boards: Fort
Jesus Museum, Swahili Cultural Center and Jumiiya Taalimil-Qur’an and a trustee of

Baraza la Kiswahili, Mombasa, Kenya.

It is worth listing some of his outstanding publications:

)} Nabahany, A.S. (1985) (Ed. Shariff, I.N.), Umbuji wa Kiwandeo, Nairobi: East
African Publishing House Ltd.

i) Nabahany, A.S. (1985) (Ed. EI-Maawy, A. A.) Umbuji wa Mnazi, Nairobi: East
African Publishing House Ltd.

iii)  Nabahany, A.S. (1979) (Eds. Miehe G. and Schadeberg, Thio) Sambo ya
Kiwandeo: The Ship of Lamu —Island, Leiden: Afrika-Studiecentrum.

iv) Nabahany, A.S. (1978) Shaza: The Shell, published in Pacific Quarterly/Moana,
\ol.3, No. 2, pp. 374-377.

V) Nabahany, A.S. and Fadhil, Zeina Mahmoud (1978) Uongozi wa Tungo,
(unpublished).

Sheikh Nabahany received several invitations to lecture on Swahili matters in national
and international forums. For example, he was invited by the Federal Republic of
Germany to visit a number of their Universities to give a talk on Swahili language and
literature between 12th April and 18th December 1981. The invitation was made through
Dr Bernard Heide, director of Kdln University. Hence, Sheikh Nabahany visited Kdln,
Bonn, Munich, Frankfurt and Hamburg for this occasion. Other international events
include: an invitation to attend African Association Conference in USA in 1987, and
1995, Poetry African Festival, Durban, South Africa in 1997 and a vising scholar on
Swabhili and Cultural Studies, Islamic University in Uganda in 1988.

In the early 2000s, Sheikh Nabahany, attended a series of seminars and workshops where
he contributed and gave speeches in Swahili language, history and culture. Only a few of

them are listed here:
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xii)
xiii)

Xiv)

XV)

Urudhi ya tungo “The principles of Swahili” Mombasa Polytechnic (now
Technical University of Mombasa, 1974

Sarufi ya Kiswahili, A seminar at University of Dar es Salaam, 1975.

Swahili poetry in Literature, Koblenz Hall, Mombasa, 1980.

Swahili Prosody, Lecture made to Friends of Fort Jesus, Mombasa, 1981.

Islamic Influence in Swahili Language and Poetry, Dar al-Ulum, Mombasa, 1982.
Swahili Prosody, Yale University, 1984.

Poetry International Forum, Rotterdam Arts Council, 1984.

Importance of Mastery of Language in writing poetry, Coast Girls high School,
1986.

Kiswahili Language and Culture: Its Origins, Development and Use, Illinois State
University, 1996.

The Swahili People, Language and Culture, Wesleyan University, Illinois, 1996.
Teaching Swabhili Level Il and 1V, Yale University, New Haven, 1996.

Who are the Swahili?, Stanford College, 1996.

African History on Swahili History, Penn State University, 1996.

Uundaji wa Istilahi katika Kiswahili “Coinage of new vocabulary in Swabhili”,
Kenyatta University, 1996.

Swabhili Culture, Swahili Islamic and Origin of Waswahili, Egerton University,
1999.

Sheikh Nabahany also made radio presentations on various topics, such as Swabhili-

Arabic manuscripts in West Germany’s Libraries, 1984 and Swahili Radio Programme in

Kenya with Prof Kimani Njogu, Prof Chimera, Prof Ann and Dr Clara Momanyi, KBC,
Nairobi, 1999.

Furthermore, Sheikh Nabahany was sometimes appointed as a translator of government

official documents, such as the Constitution of Kenya, which he rendered from English to

Swabhili in 1981. He used to do funded projects, such as transliterating Swahili-Arabic

manuscripts of Pate and Siyu from Swahilo-Arabic script into Latin Script, a project

initiated by Dr. Freeman Granville of England in 1982. Sheikh Nabahany also assisted in

139



organising the documentation of the museum collection in Lamu Fort in Kenya. Finally,
he worked with Dr. David Sperling on Islamic Manuscripts from Lamu and Comoros,
under a grant from the Islamic Heritage Foundation, London, 1993. Sheikh Nabahany
himself left a number of manuscripts, which are now preserved for research at the
Swahili Cultural Centre’s library.

The above shows that Sheikh Nabahany was widely consulted on Swabhili studies and
matters that deal with Swahili—Arabic manuscripts, nationally and worldwide. Sheikh
Nabahany was always generous and ready to give his knowledge to any person who

requested it, sometimes without any cost.

Three Hamziyya manuscripts (Qa, Nd, and Nc) from Sheikh Nabahany’s private

collection form part of the present corpus.

4.1.4. Materials and instruments used in the production of the Hamziyya
manuscripts

After briefly surveying in the preceding sections the men who made the manuscripts, this
section gives an overview of how the manuscripts were made, namely, their physical and
material features: ink, paper, binding materials; cover types (leather or carton); and the
instruments used to write them (e.g. mwanzi ‘bamboo reed’, ball point pens). The
discussion will concentrate on the following Hamziyya manuscripts: Am, Ay, Di, Hi, Hu,
Nc, Nd and Ko. The main criterion for the sample selection was to combine a selection of
older manuscripts (Am, Ay, Di, Hu) and some recently-produced ones (Hi, Nc, Nd and

Ko), though other determining factors for their selection will be touched on below.

Before discussing the analysis and findings in detail, some general points should be made
about the methods used, and the physical and material features of the manuscripts in the

sample. The material analysis was carried out in 2015 using a Dino-Lite microscope!®

100 The Dino-Lite microscope was used to illuminate objects with visible (VIS), infra-red (IR) and ultra-
violet (UV) light in order to detect the proportion of carbon and iron or other metallic elements in the
manuscript ink. See Dino-Lite (2018) for further details.
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and a Bruker XRF- ELIO portable x-ray fluorescence scanner!®! as part of Hamburg
University’s Centre for the Study of Manuscript Culture’s C07 and Z02 projects (CSMC
2021). The CO7 and Z02 teams conducted two sets of experiments: one at the CSMC
laboratory to study inks, and the other at SOAS to study the physical and material
properties of Ms. Ay and Hi. Given the relatively small size of the equipment, such
analyses could in theory be carried out in the field, but of course, the consent of the
manuscripts’ owners or custodians to conduct such analyses may not always be

forthcoming.

Ms. Ay (see 2.2.1) represents the basepoint of this research, because it is the oldest known
preserved Hamziyya bilingual manuscript in Swahili literary history (Hichens 1934).192
Ms. Hi (see 2.2.2) can be considered a derivative work of Ay, since it seems to be a draft
for a book intended to be published to popularize the Hamziyya. The analysis on these
two manuscripts was conducted not only with the Dino-Lite microscope and the ELIO
scanner, but also with an ordinary torchlight. The last was used to search for watermarks
in the manuscript leaves, and this was particularly productive for Ms. Ay, which turned
out to contain both watermarked and non-watermarked (plain) leaves (see 4.1.4.3).
Given the disagreement between Hichens (1936) and Knappert (1968) on the age of Ms.
Ay, the material properties of the copyist’s colophon were studied in particular detail

(see 4.1.5).

The Dino-Lite microscope was used to examine the ink of Ms. Di and Ko. Supplementary
information about inks was obtained from interviewees in the Lamu archipelago and
Mombasa (e.g. Mwalimu Dini, Ustadh Hadi and Ustadh Saggaf). This enabled me to
conduct experiments on ink production, and | was able to produce my own black and red
inks in collaboration with the Z02 team (see 4.1.4.2), and then analyse their composition
using the Dino-Lite microscope in order to compare the result with the ink of older

Hamziyya manuscripts such as Ms. Ay.

101The Bruker EL1O was used to detect the chemical composition of the manuscript ink. See Bruker (2021)
for further details.

102 Knappert (1968) disputes the age of Ms. Ay and views it as being 50 years younger than Hichens’ dating
(Hichens 1939). However, even if that is correct it would still be the oldest known bilingual poetry
manuscript in Swabhili literary history.
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Ms. Nc and Nd are of recent provenance, and their physical features resemble the kinds of
note-books or exercise books available today in local stationary shops in Kenya. Their
inclusion in the sample not only shows how diverse the Hamziyya corpus is in terms of
materials, but also illustrates that modern materials are now part of Swahili manuscript

culture.

Ms. Am and Hu could only be examined using their digital images. A digital image of Ms.
Am was sent from Oman in 2017, but its examination using the Dino-Lite microscope
would have required another session of fieldwork, which | was unable to pursue.
Although my initial plan was to examine Ms. Hu using the Dino-Lite microscope, the
custodian of the manuscript informed me with regret in 2015 that the manuscript had
been “borrowed” by a person whose identity they could no longer recall (p.c. Ustadh A.
Saggaf). However, examination of both Ms. Am and Hu (and if possible other
manuscripts in the corpus) would constitute a useful future project, which would provide

more data on their material aspects.

4.1.4.1. Writing tools
We cannot say exactly which tools were used for writing the Hamziyya manuscripts,
especially the older ones (Ms. Am, Ay, Hu), but for the recent manuscripts (Nc, Nd and

Ko) there is indicative evidence for the types of modern pens that were probably used.

In interviews about Swahili manuscript production processes conducted during visits to
‘Aydariis’ home village on Pate and to its neighbouring island, Siyu, contemporary
scribes confirmed that early Swabhili writing tools were likely to be one of: ubua, ‘a millet
stem’, unyoya wa ndege ‘a quill’, and mwanzi, ‘a bamboo reed’. Nowadays, these are still
occasionally used in the Lamu archipelago to write manuscripts (p.c. Mwalimu Dini,
Ustadh Hadi, Ustadh A. Saggaf).

Writing tools like ubua are also used in Islamic manuscript culture (Gacek 2009). In the
early period of Islam the traditional writing tool was a reed pen, also termed as a galam

(Gacek 2009). The instrument is named in the Qur’an in a number of passages and it is
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the title of Surah 68. Arabic tradition also mentions other names such as: jazm, mizbar,

mirgam, mirgash, mikhag and rashshash.

The tip of the pen makes a crucial contribution to executing calligraphic scripts like rig’a
and nas/ in Arabic-Islamic manuscripts (Blair 2006:252). There are usually three types of
nib cuts for the reed; square, angled and rounded (for an illustration, see Gacek 2009:40).
The square nib is used to execute rig’a ‘curvilinear’ writing, and when set up in an
oblique shape it can be used to execute the nash ‘vocalized’ as well as mukaqgaq
‘proportioned’ scripts (Gacek 2009). An obliquely cut nib executes thinner strokes
(farakat) at angles, as well as thinner shafts (muntasabat) for such letters as the alif and
lam (Gacek 2009:41). A rounded nib is more versatile, and can be used for ordinary
writing in much the same way as we use ballpoint pens. Swahili scribes shape the tips of
their pens to give a beautiful calligraphic flourish to their work (p.c. Mwalimu Dini). The
thinner the tip of the pen, the thinner the writing will be, and vice versa.

The older Hamziyya manuscripts (Am, Ay, Di, and Hu) are written in beautiful
calligraphic nasp script, with finely-drawn strokes and appropriate decoration. Usually,
the matn is written with larger and bolder nas/ script, with the tarjama in thinner and
smaller writing, also in nasj. The differing proportions of the characters suggest that two
pens of distinctive shapes and sizes may have been used. In modern Swahili manuscript
culture there appears to be a move away from old writing tools towards adoption of
modern ones. For example, mwanzi usage seems to be diminishing in the Lamu
Archipelago. In my personal observation, current scribes such as Ustadh MAU, who is
very aware of the materials used for writing traditional Swahilo-Arabic manuscripts,
nevertheless uses factory-made pens on his works. This was also the case with the late
Mwalimu Dini and Sayh Nabahany. Ms. Ko, for instance, is written with a modern
fountain pen, which the scribe may have used to try to beautify his nask script. Ms. Nc

and Nd are written with modern ballpoint pens.

4.1.4.2. Inks
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Swabhili ink is of various colours (black, brownish-black, red, reddish-purple, orange-
yellowish, and green) and compositions (natural substances, carbon-based, and carbon-
based with an admixture of iron (p.c. Mwalimu Dini, Ustadh Hadi, Mwenye Karama,
Sayh Nabahany). The materials for making high-quality inks are readily available in the
Swahili coastal region from nearby forests, while the neighbouring Indian Ocean contains
a variety of marine plants and animal species useful in the making of natural inks (Wilson
2011, See also: Booth, F.E. and Wilkens, G.E., 1988. ).

Swabhili black inks include those naturally produced from sea creatures, others from
carbon-based substances such as soot, and some which combine carbon-based substances
like soot or mwiya, ‘mangrove tree bark’ with iron and acidic substances such as vinegar
and lemon. Other ingredients used for the production of black carbon inks include rice,
millet, gum Arabic, eggs and pancreatic juice from goats. Generally, carbon-based
substances like soot are mixed with acidic substances such as gum Arabic to produce the

required results.

Natural black ink can be extracted from cephalopods: cuttlefish, squid, and octopus (p.c.
Nasoro Riziki).1® Both octopus and squid inks are ready to use and do not require any

dilution.

Materials used for red inks are generally extracted from flowering plants found on the
coast. The zinjifuri, ‘Bixa Orellana’, produces a reddish-orange liquid which is the basis
of the widely-used annatto colouring pigment. Dried hibiscus flowers, when soaked in

water for some time and then cooked, produce red-purple ink. Another natural material,

103 Collecting the octopus ink is quite tricky as the creature usually excretes almost all of its ink when the
fishermen are about to catch it. Unlike the octopus, the squid does not exhaust all of its ink when it is
attacked or while using its defence mechanism. Nair et al (2011:19) state that: “inking by the cephalopods
has long been recognized as an adaptive response to predation and physical threat... Cephalopod inks are
chemical secretions produced by and released from the ink sac, which is not a homologue of the ink glands
of the gastropods but a modified hypo-bronchial gland.” Once this gland is pressed smoothly by hand over
its small opening, the ink comes out easily. It is recommended to store the ink in a glass container/bottle as
it tends to dry out too quickly in a plastic one. See also: https://en.wikipedia.org/wiki/Cephalopod ink, and

https://video.nationalgeographic.com/video/160404-specials-octopus-ink, retrieved on 30th October 2017.
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cinnabar (mercury sulphide), the basis of the pigment known as vermilion, is imported
from Arabia and India and used to produce a quality red ink (Hichens 1939).

Some of the procedures for making inks of other colours (purple, blue, green) have either
been forgotten or are no longer employed. Green ink, for instance, used to be extracted
from the green berries of a species of seaweed. The berries were crushed in a mortar to
form a thick green solution, which could be used as ink (p.c. Mwenye Karama). When |
was young | personally observed in the madrasa the preparation of saffron medicinal ink.
Some Qur’anic verses (for instance, the Surah al Fatiha ‘the Opening Chapter’) are
written in saffron ink on a plain (i.e. undecorated) white cowrie plate or a wooden board.
The written work is washed away with rose water or distilled water, carefully filled into a
kombe ‘a glass bottle’ and then given to a patient to either drink or to bathe in. Another
way of preparing saffron medicinal ink is to mix it with distilled water and unga wa
mabuyu ‘powder made from baobab fruits’, which makes the solution thicker and a

darker colour of red (p.c. Mwalimu Shigoo Adio).

During fieldwork in 2015, the researcher collected formulas for various types of ink
(especially black and red inks) from informants (Mwalimu Dini, Sheikh Ahmad
Nabahany, Ustadh Hadi and Ustadh Abdul Rahman Saggaf). There were three main
formulas for black inks:

e mwiya, unga wa chuma, ‘iron powder’, and siki, ‘vinegar’;

e mwiya, unga wa chuma, and ndimu, ‘lemon’;

e mwiya, unga wa kutu, ‘iron rust powder’, and Siki.

In October 2016, at the CSMC lab, Claudia Collini, a fellow PhD student, and the
researcher experimented with manufacturing black inks. They first used distilled water,
mwiya, iron granules, and vinegar to produce a shiny black ink, and then used distilled
water, mwiya, iron rust powder and vinegar to produce a good-quality black-brown ink.
They then repeated the experiments, this time using lime-juice instead of vinegar, and
produced a fair-quality dark brown ink was produced, suggesting that using vinegar gives

a better result. The researcher also experimented separately producing red ink using
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mwiya and the green leaves of a bean plant, according to the instruction given by my
informant in Siyu (p.c. Ustadh A. Saggaf). The mwiya is soaked in water for some time
(say, three days), and then cooked together with bean-plant leaves for approximately five
to eight minutes. Once the solution cools, the ink is ready for use. The ink, however, was

a pale brown colour rather than red.

The above experiments provided a useful practical background for studying the nature of
the inks in the Hamziyya manuscript samples (Ay, Di, Hi and Ko). Both the ELIO scanner
and Dino-Lite microscope were used to analyse the ink composition of Ay and Hi, but
because the on-site examination of Di and Ko required a portable solution, only the
Dino-Lite microscope was used for them.

As explained earlier (3.6), the text of many of the older Hamziyya manuscripts such as
Ab, Am, Ay, Di, and Hu are written in black ink, and their caesura marks, such as intaha
and flower symbols, in red ink. Some older Hamziyya manuscripts, like Ay and Di, show
dark-brown lining at the edges of their strokes, indicating the usage of mwiya, iron

granules and probably lemon juice.

Both the Dino-Lite microscope (with magnification set to 50 megapixels to obtain an
accurate micrograph image) and the ELIO scanner detected that the ink of Ay contains a
mixture of carbon and iron (Figure 32), while Hi contains industrial ink most probably
made out of iron gall (p.c. Ira Rabin, Figure 33, 1-3). Rabin observes that:
“the handwritten black inks of [Hichen’s] introduction and that of his signature [in
Ms. Hi] are of the iron-gall type. However, they have a similar fingerprint. But
given the fact that the inks produced after 16th century were based on the cleaned

raw materials, we can‘t be sure that the inks are the same.”
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XRF comparison, folio1

Arabic Swahili
black curve blue curve

Energy (keV)

There is no difference between the inks-Z02 team

Figure 32: XRF-ELIO scanner output for the inks examined in Ms. Ay’s folio 1, showing the chemical

substances for both Arabic and Swabhili writing. Image: Z02 Project.

Hichens’ introduction,folio 6

2 3
5 6

Figure 33: The Dino-Lite selected images captured from the Hichens’ introductory notes in Ms. Hi, folio 6.

The images are taken, respectively, under normal, infra-red, and ultra-violet light, for black ink (top row)

and red ink (bottom row). Images: Z02 Project
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Figure 33 shows Dino-Lite micrograph images, under normal, infra-red and ultra-violet
light respectively, of black (1-3) and red (4-5) inks from Hi folio 6, Hichens’ introductory
handwritten notes. The presence of textual content in image 3 compared to image 6
demonstrates that the black ink contains iron gall components, while the red ink contains

only carbon material.

The black inks used for the matn and the tarjama verses of Ms. Ay have a similar
composition to each other, meaning that the same ink was used to write both texts. This is
evidenced in Ay’s ELIO scanner images (See graph in Figure 32) and the Dino-Lite
micrograph images for both the matn (see inset in Figure 32) and the tarjama (Figure 34-
35). The red ink in Ms. Ay seems to be purely carbon-based, indicating that it may have
been produced from plant material such as dried hibiscus flowers (p.c. Rabin), or a
mineral-based substance such as cinnabar. Further evidence for this comes from Ms. Ay’s
caesura symbols, red flowers. Iron based inks usually remain intact even after fairly long
periods such 300 years, but carbon-based ones tend to fade quite quickly (p.c. Rabin).
Many of Ms. Ay’s red flower caesura symbols are very faint, and some have completely

faded, suggesting again that the red ink is carbon-based.

The presence of both carbon and metal in the inks of Ms. Ay suggests that they are
probably based on a mixture of mwiya and iron granules. The use of burned rice or millet
instead of mwiya can probably be discounted, because the tanning effect seen here is
stronger than would be expected if that were the case (p.c. Collini). The ELIO scanner
output in Figure 32 confirms that the black ink of both the Arabic and Swabhili text
contains the same components, because the frequency patterns on the graph are very
close to each other. Hence, it can be deduced that both texts were written with the same
ink.
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Figure 34: The Dino-Lite micrograph images of the black ink of the matn of Ms. Ay, folio 67. The images

are taken, respectively, under normal, infra-red, and ultra-violet light.

Figure 35: The Dino-Lite micrograph images of the black ink of the tarjama of Ms. Ay, folio 67. The

images are taken, respectively, under normal, infra-red, and ultra-violet light.

The Dino-Lite microscope detected the presence of iron and carbon components in Ms.
Di but did not detect any iron components in Ms. Ko. This means that Di seems to have
similar inks’ ingredients as those found in Ay’s, while Ko’s ink contains melanin (which

is also suitable for fountain pens).
4.1.4.3. Paper types
The paper of the Hamziyya manuscripts varies in texture and colour, and falls into two

main categories: locally hand-made, or industrially made. The later is of two types: (a)
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modern (from the 20th or 21st centuries), and (b) older imported paper, both plain and
watermarked (from the 18th or 19th centuries).

So far there is no comprehensive study of the Swahili manuscripts in regard to their paper
types. Swahili poets sometimes mention the origin and types of papers they use for their
manuscripts at the beginning of their epics or poems. For instance, in Muyaka’s poem,
Ugosi ‘On Compromise’, a fine paper from Turkey is mentioned (Abdulaziz 1979:210),
and in Faqihi’s Utenzi wa Rasi ‘| Ghuli ‘“The Epic of Rasi ‘I Ghuli’ a paper from Syria is
prescribed by the author (Van Kessel 1979:1). The earliest paper used by Swahili scribes
was a type of papyrus. (Biersteker and Plane 1989, p. 457). Cotton-based paper was later
imported from Syria, India, and Europe, and from the eighteenth century onwards, scribes
used British handmade paper of very high quality (Biersteker and Plane 1989) and
watermarked paper from Italy (Digby 1975, Allen De Vere 1981).

The paper of the oldest Hamziyya manuscripts such as Am, Di and Hu suggests that they
were hand-made locally, because their folios are thicker and vary in size: they are not
proportionately cut as industrially-made paper might be. The paper colour is dark yellow,
light brown, and dark brown respectively, and all are plain, without ruling or margin

lines.

Ms. Ay contains both locally made and imported watermarked paper. Hichens (1934:5)
states that Ms. Ay “consists of cighteen sheets of early hand-made paper, watermarked

with three fools’ caps of its size, but folded and sewn book wise to make thirty-six

pages”.

Ms. Ay contains more locally-made paper than imported, and this indicates that the
imported papers were rare to find in the 18th and 19th centuries. The center of manuscript
production was in Siyu. Currently, the local manufacturers of papers in Siyu seem to no
longer exist. In 2014 | was unable to find experts in Siyu who manufacture paper locally.

| was told that the last expert in the art of locally-made paper had passed away for about

150



three months earlier (p.c. Ustadh Hadi). In Pate too, | could not find any expert in this
field.

The colour of the paper in the more recent manuscripts Ms. Ko, Nc, and Nd is white, light
blue, and cream respectively, and all are modern industrially-made papers. Ms. Ko’s
paper is not ruled, and looks like a drawing-book for students. Ms. Nc looks like a four-
quires notebook, and its paper is ruled with horizontal green lines. Nd’s paper seems to be

old photocopying or typing paper.

Watermarks are images that appear on paper when it is held up against a light. A number
of studies have been conducted on European watermarked paper used in the Islamic
world (Walz 1985, Brockett 1987, Déroche 2005, Gacek 2009), but few address the use
of watermarked paper in Swahili manuscripts (Digby 1975, Biersteker and Plane 1989).

In the 17th century, the overwhelming majority of manuscripts in Turkey, Syria, Egypt,
and the Maghrib were copied on watermarked paper (Déroche 2005: 57). Watermark
symbols such as the tre-lune ‘three crescents’, two-headed eagle, moon face in a shield,
three hats and crown-star-crescent are common in Arabic-Islamic manuscripts (Gacek
2009:291) — see Figure 35.
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Three Two-headed Moon face
crescents eagle in shield

Three hats Crown-star-crescent
Figure 36: Watermarks found in Arabic manuscripts. (Gacek 2009:291)

In East Africa, a study on an 18th century Qur’an manuscript from Witu showed that its
paper contains a watermark of a three-peaked shield with double outline, displaying a
human-faced crescent moon facing left. Some of its folios also contain the watermarked
initials VG, standing for Valentino Galvani, the trademark of a \enetian paper
manufacturer (Digby 1975). Manuscripts with similar kinds of watermark were

commonly used in Muslim Africa (Digby 1975).

Three of Ay’s folios contain watermarks: the tre-lune ‘three crescents decreasing in size’
on folios 35 and 43, and a three-peaked shield with double outline, displaying a human-
faced crescent moon facing left on folio 47. The watermarks are located at the center of
the spine of the manuscript, showing that the paper was folded in two to make a bifolio,
giving two folios whose recto and verso sides count as four pages (Déroche 2005:66).
The making of the bifolio obscured the watermark symbols, because they are located in

the middle of the original sheet (see Figure 37).
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Figure 37: The watermark symbols in Ms Ay: the three crescents, folio 35 (1), and the crescent moon face
in a shield, folio 47 (2).

Ay’s watermarks raise two issues: the origin of the paper, and the date of the manuscript.
Neither can be established precisely but as regards the first, it is likely that Italy was the
origin of the watermarked paper. It is unclear how it reached East Africa but it was most
probably via Hadhramawt (Yemen) or Hijaz (Saudi Arabia) — the paper of Islamic
manuscripts found in Ethiopia have similar watermarks symbols and originally came
from Yemen (Gori 2014). Muslim scholars and traders in East Africa had long-standing

commercial and spiritual networks with these old cities (see 4.1.1).

Regarding the date of the manuscript, watermarked paper with the tre-lune symbol was
produced in the 18th century, while paper with the shield and crescent moon symbol was
produced in the 19th century (Digby 1975, Walz 1985). Paper with the later symbol
began circulating in East Africa probably by the 1820s (Walz 1985), which suggests that
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Ay cannot be older than 1820, supporting the interpretation of the date of the manuscript
given in the copyist’s colophon as 1257 AH/1842 CE rather than 1207 AH/1793 (see
4.1.5).

4.1.4.4. The bookbinding techniques and materials of the Hamziyya corpus
Generally, the techniques of binding books and the materials used to produce codices in
Swahili culture resemble those elsewhere in the Islamic world. Islamic bookbinding can
be divided into three categories (Déroche 2005:256):
e a “book in a box”, an early method, where the manuscript’s contents are stored
together inside a lidded box;
e with flaps;

e without flaps.

A wide range of materials was used for book covers in the Islamic world: wood, papyrus,
paper, leather, textile, metal, enamel, and precious materials such as gemstones, pearls,
silver, and gold (Déroche 2005:29).

