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Urban Woes and Pious Remedies:
Sufism in Nineteenth-Century Benaadir
(Somalia)

Scott S.Reese

In the Benaadiri region of southern Somelia, saint stories
contamed within locally compiled hasiociaphies provide
valuable insights o aspects of social liviory that would
atherwise remarn unrecoverable o this arin e | draw upon
these familiar but underused written sources to challenge
some commonly held ossumptions about the relationship
between urban commercial Uife and Subisne in Somalia dur-
ing the late nineteenth and carlv twenticth centuries. First
I explore the complex hiikages between urbanites and Sufi
organizations during this period. Then I examine the nature
of locally perceived social crises as thev were understood
within the hagiographical works, particularly the Qadiri
work Jawhar al-Nafis and the Ahmadi collection Manaqib
Nurayn Ahmad Sabr, and their suggested paths of remedy.

And [Shaykh Uways| sctiled down to the task of bringing
God's worshippers to the rightly guided path by land and sea,
[hoth] male and female. Because of this he traveled o dis-
tant towns in the land ol the Swahilic . and the land of the
Benaadir, [to] its villages, hinterland and towns. 1 he wished
to travel, a great crowd of men, women and children, both
free and slave, would accompany him. (Ihn Umar 1964:11-
12)

With this statement, from the hagiography of the Somali saint Shaykh
Uways al Barawi, Shaykh Abd al-Raliman b. Shaykh Umar casts doubt on
western scholarly interpretations of Sufism in Somalia. Both colonial offi-
cials and contemporary scholars have olten portraved Somali Sufism as a
rural phenomenon with Little impact on the towns of the region. In the
words of Tomaso Carletti, a colonial governor, “1 did not see much [Sufi
organization, any brotherhoods or cawiva,” locared in the towns of the
coast. “The term, zawiva,” he adds, is “almo<t ivnored and 1 have never

thoueht toadopt the rerm ‘ikhwan’ [hrotherhoo 1o desionate the affiliates
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of a religious order |in the Benaadir]”(Carletti 1912:68 9] Certainly Car-
letti’s interpretation was extreme, but while not denying their existence in
urban areas, subscquent investigators such as the Iralian official Massimo
Collucci, the British anthropologist .M. Lewis, and the historians Lee Cas-
sanelli and Said Samatar have addressed Sufi manifestations in rural areas
alone [Colucer 1924; Lewis 1955, 1956; Cassanelli 1982, Samatar 1983).7

A careful examination of lacally compiled religious texts, written
primanily in Arabic, including theological works, Sufi manuals, and hagio
graphics, reveals a great deal about Sufism in the urban milicu. Until re-
cently, scholars have used these religious texts primarily for their bio-
graphical data regarding the “learned classes” or ulama (Ar. sing. alim), or
to examine the theological positions ol various rehigious leaders (Martin
1976 Pouwels 1987). In his seminal work Muslim Brotherhoods in Nine-
teenth Century Africa, B.G. Martin, for instance, uses hagiographies, po-
ctry, and other religious texts solely to outline the lives and theological
and polhitical positions of the famous Qadiriyya and Saliluyya lcaders
Shaykh Uways al Barawi and Sayyid Muhammad Abdullah Hasan [Mar-
tin 1976). Few have sought to use these sources to fill in the broad outlines
of local social and cultural history. Recent works, however, such as R.S.
O'Fahey’s (1990) history of the Su fi leader Ahmed b. Idris, use locally-com-
piled materials to enrich our understanding ot African Mushim societies.
Muhammad Kassim (1995) has begun to outline the place of the ulama
within the urban communitics of the Benaadir using hagiographics and
local oral traditions. In this article T draw upon these familiar but under-
used written sources to explore the importance of Sufism and the turuq
(Sufi orders) for townsmen in Somalia during the late nincteenth and early
twenticth centurics.

A close reading of hagiographies, or manaqib (sing. manqabah), and
urban oral traditions reveals that from