The most common decoration found in illuminated manuscripts and on book covers is a
lawzah or turanji, ‘mandorla’, i.c. an almond shaped ornament or medallion (Gacek
2009:151). Am, for instance, contains a stamped decoration of a scalloped mandorla,
surrounded with tassels, in the center of its cover (Figure 38). This resembles 18th
century Turkish stylistic devices for the decoration of a book cover (Gacek 2009:31). A

fine bluish fabric is carefully glued to either side of the spine as a hinge.
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Figure 38: A mandorla figure at the center of Ms. Am’s cover. Image courtesy of Omani NRAA.

During my fieldwork in the Lamu archipelago, | noticed that most of the older
manuscripts, such as those of Qur’ans or Arabic poetry, have decorated leather covers,
one of which may include an envelope flap. The flaps are used to protect the papers of the
codex, and also serve as a bookmark for the last page that was read. The covers are glued
onto boards to make them sufficiently solid, and fabric is usually used as a hinge, glued
on by gum collected from the stems of cashew nut trees, often mixed with the ground
dried fruit of baobab trees to make it more effective (p.c. Sheikh Hadi, Siyu, 2014).

A codex in Arabic/Islamic tradition is made up of papers that are arranged in quires with
holes at the spines to allow stitching. Most commonly, a link-stitch (also known as chain-
stitch or Coptic) technique using two or four sewing stations are employed (Gacek
2009:247), sewing stations being the holes made by the needle (Figure 39). A single
thread is usually employed to sew together all the quires in the codex (Déroche
2005:274).

Each of the older Hamziyya manuscripts Am, Ay, Di and Hu have four sewing stations.

The more recent Hamziyya manuscripts Ko and Nc have six and four respectively. Nc has
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more sewing stations because it is larger in size, 330mm long by 200mm wide, than the
others (see Chapter I1 for all measurements).

\i' The sewing
7 stations

The sewing
stations

Figure 39: Ms. Ka, folio 10-11, showing the sewing stations. Image: A. Parkar, Lamu.

A The quire The sisal strings

L DS -

The leather

Figure 40: A: Ms. Hu, image by R. Samsom, Mombasa, 2014. B: Arabic manuscript, image by A. Parkar,
Siyu, 2015.
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Ay and Hu initially had leather jackets that got eroded after some period of time (for Ay,
see Hichens 1936, and for Hu, see Figure 40 A). Currently, both have carton material as
their covers, though Hu’s cover still has some remnants of leather glued to this. Di has a
brown carton cover. Hi has two covers; a black paper jacket wrapped over a brown carton
cover. Ay, Am, Di and Hu do not have any flaps. Ay, Di and Hu have their codices sewn at
the spine with sisal string (Figure 40 B), and the technique resembles the Islamic style of
chain stitching (Gacek 2009). The more recent Nc and Ko have covers that are
industrially made: the former contains a hard black paper cover with a red cloth material
glued at the spine, and the latter has cotton thread stitching on the spine of its codex.

4.1.5. Material analysis relating to the date in the colophon of Ay

The Dino-Lite images of Ay show that the paper’s fibers at the position of the date are
damaged (Figure 41), suggesting that the date has been altered — it would appear that the
initial Arabic numeral 5 (°) was erased and converted to a 0 (*) to imply that the

manuscript is fifty years older than it actually is.

x50

Figure 41: Ms. Ay colophon’s date and the damaged paper fibres in folio 67. The images show the date,
under normal, infra-red, and ultra-violet light, magnified by 50 (top row) and the area around the altered
region, magnified by 200 (bottom row). Images: Courtesy of Z02 Project, CSMC Hamburg.
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Figure 40:1-3 show that the Arabic numeral for zero in the date, YY+V (1207 AH/1793),
is too large, and higher than the other figures: usually the dot is much smaller, circular or
diamond-shaped, and placed at the center of the line or slightly below it. Figure 40:4-6
show the damaged fibres below the oval shaped symbol. Close examination of Figure
40:1 reveals a faint image of the Arabic numeral 2 or 6, meaning that it is therefore more
likely that the original date was 1227 AH/1812 or 1267 AH/1851, respectively. It is
possible that the author wanted to write ‘0’ (zero) but instead mistakenly wrote ‘2’ or ‘6’
and then erased them. This is somewhat unlikely, because Arabic figures ‘2’ and ‘6’ are
not similar in shape to ‘0’. A more likely possibility here is that he mistakenly wrote ‘2’
or ‘6’, then changed it to ‘5’ and then again to ‘0. If we assume that the copyist initially
intended to write ‘0’ and this is the correct figure, then what was the reason for this
sequence of corrections? Pending further scientific investigation using the Dino-Lite

machine, we might argue that there are three possibilities for the manuscript date:

o the original date is 1207 AH, though since this seems to have been scribbled over,
another figure may be the correct one intended by the copyist;

e the original date is 1227 AH or 1267 AH and the manuscript is either 40 or 60
years younger;

e the original date is 1257 AH and the manuscript is fifty years younger. Since
Swabhili people sometimes confuse Arabic figure five with zero, this may in fact

be the correct date..

4.2. The oral performance of the Hamziyya

This section examines the occasions and locations related to Hamziyya recital, and tries to
establish how directly the Hamziyya manuscripts are involved in these oral performances.
The discussion covers chanting of Hamziyya: during the pre-mawlid celebrations (4.2.1),
prior to a darsa lecture session (4.2.2), in a sending-off ceremony (4.2.3), and in rite of

passage ceremonies (4.2.4).

4.2.1. The chanting of the Hamziyya during pre-mawlid celebrations
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On the Islamic coast of East Africa, the mawlid ceremony marking the birth of the
Prophet is considered an important celebratory event that brings baraka ‘blessings’ to
society.% The ceremony takes place in many East African towns, but the major one takes
place in the Riyadha Mosque, Lamu Island, Kenya. People from many parts of the world,
especially the Middle East, Asia and other parts of East Africa, gather annually to
celebrate the mawlid of Lamu. The mawlid is usually conducted in the third month of the
Islamic calendar, Rabbi‘ al-awwal, which is termed as mfungo sita ‘the sixth month’ in

the Swahili traditional calendar®,

The mawlid texts contain madih, eulogy of the Prophet. All madih texts are highly
regarded and associated with baraka, but not all are chanted at all mawlid ceremonies in
East Africa. Depending on the nature of the event, they can be chanted in Arabic, in
Swahili, or bilingually, since many of the Arabic ones (for example, al-Burda and
Hamziyya) have been translated into Swahili. The Barzanji, composed by Ja’afar ibn
Ismail al-Barzanji, d.1899 A.D, seems to be the most popular madih text in East Africa,
and is usually chanted in Arabic even though a Swahili version exists (Musa 1969). The
madrh text recited in the Riyadha Mosque is Simt al-Durar ‘the Chain of Pearls’, also
known as Mawlid al-Habshy, since it was composed by a renowned scholar and saintly
figure from Hadhramawt, ‘Ali b. Muhammad al-Habshy, d.1915 (see, Bang 2015). This is

always chanted in Arabic, since it is yet to be translated (p.c. Muhammad Noor).

The Riyadha Mosque’s mawlid ceremony commences after ‘isha, night prayers. But
before the ceremony itself, three other linked rituals, termed here pre-mawlid
celebrations, take place:

o the zefe, a procession;

o the ziyara, a ‘visiting the grave’ ritual that venerates Habib Salih (1844-1935),
the founder of Riyadha Mosque;

104 On the definition of mawlid and different kinds of “pre-mawlid” ceremonies, see Knappert 1971, Boyd
1985 and Olali 2012. For a discussion of the mawlid’s origins as a religious public festival, see Schimmel
1985.

105 The first month of the Swahili year, mfungo mosi (literally ‘the first month [after the end of
Ramadhan]’) is actually the tenth month, Shawwal, in the Islamic calendar.
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o a Swahili-Islamic traditional oral performance at the Kawandani, an open space in
front of the mosque.

The zefe begins after ‘asr, late afternoon prayers. Participants join their chuo, affiliated
group (pl. vyuo), which is a Qur’anic school (in this context) that teaches basic Islamic
studies.

The vyuo arrange themselves in an orderly manner, the teachers and older students ( i.e.
20 years and above) positioning themselves in the front lines. They move together facing
one direction following the procession while singing, beating tambourines and dancing.
The teachers and old students who are in the forefront, make a pause at given intervals,
turn around, face their members and dance altogether. Both groups then move together
facing the street. This is repeated several times until they reach their destination. There,
they move out from the kawandani on foot, following one another in parallel lines.
Several vyuo may participate, and the mood is light-hearted and festive. They are free to
sing gasida or madih verses of their choice, and they head, singing and dancing, to the
ziyara location south of Lamu via the Usita wa Mui route.
At the ziyara location there are three adjoining maboma (sg. boma), grave sanctuaries,
where the members of Sada families, the al-Jamlilayl, al-Husainy and Al-Ahdaly, are
buried. Once the procession reaches the grave precincts, the ziyara ritual begins. The
singing and dancing ceases and opening du’a, supplications, are led by the Riyadha
Mosque elders. The congregation then moves to the boma of al-Jamalilayl, where the
grave of Habib Salih is located. There, a specific ziyara ritual takes place (p.c.
Muhammad Noor):
e the recitation of Surah Yasin (Q 36);
e the chanting of two or three qasa 'id from Simt al-Durar;,
e the chanting of the qasida ‘Ya nabi salam alayka’, ‘Oh! Prophet! May peace be
upon you’ while in standing position;
. the chanting of mirthat, the eulogy of Habib Salih;

o a closing du 'a to conclude the ziyara.
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After the ziyara ritual, the vyuo that participated in the zefe reassemble, and continue with
their singing and dancing as they head back to the Riyadha Mosque, this time taking the
Usita wa Pwani route, which is located at the seafront of Lamu Island. When the vyuo
reach Riyadha Mosque, they station themselves at Kawandani, which is fenced off for
the occasion with mangrove logs and ropes. This is where the oral performances take
place, with onlookers who want to watch them standing outside the fenced area. The vyuo
continue to sing and dance until maghrib, sunset (cf. Olali 2012).

In preparation for the performances, the vyuo participants dress elegantly, usually
wearing a joho, ‘gown’, kanzu ‘robe’, and kofia ‘headcap’ along with a kashida ‘shoulder
mantle’. During the zefe singing, dancers use sticks, tambourines, and flutes and some
vyuo may carry flags or banners showing their affiliation or the names of their

institutions.

Notably, the chanting of Hamziyya features only during the zefe procession on the way to
and from the ziyara. The most admired Hamziyya performers, known as mabingwa wa
Pate, ‘the champions from Pate’, number approximately twenty men and wave
simbo,‘walking sticks’ (fimbo in standard Swahili) approximately four feet long during
their dance (Figure 42).
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Figure 42: The Hamziyya stick dance outside Riyadha Mosque, Lamu. Image: courtesy of Baqir Jamal

Leyl and Muhammad Noor.

Three or four selected chanters, chosen on the basis of their experience in the art and
ability to memorise the verses, take turns reciting the bilingual verses of the Hamziyya
text. Each performer only recites a stanza or two, and then another performer takes over.
The chanting is bilingual, reflecting the layout of the stanzas in the bilingual Hamziyya
manuscripts: an Arabic matn stanza is chanted, immediately followed by the equivalent
Swabhili tarjama stanza. The lead performer may select verses pertaining to a particular
theme (say, the birth of the Prophet), and the other performers repeat the bilingual stanzas
and add v4 of the Hamziyya as a refrain: “nuru kazilawe ila mwako nuru ni njema”
(Lights do not shine except they emanate from your good (internal) light). The chanters

try so far as possible to follow chronologically the themes of the Hamziyya text.
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Notably, another Hamziyya group, such as the Tumbatu Hamziyya (TV) chanters, may
sometimes be invited to participate in the Riyadha mosque’s mawlid celebration (Olali
2012). The Tumbatu group independently performs their own Tumbatu version of the

Hamziyya, which is also chanted bilingually.

In Mombasa, similarly, the zefe (but without a ziyara ritual) and mawlid are performed
annually* during mfungo sital®”. The two events occur in the central region of Mombasa
Island at Makadara, situated in the central business quarter of the city near the well-
known historical Mji wa Kale, Old Town. The zefe takes place, after ‘asr prayers; it starts
from Sakina Mosque and ends at Makadara just few minutes before maghrib. The
mawlid is then performed after ‘isha prayers. Different independent groups and vyuo
participate in the zefe and mawlid sessions. The zefe performers sing and dance in a
similar way as those of the Lamuans, and also dress elegantly, carrying sticks and banners
during the procession. However, there are a number of differences in the ceremonies.
During the zefe performances no manuscripts are involved — Arabic and Swahili gasa 'id
are chanted by heart. Neither does the recitation of the Hamziyya feature in Mombasa,
probably due to a lack of ‘experts’ like the mabingwa wa Pate. Finally, the madih text

recited most frequently in mawlid ceremonies in Mombasa is the Mawlid Barzanji.

In Pate, the “mother” region of the Hamziyya (AV), another special type of mawlid, Saraf
al-An’ami*® ‘the model of mankind’, is performed. This is reputedly one of the oldest
mawlid in the Lamu archipelago, and was imported from the Comoro islands some three
hundred years (Boyd 1985). It is also known as maulidi ya Kiswahili, ‘the mawlid in
Swahili’, or mawlidi ya rama or kukangaya, ‘the mawlid of swaying of the body’ (Boyd
1985), and is usually performed a week after the Riyadha Mosque’s mawlid (p.c.

Mwalimu Dini). The main madih texts for this mawlid are Witriyya (Arabic), Zamzamilu

106 Eor coverage of the Mombasa mawlid, see, for example,
https://www.youtube.com/watch?v=BozRKnt6H5w

107 The Mombasa mawlid may be scheduled prior to the Lamu mawlid, or vice versa. Generally, the aim is
to avoid conflicting dates between the two ceremonies in order to allow those who wish to participate in
both to do so.

108 Regrettably, at the time the researcher went to Pate, the event had already concluded, so he was unable
to record the performance.
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(Arabic), al-Burda (Arabic, Swahili) and Hamziyya (Arabic, Swahili). The texts for
which a Swahili translation is available are chanted bilingually, with the matn followed
by the tarjama (p.c. Mwalimu Dini). The chief reciter chants the poetic verses and the
participants in the group intersperse with choruses (Boyd 1985). No manuscripts are
involved during the recitation — they may be present, but are mainly used at the end of the
mawlid for the recitation of the du’a (p.c. ‘Abtadi Dini). The Hamziyya manuscripts
involved are usually multiple text manuscripts, narrowly spaced and containing more

than one madrh text in the codex (see, e.g. Di, 2.2.4).

On Tumbatu Island, another mawlid version, maulidi ya tende, ‘the mawlid of the date
palm’, also known as maulidi ya Hamziyya, ‘the Hamziyya mawlid’ takes place during the
mfungo sita after ‘isha prayers (p.c. Sayh Kombo, see also Nuotio 2006).1% In this event,
the Hamziyya (TV) is chanted bilingually, as in Pate. Again, no manuscript is involved
during the chanting, but a bilingual Hamziyya manuscript, narrowly spaced and arranged
in two columns, is used in preparing for the oral performances (p.c. Says Kombo).

In summary, the performance approach to the Hamziyya texts in Lamu (AV), Pate (AV)
and Tumbatu (TV) are similar. The manuscripts are not referred to during the
performance, but the performers use the them to memorize the Hamziyya beforehand.
The layout of the manuscripts plays an important role in this memorization: the
interlinearisation of the matn and tarjama, with the poetic lines narrowly spaced and
arranged in two columns, help the process of memorization. This is further discussed in
4.3.

4.2.2. The chanting of the Hamziyya prior to a darsa session
On the East African coast, a number of mosques affiliated to the Al-‘Alawiyya tariga

recite the al-Burda and Hamziyya odes together prior to the darsa, lecture, on tafsir,

109 Regrettably, the researcher was unable to witness the occasion personally, so I rely on the comments of
my informant, Sayh Kombo of Tumbatu.
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Qur’an exegesis, during the month of Ramadhan.!*® The Burda and Hamziyya are texts
composed by the same author, and are both are believed to contain baraka. The reciters
prefer to start with al-Burda and then proceed with Hamziyya, this being the tradition
observed for decades. During my fieldwork in 2014, | noticed that a number of mosques,
for example, Anisa (Mombasa), Riyadha and Pwani (Lamu), recite the Hamziyya text
during Ramadhan. In the Gofu Mosque (Zanzibar), the Hamziyya (‘Aydaris’ version)
used to be recited after tarawe/, an optional night prayer, but this no longer happens (p.c.
Ustadh Bakathir).

Recording the Hamziyya performances revealed that a common sequence is followed in
these mosques, consisting of three phases of recitation of the two odes. The first two
phases involve the recitation of al-Burda, each phase having its own specific tune as well
as a chorus. In the first phase, the chief performer chants two al-Burda verses and then
allows his colleagues (usually, seven young men) to respond with a chorus. This
continues for 3-5 minutes. The chief performer then moves to the second phase, changing
the tune and chanting two more al-Burda verses which his colleagues once more respond

to with another chorus, also with a different tune. Again, this continues for 3-5 minutes.

The two choruses for each al-Burda chanting phase are:

Phase 1:
Ya Rabbr bil Mustafa balligh magasidana
waghfir land ma mada ya wasi’al-karamt
Oh Lord! Through your chosen Prophet accept our prayers
and forgive us our past deeds, Oh! Most Generous One!
Phase 2:

110 Apparently, this is not the case for mosques with different affiliations such as Wahabbi, Ibadhi and
Hanafiyya. Instead, they may recite a few verses of the Qur’an prior to the darsa, with the reciters

referring to a copy of the Qur’an.
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Ridhaka khayrun mina
duniyda wa ma fiha
It is more joyful to us that you are pleased with us,
than to possess the whole world and what it contains!

The third phase involves the recitation of the Hamziyya matn. The chief performer chants
a couplet from the Hamziyya for about 5-10 minutes, in a different tune from the al-
Burda ones. During the chanting of the Hamziyya, there are no choruses or change of
tune. All the chanting of both odes is in Arabic only.

In Mombasa, a student of Says Muhdhar Khitamy chanted the Hamziyya in a beautiful
singing tone (see Figure 43). The performer selects a few stanzas, perhaps 25, to be
chanted each day, so that the entire poem is chanted twice across the period of Ramadhan
(p.c. Muhammad Noor). The performer uses a locally printed book of the Hamziyya for
his chanting. This parallels the practice in some parts of the Lamu Archipelago, where
locally printed booklets of the Hamziyya may be used during the Ramadhan chanting.
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Figure 43: Sayh Muhdhar Khitamy (leaning over the wooden book holder) conducts a darsa at Anisa
Mosque, Mombasa. The first person on the right-hand side (holding a copy of the Qur’an) is the Hamziyya
reciter. Photo: A. Parkar.

4.2.3. The chanting of Hamziyya in a sending-off ceremony

The Hamziyya may be chanted when a family is sending off their relative to observe the
hajj pilgrimage in Mecca. The hajj is the fifth pillar of Islam, and it is obligatory for
those who can afford it (see Qur’an 22:26-29 and 3:97). On Ndau Island, when the hqjjz,
‘pilgrim’, is about to board a dhow, family members, relatives and friends gather at his
house to chant the Hamziyya (AV), commencing with the first ten stanzas and then the
ones from 296 to 325, whose theme is the hajj. The Hamziyya chanting is done
bilingually (p.c. Ustadh Kame).

The chief performer is expected to memorize the whole Hamziyya, or those sections that
he will chant in specific functions, such as those related to Hajj (during the sending-off
occasions). His colleagues are expected to memorize at least the first ten verses of the
Hamziyya (p.c. Ustadh Kame).

4.2.4. The chanting of Hamziyya during rite of passage ceremonies

The Hamziyya and a number of other gasida madih texts, such as the Banat Su‘ad,
Tabaraka, al-Burda and al-Sifa’, are usually recited during key life events to attain
baraka, ‘God’s blessings’, and thawab ‘transcendental rewards’, and to provide

protection against evil or misfortune (Schimmel 1985, Aslan 2008, Daub 2016).

In the Lamu archipelago, the Hamziyya is usually chanted during events such as marriage
ceremonies, the delivery of a new born, and observing eddah, ‘mourning period’*!?, (p.c.
‘Abd al-Rahman Saggaf). In the Lamu archipelago, Mombasa, Mambrui, Malindi,
Zanzibar, and the Tumbatu Islands, the influence of the ‘Alawiyya Sufi traditions is

prevalent, whereby recitation of qasida madih texts like the Hamziyya commonly features

111 The eddah ritual is prescribed in Qur’an 2:234. A widow is required to observe a
waiting period of four months and ten days from the date of her husband’s death, and
after this period she is free to continue with her normal life and conduct another new
marriage (if she wishes).
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during a marriage ceremony. The marriage process consists of four stages: uposaji, ‘the
proposal’, nikaha, ‘marriage ceremony’ and kuingiya nyumbani, ‘entering the house’,
which is followed by walima, ‘the feast’ (Trimingham 1964:135-6). On the day of
kuingiya nyumbani, qasa’id including Hamziyya are chanted while the bride is
accompanied to the bridegroom’s house. In Zanzibar, after expiration of seven days
(fungate), the mawlid is recited (Trimingham 1964:136). In Siyu and Pate, the twari la
ndiya ‘stick dance’ is performed at the marriage ceremony, with Hamziyya being one of
the core texts of the performance. The stick dance practiced during marriage ceremonies
are similar to the ones conducted in Riyadha mosque. The dance is also performed
during the naming ceremony of a new-born baby (though this practice is rare). A new-
born baby is given a name by the father usually after seven days, and a ram or a goat is
slaughtered and a meal prepared. If the new-born baby is a boy two rams or goats are
slaughtered.

In Pate, when a woman is in labour pain or observing eddah after being widowed, women
from the neighbourhood visit her and chant the tarjama (AV) verses only. The aim is to
comfort her and pray for her to get God’s mercy and protection for any negative
eventualities during her delivery or the mourning period. Pate and Siyu islands are remote
areas where, even nowadays, medical practitioners and fully equipped hospitals are few
and far between. Due to limited financial resources, many inhabitants of Pate and Siyu
may be unable to afford a long journey to seek medical treatment, and seeking God’s
intervention may therefore be their only practical option. The tarjama verses are chanted
from memory, and no Hamziyya manuscripts are involved (p.c. Mwalimu Dini). Women
in Pate Island memorise the Hamziyya text through oral transmission from female
relatives well acquainted with the tarjama. In mosque young girls are trained to
memorize at least the first ten stanzas of the Hamziyya. Advanced female learners may
train themselves to memorize further sections, or even the whole of the Hamziyya. Once
the stanzas are committed to memory, they then practice their recitation during rituals
such as eddah. In such oral performances, elderly women who are better acquainted with
the tarjama may guide the young learners during the chanting (p.c. Muhammad Noor,

Sayyid Bahasan). Since the interviews were mainly limited to male performers,
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custodians and copyists, the reseracher was unable to clarify which, if any, Hamziyya
manuscript is used for memorisation. It is even possible that no manuscript is involved at

all, and that the women rely on purely oral transmission of the text.

4.3. The usage and function of different Hamziyya manuscript layout

This section discusses how different layouts relate to the Hamziyya manuscript’s use as a
chanting aid (4.3.1), as a tool for education and the popularizing of Swahili classical
poetry (4.3.2), and as a spiritual aid (4.3.3).

4.3.1. The Hamziyya manuscript as a chanting aid

So far, not a single monolingual Arabic Hamziyya manuscript (without tarjama or
paratexts) was encountered by the researcher in the Swahili cultural area (although this
does not mean that they do not exist), and it appears that printed versions have replaced
them. Hu is a particular case, containing Arabic Hamziyya but with Swabhili and Arabic
hawasin. In East Africa printed copies of Hamziyya and sometimes along with al-Burda
and Tabaraka are usually printed together but without the tarjama. The researcher’s own
experience in the early 1970s was that pupils in the madrasa (mosque school) vyuo wrote
gasa’id in ordinary exercise books, but that printed versions were also available, because
the madrasa teachers used a stencil-based cyclostyle machine to produce multiple copies.
Memorizing entire poems by heart was not a major focus in larger towns such as
Mombasa and Malindi, and pupils usually memorized only the chorus and the first few
verses of a given poem. The result was that, especially in the case of long poems like the
Hamziyya, pupils usually carried their printed copies as chanting aids during oral
performances, especially during the mawlid ceremonies. It is therefore likely that farther
back in time, prior to the arrival of printing technology, monolingual manuscripts of the

Hamziyya did exist and were used as chanting aids.

In fact, the researcher came across only two instances where Hamziyya manuscripts are
actually used in a rituals. The first (4.2.2) is the chanting of the Hamziyya text prior to

the darsa in Ramadhan in some Bani ‘Alawy tariga mosques, usually using a
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monolingual Arabic printed version of the Hamziyya, narrowly spaced and arranged in
two columns. The second (4.2.1) is during the Pate Mawlid Saraf al-An am, although it
is used there only to recite the du’a at the end of the ceremony, the rest of the mawlid and

the chanting of the Hamziyya itself being performed from memory.

As stated in 4.2, there are, however, a number of occasions where the Hamziyya
manuscript is apparently used as the basis for training the reciter to memorise the text,
which is then chanted from memory during the ritual, with the manuscript not physically
present:
e the pre-mawlid celebrations: the zefe, the ziyara and the kawandani performances,
on Lamu;
e the sending-off ceremony for a hajji on Ndau Island;
e the wedding ceremony, where the twari la ndiya, ‘stick dance’ is performed, on
Lamu, Siyu, and Pate islands;
e when a woman is in labour or observing the eddah ritual on Pate (assuming that
the poem is not orally transmitted);
e during the Mawlid ya Hamziyya on Tumbatu Island, Tanzania.
This raises the question of what techniques are used by the performers in order to commit

to memory a text that contains up to 960 stanzas (the AV’s matn and tarjama).

The bilingual Hamziyya (AV) manuscripts, such as Ab, Ay, Ba, Di, Ka, and Sa represent
the manuscripts that could form a basis for Hamziyya oral performances. They contain a
matn with an interlinear tarjama, the text of both narrowly spaced and arranged in two
columns, each containing a half-line, which facilitates easy reading and memorization.
The manuscript layout may also include other textual components such as the basmalah,
prologue verses, and epilogue, which also form part of the recitation, and may help the

performer to memorize the performance as a whole (section 3.5).

Specific techniques are used to assist the process of memorization. All the performers are
expected to memorize at least the first ten stanzas in bilingual form, and to assist in this

the chief performer copies these stanzas from the manuscript onto a piece of paper for
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each performer. During the 2017 fieldwork, the researcher requested Ustadh Kame to
write out some Hamziyya verses for him in a similar way, and a sample of the result is
shown in Figure 44. The leaf shown here measures 215 mm by 295 mm, resembling the
standard foolscap paper available in Kenyan bookshops, and contains horizontal blue
lines with two vertical red lines to set off a margin, though the latter is ignored.

Figure 44: A sample of a leaf with bilingual Hamziyya verses used for memorization in the preparation of

oral performances. Copyist: Ustadh Kame. Photo: A. Parkar.
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The scribe first includes two paratexts: the basmalah, placed at the top center of the
paper, and a prayer, wa bihi nasta’in, ‘1 seek [God’s] help’, placed below the basmalah.
Only then is the text included: up to six stanzas of matn with interlinear tarjama, laid out
in two columns. Notably, the final hamza of each verse of the Arabic matn is written
detached from the rest of its word to justify the stanzas so that the matn line ends just
above the final mim of the Swahili tarjama. The matn is set one line apart from the
equivalent tarjama, but each matn/tarjama pair is set two lines apart, thus giving a clear
visual indicator of structure, which helps guide the reading and memorization process for
each pair.

The performers are not necessarily required to memorize the entire poem. They may
choose specific stanzas to memorize: for instance, for a ritual like the sending-off
ceremony for a hajji, they may memorize stanzas on the Hajj from the Hamziyya text. To
commit the stanza to memory, a performer usually reads it about eight times (p.c. Ustadh
Kame). The performers then chant each matn and tarjama verse, and practice together one

by one prior to the oral performances.

4.3.2. The Hamziyya manuscripts as a tool for education and the popularizing of
Swahili classical poetry

This sub-section examines how the Hamziyya manuscripts are used as educational tools
for: the Hamziyya itself (4.3.2.1), the Arabic and Swabhili languages (4.3.2.2), producing
Swabhili academic works on Swabhili classical poetry (4.3.2.3), and as preliminary

academic works to popularize Swahili classical literature and poetry (4.3.2.4).

4.3.2.1. The Hamziyya manuscripts as educational tools for the Hamziyya
Hu is an example of a Hamziyya manuscript that is used as a tool for teaching and
learning the content of the Arabic Hamziyya. Its stanzas, widely spaced and arranged in

two columns, are in Arabic only, although they are annotated in both Arabic and Swahili.

Recent studies show that manuscripts in West Africa with similar characteristics are
intended for the transfer of knowledge. Bondarev (2017:105-6) notes that:
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There is a distinctive type of manuscript across the whole of West Africa which is
characterized by ample space between the lines. This codicological feature seems
to point to teaching practices wherein extra space is planned for annotations.
Evidence from the Soninke-speaking community in Senegal where the preparation
of such sparse-line layout was assigned to advanced Islamic students suggests that
this practice was part of a planned educational process.

The vyuo were the first institutions to lay the foundation of literary culture in East Africa.
The curriculum includes subjects such as Qur’an and Hadith exegesis, seyra, ‘biography
of the Prophet’, philosophy, Arabic grammar and literature. Kahumbi (1995:328) states
that:
In a chuo, a Muslim child learnt the Qur’an by heart, [and] writing in the Arabic
alphabet and some elementary Figh notions were also introduced. The chuo
contributed to the development of literacy and inculcation of values among the
Muslim Community. This was a vital role which it continued to play in spite of
the onset of European colonialism and the introduction of Western formal
education.
Prior to the coming of modern exercise books, pupils in the chuo used loho, ‘wooden
slates’, and ngozi, ‘parchment’, as writing surfaces. | have myself seen the name of a
chuo and its location written on the inner side of the skin on a twari, ‘tambourine’. In
some parts of Kenya, for instance, the North Eastern region, loho is still used today. The
advantage of loho is that it is serviceable for a long period of time, and written work,
depending on the quality of the ink, can be easily washed away to allow new information
to be written. It is therefore appropriate for younger pupils, who are encouraged to
memorize their work, since it is difficult to recover text that has been washed away. The
use of loho is discouraged for more senior pupils, who need to be able to write more

extensive texts. Teachers and senior pupils therefore use exercise books in study circles.

In the Swabhili cultural area, manuscripts were also used as text-books to learn the
content, and this could involve teachers and students inserting hawasin between the

verses, in the margins, or on any available space. Hu contains numerous hawasin
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explicating the matn’s vocabulary, and from folio 12 onwards the Swahili annotations
outnumber the Arabic ones, suggesting that the students were Swahili speakers studying
classical Arabic poetry. However, other uses, such as teaching and learning the language

or producing a commentary, are also possible for the same manuscript — see 4.3.2.2-3.

4.3.2.2. The Hamziyya manuscripts as tools for teaching and learning the Arabic and
Swabhili languages

A tutor probably wrote the hawasin in Hu during preparation for a lecture or a teaching
session (p.c. Abdulaziz, Mutiso): the Arabic annotations embody scholarly explication of
the contents of the Hamziyya (p.c. Abdulaziz), while the Swahili annotations give word-
for-word translations explaining Arabic terms in Swahili. It is unclear whether the
manuscript was used for darsa in a mosque, for teaching in a chuo, or for a private study,

perhaps while preparing a lesson.

The Hamziyya is part of the curriculum in Islamic colleges in coastal Kenya such as
Lamu and Mambrui (p.c. Sayyid Bahasan and Muhammad Noor). In the Riyadha Mosque
College, for example, the Hamziyya is taught to advanced students studying classical
Arabic literature (p.c. Sayyid Bahasan). Before modern exercise books came to East

Africa, widely spaced manuscripts like Hu may have been used as textbooks.

Am, widely spaced, arranged in two columns and containing many hawasin, is another
example of a teaching aid on classical Swahili poetic language. It was probably used as a
tool to teach the Swabhili Hamziyya to people who were not well-acquainted with Swahili
but were conversant in Arabic, since the majority of the annotations are in Arabic. The
manuscript may have been a commissioned work for the Omani rulers or their
government officials in Zanzibar, since its author, Al-Amawy, was a noted scholar who

served as a government minister (see 4.1.3.1).

4.3.2.3. The Hamziyya manuscripts as educational tools to study Arabic/ Swahili

classical literature and poetry
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Widely spaced lines and numerous annotations, or a list of Arabic words with their
Swahili meaning, may indicate that a given codex is an academic work addressing the
study of Arabic or Swahili classical poetry. For example, Be is an instance of a mu jim,
‘glossary’, narrowly spaced and arranged in two columns. The manuscript contains no
text from the poem, but rather 1,108 words selected from the matn of the Hamziyya,
along with their Swahili equivalents or a short phrase explaining those words in Swahili.

The items seem to have been drawn from a Hamziyya AV text, because some are literary
forms that are not part of standard Swahili, e.g., tala, ‘light’, standard Swahili taa. The
author, the late Sayyid al-Beyd, was the principal of an Islamic college in Mambrui, and it
is likely that he produced the manuscript to be used as a quick reference or an
instructional manual for those studying Arabic classical literature there — the author also
produced, separately, a mu jim manuscript for al-Burda, suggesting that both odes were
part of the curriculum. The author may well have intended to print the manuscript later,

for use by his educational institution.

Am and Hu, discussed in 4.3.2.2. in terms of teaching resources, may also be viewed as
preliminary work towards producing a commentary or an exegesis of the Hamziyya, since
they fit the pattern for such materials (widely spaced, heavily annotated) in Islamic
manuscript culture (Blecher 2017). A scholar’s lectures in the mosque school or the
mosque itself were often a starting point for producing voluminous commentaries, such
as the fifteen volumes of Ibn Hajar Asqalani’s Fath al Bari Sarh Sahih al-Buhar
(Blecher 2017), based on the answers given by the scholar to impromptu questions asked

by the students, both of which may be jotted down in the latter’s codices.

Annotations are also subject to iterative revision. Scholar A may come across one of
Scholar B’s manuscripts containing hawasin. They may have been inserted by B’s
students during lectures, and may contain errors. Scholar A may then appraise or criticize
the work based on the credibility of the hawasin, and scholar B may then edit the

hawasin in order to take account of this and improve the work. Over a period of time, the
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codex will be augmented with improved versions of the comments, and eventually the
work may be compiled to produce a voluminous commentary. If scholar B dies before
the commentary is published, his students may collaborate by editing the hawasin to

complete the work in his honour.

4.3.2.4. The Hamziyya manuscripts as preliminary academic works to popularize
Swabhili classical poetry

Hamziyya manuscripts may reflect a single individual’s effort to produce Swabhili
academic work or to popularize Swahili classical texts. For example, a scribe may create
a transliteration in Latin script of the Swahili Hamziyya initially written in Arabic script,
with an explanation of its verses in Swabhili or English, aimed at those who can only read
Swabhili in Latin script and have no knowledge of Arabic. This is particularly the case for
Hi, Nc and Nd.

Nd was probably used to assist Sh. Nabahany in writing the commentary in Nc. These
monolingual Hamziyya (AV) manuscripts are both arranged in a single column, and both
in Latin script. Nd contains the tarjama of ‘Aydartis with annotations explaining a
number of archaic words in simple Swahili. Ms. Nc contains the tarjama interspersed
with a Sarh in prose, and provides biographical information on the Prophet, along with
information about the miracles he performed. The author does not provide references for
this material, so it is probably based on oral transmission, perhaps derived orally from
contemporary scholars in duriis, ‘religious lectures’, or via the informal education usually

imparted in mosgue vyuo in East Africa.

The Hamziyya must have been a poem of particular merit to Nabahany, because he
appears not to have done similar work on other classical odes such as al-Burda and Banat
Su’ad in his collection. He kindly gave me access to his private collection of manuscripts
in Mombasa in 2012, and | was unable to find any other poetical text that got the
attention he obviously gave to the Hamziyya. This suggests that he probably wanted to

popularize the Hamziyya text and produce a concise Swahili commentary on its tarjama.
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The work of Hichens on Hi shows that it was intended to produce an academic work in
order to popularize Swahili-Islamic classical poetry. This is evidenced by the nature of
the manuscript’s content: it contains a brief introduction on the Hamziyya, explaining the
origin and poetic structure of the Arabic and Swahili Hamziyya, a brief life story of their
authors, short notes on and annotations of Swahili classical vocabulary, a preliminary
chapter 1V (f.3-8), which contains an essay with endnotes, and finally the Swahili Latin
transliteration and English translation of the tarjama, though this is incomplete (f. 9-33).
It should be remembered that in 1939, Hichens, relying on manuscript sources from the
Lamu archipelago, published al-Inkishafi: The Soul’s Awakening, which popularized that
classical Swahili-Islamic poetical work.

4.3.3. The spiritual functions of Hamziyya manuscripts

Hamziyya manuscripts such as Di contain paratexts such as waqgfiyya statements, which
suggest that they are to be used for specific spiritual functions such as gaining thawab,
‘transcendental rewards’ in the hereafter. There is a general belief that Islamic texts with
madrh content have a special spiritual function and the ability to protect their readers
against evil forces (Schimmel 1985).1? For example, in my personal observation and
from the supplementary information of the interviews, people in East Africa, especially
those of Bani ‘Alawy Sufi fariga, recite al-Burda and Hamziyya verses on particular
occasions such as prior to the darsa during the month of Ramadhan. This suggests that

both poems are highly regarded for their baraka, healing and miraculous power.

Mutiso (2005:28) notes that:
Burudai au Qasidatu ‘1-Burda ni kasida ambayo inamtukuza Mtume Muhammadi

na inasifika sana kwa vile inasemekana ya kwamba beti zake zina nguvu za

12 Eor example, al-Sifa’, also known as Kitab al-Sifa’ fi Ta'rif Hugiiq al-Mustafa, composed by a Maliki
theologian- Qadi ‘Iyad (d.1149 ), was highly admired in medieval Islam for its spiritual power and was
used as a talisman. Schimmel (1985:33) records the belief that, “‘if it is found in a house, this house will not
suffer any harm, and a boat in which it is, will not drown [Sic!]; when a sick person reads it or it is recited
for him, God will restore his health.”
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Kimiujiza. Kasida hii huimbiwa au kukaririwa mgonjwa mahututi. (The Burda or
gasida al-Burda, a panegyric that eulogizes the Prophet Muhammad, is very
highly regarded to the extent that it is said that its verses possess miraculous
power. It is often sung or recited to an extremely ill person [for him to get cured].)
Although it is the al-Burda poem that gets most attention in the analyses of Swabhili
scholars like Mutiso, the fact that Alawiyya followers recite both the al-Burda and the

Hamziyya at ritual events suggests that both poems are equally valued.

In some Swahili communities, Hamziyya manuscripts are also used as talismans, though
al-Burda manuscripts seem to be more frequently used for this (Aslan 2008).
Savage-Smith (1997) notes that the words “amulet” and “talisman” have been interpreted
differently by various scholars and are sometimes used interchangeably (cf. also El
2015), but argues that “amulets” are intended to be used permanently while “talismans”
are used just once and then discarded. The Arabic terms for “talisman” and “amulets”,
include tilsam ‘protection’ hijab ‘veil’, hirz ‘treasure’, ta 'widh ‘God’s protection’
hamilah ‘carried upon [the person]’ and tamima ‘a perfect ending’. According to El
(2015), the word “talisman” refers to
an inscription with astrological and other magic signs or an object covered with
such inscriptions, especially also with figures from the zodiacal circle or the
constellations and animals which may be used as magic charms to protect and
avert the evil eye.
Both amulets and talismans have a similar function: they are intended to be worn or
carried by a devotee to ensure their well-being by protecting that individual against evil
forces. The objects that embody these miraculous powers are usually metal or leather
envelopes containing handwritten texts, and may be either worn or hung on the walls of a
residence (KKS 1981, Chiaki 2011).

In the Swahili cultural area, talismanic objects are known as hirizi, talasimu (cf. talisman,
Chiaki 2011), and kago (Mohamed 2011, KKS 1981). Muslim communities do not
generally condone the use of talismans, as there is a possibility that some people may

believe that the talisman itself has the power to avert evil, instead of attributing this
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power to God (Chiaki 2011) — the belief that spiritual power emanates from any source
other than God is regarded in Islam as shirk, ‘associating God with other gods’ (see, for
example, Qur’an 112). However, it is not the researcher’s intention to debate (in his
work) the legitimacy of talismans in Islam. Rather, he refers to what Hamziyya
scholars/informants have said about the ode or its manuscript being used as a talismanic
object.

Some scholars hold that the Hamziyya manuscripts have not been used as hirizi. (p.c.
Mwalimu Dini), while others disagree. Olali (2012:404), for example, argues that:
the Hamziyya itself is also viewed as a talisman (hirizi) and an amulet amongst
the Swahili people of the Lamu archipelago. When you memorize the Hamziyya
or have the handwritten copy of it, then you enjoy its talismanic property. You are
protected against all kinds of evil. Even if you do not know how to read, you
simply put it in your pocket.

Talisman items based on poetic texts, such as those of al-Burda, are usually produced in
small sizes, for instance, 100 mm long by 850 mm wide (Daub 2016), although I have not
myself come across Hamziyya manuscripts in such small sizes in the Swahili cultural

area.

Another important spiritual function of Hamziyya manuscripts is their usage as mortmain
codices. The owner may declare the manuscript waqfiyya property in order to seek
thawab, which are always considered in Islamic jurisprudence as perpetual. The
individual who makes the wagfiyya declaration will obtain their full reward in the life
hereafter (Sabiq 2007). Good examples of Hamziyya manuscripts that contain wagfiyya
statements are Ab, Ay and Di. Such manuscripts may be used for research purposes, but
they absolutely must not be sold, which is why the wagfiyya statement contains a
Qur’anic verse (chapter 2:181), warning the users against selling, or even making any
alteration whatsoever to the manuscript. Any income derived from its usage (for example,
charging people to see it) should be channelled to the heirs or the beneficiaries, or given

to charity.
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4.4.

Summary

In this chapter, the production and usage contexts of the Hamziyya manuscripts were

examined. In the first section, the materials and instruments used in the producing the

manuscripts were discussed (4.1). In the second section the ritual contexts and oral

performances of the Hamziyya manuscripts were examined (4.2), focussing particularly

on three chanting systems for the Hamziyya in East Africa:

Bilingual. The matn and tarjama are chanted during the “pre-mawlid” events. No
manuscript is used during performance (though in Pate, during the mawlid Sarif
al-An’ami, the manuscript may be used only for reciting du’a). The chanting is
done by a group of singers. Each singer recites his own section (cf. Olali 2012).
The bilingual Hamziyya manuscripts are likely used to assist the memorization
process.

Arabic only. Prior to the darsa session in Ramadhan, a single reciter uses a
monolingual (Arabic) Hamziyya manuscript or printed book. The chanting is

usually performed in Sifi tariqga mosques in Lamu and Mombasa.

Swabhili only. Women chant Hamziyya in Swahili during specific rituals such as
childbirth or eddah mourning (p.c. Mwalimu Dini). All chanting is done from
memory. It is possible that a monolingual (Swahili) Hamziyya manuscript may be
used as a memorization aid, but it cannot be ruled out that the memorization may

be conducted via oral transmission, with no manuscript involved.

Other usages of the manuscripts were also elaborated. For instance, those with wide

spacing were used for learning, as preliminary work towards making a commentary or

glossary, and perhaps for popularizing Swabhili classical poetry. A Hamziyya manuscript

may also have spiritual functions such as being used as a talisman or as a waqfiyya

mechanism to seek baraka in this life and thawab hereafter.
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CHAPTER V: SUMMARY, FINDINGS AND RECOMENDATIONS

5.0. Introduction

This chapter presents a general overview the main discussion of the work (5.1), a
summary of the findings (5.2) and offers recommendations on Swahili manuscript studies
in general and the Hamziyya in particular (5.3).

5.1. General overview of the work

The study examines a corpus of sixteen manuscripts of a canonical text of Swahili
Islamic literature - the qasida Hamziyya (Hamziyya) ‘a panegyric poem that praises
Prophet Muhammad’. The overall aim is to investigate and analyse the
manuscriptological features of Hamziyya manuscripts and link them to their usages and

functions in Swabhili-Islamic society.

The Hamziyya was originally composed by the Egyptian Safi cleric; Saraf al-Din
Muhammad b. Sa‘id al-Biisiri (1212-1294 ) and poetically rendered into Swahili by Say#
‘Aydariis b. ‘Uthman b. Ali b. Sayh Abii Bakr b. Salim of Lamu, East Africa, 1749 The
Swahili Hamziyya of ‘Aydariis seems to be a popular''® poetic version as it features in
divergent forms in the Swahili manuscript culture. The other Swahili Hamziyya versions;
Chimwini and Tumbatu, which were obtained from Barawa, Somalia and Tumbatu

Island, Tanzania, respectively, are discussed in chapter I11 (see also 5.1.6).

The Hamziyya of ‘Aydarts version (AV) constitutes the majority of the manuscripts in the
corpus (see, Chapter I1). This was influenced by the way the researcher collected his data
during fieldwork in East Africa and how he gained access to Hamziyya manuscripts’

images in United Kingdom, Germany, Oman and Somalia.

The Hamziyya plays a significant role, even today, in the literary tradition and religious
life of the Swahili people, especially the followers of Bani ‘Alawy Sufl ‘mystical’ order.
For example, it is regularly chanted prior to a darsa ‘lecture’ on tafsir ‘exegeses of the

Qur’an during the holy month of Ramadhan, and performed during the mawlid ‘marking

113 A number of Swahili scholars, such as Hichens (1936), Knappert (1968), Mutiso (2005) and Olali
(2012), have worked on the tarjama of ‘ Aydaris’ texts extensively (see, chapters Il and 111).
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the birth of the Prophet’ festivals where it is sung in veneration of the Prophet
Muhammad. It is also performed during Swahili rite of passage ceremonies; for instance,
in Pate Island, women chant it during childbirth (PC: Mwalimu Dini) and male
counterparts popularly known as Mabingwa wa Pate ‘the champions of Pate’ chant it
during wedding ceremonies (Olali 2012). Apart from the Hamziyya featuring in
ceremonial context, there is evidence of Swahili scholarly engagement with its text,
which goes beyond recitation and which seems to be reflected in manuscript renderings
of different kinds (see Chapter 111).

Previous studies focus on “deciphering” the Hamziyya along with a translation from
Swahili into English (see, Hichens 1936, Knappert 1968, both only partially complete in
this respect), the explanation of its contents (Mutiso 2005), and the role of the Hamziyya
singers in the oral performances during the mawlid celebrations in Lamu (Olali 2012).
Existing philological analyses of Hamziyya are mostly restricted to the texts in each
manuscript, and focus on the lexical features and linguistic peculiarities of the Swahili
variety used (Mkelle 1976, Mutiso 2005, Olali 2012). Studies on the Hamziyya
manuscripts’ layout and physical features which link the manuscripts and their usages are
lacking. This work tries to address the problem by mainly looking at the divergent
features of Hamziyya manuscripts and relating them to their possible usages and

functions (see chapter 11l and V).

Another aspect concerns the physical and material dimensions of the manuscripts. This is
an area that enables us to understand the physical properties of the manuscripts in
question and how they were produced. By studying the physical properties of the
Hamziyya manuscripts, we get some idea of how manuscripts were produced in Swahili
culture. The machines used to study the manuscripts, such as the Dino-Lite microscope
and XRF-ELIO equipment provided by the CSMC, plus the interviews conducted on the
East Africa coast, were very helpful in examining the physical properties of the Hamziyya
manuscripts, and related topics such as papers, pens, ink solutions and binding materials.
Another key aspect is the long overdue issue of the “authentic” date of Ms. Ay, which

remains unresolved by Swahili scholars (Hichens 1934, Knappert 1968, Mutiso 2005,
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Olali 2012). This study shows that the colophon date of Ms. Ay has likely been adjusted,
and that the date most probably ought to read 1840 instead of 1793.

Generally, the study confirms that the Hamziyya manuscripts’ texts are characterized by
complex narrative styles and language representations: for example, they can be in prose
or poetry (or a mixture of both), monolingual (i.e., in Swahili only) or bilingual (i.e.,
either in Arabic and Swahili or English and Swabhili). The layout of the texts also varies
considerably: they can be narrowly or widely spaced and in a single column or two
columns (Chapter 111). The Swahili scholars and scribes explicated the original Arabic
Hamziyya by producing poetic renditions in Swahili. Due to this, the Hamziyya text was
“transformed” over a period so that it was augmented in a variety of ways: for example, a
Hamziyya glossary (i.e., authored by al-Beyd), Hamziyya tarajim (poetic renditions by
‘Aydarts, al-Amiudy and Shego) and Hamziyya Arabic and Swahili commentaries (e.g.,
Al-Amawy and Nabahany, respectively). Depending on the context of their usage in oral
practices and scholarly engagements on its content, the Hamziyya manuscripts are
sometimes produced as single text manuscripts (STM) and sometimes as multiple text

manuscripts (MTM). Their divergent layout features are discussed in chapter 111 (3.3).

The study suggests that the Arabic-Islamic manuscript culture influenced and developed
the Swahili manuscript culture. Looking at the codicological and palaeographical features
of Hamziyya manuscripts, both manuscript cultures have much in common. The Swabhili,
for instance, borrowed the Arabic writing system (Maw 1981), manuscript-related
terminologies such as kalamu (Ar. galam) ‘pen’ and khati'* (Ar. har) ‘handwriting’,
produced poetic versions based on Arabic-Islamic originals, such as al-Burda, Banat
Su’ad and Tabaraka (cf. Knappert 1971), and used similar binding techniques (cf. Gacek
2009) and decorative styles, for example, the inverted triangular colophon or making an
inverted trapezoid shape (Cf. Déroche 2005). There are, however, some differences,
based on the manifestation of Hamziyya manuscripts, between the Arabic and Swahili

manuscript cultures. For instance, the Swahili, as far as the Hamziyya manuscripts (such

1% The term khati (in Swabhili) can also mean ‘document’, or ‘manuscripts’ for example, when one says,
“Nimepata khati za kale” it means, ‘I have found some old documents or manuscripts’.
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as Ab, Ay, and Di) are concerned, have added their own poetic prologue, tarajim and
epilogue verses in Swahili, which are not part of the original Arabic text (matn).

The Hamziyya prologue (Swahili) and epilogue (Ay and Am) (Chapter I11) are usually in
verse, while in the Arabic manuscript culture the prologue (also known as dibajah or

fatihah) and the epilogue (the hatimah, ihtitam) are usually in prose (Gacek 2009:80).

The study also sheds light on the kind of performances linked with the Hamziyya
manuscripts and whether the manuscripts are involved directly to these occasions or are
used as tools for the preparation of the oral performances (cf. Chapter 1V). The Hamziyya
manuscripts play an important role in the Swahili Islamic tradition, not only in the
context of ceremonial activities, teaching and learning, but also in seeking baraka

‘blessing powers’ and perpetual thawab ‘transcendental rewards’.

5.1.1. The scripts and languages of the Hamziyya manuscripts

The study shows that the Hamziyya manuscripts in general contain a variety of scripts
and languages. Three languages appear in the corpus of the Hamziyya manuscripts in
three combinations: i) Arabic and Swabhili (e.g., Ay), ii) Swahili and English (e.g., Hi) and
iii) Swabhili only (e.g., Qa). Scripts appear in three combinations: i) Arabic script and
Swabhilo-Arabic Scripts (e.g., Ay, Ab, Am, Di, Hu and Ka), ii) Swahilo-Latin scripts only
(e.g., Nc and Nd) and iii) Latin script and Swahilo-Latin scripts (e.g., Hi).

In the corpus, there are no Hamziyya manuscripts produced with the combination of
Arabic and Latin script. The bilingual Hamziyya manuscripts written in Arabic and
Swahilo-Arabic scripts constitute the majority of the corpus (cf. Chapter I11). Only three
manuscripts (Hi, Nc and Nd), which are very recently produced, are written in Latin
script (Chapter 111). The Latin script was introduced during the colonial period from the
1890s on (Maw 1981), and it is currently the most widely-used script in the East African

region.
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Nowadays in the Swahili cultural area, few individuals still write in Swahilo-Arabic
script. The contemporary ones | personally interacted with, such as Mwalimu Dini (d.
2016) and Sheikh Nabahany (d. 2017) have recently passed away. The remaining few,
such as Ustadh MAU and Ustadh Kame, prefer to write in Arabic and Swahilo-Arabic
script especially when writing poetry. | used to see Sheikh Nabahany writing Swahili
poetry in Swahilo-Latin script, but this act was meant to facilitate the reading of his
Swabhili works in Latin script. The Latin and Swahilo-Latin script seem to be frequently
used today even when writing Swahili-Islamic poetry due to the fact that the western
education system uses Latin script and has influenced the younger generation.

Another factor is the omission of the original Arabic texts and their scripts from
intellectual works produced for a modern audience. In the Hamziyya corpus, the Arabic
original text (i.e., the matn), for instance in Hi, Nd and Nc, is completely ignored. Only
the tarjama text, is transliterated. It seems that the aim of producing texts in Latin script
is to popularize the Hamziyya contents to those audiences who cannot read Swahili in
Arabic script, and these are the majority today. The hope is presumably that such works

will enjoy a wider readership, both nationally and internationally.

Unfortunately, my 2015 fieldwork showed that bilingual (Arabic, Swahili) and
monolingual Swahili manuscripts written in Swahilo-Arabic script are very rare. Many
have deteriorated, or been lost, sold or destroyed (see also Samsom 2014). The fear is that
over time Swahili manuscripts using Swahili-Arabic script may become extinct. The
older Swahili generation prefers to use both languages (Arabic and Swahili) when writing
religious texts. Arabic was highly valued as the language of Islam and the Prophet. To
date, the Qur’an tafsir ‘exegesis’ in Swahili, which is in wide circulation in East Africa,
such as the Qur’an Takatifu of Sayh al-Farsy (1974) includes both texts: the original

Arabic and its Swabhili translation.
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5.1.2. The text genres of the corpus

The study reveals that the Swahili Hamziyya manuscripts in the corpus contain poetic and
prose texts in three combinations: (i) poetic text(s) only, (ii) mixed poetic plus prose
text(s) and (iii) prose text(s) only (cf. 3.3). The manuscripts containing poetic texts only
are Ab, Af, Ay, Ba, Di, Sa, Ka, and Ko, while Hu and Nc have mixed narrative styles, i.e.,
contain both poetic and prose texts. Be is a word list, the only manuscript in “prose”.
Here, the word “prose” is used loosely, because the Arabic words from the text and their
Swabhili equivalents are not expressed in complete sentences. The overall impression is
that Swahili manuscript culture engaged in producing manuscripts of divergent
codicological design for multi-purpose functions. For instance, the mainly poetical ones
are used in oral performances, while the ones in prose are used for intellectual discourse

where a transfer of knowledge is an integral part of the culture.

5.1.3. The issue of STMs and MTMs

The study categorizes the manuscripts of the corpus into Single Text Manuscripts (STM)
and Multiple Text Manuscripts (MTM) (Chapter IIl). Ab, Di, Hi, Ka and Nc are
categorized as MTMs, and Af, Am, Ay, Ba, Hu, Ko, Nd, Qa, Sa and Se as STMs.

The MTMs (Ms. Ab, Di, Hi, Ka and Nc) have more than one text and they actually fit
very well the definition of an MTM (cf. 1.2.).

Some Hamziyya manuscripts, such as Hu, have paratexts such as the title, hawasin,

tamalluk, waqfiyya statements and the copyist’s colophon (cf. 1.2).

The STMs have a variety of combinations of textual units. They can be subdivided into
three groups; i) the Hamziyya that contains the matn interlinearised with tarjama (e.g.,
Ay, Am, Ba, Sa, and Ko, ii) the mu jam ‘glossary’ text (Be), which contains a word list
only, and iii) the monolingual Hamziyya which may either contain the matn (e.g., Hu) or

the tarjama only (e.g., Se, Qa).
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Classifying some Hamziyya manuscripts into STMs or MTMs can be problematic,
especially those combining the matn and the tarjama, such as Ay, Ab, Di, Ka and Di.
However, since the combination of these textual components under “one roof” seems to
have been planned by the scribe prior to the production of the Hamziyya manuscript (cf.
Chapter 111), it can be argued that the bilingual Hamziyya verses that merge the matn and
the tarjama verses occupy separate but intertwined space in the textual layout, and this is
the approach adopted here.

Those Hamziyya manuscripts, such as Hi, Hu and Nc, which have independent textual
units that are not intertwined, seem to be related to academic activities such as teaching
and learning. In contrast, Hamziyya bilingual manuscripts (i.e., Arabic and Swahili) with
intertwined textual units are usually used for chanting at oral performances such as the
twari la ndiya ‘stick dance’, whereby the two textual units are sung alternately and
considered as one text by the singers. Again, such codicological divergencies depict the
development of STMs to MTMs where the Swahili manuscript culture initially
concentrated on Hamziyya in Arabic with a Swahili poetic rendition. This led to the
production of manuscripts in Swahilo-Latin, such as the rendering the tarjama into
English translation and giving a commentary and a background of its composition. At a
certain point of time, particularly during the colonial period, Swahili foreign scholars
began to take an important role in studying manuscripts and making efforts to locate
further Swahili manuscripts. They also began researching issues like the production of the

Hamziyya and adding commentaries and information about the authors.

5.1.4. The layout of the Hamziyya manuscripts

The Hamziyya manuscripts are usually skilfully produced by their scribes and contain a
variety of designs. The layout may be narrowly spaced or widely spaced, decorations
such as flower figures to mark the caesura may be inserted, parallel lines may set off the
columns, and additional interlinear text may be interpolated within the stanzas, such as

hawasin (cf. Chapter Ill). Generally, manuscript studies show a correlation between the
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layout and usages of Hamziyya manuscripts in Arabic-Islamic poetic manuscripts (Daub
2016).

The arrangement of the components in the Hamziyya bilingual (Arabic, Swahili)
manuscripts is systematic, i.e., the texts are organized in an interlinear manner, narrowly
spaced and in a two-column layout. The two “columns” are in fact “pseudo-columns”,
because the reading is from the right (of a given half-line) to the left side (of a subsequent
half-line) to complete a stanza (cf. Chapter I11). This layout of Hamziyya bilingual verses
appears in the majority of the manuscripts in the corpus and it can be assumed that they
were initially produced in this form, which is therefore taken here to be the ‘standard’
form. It was initiated in the Swahili cultural area by poets such as ‘Aydaris and Al-
Amidy, no doubt influenced by the fact that a number of other canonical poetic texts
such as al-Burda, Tabaraka, and Banat Su’ad (all of them poems that eulogize the
Prophet) were also produced in this bilingual interlinear system. Moreover, all of these
bilingual poems are chanted in the same way as the Hamziyya bilingual manuscripts. In
Pate, for instance, after tarawek prayers, a bilingual tabaraka manuscript is used for
chanting in the same way as the Hamziyya bilingual one, demonstrating that the textual

layout may be related to the role of the manuscript in the art of chanting.

The symbols for textual dividers relate to the language of the manuscript: the intaha,
flowers, and parallel lines are only found in those texts written with Arabic script (see
chapter I1ll, section 3.6, also, cf.; Gacek 2009), meaning that Hamziyya manuscripts
written in Arabic script and those written in Latin script do not share a common page
layout. Hamziyya manuscripts in Latin script do not have caesura marks or textual
dividers to form a two-column system. Each hemistich is simply placed on its own row
and no decorations appear on the text. The inclusion of textual dividers in Swahili
Hamziyya manuscripts in Arabic script is evidence that the Swahili copyists are very
aware of the Arabic—Islamic manuscripts’ traditions and seek to replicate them as far as
possible, for instance, by using symbols such as intaha when marking the caesura at the

end of an Arabic or Swahili hemistich.
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The caesura marks are not only inserted to mark the end of a hemistich but are also meant
to guide the recitation and memorization of a given text (Daub 2016). For example, the
caesura marks in the old Hamziyya manuscripts written with Arabic script, such as Ay, Ab
and Ka, may have been used to assist readers to identify the borders of the hemistichs and
guide their memorization process. Since the Hamziyya manuscripts written with Swahilo-
Latin script, such as Nc and Nd, do not have decorations or caesura symbols., they may
have been used for teaching and popularizing the Swahili Hamziyya text — perhaps the
commentators did not see the need to imitate Arabic-Islamic caesura marks in their
manuscripts because they were not meant for oral performances or memorization. We can
further postulate that the widely spaced Hamziyya manuscripts with copious annotations,
such as Ay and Hu, are used for teaching and learning — it is likely that students or
teachers inserted them during lessons or private study (cf. Chapter 1V).

5.1.5. The textual components of Hamziyya manuscripts

The Hamziyya manuscripts contain specific textual components (see Chapter I11). In the
‘Aydarus version (AV), for example, a number of textual components are combined in a
given manuscript: i.e., the title of the text (in Arabic), the basmalah (in Arabic), the poetic
prologue (Swahili), the matn (Arabic), the tarjama (Swahili), the poetic epilogue
(Swahili) and copyist’s colophon (Arabic). In addition, we may also have, in a given
Hamziyya manuscript, paratextual components such as tamalluk, wagfiyya statements and

genealogy (all of which are in Arabic) (cf. Chapter I1I).

The Chimwini (CV) and Tumbatu (TV) versions lack the prologue and epilogue stanzas
(see also Chapter I11) and include fewer components such as paratexts like the title of the
codex and basmalah respectively. This suggests that the Swahili poetic translators,
especially ‘Aydartis, not only translated the matn, but added their own textual
components such as the prologue and epilogue verses (cf. Chapter Ill). This does not

mean that the composers of CV and TV were not dedicated enough to add paratexts, but
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rather that the exemplars we have are incomplete, and that the putative complete versions
may have contained codicological features similar to the AV one. This tradition of adding
a prologue and epilogue seems to be unique in the Swahili manuscript culture. The
classical gasa’id ‘odes’ in the Arabic-Islamic culture do not have prologue and epilogue
verses. Instead, the early 7" century gasa'id begin with nasib ‘amatory’ and may end up
in ritha ‘elegy’ verses (Sperl & Shackle 1996, Tibrizi 2010).

5.1.6. The Swabhili Hamziyya tardjim and their structures

The study suggests that the tradition of having more than one Swahili translation, poetic
rendition and/or commentary based on classical Arabic texts is common in Swahili
society (Knappert 1971). As mentioned earlier the matn has been independently
translated into three tarajim: ‘ Aydarts (AV), Chimwini (CV) and Tumbatu (TV) (see also
Chapter I11).

The poetic structures of the three versions differ in terms of the number of half-lines
(vipande) and syllables (mizani) per stanza (ubeti). The AV contains two vipande per
ubeti while the TV and CV have four. The CV and TV comprise 60 syllables per ubeti
and are twice as long as the AV, which contains 30 syllables per ubeti. The AV tarjama is
thus the closest poetic rendition to the matn in terms of its half-line layout. Since it takes
more words in Swabhili to render the content of an Arabic original text, this is probably
the reason why the CV and TV were composed in this way. It could also be the reason
why the AV’s language is often difficult to understand, since the composer had to
constrain the number of words used. Another reason for the length of the CV and TV may
be that their composers wanted to add their own interpretations and elaborations to the

original text.

The study shows that the Swahili composers have introduced considerable innovations on
their rhyming schemes. The Arabic rhyme is hamza and it is difficult to end a line with
hamza in Swahili as it has few equivalents that it can rhyme with. The nearest rhyme

would be ‘aa’, and the number of Swahili words ending in that way would be insufficient
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to render a poem of more than four hundred stanzas. To address this difficulty, the
Swahili composers turned to a rhyme of mim, so in fact the AV and TV versions would be
called mimiyya poems in Arabic prosodic terms. The AV rhyming scheme, for instance,
can symbolically be shown as xy and the TV as aaay, bbby, cccy and so on. Both poems
have a master rhyme (kina cha kikomo) of ma in the y position, and this remains constant
throughout the poem. However, the CV took a different approach, dropping the master
rhyme entirely, and using a stanza-based rhyming pattern aaaa, bbbb, cccc, and so on.

The study also reveals that the AV has been transmitted to various regions along the East
African coast. The bilingual Hamziyya (AV) version manuscripts seem to be the most
widely-distributed, with examples from Mombasa, Mambrui, Ndau, Siyu, Pate, Lamu
Kenya and Zanzibar ¥ (Chapter 111). Many of these manuscripts are in international
libraries, to which they were probably sent for preservation or research purposes (Chapter
[11). Further work on the dissemination networks by which these manuscripts made their

way to their current locations would be worthwhile.

5.1.7. The production of the manuscripts

The Swahili use both local resources and imported materials to produce their manuscripts
(cf. Hichens 1934, Digby 1975, Allen 1981, Chapter 1V, 4.1.4). Watermarked paper was
imported from Syria, India, and Europe. A Hamziyya codex can have both imported and
locally-made paper in it. A good example is the 19" century manuscript Ay, which
contains more locally-made than imported paper (cf. Hichens 1934). Three of Ay’s folios
35, 43 and 47 are products of the Giovanni firm from Italy — they bear the tre-lune and
the moon-face-in-shield symbols. This suggests that imported paper was rare at that
point, so the Swahili scribes relied more on locally-made papers (cf. Chapter IV, section
4.1.4.3). Older manuscripts (e.g., Ay and Am) used leather as a binding material, but more
recent manuscripts (e.g., Be, Ko, and Nc) are written in modern note-books, which are

usually imported from China.

115 Am was originally written in Zanzibar before being taken to Oman.
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Based on the micrograph images of the Dino-Lite microscope, the study shows that the
inks in older manuscripts such as Ay and Di were probably produced locally, since they
contain a mixture of carbon and iron substances, a common ink solution used for
centuries in Swabhili society in writing manuscripts (p.c.: Abdul Rahman Saggaf. See also
Chapter 1V). The inks of more recent manuscripts, such as Nd, Nc and Ko, were produced
from modern industrial firms and contain melanin (Chapter I11). This indicates a shift
from using locally-manufactured inks to modern industrially-produced ones, which are
easily available in local shops (cf. 4.1.4.2). The practice of producing local pens, inks and
paper is almost extinct in the Swahili cultural area today. Most of those skilled in the
practice have passed away and did not teach the techniques to the younger generations,
who seem to be less interested in the subject anyway.

The study provides new information in relation to the debate on the dating of Ay (cf.
Chapter 111, Knappert 1968:55). The material analysis of its inks, conducted in SOAS in
2015, and Dino-Lite micrograph images show that the paper fibres on the erased area are
highly damaged (see Figure 40), revealing that the date in its colophon has been adjusted
to replace the Arabic symbol for five (°) with a zero (+) (cf. 4.1.5), presumably because
the copyist made an error and then corrected himself. This suggests that the manuscript is
fifty years younger than the Hichens’ dating (cf. Knappert 1968), and further evidence for
this is found on the manuscript’s watermarked paper: the tre-lune (folios 35 and 43) and
the moon-face-in-shield symbol (folio 47) were produced by Giovanni in the 1820s (cf.
4.1.4.3), which means that they can have been imported into the East African region no
earlier than 1820. Ay, therefore, cannot be dated to older than 1820, and the original
colophon date should probably read 14" Dhs-al-hijjah 1257 AH/ 27" January 1842
instead of 14™ Dhi-al-hijja, 1207 AH /23" July 1793.

5.1.8. The Hamziyya manuscripts and their possible usages

The synoptic analysis of all material evidence in Hamziyya manuscripts allows us to infer
a variety of usages from the general codicological features such as page layout (cf.

Chapter 1V). The usages and functions of the sixteen Hamziyya manuscripts can be
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grouped into three main categories, i.e., (i) aids for chanting and tools for the preparation
in oral performances (5.1.8.1), (ii) educational tools or aids for teaching and learning
(5.1.8.2) and (iii) properties for gaining perpetual spiritual benefits (5.1.8.3). Since a
manuscript may have multiple functions which may cause overlaps in the categorization,
the following sub-sections list the probable usage(s) of every Hamziyya manuscript or
group of manuscripts based on layout and design.

5.1.8.1. Hamziyya manuscripts as chanting aids and tools for the preparation of oral

performances

Ab, Ay, Ba, Di, Ka, Ko and Sa have been used to memorise the text prior to the oral
performances such as the mawlid, ziyara ritual, and the twari la ndiya ‘stick dance’
during wedding ceremonies in the Swahili cultural area. The manuscripts contain a
bilingual interlinear Hamziyya and use the “standard” layout of two columns. They also
contain a range of specific components, such as basmalah (Arabic), prologue (Swahili)
verses, the Hamziyya bilingual (Arabic, Swahili) verses, epilogue (Swahili) verses and
copyist’s colophon (in Arabic) (cf. Chapter I11). This is particularly notable in the case of
those old manuscripts, such as Ay, Ab, Di and Ka, accessed in the Lamu archipelago and

containing the ‘Aydariis version (AV).

These Hamziyya manuscripts have been used as master copies too, from which copies
may be taken for individuals who wish to memorise a specific section. The chief
performer usually writes for co-singers a few (i.e., ten to fifteen) Hamziyya verses in the
same bilingual layout arrangement on separate loose sheets. The singers take away the

sheets and memorize the verses.

Ko, which contains the Tumbatu version (TV), has also been used as a master copy. The
manuscript components differ from the ‘Aydaris tradition (cf. Chapter 111) — for instance,

it has no Swabhili prologue or epilogue verses. The components are arranged in a specific
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sequence: the title (Arabic), then the first three tasmis (Arabic) lines of Al-‘Amri
(d.1861) and finally the Hamziyya bilingual (Arabic, Swahili TV) verses. The tasmis
stanzas form a chorus, and the rest of the text is chanted bilingually.

Af has been used for the recitation of Hamziyya in Arabic and Swahili (AV) in the oral
performances (p.c. Abadi), and contains the Hamziyya tasmis and the tarjama (AV)
verses (see also Chapter I11).

Qa (AV) and Se (CV) have been used by women especially for the preparation of oral
performances. In Pate, for instance, women chant the Hamziyya tarjama (AV) only when
a woman is in labour pain and during a widow’s eddah ‘mourning waiting period’ for
seeking God’s blessing powers and comforting them. Both manuscripts are narrowly
spaced and are in two columns. Se contains parallel lines at the center of the leaves that
divide the columns, while Qa has empty spaces between the columns. It is possible that
Se has also been used for chanting, memorization and private reading, but gathering
further information about Islamic cultural practices in Barawa was impossible for

security reasons.

5.1.8.2. The Hamziyya manuscripts as educational aids or tools for teaching and

learning

Am has most probably been used in studying Swahili classical poetry, especially for
advanced students who understand Arabic but are less acquainted with Swahili. This
deduction is based on the fact that it contains a numerous Arabic hawasin explaining
Swabhili words in the tarjama (AV). The targeted students were possibly the family
members of the Sultan of Zanzibar, because the owner of the manuscript, Al-Amawy,
interacted with them on a frequent basis (cf. Hoffman 2006). The manuscript also
displays characteristics suggesting that it was intended for teaching and learning: its
beautiful leather jacket to sustain wear and tear, the widely-spaced verses, and the ample

space devoted to the hawasin explaining the matn’s lexicon. It is likely that Al-Amawy

inserted these annotations when preparing for a lecture. Another indication that the
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manuscript was commissioned by the Omani rulers is the fact that it is currently
preserved in Muscat, Oman (cf. Chapter IlI), suggesting that the Omani authorities

transferred it there after Al-Amawy’s demise.

Be has been used as a mu’jim manuscript for those students studying classical Arabic
poetic literature, especially in the institutions of higher learning. The manuscript layout
elements contain Arabic words extracted sequentially from the matn, paired with their
Swahili equivalents. Some words are explained with short phrases in Swahili (see
Chapter 11). The beginning of each column contains serial numbers to facilitate easy
cross-referencing of the word-pairs. The author of the manuscript, Sayyid al-Beyd (d.
2013), was the principal of Madrassa al-Nur al-Islamiyya, Mambrui, and very probably
used the manuscript to teach the Hamziyya (AV) in his madrasa.

Hu may have been used as an instructional manual to study Arabic classical poetry, or
even as a preliminary commentary work. The manuscript is widely-spaced and contains
the matn and numerous kawasin in Arabic and Swahili fitted into empty spaces besides
the matn. It is not clear whether a teacher or a student inserted the sawasin, possibly with
the intention of compiling a commentary on the matn, which is a common practice, in
Islamic manuscript culture, particularly when the glosses provide substantial notes that

can be compiled into a book (cf. Blecher 2017).

Nc has been used to teach Swabhili classical literature, and may also have been used as a
preliminary commentary on the tarjama, with the aim of popularising the Swahili
classical poetic work. The expected users were probably Swabhili scholars or students
interested in Swahili-Islamic classical poetry. Nc contains the tarjama (AV), and a sarh,
which is in prose and briefly explains each stanza in modern (standard) Swabhili. The

work is painstakingly written in capital letters in Swahili-Latin script.
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Nd is a draft of Nc which contains the complete tarjama (AV), in loose foolscap, with
hawasin giving equivalents for the tarjama’s words in modern (standard) Swahili. The
loose foolscap papers were actually found inserted in the Nc manuscript during
fieldwork. Sheikh Nabahany authored both works.

Hi is a preliminary/draft of an academic work meant to popularize Swahili-Islamic
literature. The expected readers are Swahili scholars conversant with English. This
deduction is based on the fact that the manuscript contains introductory notes on the
Hamziyya, titled “Chapter IV”, which are clearly a draft for a planned book. The chapter
contains notes and endnotes, a transliteration of the tarjama (95 out of 481 verses) and an
English translation for the first 15 lines. The author, Hichens, published al-Inkishafi, a
book on Swabhili-Islamic classical poetry in 1939, basing the work on Swahili
manuscripts in Arabic script accessed in Pate. Therefore, it is likely that he planned a

similar publication on the Hamziyya.

5.1.8.3. The Hamziyya manuscripts as properties for gaining spiritual benefits

Some manuscripts, such as Ab and Di, may have multiple functions: apart from the
purposes mentioned above, they have also been used to gain perpetual spiritual benefits,
such as thawab ‘transcendental rewards’ by reason of the fact that they contain wagfiyya
statements in their codices. In Islamic law, a waqfiyya property is for mortmain purpose
only, and the owners get perpetual thawab from its continued usage by the Ummah

‘Islamic community’. 116

Di contains a nasb ‘genealogy’ statement, showing the relationship of the manuscript’s
owner and the Prophet, and indicating that the listed owners on the wagfiyya statement
are the legal beneficiaries. The genealogy statement plays an important role in confirming

the status of the manuscript as an endowment property.

116 1t js not easy to say which function or usage is the priority here, using the manuscripts (Ab and Di) as
tools for the preparation of oral performances, or gaining perpetual thawab benefits hereafter. It all depends
on the intention (al-niyyah) of the owner. We can assume that both are equally important, since the singers
as well as the custodian of the manuscripts, will receive transcendental rewards.
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5.2.

Main findings

New findings on Swahili manuscript culture in this study include:

Swabhili formulated and developed their own manuscript culture, though they

borrowed ideas from the Islamic, and Arabic manuscript culture as well.

The production of the divergent codicological manuscripts reflects variation in
their usages. In this regard one text was produced in many forms, such as matn
with tarjama, matn with annotations, tarjama with a Swahili commentary and

many more combinations of text (cf. Chapter I11).

Some manuscripts were produced for transfer of knowledge, healing, seeking
baraka and others for oral performances such as marking the birth of the Prophet

and and rituals.

The Swabhili produced manuscripts in a variety of forms and structures such as a
single text (especially the older ones) and in a multiple textual form (especially

the recent ones).

The Swahili also inserted paratexts in both types of manuscripts: in verse and
prose to record their names or related details, i.e., authors, composers and copyists

and even heirs.

The Swahili innovated in their manuscript culture by deviating from Arabic
textual forms: applying their own rhyming schemes, adding Swahili translation on
a well-known text, inventing their own metric units in poetic lines, creating their
own colophons and even taking a tasmis poem and putting a tarjama on its matn
turning it into a seven-half-line poem. They also invented their own Swahili
vocabulary on poetry such as vina, mizani and mshororo or kibwagizo. All these

shows their lively creativity on the Swahili manuscript culture.

The Swahili invented their own writing tools, materials and inks from locally

available resources. They manufactured and bound their own books. This
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contributed to the longer-term survival of the Swahili manuscript culture and the
production of manuscripts in East Africa.

o The Swahili created their own orthographic symbols based on Arabic script by
modifying some of the Arabic letters to accommodate sounds, such as p, ch, and v

which are not found in Arabic script.

5.3. Recommendations

5.3.1. Recommendations for the Hamziyya manuscripts

Firstly, the researcher recommends a critical text edition based on the seven manuscripts
(Ab, Af, Am, Ay, Di, Ka, and Sa), which contain the Hamziyya matn and the AV tarjama
(Appendix 2) to this study is an initial offering in this regard). This work would allow us

% ¢

to have a full reconstruction of the ‘Aydariis’ “standard” version. It is also important to
study the orthography of the manuscripts and any variation in their linguistic aspects. For
instance, we may wish to compare the representation of the Kingozi, Kiamu and Kimvita
dialects in the manuscripts, or examine how the Kingozi dialect of a specific manuscript

differs from modern standard Swabhili.

Secondly, further research on CV and TV is recommended, which might include further
fieldwork to secure full or more digital images of the extant manuscripts, and additional
interviews to supplement existing information about their usage. Once sufficient data has
been collected, critical text editions can then be produced. In turn, this would allow
comparison of the codicological and palaeographical features of CV and TV divergent
textual forms (for instance, mu jim, tahmis, hawasin and sarh texts), to be compared with
the AV. This would contribute to the development of greater insights into Swahili

manuscript culture.
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Thirdly, the researcher recommends the editing for publication of Be and Nc, subject to
permission from the owner’s heirs. This would provide further texts of value to Swahili-

Islamic studies.

5.3.2. Recommendations for Swahili manuscript studies

Firstly, there is an urgent need to digitize all Swahili manuscripts in public collections or
research institutions, and ideally also those in private individuals’ collections. This would
make research work on Swahili manuscripts much easier since a digitized image can be
accessed from anywhere. There is also a need to train teams to handle, preserve and
digitize the manuscripts. These teams could be sent to various parts of the East African
region to digitize the collections and train local people on how to preserve the
manuscripts. The images can then be stored in a digital repository, e.g., at the University
of Hamburg (UHH) or at the Center for the Studies of Manuscript Cultures (CSMC),

Hamburg, Germany.

Secondly, the researcher recommends the establishment of a Swahili Manuscript Culture
department in one of the Kenyan universities such as Pwani University, Kilifi, Kenya,
which might collaborate with the African Studies department in the UHH and the CSMC,
Hamburg. The aims would include encouraging the study of Swahili manuscripts,
reviving the use of the Swahilo-Arabic script, and creating awareness of these cultural
resources in society at large. The universities might also offer new courses on Swabhili-
Islamic manuscript studies and host student exchange programs allowing students from

abroad to visit an East African university to study for at least a semester, and vice versa.

Thirdly, the researcher encourages further use and development of the Andika! software
(Donnelly 2020). Andika! is based on the view that digitised versions of manuscripts that
are just scans (images) are only a first step in preserving and studying these cultural

artefacts, and that for full analysis (things like looking at Swahili Bantu-derived
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vocabulary versus Arabic-derived vocabulary, use of specific grammatical elements,
distribution of standard formulae, etc) we need a fully digitised version where each letter
of the text can be accessed individually.

Word processor systems combine the content and the layout, but Andika! separates them
by storing the content in a database, with layout chosen when generating a pdf of the text.
Although this means that it is only the database version of the content that can be edited,
not the pdf version, it also means that the content can be presented in a variety of formats
by selecting layout options to the 5-second compile process, while in word processor

systems you may have to retype or heavily edit the entire text all over again.

Some examples of layout changes that are simple in Andika! Are: converting from one
half-line of poetry per layout line to two, and vice versa; showing or not showing
transcriptions in Roman script (and switching between a close transcription of the Arabo-
Swabhili content and a standard Swabhili transcription); moving from footnotes to endnotes
and vice versa for editorial annotations and emendations; colouring different layers or
components of the text, and so on. Similar layout changes can be done in a word
processor, but may take a significant amount of editing time. Moreover, if a change is
made to the layout and then another one is required, the editing time may have to be
doubled.

An additional benefit is that Andika! generates transcriptions of the Arabo-Swahili
content automatically — these may need to be edited, but it is still significantly faster than
typing them in from scratch in a word-processor. Finally, since the standard output from
Andika! is pdf, this will look the same on any platform, and does not suffer from the often
mystifying changes in layout that can occur in a word processor document where

elements of the content shift around due to machine-generated pagination changes.

Finally, the researcher recommends further studies on the already identified Swahili
manuscripts whose images are in the CSMC digital repository bank, including, but not
limited to, the tafsir ‘exegesis’, tenzi ‘epics’, al-Burda, Banat Su’ad, and Tabaraka. The
manuscripts might also be compared with related canonical texts in other manuscripts
cultures, such as those identified by the SFB 950 team from North, East and West Africa,

some of which may be found in German institutions.
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GLOSSARY OF ARABIC AND SWAHILI WORDS

1) Glossary of Arabic words

Basmalah - n. —an opening formula, i.e. an invocation made before reciting a chapter in
the

Qur’an or an Islamic text.

Hamdala — v. praising of God

Hawasin - n. — annotations, marginal notes.

Intaha — n. usually a symbol (s ) resembling figure ‘five’ in Arabic denoting an end of a
line

or text.

Jalada — n. ‘book cover’

Matn - n. the original (core) text.

Nasab — n. a genealogy or progeny

Qastda- n. a panegyric usually composed in poetic form to praise the Prophet
Muhammad (PBUH) or a well-known figure in the Muslim world.

Sarh - n. a commentary.

Tahmis — a five stanzaic poem.

Tamalluk — n. ownership statements.

Tarjama — n. a translation, a (poetic) rendition.

Tariga — n. a (Sufi) mystical order.

Jalada — n. ‘book cover’

Wagfiyya —n. a bequest statement.

i) Glossary of Swahili words

Anwani- n. ‘title’, also, ‘address’.

Anuwani ya muswada ‘the title of a manuscript’ (See also, Unuani ‘title of manuscripts’
in Hichens 1939, 1972:123).

Beti — n. (ubeti/ singl.) stanzas.

Chuo — n. literally means a book. It is also means a Qur’anic school or a traditional

madrassa.
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Gamba- n. book cover: Gamba la muswada ‘a manuscript cover’, Muswada wa gamba la
ngozi © a manuscript covered by a leather’.

Kalamu- n. pen: a general term used to mean any kind of writing instrument, such as
Kalamu ya risasi ‘pencil’, Kalamu ya wino ‘Fountain pen’.

Karatasi- n. paper, papyrus: depending on the context, the paper can be a hand made one
or a manufactured one.

Khati- n. 1. Script: Khati ya mkono ‘handwriting, Maandishi ya Kiswahili kwa Khati za
Kiarabu ¢ Swabhili in Arabic Script’ 2. Manuscript: Makhtuti za Taifa ‘Manuscripts of the
State’ (Mohammed 2011).

Kibao- n. board used to “line” paper. That is, a silken cord is wrapped in parallel round
the board, the paper is then pressed upon the corded board and rubbed in order to create
an impression of misitari ‘parallel ridges’ in the paper (Hichens 1939).

Kibwagizo — n. a refrain, the last line of a Swahili poem ( i.e. shairi) that is repeated
throughout the poem.

Kipande -n. a half-line in a poem.

Loho- n. wooden slate or tablet. This is a wooden board where pupils in madrassa
‘Islamic School’ write on.

Muswada — n. (also mswada, pl. miswada): Manuscripts. Muswada wa kale ‘old
manuscript’.

Mwanzi- n. reed: a piece of thin bamboo stick used for writing the manuscripts. Other
term is udandi ‘pen’. (Also, cf. kalamu).

Mwiya- n. the red bark of a mangrove tree. The mwiya is used in making Swahili red and
black ink.

Nakili- v. kunakili: to copy (especially a manuscript). Kunakili muswada ‘to copy a
manuscript’.

Sahifa- n, paper, leaf, or folio (of a book or manuscript). See also. Mohamed 2011). Cf.
Karatasi.

Shairi- n. a poem. Also known as a quatrain poem, i.e. having four lines (tarbiya).
Suhufu ya mkunjo- n. a scroll. (also, Khati ya kukunja, kuviringisha. See; ESD:1996).
Most of the Swahili mss are in Chuo ‘codex format’. Chuo may also mean ‘a book’

(Samsom 2015). We have, however, rare mss in scroll format, such as Verses of Liongo
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Fumo, Ms. OR4534, currently preserved in the British Library, London, United
Kingdom.

Tenzi — n. (also, utenzi /singl.), tendi/pl., utendi/singl.) a ballad. Usually contain a four
half-lines per stanza. The rhyme scheme is aaax, bbbx, cccx, and so on whereby X
remains constant while the mid-rhymes, such as aaa only remain intact in a given stanza
for its first three half-lines.

Ubele — n. (pl. mabele) a quill or feather of a (large) bird, e.g. ostrich, eagle, peacock or
cockerel. The feather is tipped and used for writing. Other similar term is Unyoya (pl.
manyoya): Unyoya wa ndege ° a bird’s feather’ (K.K.S 2006).

Udandi — n. a writing instrument, such as the one made from a bamboo stick, usually
used in writing manuscripts.

Wino- n. ink: usually when in its liquid form. Also, Wino mweusi ‘Black ink’, wino
mwekundu ‘red ink’, Kidau cha wino ‘inkpot’, also Kichupa cha wino ‘a bottle of ink’.
Also, due to borrowing from Arabic the term ‘Midadi’ may be used as alternative work

for wino.

Zafarani- n. saffron: according to Mohammed (2011:874) “Zafarani is i) the dried,
aromatic stigmas of the saffron plant used in flavouring and colouring foods, and
formerly in medicine, and ii) orange yellow colour (Ar.).” In the context of Swahili
manuscript culture, Zafarani is an important substance in making medicinal ink. Wino
wa zafarani ¢ Saffron ink’: usually the saffron (substance) is mixed with ‘marashi’ rose
water.

Zefe: a procession conducted during Mawlid season

Zinjifuri- n. Cinnabar, or native mercuric oxide, also red substance extracted from
Mzinjifuri plant: Bixa Orellana, used for making red ink (Hichens 1939, 1972).

Ziyara: visiting of the grave to remember and to pray for the departed beloved ones or

Muslim leaders.
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Appendix |

List of informants, consultants, assistants and custodians of the mss

Name Place Task/Remarks Fieldwork
Year
Sayyid Bahasan Mombasa | Interview 2014
Sh. Muhammad Noor Mombasa | Assistant on information on 2014-17
reciters, performances and
custodians of mss. Also gave
me access to see the Riyadha
mosque mss collection
Sh. Ahmad Nabahany Mombasa | Interview. (Deceased 2017) 2014
Prof. Harith Swaleh Mombasa | Consultation on mss & gasida | 2014/15
Sh. AbdulRahman Saggaf | Mombasa | Interview 2014
Sh. Mwenye Karama Mombasa | Interview 2014
Sh. Yakub Ahmed Mombasa | Access to mss 2014
Dr. Kalandhar Khan Mombasa | Access to RISSEA records 2014
Sh. M. Kafani Mombasa | Access to mss 2014
Sh. Hamid Issa Mombasa | Access to mss 2014
Sh. M. Khitami Mombasa | Recording of gasida 2014
Dr. Ali Hemed Kilifi Information on mss 2014
Ustadh Ali Khamis Kilifi Access to mss 2014
Sh. S. Abubakr Siyu Interview & access to mss 2014
Sh. M. Saggaf Siyu Interview & access to mss 2014
Dr. K. Donnelly London | Andika programme consultant | 2014-2018
Sh. M. Zein Lamu Access to Lamu Fort Museum | 2014
Sh. Hussein Soud Lamu Consultation 2014
Dr. M. Mumin Minchen | Access to mss 2014
Prof. M. Abdulaziz Nairobi Interview 2015
Prof. K. Mutiso Nairobi Interview & access to mss 2015
Ustadh MAU Lamu Interview & access to mss 2015
Sh. Hadi Lamu Interview & recording of 2015/16
gasida
Sh. A. Badawy Lamu Recording of qasida 2015
Sayyid Umar Saggaf Siyu Interview 2015
Ustadh Zahidi Siyu Interview 2015/16
Mwalimu Dini Pate Interview. (Deceased 2017) & | 2014/15
access to mss
Ustadh Abadi Dini Pate Interview & access to mss 2014/15
Sayyid H. Badawy Dar es Interview and recording of 2015
Salaam gasida
Sayyid A. Mwinyibaba Dar es Information on custodians 2015
Salaam
Dr. E. Mosha Dar es Access to USDM Library 2015
Salaam
Dr. M. Hans Dar es Access to mss at Dr. Chagula 2015
Salaam Library (UDSM)
Ms. Levena Dar es Access to mss (UDSM) 2015
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Salaam

Sh. Samir Zanzibar | Information on custodians 2015
Sh. Y. Sameja Zanzibar | Interview & access to printed | 2015
works
Ustadh Bakathir Zanzibar | Interview 2015
Sh.Ali Kombo Zanzibar | Interview & recordings 2015
Sh. A. Saggaf Zanzibar | Information on mss 2015
Ustadh Shatri Zanzibar | Information on mss 2015
Sh. Ahmed Soudjay Ngazidja | Information on mss & 2015
recording of mawlid occasion

Sh. Dr. Islah Ngazidja | Information on mss 2015
Dr. Damir b. Ali Ngazidja | Information on mss 2015
Sh. M. Athman Ngazidja | Access to Comoro Museum 2015
Ustadh S. AbdulRazaq Ngazidja | Interview 2015
Sh. T. M. Athman Ngazidja | Information on mss 2015
Sh. M. Shigo Adio Mombasa | Interview 2016
Mr. Nassoro RizikKi Mombasa | Interview 2016
NRAA c/o Drs. R. Muscat Access to mss 2016
Samsom

Ms. C. Wise London | Access to mss (SOAS) 2015
Mr. E. Kesse London | Access to mss (SOAS) 2015
Ms. S. Kolbusa London | Access to British Library’s mss | 2015
Dr. I. Rabin Hamburg | Consultations on paper & inks | 2015
Ms. C. Kaminski Hamburg | Facilitation on field trips 2015
Ms. D. Niggemeier Hamburg | Facilitation on field trips 2015
Ms. N. Kortney Hamburg | Andika programme assistant 2014-2016
Ms. L. Valle Hamburg | Andika Programme assistant 2017
Ms. C. Collini Hamburg | Experiment on inks, CSMC 2017
Ms. F. Daub Hamburg | Interview & consultations 2017
Ms. Ali Zaherinezhad Hamburg | Consultations (CSMC) 2017
Dr. A. Brita Hamburg | Consultations on mss 2017
Sh. A. Kame Lamu Interview & access to mss 2017
Ms. Z. Elmi Hamburg | Andika programme assistant 2018
Ustadh Abdilatif Abdalla | Hamburg | Consultation 2018
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Appendix 2a
Prologue of the Hamziyya from the Ay manuscript

p 3 Al

nazakajinali bismi llahi lyi ‘azama * narrahmani miiwzi narrahima
I begin with the name of Almighty God,
the Merciful sustainer, the Compassionate.

2 Tles oo 2 T /
VJ \.9 J jatﬁ J.D;«ﬂ ‘) 3% LS fgé J \.A.‘>r_’ - Y
sifa namatilu yajamali nakuyuw1ya * 21s1tah1q111 miliwaghu mila alarna

All praises and beautiful qualities are to be attributed to Him only,
the Lord of the universe.
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sala nasalamu za dawama maday ddahri * zimutililii muhammadi miyi magama

And lasting prayers and salutations
are to be given to Muhammad, the one of higher status.
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nalizi zitu nasahaba nawadamizi * nawadamizawu wadamizi kasira jima

And to his family members, companions, followers,
and all who accept his righteous call

(‘)jcf Lﬁ&l’ ) Joa s o> G5 ﬁb@\i slas W o
ba‘da yasayu yiduzaghu nataka du‘a * miila ayasiri natakayu kuyawarama

After this, my brothers, I need your prayers,
that the Lord may give me strength to accomplish this noble task.

65\53‘35#@“5;""“‘“{& ooy il &Y«

lianna niliku nina niyat taka kutida * kitizi kiasii hamziyat zaki kalima
As to my position, I have declared that I want
to compose a translation of the Hamziyya.
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azitughiliwu muhammad mani sa‘idi * ala biisiri utuliwu wiyi nazima
The one originally composed
by Muhammad bin Sa'id al-Busiri.
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biri azilibu kakhatibbu miyi magama * kaistifhama ali miyi rikaba thamma
At the time [al-Busiri] recited it
the elevated [verse] was eloquent and well-received.
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Appendix 2b

Main text of the Hamziyya from the Ay manuscript

-
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hali wakilayi kukilaku mitumi yunti * uw1ghu usiwu kulutiwa nimuja sama
How can any of the Prophet ascend like you did [Oh Prophet!],
to Heaven, where no one can compete with you?
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kawafani nawi rif‘ani bahajizili * niiru naruf‘ata katlkmu kulu © azima

They are not equal to you in your elevated status,
the light and sublimity in you is great [in all respects].
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walimithilili sifa zaku kuliku wantu * jama yaliwu kumathili dani nujima
When they compare your character with other humans,
it is like comparing the reflection of glittering stars in water [with the stars themselves].
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uwi riwi tala yafadila namajujiya * niiru kazilawi illa maku nuruu ni jima

You are the light of virtue and goodness,
lights do not shine except when emanating from your good light.
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dhatu al‘ultimi zilawazu ka“ allrnl alghaybl daku nimasimu yadama
You have knowledge about unseen matters, by the grace of the All-Knowing God;
it was from such hidden knowledge that Adam was able to name things.
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tuma kulasili masituni yakuwumka kutiluliwawi umahati nabu wima

Oh Prophet! Your exalted qualities cannot be hidden,
you were chosen from the best mothers' and fathers' lineage.
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hababisilibu tidikanu lakulla tuma * illa klbashm ambiya kawi gawma
And there did not pass any era in which prophets appeared,
without these prophets prophesying about your coming to their people.
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batafakhari azmani nakutukuka * kawi martaba ba‘dayu rutaba jima
The world is proud and elevated,
because of you, it undergoes elevation upon elevation.
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balizihiriyi kuwunika kawi karimu * utdisiliwu kakarimu washi kurama

The generous one came into being,
that generosity is traced back from your forefathers.
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nasabu wazani yusharafu kazibabuzi * yuta yajawza 1bagh111 ‘ula nujiima
Your ancestry is adorned by sacred beauty,
like the Gemini star orbited by other stars in the universe.
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bidaza k1fughu Kasiyada nawufakhari * uwi kufughunl ukijuwu mu‘tasima
Your lineage is admired for its sacredness and nobility,
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which is highly dignified.
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nabidaza tayni wusu waku ughawa juwa * ufunuklwawu nawusiku mulbi mima
And your face shines like the sun:
when you appear, the night becomes illuminated with brilliant light.
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usiku wakuzala nisikuyi abawu kaba * bawili surtiru nafakhari yadini thamma

The night you were born, that was the day
when happiness and honour for the religion emerged.
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bakafuwatana nabishara zablhghanu kaba lizaziwa mustafay bamili zima
It was followed by cheerful glad tidings,
that Mustafa is born, thus happiness suffices.
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ukaliwaliwa ukubigha waki kisray * nimu‘ujizawu kabaghali wiaku kinama
The audience hall of Emperor Qisra collapsed:
the buildings revealed a miraculous sign of your existence.
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bakas1r1 sabu kulla yuba muya yamutu * 21Ja1111 ghammu kakuzima naba zima

And every single fire-temple,
was filled with anguish when their fires suddenly went out.
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matu yafurusi yafusili hal bawili * kuzima kasuyu mutu wawu wakufuruma
The eyes of the Persians lost their vision, and they were baffled
as to how their inextinguishable fires had gone out.
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kuzawa kukiilu bahw1h kufa nawaba * kawuzini zawu kaﬁrl waliku ‘ama
The great birth also caused spread of epidemics
to sinful disbelievers everywhere.
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kutaghiwa kayu kaminat namayujiya * abawu hawa sharifuwa kayu qadima
Aminah was filled with joy and felt honoured,
because Hawa (Eve) had earllier predicted the extraordinary pregnancy.
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yani furahiyu mana hawa kaba tukuli * mlba yaki tima aw baki fazili kjlma
The Lady Hawa rejoiced that [Aminah] was carrying
in her womb the Prophet - a great divine favour to her.
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siku abltlwu kakuzala binti wahb1 fakhan abazu ka21bata n1wak1 wima

When the day of the delivery came, Binti Wahab (Aminah),
attained noble status as she was visited by revered women [who came from Paradise to witness the birth of the Prophet].
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aminat k1r1ya qawmuyl naafdali * kama tukuwawu qablay1 nimaryama
People gathered in Aminah's home to see the best [of creatures],
like the gathering that occured at Maryam's house in the past.
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amuzazilibu amlaku kamurahamu * asshhafa kakabaki kafariji yitu mitima
After the birth, the angels spoke to her
miraculous words - the reciting of such words comforts our hearts.
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alimuzazili atukuli kitaki juwu * nakutukuwani muishara yakula maymi
After birth, the baby [Muhammad] raised his head:
it was a sign that good things would happen.
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matuyi kiyigha luwighuni namaluliwu * yaabawu laki butukiifu niya‘azama
He stared fixedly at the heavens,
a sign that he would have a great spiritual connection.
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bakaqurubiya kulikuyin nujimu bazi * yakata miyagha kaaghah majibu thamma
A brilliant star came closer [to where he was],
and it shone its light over all.
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ziltighu zaytibi zikawuna zilizurtimu * kawuna nialu yubanimu maka muqima

The palaces in Rome could be seen from a long distance [due to the star's light],
even by a person standing as far away as Mecca.
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ba1121h1r111 mi‘ujiza kamusanimi * isu sitama na kulikuyi matu mazima
Miracles occurred during the period the Prophet was breastfeeding;
they were not hidden from anybody's view.
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wamuyizazabu wamusaji kawufuzana * kaba katumafa kamusani suyu yatima

When the baby (the Prophet) was sent to the wet nurses, they ignored him,
saying, "It is of no benefit to breastfeed a poor infant."
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kamuyiliyi mana muki mina sa‘adi * wamukitiliwu kawutufu wiyi ghulama
Then a lady from the Sa'ad clan came up
to the forsaken poor infant (the Prophet).
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akamamusayi maziwayi nayi kanusha iyi nawanawu nizibtizi maziwa mimi
She breastfed him (the Prophet) and, with God's help, she was provided with food
for herself and her children, and the young goats produced good milk.
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biizi kukutafu k'111wazu kutaka dumi * zikatiwa bashi muhitdji miyi kurama

The goats were weak and in want of male partners,
but suddenly became healthy and fertile.
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bawili wuliifu bahalima kisaki shida * kaba basirili kazukuwa kula katuma

The goats multiplied in thousands at Halima's place, her hardship was gone,
and she said, "This is happening so that the Prophet can have enough food".
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ay ni‘ma yaki ya‘ajabi wa alughiliza * ajri najaza kajinsi yazaki zima

Oh! What wonderful blessings were showered upon her,
as reward and recompense for her kindness.
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mula atiyabu ziwubizi kumukhudumu * aliyu saidi nawuniyi su‘udi jima
When the Lord makes servants submissively work for Him [by helping his creatures],
He [God] rewards those helpers and ensures they are comfortable too.
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iwili ubudi kitiduki uzaziliwu * msuyka fuqara wakidiiza jani kiima
Even the grain sprouted out richly,
and the dry stalks in her compound turned to green leaves.
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aliziwiliya mamusuni hifazi yakl nakutiwuliwa taghu madu mutumi mima
He was protected [by God] during his breastfeeding period,
and he was chosen from the beginning as the good prophet.
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kamubikiya jadi yaki amazizibu * kama nmatughu kafisali yaklmuluma

She sent [the Prophet] to his grandfather after the nursing period,
and was sorrowful after sending him away.
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wamuzaghﬁibu malaikat yaki muliigha * kazani kabawu nimajini kaku mima

The angels of the Lord surrounded him,
and she thought that the creatures surrounding the Good One were jinns [but actually they were angels].
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wakamurudiyi wawinibu mahaba yaki * nakabidu sizu mutu dani ukimukima
[The Prophet's family] sent him (the Prophet) back to [the foster-mother] due to her love,
and this love was [like] a fire burning inside her.
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fariqini nayi akiiza kaba Tiwili * muqimu baliyi uqgimina wushu kukima
She unwillingly sent him (the Prophet) back [to his family] due to the fact that
he was a guest at her place and the guesthood period had ended.
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batiwa kuhka muyu waki Kaki kufuwa * kalafiwa yama kuyasham yilusi dama
He (the young Prophet) had his heart operated on [by angels],
and the black blood in his flesh was purified.
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fubila watuwu mukunugha wajibrili * wuwishiza yabayu akhbari kazi ku51ma
Then Gabriel sewed up his chest with his right hand,
he sealed [the Prophet's] heart using methods unknown to us.

LYYy 2 Al w OB 2 S10T Bl s
’ffjcaf d..\.ej.f C‘S“&“J\Jf" aimelS™ 4

kilihifizili siri zaki sik'u kifughu * kabawu fudifu wa kifughu wakuyuyuma
The secrets were permanently sealed,
so that the information inside [the heart] would not leak out.
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lizuwili ta‘a na‘ibada natafarrughi * taghu alimana nayu diyu shani yawima

He practiced obedience, worship and seclusion
since childhood, and this is a wonderful characteristic of good people.
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biri walughiifu ughlyabu katika muyu * * kuliku ‘ibada zawaziba ziltighu kima

When the divine guidance enters one's heart
the whole body becomes acquainted with worship.
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miila tumiliza zamanizi yakulitaki * zimidu kullda bakuduh bakakurama

God sent during the period of his mission,
shooting stars; they spread out and exploded.
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kitukuza jini makaltini yakusikiza * kama tukuzawu muba mitu waygha yama

The jinns were driven away from their listening stations,
like wild dogs chasing their prey.
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kasababu siyu zikamaya zamakuhani * ayt Zawahayl zisimaya maday dawama

Al
w
—\
o
\
\

&

L0

Cmad 819

Due to this, the signs of the soothsayers vanished,
but the signs of divine revelation will last forever.
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khadijat muwinii nataqway nakuba yughu * dunya nahaya ilizaki khuluqu jima
Hadija is of noble character and she denounces
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the worldy things: modesty is part of her good character.
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kajiwa khabari kaba wighu namuti muli * zilimukighizi zi fulizi rajiyu zima
The news came to [Hadija] that a cloud and a tall tree,
covered [the Prophet], like a pleasant evening shelter.
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akajlwa tina nihadithi kaba wa‘adi * zatuma kulita tikilizu 21In1k1J1ma

She was also informed about the tradition of the vow,
of the impending arrival of the Prophet.
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kasababu sizu kamubusa amuluh niwima uluyl walaghafu kufika mima
Due to these reasons, she asked him to marry her,
because of [the Prophet's] noble character, and the good [angel Gabriel] came.
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kajiliya ttima jibrilu rnakl khadljat nawiyi ‘aqili kutazama mabu klblma
The messenger Gabriel came to the Prophet in Hadija's house:
it is for the wise to see and to evaluate.

LY 3 gl AT x (o) Sl e S LG
&.ﬁ«\r\u.;-}j:;i&b\ jp-\g_,; \ Jbujf\

akawuta bali mutuwam kaba ajuwi * amiliyu suyu nlwahayl am ighima
She removed her headscarf so that she might know [the nature of the visitor],
was it a revelation or a state of unconsciousness?
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The angel disappeared when she uncovered her head,
and did not re-appear until she covered herself again.
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bakazahmya yi khadijat kaba nikanzi * aytasiliyu nikimiya ‘limu jima
It then became clear to her that [the Prophet] was a treasure,
who would be granted valuable [divine] knowledge.
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thumma tuma kima kiwatiya waja wa mula * bahquwakuwu kufuruni nakukighama

The Prophet then stood up to call together the servants of God:

at that point there was disbelief and blasphemy.
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watu bishiyawu nakufuru mitima yawu * diwu yadala itasizitibibu kima
Surely their hearts were drunk with disbelief,
their illness of waywardness lacked a qualified doctor to treat it.
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mi‘ujiza yaki tuyiwini tukughukiya * nahagqi 1Jabu mlklranu kaduka thamma
We witnessed all of [the Prophet's] miracles, and we were then guided [in righteousness],
and when truth appears controversies must disappear.
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rabbi wulughiifu baku basi naaya zaku * niiru kughuliya wutakayi kayu yazima

Oh Lord! Your guidance is to be followed, and your revelation;
by its light those who seek righteousness shall be guided.
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kaghabi tuwini washu yuyu kulihimuwa * yasiyu kuwuya ‘uqalau wiyi fahama
How many times have we seen animals without reasoning power
but they can do what ordinary human cannot do?
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dufu kitilibu miyi dufu ‘azimiliyu * zisiwi namafa aqlhzl nadhaka jima

When the elephant (for instance) refuses the commands of its master
in order not to destroy [something good], that is an intelligent activity.
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zilitimushili zishu rihu abayu kaba * kuliku mutum1 fusahau kawaku51ma

Non-living things spoke to the Prophet
and their speech was very eloquent.
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ay kahuyiwayi kwalifu bughudu tuma * mujizuwi wa wu nibiizi tayaya thama
This is a rebuke to those who criticise the Prophet:

even young animals [like] goats obeyed him.
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wakamahUJuru ghughu yifu likata mimu * wa kamubughiidu wini bali wakafi timi
[The disbelievers] abandoned him while a huge tree became naturally obedient to him,
and despite that abandonment strangers from far away accepted his call.
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wa munuluzila maka baghu yikamuwika * kamuhifazii diwa magha mawala mima
[The disbelievers] forced him to leave Mecca and he stayed at a cave for a while,
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and a dove came to protect him, the Good One.
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kammtushiliza kataduli ‘ankabiti * atushilizayu diyi diwa yafuzi jima
A spider wove a web over the entrance of the cave,
and the dove camouflaged it by laying eggs at the entrance too.
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kayisita kawu kaqaribu yakuwunayi * kUZIhll‘l munu kunasitu kuwu ‘azima
hid themselves in the cave and might have been seen,
but these creatures obscured [their enemies'] vision.
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akaqusudlya mustafay kida madlnat maka jihazaki zikalita kushuqu mima
And the Prophet headed towards the city of Medina,
and on the way from Mecca he performed miracles which were well-received [by the desert dwellers].
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majini wakiba kasifazi tuma yamiila * zikatibijisha mumini zuyibu thuma
And the jinns praised the Prophet of God in beautiful voices,
and their songs entertained the believers so much.
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suraga kiamira yuma yaki akamusha * kaba amutiti tuturmfu ifuziyima
Suraka (the assassin) followed [the Prophet and Abu Bakr (RA)] in order to kill the Prophet, but was swallowed up by the sand,
and he begged the Prophet for help.
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kamunadi tuma kusilibu fe/lrasi dhilla * kayra mufamaji kadirika nidu‘a jima

He called upon the Prophet when he and his horse were swallowed up;
the Prophet went to them and prayed for their release.
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akakuta tuma ti kakida nabighu juwu * kidaki wukughu kuwilibu juwu yasama
Then came a time when the Prophet ascended to Heaven,
and this ascension is an extraordinary one.
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sifiya usiku wamuyuz1 wa mutiwuli * abawu liwili buraqini mustagima

I praise the night journey and the chosen beautiful flying creature
Buraq, who took him to the correct destination.
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akakiya nayi hattay kliwukiawuta naghl suwu busiyada thabiti wadaima
The Prophet and Buraq ascended to the highest level of Heaven,
the place of pre-eminent everlasting divine power.
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daraja waghiika mutamani dini tusili * yatuwayi kuwanabiliyi kaba qudama
Sadly for those holding high positions, their aspirations became valueless:
the Prophet's achievements are unsurpassed.
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kisa kaja maka kashukuru kabiya wantu * kaba zimbujili kamiliwi yighi ni‘ima
He then came to Mecca to give thanks, and informed the people
that he had received abundant blessings from God.
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kada‘i wutumi wiyi shaka wasiwa balu * hal basiliya nasili tuka zikima
He claimed prophethood; those in doubt came to question him,
and he responded fluently like a flood washing away dead leaves.
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akali‘ania kulikuyi mu abuduwa kufru nablju aghashuqu kazu alama

He preached the oneness of God,
but they still rejected his signs by insulting him.
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kidulisha wantu miyi “izi katawhidi * naku kuwahidi dlyu diya yalbi jima
He continued to guide them in monotheistic belief:
indeed, this belief is the enlightened straight path.

-

’;Lﬁ.;(;%\j&;é;;;mé,,mu\w““ug AY
(;;;“Jjj KM \%!é):}i;gﬂg;/\/ :;w:{ 82

kasiyu rihima iyawayu kaki mulughu iwi lakuyiza kauyumu 11w111 sima
Had it not been for God's mercy,
defeating his enemies could have been a very difficult task.
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zikamujibuyi kanusura nakufatihi * ba‘da yasayu bighu juwu nati yuzima
His efforts were rewarded by victory and the conquering of cities;
he was recognised in Heaven and across the entire earth.

S Elalsdly 261  Loal oY 2L A

233



Appendix 2b Hamziyya main text (Ms. Ay)

PPN IR T I VD AT BRI S

w2 555 8O ol aas o S el kST Flad O

‘arabu fusaha wakati‘i amuri yaka * nawajigha wawu j/uhalau waghawu yama
All the Arab tribesmen accepted his call,

and ignorant fools were left to beat about the bush.
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ylkafulatana mi‘ujiza yamustafay * mikulu waliku nazikuzi bili nayuma
A series of miracles by the Prophet followed:
they were great, with his troops [positioned] in the vanguard and in the rear.
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sumilibu tuma kltaba llahi wamufuliti * jayshi yiwusi kadiri‘i zawu za kluma

When the Prophet recited the revelations from God,
the whole army prepared its weapons and equipment.
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tushilizi miliwaki wa muludhiwu * kaghabi udhiya waqgawmu kuludhi mima

God consoled him against those who mocked him:
how many people have done this against the Good One?
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akawasiburu kadu ‘ayi yamuzi ghuni * wa-kka‘bat yakuwusha mazalima
He made a special invocation to God when he was inside the Ka'ba:
that was the turning point when his enemies were overwhelmed.
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wunti wu watanu wasibiwa kada kuwu * nakuhilikika ‘awniyi nidala jama

All five worst enemies [of the Prophet] were struck down by sickness,
and the best doctors were unable to cure them.
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ukamushuklya aswadi wamuttalibu * ubufu ukulu zilu hayyi kawuzatama
Among those affected with diseas was Aswad bin Mutalib;
he became blind, to the extent that he was like a dead person.
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tina kashukiwa aswad bina ‘abdi yaghiithi * nistisqa kamunusha kasi yasuma
And Aswad ibn 'Abdi Yaghuth was dfflicted with severe thirst
that remained unquenched until poison was put in the water [and he died].
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walidi libita nijaraha kaki yamufi * yuka yazituni lifubili kamayu sama
And Walid was injured by a poisoned arrow;
the poison was fatal, like the bite of the most venomous snake.
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miwalighizili wawunimi ghulu la‘asi * maziwa damula miwa suwu mughlsha hima

And 'Aswi got pricked after stepping on a thorn;
this should have been a minor injury, but it became so severe that he died.

”ﬂ;@ﬂ\f%; jl“/”jg.wu)\:- 94
harithi shuklwa niwasaha kikatuluza * kawu kita kiaki tubu kiwi kiasii tama

And Harith was dfflicted by a flow of pus from his head,
and as a result he ended up dying.
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sawuwu kakufaki ti yiwili mutatahhari * mukunu wa fiwi bulu21 1li kawu kutama
These five bitter enemies met their end for the sake of peace,
the hands of evil perished after their death.

ANE rbﬁ“ 55 Y el ORI ER SR
62; \./Uj\.: J)}aj 3 }\/5 }qj J/:.;-j :)33 96

watanu wakhati wanunuwa kawu watanu * wala‘ainiwa wukaba bawafida yawima

The five enemies met their end due to their intimidation of five young men
who refused to breach the agreement [with the Prophet], and this was the consequence.
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watiitu kiramu wada biritidu 1akhayr1 makiiwu najiyu zahimidi lawu lazima
The young men made a commendable move:
they met at night and agreed not to accept the breach of truce.
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ay yabu yima listilu ba‘da yaki * hishamu zum‘atu mututugha miyi karama

The other young men [of the village] joined them, and afterwards Hisham
and Zam'ah [bin Aswad], and the others were amongst the blessed ones.
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zuhayru thayi mutimu abna ‘adiyi * nashi bukhtarlyl tashilibu lawu likayma
And Zuheyr and Mut'imu bin 'Adiyi
and his father Bukhtari, all of them agreed to rebel against the demands of [the Qur'aysh].
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waliwutaghuli muhkama wakhati yawu * zitighu zawawi kushad1d1 waklbu klma

The young men went there to fetch the manuscript
from where it was stored, in order to tear it into pieces.
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wahkubushlza kakulaki kula kasibu * yasulaymana muta wasu juwa kusima

It happened that the manuscript was eaten up like the stick
of [the prophet] Suleyman by the termites who could not speak.
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nakakuhwakl ulabili tuma kaghabi * yakula masitu ku21h1r1 bakiadi tima
And the Prophet had already prophesied this event,
that it would all be consumed except the good words (i.e. Bismillah).
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sizani ubari wamutumi kaba muda a * bidi abitabu n1wudh1ya wawu qgawma
Do not think what they do behind the Prophet's back is not accounted for
whenever these people mock him.
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kula yabu kulu libitilu mitumi yunti * shida narahayl kushakam yunti nimayma
No matter what befalls any of the prophets,
good or bad, it always turns out well.
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kayibiti tuwa kakutiwamutu dhahabu * kabaghatiwuwa kutukusa dhahabu jima

When gold is melted in fire,
it usually comes out purified at the end.
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mulughu ziwili kulikuyi mlkunu miji * nabu bahwujl nashUJa a zawu gawma

God protected him against the hands of evil people,
even if sometimes the enemies outnumbered his followers.
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awalighinibu ilabika waja kata‘a * bakaghia sabu kula biini zitazuyuma

He invited them to obey the Creator,
but they spurned him as if dirt covered their eyes.
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qawmu tashili kumuwuwa bagha zikayba * kakukia ‘ahadi nalu yiwi kikida yuma
They attempted to kill him with their swords, but in vain:
instead out of fear the swords and stones turned against them.
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naabuu jahli awinibu shighu yadumi * imutulukili ja‘anuqi yuni ‘azima
[When he was trying to kill the Prophet], Abu Jahal saw the neck of a huge bull-like creature,
and fled to avoid being swallowed by the creature.

;‘fa«j\) “0//\.@ .U} % °"b‘y\ 2’5:.“ oL,/ais\j AR
(;./5 J.K.;— g/)jjl.a i)\}gjjf % &}\jj é); u;S 6.3 L;.Z%Lgi 110

akamulisayi tuma dayni yaki irashii * kuzanakuwaki ‘aduwibi ha/kali kima
The Prophet assisted al-Irashi regarding what he sold on credit;
the seller and the Prophet himself went to the bad creditor and finally the seller got paid.
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kawuna mutighi umujili naabalu yi * kabuni nasilu fifi basi kuwafi dhima
He saw the Prophet coming towards him with others:
it was obvious that the only option was to pay the debt.
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nayi niabawu limuwini qabla sayu * bal kamasuyu ka‘udu wakhata adhamima
The prophet was accompanied by the bull-like creature that [Abu Jahal] had seen previously,
but despite all this he persisted in his evil ways.
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nahammalatu alhatabi tuzili mawi * kigha kama diwa kahimazi kuja kahima

And Hammala al-Hatab got hold of a big stone;
she darted like a pigeon and tried to stone the Prophet.

t‘-@‘ij\zl;;-/\:ﬁ:;&g—:-:ﬁ o i ]_‘,;u;\_’_zo/ Vs
SR e S U

siku ajiliyu naghadabu kaya ataba kanami mutumi watukana nakunidhuma

That day, she came towards the Prophet full of anger, claiming that
the Prophet had insulted and scoffed at her.
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karudi asibu kumuwuna liwuna wabi * yitu ikubufu yuwa kali likatazama

She turned away because she was unable to see the Prophet:
her eyes lost their vision due to bright rays from the sun.

mY\QM\e\wo V_{ng\-‘i’j\‘:\:/}@\ °d ;J \\‘k
ﬁwwgﬁi@;ﬁ 7:/ ;L/j» _3}_;; 2]’3/{ 6

kinuka yahidi litizili buzi kitana * kaghabi shaqiyi tasilibu kumuba suma
Then, a Jewish woman poisoned a piece of meat;
one can only imagine how many failed attempts have been made to kill [the Prophet] by poison.
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dhira‘i yalimu yashurili ikashi‘isha * kanutqi biila kisikiwa nikiadi Kima
The [well-roasted] meat gained the power of speech and warned the Good One (ie the Prophet)
that he should not eat something poisoned.
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kakhulqi jima yamutuml suyu kartimu * kak1mlsha yabu kasumuyi suyu ‘ajama
But due to his good nature and humbleness
the Prophet forgave the woman who tried to poison him.

J\JJ:BAJ,.\ d\f >\ Qj\ﬁéﬁw
”fjgﬂ\}\fjj\i(ﬁ—:k- Q)'\}fa S i -MN/

libi‘imishazi kafadili hawazini * kaba ba11w111 kuliwaki kawu nabima
He also freed the captives from the Hawazin tribe due to their kindness:
he was brought up by their mother when he was young.
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matika yayila namu muli ubu lakama * kafru shushiza nakutika kiiwakii kiima

Amongst the captives was his foster-sister;
she felt ashamed at having been taken captive alongside infidels.
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kamuba kazuna hattay watu kazanl kazu * siilla matika nlwababl ‘arusi jima

[The Prophet] gave her many presents
so that, once back home, her family thought that she was a bride.
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kamtadikiya mustafay ghuwu yaiyu * fadla ziluyi kusiyizu ghuwu yamima
The Prophet spread out for her a soft sheet of cloth;
it was outstanding generosity on his part to give her his best clothing material.
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akasiri kayu mayujiya ili sayyidi * nawu wanughana fadhm waklgha ima

And due to such favour she had increased status;
people talked about her as they passed by.
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dughu tunazzahi dhatinimi nama‘aniyi * « kakubulikiza ukitawa kuyatazama
Brothers, look at the Prophet's face carefully:
you will be attracted by his character and natural good looks.
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wijiza sikiyu wima waki uku51y1wu zikutuyiyawui inshadi nayu nazma
Let us fill our ears with attractive melody
by composing beautiful lyrics and poems.
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kula sifa yaki nadi zayu kayu kutaya kada kulinizi akhbari zki zawima
You cannot exhaustively speak of his good character:
there is so much to be said.
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sayyidi yaV\;atu kutikaki nitabasumi * namidu nibuli kulalaki takii nawima

He was best in behavior, his laughter was slight as if it was a smile,
he walked humbly, and never slept for long.
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ubibu w1baba sunaghlnl nikhuluqiyi * siila wusuwak1taghugh1 klamiti mima
His behavior can be likened to a gentle breeze,
his face was like the blossoming of fruitful trees.
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iyi nirihima nadibuti najtihadi * zunti niwutishu nahifzi nahaya jima
He was full of mercy, firm and steadfast;
all these features are qualities of modesty.
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ghughi yasaburi kayitida yaki nishida * raha nawasi‘a kazi 1asi mutumi mima
He was persistent in whatever he did;
the joy of preaching never leaves a true prophet.
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litakaramili nafsiyi kababisili * fiwi muyu nimi wafuhusha kazikighima
His heart was so blessed that
evil thoughts or acts found no room in it.
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na‘ma zamula zikuzili amubilizu * bakiba munu kakutaya yighi ni‘ma
The blessings of God were showered upon him;
if they are to be mentioned they are innumerable.
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wamujahhiliyi gqawmuyi akawa buza * nam1y1 hilmu mkubuza wawi kisima

His people were ignorant but he tolerated them;
a humble person will always be tolerant towards critics.
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kudukila wantu ‘ilmuni nawuhahma * iyi mbaharl katuklza batufu kima
He taught people the value of knowledge and tolerance;
he was an ocean wave that washed away stagnant dirt.
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mukisa duny/é ili kaba sinasibuwa * kuba nakushika alikuyi kayu nitama

He did not hold onto worldly things;
he liked sharing [them] - holding them back was not his way.
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yuwa lufadili dhatitimi bathubutili * yuwa namulagha rlf(am riyu jazma

The light of kindness in his personality
was like the shining of the sun at its zenith.
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adabu yuwani niiru yaki yaziya zilli * yuwahmlzabu thubutisha kifili kiima
When he walked in the sun the light covered him like a shadow
when the sun went away his own light shone out.
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kana kaba wighu kighizablf limuwishiza * jaysﬂi alayu kighiliza/nataki kiima

It was as if a cloud came over him,
a sort of an army that shielded him from heat.
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balifunimini mayujiya janibu nimi * nadalala kayi funukili zitu fahama
His blessings were hidden in him;
they are invisible, so we know this only by empirical knowledge.
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hali asubuhi bawuna yuta kuwala * awbasaliya nalu juwabadi dulama
Early in the morning you may see a shining star
or the sun may remain shining while it is already dark.
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mushidi wakaba nafitidu mayma waltibu * mulamuwa haqqi mubafighi khuluqi jima

He was great in speech, with good manners and with a fine body;
he judged with justice and interacted with people in a just way.
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simufananizi nakifubi tuma yamiila * 1y1 nlbaharl uwuzﬂubl dh121b1 thama
Do not equate him with ordinary beings, the Prophet of God;
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he is the sea, and others are vessels floating upon it.
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kulla mayujiya yazilubu yahlaz111 fadlini maki fudalau walikazima
Every blessing that you see in people's lives,
it is from him that these blessings are borrowed.

W b5 8 LsE e 5 S D BE 5000 2 Bh e

oS gl b bE UK TG 10 G Ul

batiwakifak’i katuliwa namizi makata * nakulla sharti shartiyi jazayi kima
His chest was dissected and the moon was dissected too for him,
and every condition met its fulfillment
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latilizi jiwi zikasibu Jayshl kuu * sibu natughanl nakutaki mukatazama
He threw pebbles against a great army.
What use is a stick? They were terrified, and you witnessed this.
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uliwa lubili watu bidi wa ghiliwabu * nimaka wak’aka kashidali kulu ‘azima
He prayed for the people when it came to pass
that during the year a great drought affected their lives so much.

~

- P P _ ‘ﬁ// <
b ﬁ«b(uw el gl gy

P AT U I TP P AR -
c\fdéjgiﬁuﬁ‘f%@@*@w&f}f&&@ 7

likabubujisha qula kuu siku saba‘a * wighu shishizalu babiluzi waliku ‘ama

It then rained so heavily for seven days
that the clouds were moving over them wherever they were.
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wighu likafuza mahshunl namaziwani * nabawiyi yiita babishabu ziriba thama

The clouds moved towards the parched fields and the oases,
and those who were thirsty filled their water-tanks.
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nawatu wakaja kushitaki shida lawighu * namufula kulu shida laki lawudhi anama

And the people then started to complain about the excessive rain:
the heavy downpour was disastrous, and disturbed them.
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kaluba iwighu likaruka kisa kuluba * fuwayakuluba kunukaki sif ‘alima
He prayed for the huge cloud to leave, and the rain stopped.
This was a widely-known event.
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fula kakasati ikakuta matu katiila * zitughuji ztti naqabila fufiwa fima
Normal rain then fell, and it was vividly obvious
that all the villages of the region were given new life.
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ukawuna nati misuwaki ukigha sama * zilukuzaghala kayutaz1 sizu zulam
The earth became as lively as the sky,
the way the stars glitter in the darkness.
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myatahayarl yaqut1 nayu mifazi * kaluwa latuu yilubili nakudu ylma

Even the sapphire and pearl became envious
of the beauty of the earth's white and red roses [which were scattered all over].
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laytiyi tima akhésili kubuya usu * abawu shaqa waludu kiwamiyi tazama
Ah! Poor me! I wish I could see the face of the Prophet.
That face removed the dfflictions of whoever gazed at it.
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mulbi ukutanu najayshi kitika tika * bidi ghayiribu ukutanu masu kinama
It was a shining face, he laughed when he confronted an army.
When he met his enemies they became downcast.
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It is permitted on earth to convert open space into a mosque,
so when [the Prophet and Abu Bakr] prayed at Hira, the mountain trembled with joy.
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uluzihirisha kakubuwa kufu yawusu * kama mizi kada kiwuyisha mizi kawimi
It was evident that when his face was healed [after being injured]
it became even brighter, like the light of the full moon.
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usitiriliwu wima waki kawima ubiya * ‘ajabu jamali kajamali mubiya kuzima

The healed scar on his face made his face more attractive.
It is a wonder that something beautiful can arise from a healing process.
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shaja nigha luwa mltukalu katika tuba * nigha kama ‘Gdi mitikiwa nighada mima
It was like a flower sprouting out from its bud,
like a perfumed stick that produces fragrance.
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baliqurubili kufunika matu nuruyi * kasiri ilimu shabihiwa niyuwa wima
The brightness of his light almost closed his eyes
its light was as powerful as shining rays of sunlight.
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imubhifaziyi Jamahyl nawu tufiwi * kutuzihirasha kuli kuyi shida ‘alama
The light protected him and he gained in handsomeness and steadfastness,
so that it was not obvious that he had a scar at all.
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z z
uwazanni masu kulikuyi usuwa tuma * fishiza hariba lawniyi ‘ajiba yima

You may imagine the face of the Prophet
covered with chameleon skin that changes wonderfully.
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bidi uwunabu uthishiwi nawu bay1w1 ziyakutushiza niiru yiji nakhayri jama

The instant you saw his face you would realize its attractiveness;
it was obvious because of its brightness and beauty.
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aw kakubusu mukunuwi uliwu kuwa * kuba nakutala ili lilahi wa billahi thamma
Or kissing his hand, which
whether giving or receiving, was only for the sake of God.
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wafalmi wuti waliwili kikia shidali * fugara kinali kazi buwa zaki ghamma
All the kings feared the power of his hands,
while the poor adored them for their generosity.
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siwubi sayli yazi bawa zasiyi kafu * wulufu watini lawi ghuli kukifu mima
Do not pray for blood to pour from such wrists:
thousands of rain-drops will pour to fulfil such a wish.
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umubisilibu juwu buzi shushlza ziwa * liwili nawuji na21yada kakafu jima
When he touched a goat it produced abundant milk;
the increased yield was due to his blessed hands.
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mayi tubushili nazijiwi zikasabihi * kawuna mitidi ikatida Tili “ama
Water sprouted out and even pebbles praised [the Lord],
and the palm trees produced bumper crops of dates.
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uliwu fufili washu zadi nakufa dala * zawadi namayi hitajizi sabu gawma

He revived the lives of those suffering from hunger,
gifts and water were in high demand from people there.
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wiyi da kala watu kiki kasa‘i muya * wakisa manuta kayu sa‘i alfu zama

One thousand hungry people were fed to satiety by only one pot,
and then quenched their thirst satisfactorily from it.
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qadri yayii ladhahabu likisa dini * yasulaymana bidi midi kisa kukuma
Like a golden egg, Salman's debts were cleared
and his bondage came to an end.
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wahklta muja kabatala kulata hur1 bidi fifilibu matazuyi m1t1d1 jima
[Slave traders] set unreasonable conditions before setting a person free.
[In Salman'’s case] his master said, "You will only be free once all the dates of the palm trees are ripe!"
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musimu‘udhuru salmana mu51mudh1 bidi abitabu kakuta ya nikutitima
Do not harm Salman, do not annoy him.

Once the Prophet mentioned him, [the slave master] became shaken.
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mukunu waduzili kulla dala kakushikaki * iliyu kukuza nitabibu nawawi thama

His hand by its touch removed every illness,
even those said to be incurable by great doctors and healers.
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matu yablslwa nimukunu yalimawili * ukawuya matu zzarqau asutazama
When he cured the eyes of those with severe ailments
they are able to see what Zarqa' couldn't.
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ukamurudi zawu mukunu qatadata yitu * dilu nakuwuna hatay kiifa kukamighima
That same hand restored Qatada's eyesight
and he gained perfect sight until he met his death.
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awkakubusu mutaghaw1 wayayu iwi * kakira iyuli nakahaya liwili sima
By kissing the sand bearing the Prophet's footprints
blessings will follow, and rocks become yielding when he climbs them.
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diwatu zayayu bazukaba kuliku muyu * ghlyabu mutagha tadlkuh firashi jima

The sand he stepped upon was blessed,
and everyone wished to make it a resting-place.
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haramu yamaka kakinira ibiwa fughu * kayisahawili maqdasi fughuh ylma
The sacred Mosque in Mecca was blessed [simply] by his walking around it,
and the Maqdas Mosque [of Jerusalem] got some portion of that.
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2111k1k1w1n1 fumilibu kazu masiku * kutuma‘i kaki nakutaka kamuh mimi
His feet became swollen due to his extended night prayers,
when he desired to show righteousness to his good Lord.
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zitishili damu utabuni kaba ibati * tibu asshhuhadau tlshlzayu zitana dama
Blood oozed upon his legs during battles, so that
it united with those of martyrs who had shed their blood on the battlefield.
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nazu dlle klaghu kJaharubu namlhrabu kaghabi nawahii kuzighaki ta‘ani jima
He led people in both battles and prayers.
How many by the power of his revelation have become obedient and righteous?
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nayuwa hirau law lisi kutula kazu mazu * lijabali hghaytaba nazu qadama
Had he not calmed down the mountain at Hira
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it would have been restless with joy due to his stepping on it.
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‘ajabu kuffari wazidili daléfa kayu * yiyi wulughiifu wa‘aqili zilu salima

It is incredible that the disbelievers continued in ignorance
when guidance is clear for those who apply their reasoning.
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naabawu kaba watashili nayi kitabu * kishushakiu nayi llwajlll naklda sama
And [the disbelievers] keep on questioning about the revealed book
insisting that it came down physically, or that [the Prophet] went up [to Heaven] to receive it.

jwjaw@-@ S PRI IRYS
:/ ujjj.s ‘.;‘ »«CLA_\\.,;H\.: /‘{}/53.5: 186

hal kawatusha nadh1kr1 yak1 mulughu iliyu nabiizu laziltbi natarahumma
Does it not strike them that it is a call from God,
one which contains a cure and mercy for mankind?
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yﬂllel wantu namajini ayayi miiya * hila fusahau kawaliti ayayi zima
The human beings and jinns were incapable of producing a single verse [like it],
the eloquent ones could not do so for even a single verse.
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mi‘ujiza miji wasumaji kalafzizi * wablhklya wasikizi kulla yawma
The reciters encounter many miracles from its mode of recitation,
and it becomes very attractive to their listeners every day.
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yajibaba kayu ma51k1yu nayu makana * iyu nihuliyi nahalwa siyakusima
It enchants the ears and the mouth [by its recitation];
the words are sweet, and incomparable to speak about.
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jima lafzini ma‘nani itikitiyu * nigha khansau sifatimi nibabu yima

It is a well-articulated book and its meaning is very clear;
even Khansau (a well-known poet) could not attain such beauty.
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walltuwuylza ﬁtamanu za mayujiya * sumu ulaghafu natakatu lama mima

It has many unknown and hidden benefits,
it contains guidance and purification in divine water.
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siillayumasu kuzihiri bidi ababu * buduziwa kutu kiyultni kiaki klawima
You can only clearly see what is wrong with your face
when the rust that obscures the mirror is scoured away.
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zilishabihila siira zaki nazitu stira * namufanu wamﬁnlmzu 21fanu thama
Its chapters are like our body parts,
connecting to each other in a supportive way.
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naaqawilu kakufari nigha sanamu * mininiwu yayu nayasibi muyuwu hama

But the words of disbelievers are like idols;
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what they say is not attractive to people's hearts.
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kaghabi ayazi kuwadihi ‘ilmu yiji * kahurufu WAk kidilizi kaku® alhma
How many verses can be interpreted in various ways [by learned scholars],
or derive a comprehensive essay from it.
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nigha kama budi nawu kiidi zi‘ajibuzu * mukulima kazu zisikizi bami nanama
It is like a farmer sowing a few seeds, yet wondrously
gaining abundant harvests from it.
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wkallfa kayu taradudi bami nashaka * kaba nisihiri kunu kaba kuzuwa yuma

[Disbelievers] reject the [Qur'an], associating it with doubts,
claiming it to be the book of a sorcerer who is full of lies.
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bidi mi‘ujiza ikituwa kufa‘a jabu * kutaka kughuwa kayu tina nishida dima

When miracles are shown to them
and then they still defame its guidance, it becomes difficult to correct their situation.
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zilatabu diya zikiyuwa sizu aq111 miyi kunsihi uninani likawa yima
When one becomes irrational
if advised, which words can he listen to?
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gqawmu za‘isay musaddishili gawmu * miisay musaddi shlwayu mafanuwinai slama

The followers of Issa endorsed the followers of Moses
and those of Moses endorsed those of Abraham!
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walisadishili zuwu zinu mukazikaya * zuwu zawu sayu diyu mawi yakida yuma

The Christians attested [Jewish] books, but you [Jewish people] denied all of them.
Your denying [the Qur'an] too makes things even worse.
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lawtukayiza kayu zinu tughalighini * hal haqqi ina kulighana nadala sima
If we too had denied [the Bible], then we would have been like you,
but truth can never be on a par with delusion.
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iyi wiyi zuwu yimunani watu musiyu * ra‘iwa urughu kulikuyi wahaqqi wima
Oh! You people of the book what makes you deny this [book]?
It makes no demands on you except truth and brotherhood.
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kakulla wakada wahusudu aliyu musi * kawalatl sayu wiqaribu nawaqadima
Followers of previous religions are envious of later ones;
this is also the case for current believers and those before them.
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mukiti kiyuwa kuzulumu kaqgabila * namuzilimuwa wa dughizi nitaqiyi mima
You are aware that Qabil killed Habil,
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even though the victim was a brother who was a well-behaved person.
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wani ya‘qiibu musikili kitibi Kawu * kutiba duyawu wuti wali sulaha wima
And you heard about the evil nature of the children of Jacob;
due to envy they secretly collaborated to plot against their [younger] brother.
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wa mulatilibu ukituni wak'u kisima * nakumutukana kaifki asibu dima

They threw him into a deep well
and insulted him with humiliating words which he did not deserve.
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muzilimiwabu saburini kawu wabisi * kakusablrlsha yabubala nafsi fima

When you [Muslims] remain patient in the face of such calamities,
by being patient the heart gains relief.
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hali wu wazani mutimizi wahmlhbu t1z111bu fiwi wu wazanni mutida fima
They think they are betraying you by your commitments
they see you as being in error while they are in the right.
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bali widimina kujiliza wababa zawu * wakadama kudu wana wawu wayawu yuma

They continue to follow the ignorance of their forefathers,
and their later generations prefer rebellion [over accepting guidance].
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bayinili haqqi tawratu namjlh wawu kukayam shirikini mazallma
The Torah and Injil (Psalms) have clearly stated the truth,
but they deny them and remain in polytheism and transgression.
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bidi waninabu kaba zuwu kazi bayyini * kayalatl k1za matu yawu kazi dayima
They say that the scriptures are not clear;
their eyes are covered, and they cannot understand them.
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aw wakinina kaba zuwuzi bayinili * nini rna51k1yu kazabawu yana samama

Or they agree that the scriptures reveal this,
but what is said falls on deaf ears.
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wayuzili haqqi wakakaya kawu zulumu * namashahidi washuhada wakakatima

They know the truth, but due to their transgressive ways
the witnesses opted to hide their evidences.
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hal yu miyumu iyaziya ntiru yamula * yu riyu abayu bamunika kayu zulama

Those words try to extinguish the light of God,
but it is that [light] that shines through the darkness.
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mizi kawa muk’i bawu kaba mwasaghlh Zita kalelkll kaamrl yaki kutlma
Why do they not fear the one who allowed them to destroy their enemies
with war and weapons? By his power they won the battle.
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naghuwa yadhilla kiwafika bamizi kita * damu zawu yiji hifaziwa yighini dama
They were clothed with transgression which covered their heads;
many among them were protected from bloodshed but some were not spared.
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uyilughulayi mili waghu ytiyu yasawu * kuliku danimi kubughudu kibidi K'Tma
How could my Lord lead them while in their hearts
they spread hatred about the Beloved One?
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iyi wiyi zuwu tuyuzini kulazﬂlbl kuthalithi kinu aw kuzihiri wayuma
Oh! You people of the book! Tell us
from where does your concept of trinity originates?
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habakuja kiuwu na‘aqida bili zabazu * nakushika yabu lishu nassi fiwi sifima
The book was not revealed with two sets of beliefs,
and to focus on something that has no textual evidence is pointless.
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mada‘a musiyu kimishiza mashahidi * wanawi siwana kujabisha waghamaghama
The claim you make has no witnesses
the children do not belong to Him, lest they offer assistance.
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layti niyuzili matayabu kaba batatu * mumi bubughufu mu‘udubu am ninama
I wish to know [here] why you mention "three"?
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Does it mean that prayers are not answered when praying to the only “one”?
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mumuwahid1y1 mula haqqi wakayizawu * wazili nawana tawhidi nayu karlma
How do you maintain a monotheistic belief
while at the same time you claim that there is a father who has sons?
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hal kuna mula mataghaya katusikili * kaba kuna mula dhati yaki niashuma

Where do you find God with mixed attributes? This is strange,
or do you mean the essence of God is subdivided into several parts?
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hali mulikuni kula mumi una yifughu * hayababanuwayu mafughu tukatazama
Is it in his kingdom that you find such subdivision?
Clarify this for us so that we can understand the practical implications.
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awu mudaniwu kayu haja nashlda yakl wahtaghaylza shurakau ba51 zulama

Or do they assist one another during a time of need?
Do they mix their shares without any conflict of interest?
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hal yi ilahu nialiyu kubada btida * ayi ulimifu wailahi suwidha kima

How did God ride a donkey?
Can it be that God got so tired he could not bear it anymore?
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aw maba wuti waliwili jiwu yabuda * hkuzﬂl biira mlda miinu mukugha jama
Or did all three Gods ride the donkey at the same time?
How was it able to go with such beings? What nonsense!
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aw yi 11ah1 niasiyu kuwawu sawu * kumutaya nayi ‘Tsay nini naintima
Or if you claim that Jesus was not with God,
then what is the relationship between God and the donkey's rider?
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awmubidili kuwa51fa wamali kayi * kukhussu watatu nasifayi nathana lima
Or if you prefer to use a figure for His attributes,
why concentrate on the “three” and not other attributes?

;uwa;’:&\@w@ d)uuws \j”\

ay yi nimana wamulughu kashar1k1wa sumu ma‘nani yawutumi n1turn1 jima

Or is he a son of God, an associate?
Then, what is the context of his prophethood compared to other prophets?
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maba liwuliwa niyahiidi muzu‘umuwu * walina fufuwa wafu winu kayu dawama

You claim that he was killed by the Jews,
but wasn't he the one who used to bring the dead to life?
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hagiqa qawli maziliyu mukatiligi * kuliku mul@ighu nigawli kusifu jama
Indeed, you ought to disregard this belief;
Almighty God deserves to be described in a better way.
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kamabawu kaba wammh mayahud1 nakula mumuyu shikimini nabi kalima
The Jews have also given inappropriate descriptions [of God],
and continues to adhere to their incorrect beliefs.
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kakaba yahtidi wafuwisi kuzihiriwa * ﬁghl kufuwasa kutughili waliku ghama
By adhering to these incorrect beliefs, the Jews were faced with
a number of set-backs whenever they went.
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nawuna kabawu kawajali aliyu b1k1 kuliku z1wub1 nimutida mawi namfma
I view them as not caring about the only One,
the Omnipotent of all creation, the executor of whatever He wills.
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waghali jawizi kunasihi kama walifu * jawizi maskha law kaba wana fahama
They ought to think abut the transformation [from human beings to monkeys];
since this happened, they need to pay heed.
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siilla kaduwa ahkamu kayu hukumu * kuwuyisa sayu kulighini nayu hukuma

It is not unusual for God to change his laws.
If he can transform some human beings, he can also change his laws.
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katika zamani yuhukumu ina kukuma namu zamanini bawumka kada hukuma

During the period [prior to Islam] the [old] laws came to an end,
and now we see the emergence of new ones.
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wawuzini kaba baliwili kumusakhini * kutaghuwa aya aw kada yighini yuma
You may ask them: when they were transformed,
was it a sign of God or a mere innovation?
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nabada kabani kawukuli aw kukusa * kaytita mulughu kakuluba nabiyi adama

And ask them why did they not claim
that God regrets creating the prophet Adam?
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aw yi kada wasuwu wusiku nikukubuka * kisa kusahawu kuwuyisha jiyu ikima

Or have you seen God's signs of our days
that he has forgotten to uncover the night?
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awkutuda ni ishaqa bamazﬂlbu arnr1kub1$a Zlhlrl wa mula nimayma
Or did God change his mind by stopping the sacrifice of Isaac?
The changing of the command was a sign that God is good.
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aw yi mulughu hakulasa kuliila lubu * ba‘da yahili yu nizina yakurujuma

Or is it not proper that God has forbidden a person to marry his sister?
It was temporarily lawful (during the time of Adam) but [it is now] forbidden.
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wasinikayi kaba haqqi mayahudi * walibudukini nayu haqqi watu laima

It is indisputable that the Jews have indeed
being thinking that they hold the true teaching, but this is an error.
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kayiza mutighi shaytani wasaddishili * watu qawmuni waba riwu wiyi mawama

They refused Mustafa (the chosen one), and instead follow Satan,
who tell his followers that you are not the Messenger.
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waliwawu I1li ambiya wa ka‘abudu * kinufu wusawu nisufaha kawa ‘ilima

They killed their prophets and worshipped
a [golden] dummy calf. This is a form of foolishness, a lack of knowledge.
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mana nasaluwa zimudhi yu diyi safihi * qathau nafurnu kabidiza kuwa zuzima
It is foolish that they refused to eat readily-provided food (manna and salwa);
instead they preferred to have cucumber and garlic.
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bayaziza fiwi mlba zawu zawuhusuda zumiba nimutu tabaqizi nitubu thama

They feed their stomachs with filthy things
they have destroyed their intestines due to poor feeding.
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lawsabutini bidiliwa lilu nakhayr1 sabti aghali arba‘ana wahku jama
If the Sabbath was to be substituted,
then Wednesday (instead of Saturday) would have been the best choice for them.
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sabti nisiku mabriiku balininiwa * kutasarafuni mayahud1 waba sifima

It is said that the Sabbath is a blessed day,
but the Jews opposed its holiness.
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kazulumu zawu nakufuru uwafutili * wima wariziqi wana bala kakusukuma
Due to their transgression and disbelief, they lost
its blessing and are facing unending trials.
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walikhada‘iwa mayahudi kawanafiqi * shida kallgh1sha isukuwa safaha ‘amay
They were deceived by the Munafiqu [the hypocrites of Medina].
Who else would have been deceived except those who are silly and blind.
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wakatumaini kaqawli za ahzabu * duzawu kabasi tuwalii zinu wakima
They relied upon the promise of the Ahzab forces, who said:
"Brothers we stand shoulder to shoulder with you!"
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waliwalabiyi kimaliza wa kakhalifu * sijuwi kulatana hulafau kuwayl yuma
They stayed behind them, and in the end they betrayed them.
It is a wonder how a "leader" can remain inactive behind his followers!
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wakawasalimu kawumadu wamakutanu * mi‘adi yawu naziyabu kazi kutima

Some of the Jews surrendered during the confrontation,
and thus their promises and oaths were worthless.
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wutishu wu kili yuyu dani nawufudifu * majuba kaghtira kawuduli zawu gawma

They became so scared, fearing destruction,
that they left their houses empty and fled with their families.
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nakasiku yawu ahzabi yatushilibu * matu wayi rayi wa kaghagha wa31k111ma
When the day of Ahzab came,
some of them thought they were going to win.
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wakata‘adiya namibaka kidiya tima * bakawahalaka kutubani waliku ‘ama

So, they planned mischief to befall the Prophet
but this ended badly against themselves.
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waliwa kitizi wasirudi kuliku tima * gawmu wakisa waamuru nawiza mayma

And their leaders warned them not to oppose the Prophet,
they foresaw that he would outwit their forces.
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kuliku mutumi wakalita mawi yakaba * namatamukiwu yawatifu waba yatama
Whatever the Prophet did, they rebuked him
with strong, repulsive words against the noble one.
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nakula hamagqi wazidi wabikhuluqubi * safaha namilla mibutufu yakubltama
And in their rage they resorted to discourtesy,
revealing themselves as misguided and ill-mannered.
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hila iwiliyi ilulini ‘aqiba yawu * nayatughiliwu waba nawi mubi kalima
At the end look what they got:
they were the biggest losers due to their rude utterances.
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badhiyi wawini kusubuyi kulina sumu * wuwasi kuyuwa biyi bai bamili mima
One of their spokesmen mistakenly said the word siim ("poison"),
when in his utterance he meant to substitute "mim" with "ba".

-

;b)\M;fﬂdé}@J—kmM&auwQK
55 s o oy x BT S OE S

kakanaki kufa kuliwili kamikunuwi * yisuyu uwini Kitidul'i nizaba kama
They prepared for suicide due to what they said;
their action resembled that of Zaba (an Egyptian woman who tried to marry the King).
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aw yi niyllki kulimaki kufuta kufa * aliku wakana kujarihi kitisha dama

Or it is like a bee who dies after stinging someone;
the intention is to be aggressive, but it backfires.
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uliwaghushizi qawmuzi wafu wakhada‘a * wawubidiliwu makidi zarayi thama

They are covered with a web of deception
full of favoritism and trickery.
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wakajiwana farasi yughuyawu kidii fita * wana kuyughuya utabiini farasi j jima
When they came to the battlefield
they saw archers on sturdy horses advancing towards them.
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yaliqusudili muwilini mawu mafumu * tana fuwatanu zisukira bili nayuma

The arrows were aimed at their bodies;
none of the arrows missed hitting their front or rear.
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akawusha fubi ti yamaka bakazamwa kaba asubuhi kawufubi kuwa ‘atima
The city of Mecca was full of dust, until it was thought
that the morning had changed and become night.
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yuhajiini sabu hizidili nayu kadau * iliwili kaki kuban1k1 kik'ak’i thama
A large army entered the city from the direction of the mountain;
were so outnumbered that they could not attempt to resist.

-
z

2\3§Y\ } L;:{y\ Lé:.f 3:1 s 353 Lé.’ \.@})\ :,J/ij YVY

-

3

267



Appendix 2b Hamziyya main text (Ms. Ay)

g&ﬁ\&\)df\.d&&&ﬁy}x 272

kaghamiza masu mima yabu maka nayuba * ughiwufu wayu ukakima nakuta kima
The army destroyed their assemblies and their council,
this put an end to their possession of the city.
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wakamulighana mubulufu kuliku wantu * kafu nakubuza nijawabu laki halima

They pleaded to the Prophet, the guide of all,
to halt the invasion, and the polite one agreed.
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walimulabili kawudughu wawu qurayshi * uliwu kutida niwutighi nakuttizima
They called for a re-forging of Quraysh tribal ties,
and that unity ought to be strengthened.
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kawafu ‘afuwa yamuwiza kayu mabisi * 1sukugh111wa kutughlza wamalama
He forgave them, as ordained by God, for what they did to him,
without exposing their wrongdoing.
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bidi tidikanu nawulughanu 1k1wa hllah1 kiwukana nimamuya naku klghlma
The Prophet's reunification of people was done sincerely and for God's sake;
he treated them equally (even those who were not relatives).
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balighini tina kulikuy yamuyiyawu * kamughml wabu kumusifu aw malama
He was also just to them in all things;
he did not [distinguish between] those who had praised or criticised him.
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kuwili kahawa yanafu51 kutitiyaki * batu nabughuda zighawili zadaima
If he had followed his own desires
it would have brought destruction and everlasting enemity.
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lamili mabuni kalillahi kuridi mula * kuta bali kaki ‘aduwiyi kiwafi wima

He stood firm on God's commands;
he isolated his enemies and kept his companions close to him.
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zitiruzi zuti nijamili hal kayita * tubu illakitu kilik'umu danimi sima
All his actions were virtuous;
his character was like a vessel full of perfection.
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kufura hisizi wasikizi kutaya kaki * ay yukhamuri watiziri wukayu nudama

People were happy when his name was mentioned,
they became intoxicated by hearing about him.
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iyi ninabiyi alumiyi muyuzi wawu * wasanidi wawu bahadithi nawu/hukuma

Though he was an unlettered prophet,
he was the best in leading discourses and making clear judgements.
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naqat ulabili mawa‘ida yakumuzuru umaka kawafi wa‘adiyi ghamlya jima
My camel vowed to take me to the Prophet's grave,
at the pilgrimage in Mecca, and the kind creature fulfilled her promise.
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nisijikutili kayi sumu matakanimi * ylkakuta yika kat1k1tu tuklda hima
I see no need to decline the wish of a great friend,
so I gathered myself up to quickly go on this mission.
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kaku kuzuwiya batiha yamuziiji * nailu amizibu kusudi kadabi kazama
The urge to visit Batiha (Mecca) prompted [the camel] to leave
the land of the Nile (Egypt) and to go to the land which is dry and causes thirst.
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iyiziza misri wada hlma bamitukabu * waku itunimi aw yani iwiti yima

She left Egypt at a good pace, despite its beauty;
her heart was focused only on visiting the Prophet.
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akabubujlza matiini mak1 barkah kisa buwaybu hadrau ikaya yuma
She travelled and drank the blessed water while pausing at waystations.
Suddenly we left behind the Buweyb and al-Khudrou resting points.
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qababu abayu yadam1z nabiri alnakhh safari ikili qaylulah rayyanu thamma

We reached a station known as the Well of Nakhli,
and then we paused at Rakbu, while consuming fresh water.
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bakasiri aylat nahaglu bami naqarru * kuwa yuma yak1 namaghara wasi‘u mima
Then we passed more waystations: Haql, Qarr
and Maghara, that was full of vegetation and open spaces.
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kisa na uytni alaqsab1 ikadamiza * nnabku misuwi nakafafu isiyu kima
Then, we reached 'Uyiin al-Agsab,
at the end of al-Nabku, and Kafafu, which was a highway.
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zimuhadi thili hawrau nayambii‘u * shawqgana bakawa bubawﬂl kulita tima
Haurau and Yambu towns told to the camel where it was heading to,
even these towns longed to visit the Prophet.

9‘J°~45‘-"Ju*"~"° 5% MO:U\JCV YqY
5 B i oS o 5 g m

imuz1h1r1y1 yubadri dahnawaym kisa hunaym safrau kafa huruma
Then appeared Badr and Dahnawayn,
followed by Hunayn and Safrau, which longed to to be there too.
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ikafuwa bazwata narabighu nayu Juhfah kulikuyi ghuwu alufuma nikisa yama

We then passed Bazwah, Rabigh and Juhfa;
by this time the camel was too exhausted.
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1kamuwuyay1 kisa shida biri ‘aliyi * ‘igaba ssawiqi nakhulaysa basiwi hamma

She thought she had reached Bi'r 'Ali
Iqab, al-Sawiq and Khulaysa, but it was not so.
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iyi taghu mai yaklsu‘na Ka‘asfani * nabatni murri una daa bami nazama
By the time she reached the well of Asfan
and Batni Murri, she was hungry and exhausted.
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111qurub111 zah1r1 namusikiti kayi * kakldakl kida buyi kaki nihima
She then came to a place called Zahiri near the Mosque,
her pace seemed slow, but really it was fast.
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hidiyu ‘adadi yamatuwula siyalu * walagha simaku na‘Gwau damizi mima

The number of waystations on the journey (between Egypt and Mecca)
equals the number of days the moon takes to orbit the Earth.
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kanakaba miyi jiwu laki kilawa makkat * nighayuwayika buwi ghuwi ghamlya mima

It is as if I ride from Mecca [to Mount 'Arafa];
she was like the sun, having an enormous distance [to traverse].
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mahala yayuba mashukiyu yakl wahayl tuwu 1am1tum1 biyi niiru yalibu wima

We headed to the house where God's words were revealed,
the stations of prophets, where their light shines.
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batu bafaradi yakutufu nayakusa i’ kuyuwa kutabi za jimari bahta yama
It is where one fulfils the obligations of circumambulation,
of throwing stones [at Satan] and slaughtering animals.
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habbadha habbadha manzilu yaliyu maka * ulifu wamida kawuduru zaka ‘alama
How excellent! How excellent! are the structures of Mecca.
The sites cannot be altered over the generations.
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haramu aminu nayubaghu yiyi huruma * namaqamu humu ku3aw1r1 miyi kugqima
A peaceful, sacred house, full of sanctity.
In it one finds footprints of Abraham.
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tukawaddi makkat manasiki yuti tikusa * hajuhlmldlwa illa sumu kuwadi kima
And we fulfilled the obligation of giving sacrifice;
one's pilgrimage is not complete without this.
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kaatiya kayi dlya yiji kida madinat * nakida kayama Shablhlyl kuta sahama
We then travelled via the set routes that take us to Medina,
and the camel was cautious having to travel straight there, like an arrow.

kabata kikubi kawutawi takuqurubu * nima wa‘iqgiba naga suyu wanuru jima

She was courageous enough to aim her arrow in the right direction,
so steadfast was she in her riding, a remarkable camel!
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tukawuna nati yak1b1t1 kamuli bighu * niiru nakumita iyanika yitu kawima
We then reached the land of the Beloved of the Lord of the Universe;
light and illumination were clearly seen by our eyes.
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kana kaba siyu baydau kakulikiya * yitu nigha kama bustani yamiti mima

When you face [the place of] Baydaa,
your eyes are soothed due to its beautiful trees.
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kanakaba sizuzi wadazi balibidiwa * 1yuh tazaki ghuwu bana kudutu jima

It resembles beautiful scenes from great cities,
where sparkling red carpets adorn the pavements.
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kanakaba huzu babizuzi iyataza * bibu yajuntibu nayawighu misiki thama
It is as if the city [of Medina] wafts
the winds southwards and the clouds produce the scent of musk.

9L§ ij ..W L@.AA Cy £ w )‘ \5\3
1 GLS 038 (66 B Ll x U,Jaifj\ e

bidi uwunabu aw kinuka zituu zaki * ub1b1 kumita nayu ‘adi kmuka ﬁma
When you appear, you smell the streets of Medina;
the wind blows, and the fragrance of sandalwood is everywhere.
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ay niiru jima namaluwa tuyawiniyu * siku yaqgibau kutuwuya maquba mima
Oh! The scene was full of light and decorated with flowers
surrounding the domes of Quba town.
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bighisiza tiizi nasabiri ikabutiya * tuzi nasayli nasaburi kayu kutama
Then tears flowed and I lost my self-control [when I saw Medina];
my tears were ceaseless because of my longing [to meet the Prophet].
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ukawuna rakba tida hima kayu shawqu * kidiya madinat nasawti zawu kifuma

You could notice the speed of the group quicken because of our urge
to reach Medina, and so the sound of the group's movement became louder.
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kanakaba shidda kalibiti sawu ztiwari * mlyughuna mawu mutu waadarra kumima

It was as if the group was re-energized;
none of them appeared completely exhausted [any more].
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nakulla mumuya nikhushii‘u natawassuli * du‘a naraghbat nakutaka yamula mima

Every person became submissive and sought mediation
as they humbly prayed to their good Lord.
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nabumiizi kazu uwazanni zifa niyuni * < watawu. sawti zuw111wu kima kuklma
And the sound of their inhalation was like those of birds
that produces sweet singing voices as they breathe [in and out].

275



Appendix 2b Hamziyya main text (Ms.

Ay)

by S . o 98\
9»*“\4*’”%’”)*4”&:"5\%%;’9 )

Mgﬁ&ﬂ;uj«aﬁx JJ"UJ&('J

bami nakuliya tughiziku naitu tuzi * nasawta kuwu sughlzayu nikuta mima
Their eyes were filled with tears,
and the echoes of our cries could be heard on the walls of the Good One (ie the Prophet).
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naziwiliwili kanakaba lalikushazu * fuki kawukuwu wa haybat kuwu ‘azima

And our bodies were soaked with sweat
due to our great eagerness.
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namasu kahaya kanakaba uﬁshlzayu alwani zaki hirbau yighi zawima

And our faces were filled with shyness and our expressions changed
like the beautiful colours of a chameleon's body.
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namatuzi maghl kana kaba wighu litalu * litishiza sayu makubini yaklgha yama
Tears flowed like heavy rain pouring from a cloud,
the tears covered the flesh of our eyelids.
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takatuwa yama bashushabu dhambi namizu * yitu nakutaka haja sabu tatakarrama

We laid down our sins and burdens
and felt that our problems were going to be resolved.
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tukamusillimu mulughana kuliku watu * mahala ababu basikiwa sabu salama
And we saluted the noblest creature of all,
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and that is usually the place where such a greeting is heard.
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tukatushiya bidi kutinibu kaghabi sahi * kukuta kibidi kutushizi sabba fahama
We had aspired to meet [the Prophet] for many years.
and that was an astonishing moment for us.
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tukalita kima kawutishu basiwi kaba * matakani mitu wa ishara yaki kalima

We remained silent [by the grave-side];
none of us could speak, or even make a gesture.
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tukarudi kitu yuyu ili naklgh111/1ku * kulikuyi tiima najismu kuwayi yuma
We then returned to our homes with hearts were full of longing,
although our bodies wished to remain with the Prophet.
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tukaba kakltu abakJusl tuwakibada * nabakhili kida kadariiru akaba kiima

We left behind the one we dearly admire,
and that was a very difficult experience.
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ya aba alqasimu bawukaba badumanili * aliku kusifu nakitiya zaghu gqasama
Oh! The father of Qasim, I swear to God,
I present here a testament to your noble character.
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nakugasimiya ka‘ilimu kushukilizu * kiyawakamala basi miizi kamu‘allima
By God, the revelation was sent to you
from your Lord, without a teacher to train you [how to read and write].
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nawiru wabibu yamumadi kanusrayu * mizibili yaki saba kigha rukhau wima

And by the winds that blew from the East, which were sent to protect you
like the powerful winds of Saba and Ruha' [sent to help the prophet Solomon].
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na‘aliyi bidi utufilibu matuni maki * nayu yumawili kiwalika yaklgha dama
And by 'Ali, who was stricken with an illness of the eyes;
he was visionless, and they were as red as blood.
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aklda klwuna kayu matu yaki kiblighu * zitani zilizu na‘uqabu liwau jimi
He miraculously gained vision that was as sharp as an eagle'’s,
and immediately joined the army as a flagbearer.
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nakayu maluwa yumawili iyaziliwu * kuaku tibu yawu ikawuyisha mana fatuma

And by those two flowers (Hassan and Hussein),
whose scent is traced from you through your humble daughter Fatima.
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tumi iliwili kadawamu kiwa kubata * uliku kamayi ikusayawu nuquta wima
Oh! Prophet, you always embraced them so dearly
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like the way two dots are placed close together on the letter "ya
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niwafa shahidi wu wawili kayidi wazi ° alttaffu yumisiba ‘karbala ibili ghama
It is regrettable that they were martyred;
the events of Karbala will always remain dire ones.
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kawa kuyira‘i wadamizi nawa fulata * hurumayu kawu ‘ahdiyu taghuli yuma

What a sad trial for the followers from their leaders;
it was a cruel end that went against prophetic teachings.
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biduza qaraba nahlfu21 wabadi liyi * liwishili wazi yarbii‘i shimu layuma
They preferred to hate [the Prophet's household] rather than love it;
it is like unearthing the gerbil's hole behind it.
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ilikukutili yuyu yawu kuliku walu * kuliliwaniti kufa kawu bimi nasama
But the flow of blood of their [enemies'] hearts stopped
when their mourners lamented on earth and in the heavens.
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iwi wa1111y1 uwiza wunijaza kiakii * ku huku kuliya misbani 51y1 ‘azima
I lament with sorrow as much as I can,
a wail is the greatest act of affection for those who are bereaved.
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iyu kula siku nakuli ti kahuzmya nikarbalau na‘ashiiru kawu aima
Deep grief is felt every day and everywhere,
but nothing can match the event of Karbala in the day of 'Ashura.

2 o 2 - /{ & & oA

L) (,S..é ahiy e (ol o) 2l e DG e
/,U -y a9 o 11

u*&‘bu-ﬂs u"r@S G el e ¢

iyi ala bayt1 hlnnablyl hagqa muyuwa * kuy1S1bII'ISha kulikuyi hakisi tima
Oh! The household members of the Prophet, I cannot restrain my heart any more:
my love for you exceeds all the limits [of admiration].
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illa amriya nighikiza kaki mulughu * kighikiza mabu niibuza lamusalima

But all beings' actions shall be judged by God,
and to accept this fact is the characteristic of those who surrender [to His will] (i.e. Muslims).
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biawiya siku iyi muwi wakarbala * kamukhafifiya zzawra udhabizi thamma
From that day the dwellers of Karbala commited their evil deed,
they certainly carried the burden of sin among themselves.
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‘aduwi wikigha katika wukulu aluti * qiriba Kilik'u fughuliwa ‘ughu kawama

It was so horrific when they went down to them:
the flow [of blood] was as if the knots on a skin water jar had been left open.
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iyi ala bayti zamutimi mulikilitu * kuwawubuwayi naku51fu kubili Kima
Oh! I behold you members of the household of the Prophet, emitting the scent of flowers.
I take delight in eulogising you, and praising you for what you went through.
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mi sifani minu mhassanl k1wawuduwa mi nlkhansau m1s1ban1 ylnu kurama
I acclaim your lives like Hassan [ibn Thabit],
and like Khansau [bint 'Amr] I lament your tribulations.
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muzidili watu kataqway isukuwayi * Z1yada Wabiwanidha habu nafida jima

You (the Prophet's household) were outstanding in your leadership, while the others
were continually using gold and silver [to sustain their power].
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nakasahabazu bawu kaba wa ba‘dayu niwasii zitu n1dughuz1 yakula mayma
And thanks to your companions who took over after your demise,
we hold to their ways, they led us in the right path.
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waliwishilitu ukhalifa ba‘da yaku * nakulla mumuya tawalayu wali qayyima
The caliphs followed keenly your (the Prophet's) footsteps,
as they each showed good qualities of leadership.
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iwu niwakasi u‘ifani nlfuqarau riwu maimamu maamiri d1wu ‘ulama

They were poor but very generous to others,
they were sincere leaders, administrators and commanders.
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walibili yughu dunyani kabayuwiwa * kubudukiyawu nakublda kawu ‘alama
They avoided worldly leisure,
and associated themselves with love of knowledge.

-0 a}f’) P /// _ e
ALY 5 Olsoy sl }J M.i:—\ u’ ("G'K
DU o Lt gy O b A g

biyi jitihadi hukumuni mai kawuti * niwiyi kusibu nawuwuti nikufu thamma
They applied deductive reasoning in courts,
and the litigants were all satisfied.
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rikhisili rihu utabuni zawafalmi * bljanawu nawu zubu zawu zikafa qima

They caused concern in battles with the great kings,
who always tasted defeat.
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liwawili radi mula nawu wakamuw1ya khata 21y1day1 wu waliku zikawa ghima
They were pleased with God and God was pleased with them:
how was it possible for them to go astray?
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gawmu kahiqqi wathh ba‘da qawmi * Wa_]lll kadiya yahanifa mustaqima
Generation after generation followed [the caliphs'] footsteps in establishing justice,
while they (the caliphs) also followed the same path of the well-guided prophets.
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za miisay ninini fadilini nazaki Gsay * hawariylina nanuqaba zaki kilima

Your (the Prophet's) companions are unmatched when compared to the disciples of Moses and Jesus;
indeed, they were your perfect followers.
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kaabu bakari abawu kayi bahslhlh hayatlnl maku kufuwata kawatu j jamma
Abu Bakr was approved by the majority (of the companions) to be their leader,
in the same way as you (the Prophet) consented to him leading prayers in your lifetime.
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mufuda fitina bidi watu khalifinibu * siku yasaqifa haqiqayi mutudha mima

He (Abu Bakr) solved the controversy of successorship,
on the day of the assembly of Sagqifa, by his intuitional wisdom.
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ukuzili dini bawilibu kutughlhya kadini kuliku kulla ghammiu basiwi ghamma
He saved the religion from disintegrating,
and by using his wisdom he was able to avoid internal strife.
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sarifili mali radinim/u basibu subu * kaba mali maghi kamirara basi kakuma

He voluntarily sacrificed his wealth;
his generosity was unlimited.
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nakashi hafsi abawu kayi zihirishiza * miliwaghu dini ‘aduwibi wakidi yuma

And the father of Hafsa ('Umar bin Khattab) was attracted
through God's plan to [accept] religion, and the enemies were nonplussed.
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ayawu wabali wa mighima wadini mak1 mulughi aliku qarabazi bali wakima
He ("Umar) became closer to the pious ones, who were not his relatives.
and he distanced himself from all enemies, including his own relatives.
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‘umari abni alkhattabl abawu ninu * laki kufasili hukumuyi mustaqima
'Umar bin Khattab was very eloquent,
and his judgement was always just.
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shitani kibizili kulikuyi alibukuwa * fartigi mutu kanuruyl uwili ku21ma
When he takes a particular route the devil ran away [from it],
and fire was extinguished by his spiritual light.
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naibni ‘afani miyi ni‘ma abayu kaba * kuliku mutlghl bakuzﬂl kubak1 jamma
And [Uthman] ibn Affan, the one who was blessed
for his bravery and the perpetual kindness he offered [to the Prophet].
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fukuli klslma najayshi akajahizi * bidi ziwi wabu na‘aduwi kahidi yama
He dug a well and prepared an army;
in the time of sanctions, he was chosen as a negotiator.
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kayiza kutufu ka‘bata kakaba sabu * jabinu yaki hayitasa tuma kighima
He refused to make a pilgrimage though permitted [by the enemies] to do so:
he said he could not perform it prior to the Prophet himself.
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akamujaziyi kayu bay at yaridwani * mukunu miwubi wamutumi wayi karama
The Prophet was very pleased with his actions:
he stretched out his blessed white hand and shook hands with him.
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adabuyi sabu bazidili ‘amali yighi kasuku * kulata mabidaya adabu jima
His (Uthman's) actions attracted abundant rewards;
his refusal (to perform the circumambulation) earned him repute and respect.
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na‘altyi mafanu wamutumi abawu kaba * diniyi biduzi nlkumutltlayl thamma

And 'Ali, the son in law of the Prophet who
was dedicated to the religion and defended it by all means.
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namu sharafuni niwaziri mana ‘amuyi * katlka ahli nasu‘udi waziri mima

A vice-regent of high integrity, the son of his paternal uncle:
what an auspicious and reliable personality he was.
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kaduka hijabu hakumughthl yaqini *  bal yi niyuwai wulaki lishu ghayma
To reveal further thing does not add anything to him;
his temperament was like a sun that cannot be hidden by clouds.
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nawasaliyiwu sahbazu yatuwi yiwu * mayupya yawu namuwala intazama
And there are many accounts about the rest of the companions [of the Prophet],
mentioning their compassion and well-coordinated discipline.
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talhata wakhayri muridiwa wak1 rafiqgi * “ siku yawuhudi klblhbu rufaqa jima
Talha al-Khayr, who gained your (i.e. the Prophet's) pleasure, was a true friend;
on the day of the battle of Uhud, he sacrificed a lot for you.
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nanasiriyu zubayrl ishi sayyidi * abawu kaba yi liziziwa naasima

And the disciple, Zubeyr [ibn al-Awwam], the father of Sayyid,
a son of Asma [binti Abi Bakr].
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nakasiffyayni wana bata wamayujiya * sa‘di nasa‘idi kiwalagha wat1gh1 wima

And the merciful twins:
Sa'ad and Sayyid, served you in their utmost dedication.
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biabni ‘awfi nafsiyi itizizawu * dania kakuba ka‘iniwi nimali jamma
And ibn Auf's soul was so opposed
to worldly things that he offered all his wealth to you.
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namita aba ‘ubaydata nasibiwabu * waumanau waamni waytu uma

And I recall aba 'Ubaydah who is referred to as
an impeccable believer in the Muslim community.
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ka‘amuzu bili yuta bazizayu falaki * wuti wajiliwa n1dakhah yaku karima
And your two paternal uncles
were ineluctably directed to follow your path.
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nakamama yawu sabtayni muki wa ‘altyi * nawani nawalu kukusaya mghuwu jima
And the mother of 'Ali's two sons (Hassan and Hussein),
all four of them [including 'Ali] spread [the Prophet's] garment out to cover themselves together.
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nakawaki waku bawukaba tasharafili * kakughlhyaku hlfamwa nijahannama
And your wives, whom we honour so much;
by your intercession, they shall be protected from the hell-fire hereafter.

R L T SN A NEPAP TP
lor gl O8d e )9 ) HEYI HBY)
_ o5 sle g s A7 % VR N 1 P
v_g_ejf ;,:w./s)\.«b/ uv\f % C\) (e e ol oG
amani amani haqigawu mutima waghu * kadhabi tidazu nimutubu kawu fahama
Oh! let me have peace in my heart,

I have sincerely repented and will never sin again.
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niyishikimiyi kabiduzu nég/hi abayu * wa shikimiyi shufa‘adu nayu ‘isma
I am holding fast the rope that you told us
to hold while seeking your intervention.
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mughu wayiza kubatami fiwi bihali * namiyi nilina waghamiyu kaku imama

I pray to God to protect me from harm,
and He guides me and increases my love for you (the Prophet).
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tukutuma‘ili kayu mabu abayu * kaba baridi yabu mitimani naghi jahima

We depend entirely on your intercession,
which will cool our hearts from the [heat of the] hell-fire.
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tuiyi wuhku tuziliwu kawu fuqara watutukuliyi ukasiwu da‘ifi yama
We come to you in a desperate (sinful) state,
and you have the means to enrich [with blessings] our weakened flesh.
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balisitimini zifuwani haJaZI yighi * kazina kuliku zibawazu inkitama
Abundant needs are hidden in our hearts,
and your generosity to fulfil them is always available.
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tukuwisi iwi bawu kaba diwi mukuzi * ufuwa ababu kiyadiqu k’aka gawma
Save us, you are our saviour;
when the rain pours, the village gains a new life.
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uwi umubayi bawu kaba bawusha ghammu * kayi kulikiisi bakaduwa nayu 1thma
Oh! the Divine Giver! Remove our sadness from us,
and do not expose our wrongdoing.
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iwi murahamu mumini bidi ababu * waagha kuliku wana wawu wiyi ruhuma
Oh! the Merciful of the believers (the Prophet)! Extend your mercy to us,
the same way a parent looks [compassionately] on his children.
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iwi mulubiya wiyi dhambi b1d1 ababu * kukukia dhabizi wadhilika asiyu dhima
You are the intercessor for those sinful believers
who anxiously seek to be rescued from their overburdening sins.
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mutidili ‘asi wa‘asi simughiniwi * bal kuylkaya n151taha zaki karima
A wrongdoer is none other than the one
who feels shamefaced in front of his Merciful Lord about his deeds.
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mutadaraki ka‘inayati tuki dhimma * madamu ababu shikimini nasiyu dhima

A wrongdoer gets rescued as long as
he rightly pursues it through you (the Prophet).
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liwishiwa yuma ni‘amali bami namali * nawataghu21yu wu waka51 nawatu wima

He trailed behind in doing good deeds and giving charity,
the way the wealthy and the good did in your time.
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iyi kulla siku dhambi zaki dhiyi kuklya nakaJ11121 bumuzizi dhiyi kaghama
Every day, evil deeds (of the wrongdoer) are accumulating, [to be recorded in] Heaven,
and due to this he begins to gasp (out of fear of God's punishment).
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zuwili mikutu iyasayu kidiya mula * yubani abayu yumikutu yakida mima
He stuffed his stomach so much that he lagged behind in reaching his Lord;
a house that overeats is [usually] overtaken in doing good deeds.
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liliya dhabizi kawu muyu mukukutafu * wuziwili tuu zikuliyaki nimtzi thama
So the wrongdoer bemoans the state of his hardened heart,
but prevents his eyes from shedding tears (feeling remorseful) as [might be] expected.
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akasiri ‘asi ku‘atibu qada yamula * ‘asi ka‘udhuru tughiwé}/lu niqada kima
The wrongdoer imagines it is because of predestination [that he did wrong],
but he will not be excused for this, and he will pay for all of his actions.
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ulihubisiwa niduytini kadhambi yiji * « walishadidili kulibani sizu ghurama

He is like a prisoner who is indebted with so many sins
that they have overpowered his ability to pay them off.
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wakana hilat isukuwa hﬂa{t’ zatika * nikutawassali nakuluba mulghu mima

There is no way to overcome them (the moral debts),
except seeking [your] intercession and praying to the wonderful Lord.
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akituma‘isa kuriji‘a ‘amali zibi * kakughufuriwa nimulughu jafubi kama
[The sinner] hopes that his deeds,
will be pardoned by God, as dust is wiped away.
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aw bakawuna sayyiazu ziwili hasana * bakaba khamuri iliwili siki nijima
Or [he hopes for] a sudden change from a bad to a good state:
in the past it was said that sometimes vinegar can transform into wine.
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tima kula yabu ughiyawu kalu hamuka * zitu kughiliwa nawawuni kayu kutama

Oh! Prophet, you are capable of resolving problems;
[by your intervention] you brought to an end the hardship of the suffering.
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dhighi tufilibu matu dani mayi yamuyu * yakasiri kuwa mayi tamu masiza zama

We beg that whenever we reach the eye [opening] of a salty spring,
it will transform into sweet water that will quench our thirst.
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kaabayu nitizili kaba yafa‘a * alifu nahau kulikuzu dhambi (e.l.zima

Ah! I regret what I have done previously;
the letters alif and hau symbolize this wayward behavior.
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natuma‘i tawbat nasithi namu muyuni * muhna mfaql waulimini riya muqima
I hope I will gain your (God's) enduring forgiveness,
[and that you will] disregard the heart's hypocrisy and the tongue's boasting.
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nilini wimabu muyu waghu nayu jisimu * ina bitamanu kawuklu ina winama

When will my heart reconcile with my body to make it righteous?
They are not in conformity, and now I am aged and overburdened by [the love of worldly things].
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miwusidizini wa wutitu nali nilili * 51kuzudukana illa zimitaghana lima

I'was in a deep slumber during the days of my youth,
and when I woke up I found myself with grey hair (too old).
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mimi nitashili kuzadama yawu zawima * masafah kaliba katikitu naku kadama

I tried my best to follow in the footsteps of pious people,
but the journey became too difficult for me to compete with them.
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yliima yawirawu masikuni ytsiyu yuma * iku bali yaghu diya ditu ti kuwu jama

I saw myself lagging behind the successful [in piety],
and the road in front of me was too rough to persevere on.
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walihimidili widajiyu wima wawidu * nawu limatifu watushiza midayi yuma
They praised [the Prophet] and received their share of rewards,

but my poor pace left me straggling behind.
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safaru ‘az1mu kazﬂatl kunlwughusa nuw1yabu kaku nayu fuwa 1Jabu yuma
A journey does not go well in winter
if you intended to embark on it in summer.
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wamklghlza usu harlnayu baridi * namibu thuba kUJ1k1gha nijahannama
My face cannot stand too much heat or cold, and worse still,
it cannot dare to face the torment of the hell-fire.
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nituzili ghufu kaajli nituzi liyu * muti nishadidi wusikuwa biyi zulama
I spared my energy so that I did the minimum,
but the day is harsh and the night is too dark.
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bal kubushili rahmat yaki mulughu * furaha nidabu yilikili wusuwa thama

And instead I reminded myself of the mercy of God,
how happy will I be when I encounter Him face to face.
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bakima raja ﬂakhanu muyuni maghu * khawfu naraja zina kudu bidi zikima

My heart is full of hope and fear,
the two conflict with each other whenever they meet.
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iwi sahibu sik/ubuki du‘ufikabu * nakuliku ta‘a wayi quwa kayu wakima
Oh! my friend, do not despair and become weak;
the firm ones are always obedient.
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haqiqa mighu yi unayu rihima kuwunaa * haqi yawatu ﬁida‘ffu kayu rihima
Surely God showers His blessings upon righteous people,
it is His duty to help the weak.
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kasayu saliya katikawu wiyi ziyugha * barudibu “shiru ‘arjau wa tagaddama

So the weak should not despair,
in a short while they can overtake those who are in front.
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saba ulimiyi kuhusudi mughini suyu * tizili mitiri yaki yaghu mutaghu kama

Do not be envious of somebody's good fortune,
[thinking:] you are harvesting ripe dates, while my seedlings have shrivelled up.
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tidauwi zawu ya‘amali yazima kida * m1t1d1 mititu 1kaghusha mitidi mima
Persevere to the utmost in doing good deeds,
young date palms can produce better fruits than old ones.
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kabidu zatiima natliibu rad11 yamula * kumubida niyi kuna radi nikuba kllma
Out of love of the Prophet I seek the pleasure of God,
to love Him fosters unmatched blessings.
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tawma mulughana duba dua yamuhitaji * ilukumudurru haliyi siyu ithma
Oh! my beloved Prophet! Give me a prayer that helps the needy,
in order to stop their blameworthy misdeeds.
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wada‘i mabidu iyi akiamuru fiwi * waghu nialuyi ‘azimuya nami 1k1ma

How could one claim to love a person while betraying him?
Such a character must stop such wrongdoing.
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niyabi mabidu yasihiyu bawughimini * matu nanawmu majazada yaku kayima
What type of sincere love is there in such existence?,
It is as if the eyes and sleep no longer matched.
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Iiti niyuzili hal sayu bughi wa dhambi * awnlmafughu yawabidi namimu mima

I wish my composition could eradicate heavy sins,
or be fortunate enough to be [appreciated by] people of high integrity.
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kiwahijibili ruyayu dhabiza kiida * yamuyuwada wayaki k'akll ‘adima

When sins cover your heart a scab is formed,
and the organ may be difficult to cure.
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muyu wamubidi ughiyayi kutu kadhambl nadh1kr1 yaku nitakasu lamuyu jima

When a beloved heart is covered in rust due to sin,
then constant remembrance of God becomes the means to purify it.
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sii diyu ‘ila yaghu uwi utablbuya dau kulikuwi muyunima kaifunama

This is my weakness and you are my healer,
and my heart cannot avoid your means of treatment.
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kunali sa‘ada kukuwuya yaghu shakwa * huku nikushuku kulikuwi kutaka zima
To attain [true] happiness I must take systematic steps,
each one pointing the way towards attaining virtue.
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kukusaylzaku sifa yiji Jlmatu muni * miyughuni mayu kusikiza nasifa jima
I recite your good attributes and beautiful names;
to You belongs all worthy praise.
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dikiakii ababu yaisa matiwu yaku * illd za‘inili dalu haumisu wamima
No little praise is due to you, so that one benefits from
"dal", "hau" appearing after "mim" (i.e. madih, praises).
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balituliliyi sifanimu kuyifakhari watu * duwuzawu ziluwili duwuy/a jima
My duty to you is to encourage people to pray
for your blessing until their buckets overflow.
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haqgqa nina wifu shu‘arau walimazili * ma‘nani maghu yasifazu kuniza hima
Indeed, I feel envious of the competence of previous poets,
able to compose outstanding praise for you on all occasions.
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muyuwa sifani maku una kutuba hadi * kaba ulimiwa sifanimu kutaqadama

In my heart your worthiness is unlimited,
and my tongue keeps on praising you.
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ya‘ini fikira iwiliwayu ladha nisifa * zaku kakuyuwa kaba sifa nifuraha tama
One gets peace of mind when hearing your praises;
it is well-known that praising you brings happiness.
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ulikufumiyi kakuzigha ya/wusha(iri * ghuwu wa sana‘a naqishiyi kawa kufuma
What is composed in all due respect by this poet,
is like a beautifully embroidered robe from Sanaa (Yemen).
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ulimizi durra utughuw1 bakahghana fikirani bili hadhiqi najlgha yama
[The verses] are akin to pure gold.
There are two types of personality: the clever and the foolish.
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2 .
qubah fastha yaallyu tamuka dadl ikima kutida wifu kayu dau ikima

You have to admit the eloquence of those who have the letter dwad [in their language] (Arabic-speakers);
some become envious when this letter is well-pronounced (by a first-language speaker).
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hal kakutaya aya takuwafi sifazu * tuma yabinami yabina zukuwafi lama
The enumeration of verses should include your praises;
No matter my station, He deserves better than ordinary praises.
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am niwakira kazuaya qawmu za tiima * wanidaniyayu wu wajigha mawi simima
Or they want to belittle the achievement of the community of the Prophet;
those who misjudge me are fools: bad deeds cannot be similar to good ones.
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uwi wuna umati abawukaba watamanlya * kawu amblya ubiwabu sawu umama

There are communities who wish their prophets
had been given your community to guide.
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hakiukii ba‘dayu ubutifu mitu mulina * warithi zaniiru yahaday yaku ‘ulama

We have no fear of being led astray,
you have left with us scholars who guide us with your light.
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nakarama yighi zawu watu nimi‘ujiza * Wakumlghlylyu zibawani zakuw1 wima
And they have performed many miracles;
your compassion to the holy men is clearly witnessed.
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ilitaghushili mi‘ujiza yawu mittimi * w1yaku kayma utaghufu katika jama
The previous prophets worked their miracles,
but yours are still happening [from time to time].
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hagqqa miyughuni maayazu nikulimiwa * kuliku sifazu hukuhudu kulagha mima

Indeed, among your signs is that recognition
of your goodness is unmatched, which itself is a miracle.
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hal kukunayna klnlyayl mabuyu mima * hal zu ziriba zifuwayi bahari dima
How will I exhaustively quantify by mere speech your good deeds?
It is like comparing [the number of] fishes in a fish trap with those in the sea.
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sikaba wubiwu wasifazu riyu takawu * nagawli yaghu 1wub1wu ina kukuma

This does not mean your attributes are unexplainable,
it is [simply that] my speech that is too limited to speak about it.
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nafadli zaku nizamani naaya zaku * kulaghani sizu niwaqati siyakusima

Your acts of gratitude and your miracles are uncountable,
it is like chasing time to a period of infinity.
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silifi nutuqi kulaghani sifazu tuma * namaqusudi wakayu ilimisu wamima
I cannot continue describing the attributes of the Prophet,
the aim of this composition is to end his praises well.
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illa haqigami mufa kiwu wayu shawqu * kama matati sisi ytita yaslfa lama

Indeed, I am dying of thirst with my passion,
I drank very little water, which cannot quench my desire to praise the Prophet.
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niyaba salamu ikulikuwi fuwitiniyu * kiyawa kamdila fakharizi kayu zadima

Let numerous blessings from God be showered upon him,
it is our pride to continuously pray for him.
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nasalamu tina ikulikuwi kilawa kaku * kaba mughiniyu wufazawi kayu salama

And again, may peace and salutations be upon him;
no other creature deserves such preeminent blissful recognition.
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salamu ‘alayka yakakulla alublllzu mula wajama‘a wukitaya wakusillma

May peace and salutations be upon you, and all of creation [says] the same.
The God of all abundantly showers His blessings upon those who salute you.
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nasala 1ghayu jamisiki yatukuwayu * kaghu yushimali aw kiisi uliku mima
And the prayers are like musk which is
spread north and south by your virtuous presence.
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nasalamu tayna 1shuk1ya qaburi yaku * bakaluwa kayu mutaghaw1 wiyi nu‘ima
And may peace and salutations be upon you again in your grave,
let the sand be soaked with the grace of God.
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nakusifu kaghu taghulizi bili yadu‘a * kakaba biliya kabawili mali katuma
And my praises for you come prior to my prayers,
I have nothing else to offer that is more worthy than this task.
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wamishabu sala bawu kaba wamu abudu miila nablmabu kayl zitu maday dawama

In the end, when a prayer is sincerely devoted to God,
it will always be given abundant reward.
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Appendix 2¢
Epilogue of the Hamziyya from the Ab manuscript

alhamdu 1111ah1 tashiliyu yahkunnll kafadili zakl mulawaghu miyi ‘azama
Praise be to God, this work is now completed,
by the grace of my Lord, the Almighty.
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mula rnuraharnu muhammadi bin sa‘ldi * alabiisiri musanifu miyi nazma

May God bless Muhammad bin Sa'id
al-Busiri, the composer of high status.
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nakula abawu lisifili tima yamul * taghu wa arabu naturuki nawa¢ ajama

And everyone who praises the Prophet,
including Arabs,Turks and all the other communities.
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rihima i‘Umu taghu sawu nawaghiniwi * islamu wunti nami bati mutarajima
May blessings be given to them and all the rest
of the Muslims, and to me, the translator from Pate.
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atushishi ta‘a nashari‘a itufuwasi * suna najama‘a tidi nazu tukhitatima

And may He give us strength and piety to follow His commands,

and to abide by the prophetic traditions accordingly.
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nafaradi siyu iliyumu shi/ghuni maghu * yakida kuhiji utidili yasiyu tama
And may I pay the debt that I owe,
that I may go to perform the pilgrimage [in Mecca] before my demise.
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kawadi faradi nasunazi manasiki * nidi namadinah kamuzuru kibidi kTma
That I may complete the obligatory rituals and make the optional sacrifice,
and then go to Medina to visit the Beloved One.
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utughufurlh dhambi zitu namakusayyi * nazawa bughufi wakifika kaadama
May our Lord forgive us our sins and any wrongdoing,
and [those of] all the righteous ones up to the time of Adam.
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wana wabi biri kutidiya wafili wawu * taghu tulunawu nafidafu tini kukuma

And may He grant our children the ability to obey their parents,
those in our time and theredfter.
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tamat nasala nasalamu itililii * tuma yamulughu namitimi wataqgadama
I end with prayers: may blessings be showered upon
the Prophet and all the other messengers of God.
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And his family members and companions,
and all of his righteous followers.
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bidi yifumabu bibu zunti katika lagha * nadiwa musitu utaduni kitaranama
When the wind was gusting in the sky,
I was alone in the forest composing this work.
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natarikhiyi nisizibu kuzadawani * yali ‘ishirini natisi‘a mizi wa fima

And the date I completed the composition
was the twenty ninth of the best-known month (i.e.Rabi'u al-Awwal)
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wakuzawa kaki tuma yltu juma‘a tatu * baki nirtizi yalimaka mufuma juma

And a Monday, the day our Prophet was born;
it is a Friday in the Nairuzi (Persian) calender.
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nahijira yakl rnustafay yalialifu * nayaka sitini “namiwili nayana yuma

And the date since the Flight of the Prophet

is one thousand and sixty years, with one hundred to be added on top.
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namutarajima ni‘ayni naya nadali * ri wawu nasini zaziwiyu li‘uthayma
And the name of the translator is 'Ayn, Ye, Dal,
Re, Waw and Sin, the son of 'Uthman.
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miila murahamu nawazﬂl naawu nayu * kiisa kasahihi kimaliza kumurahama
May God bless him, his ancestors, and their offspring.
After correcting the text (if it has any mistakes in it), [God's] mercy will follow.
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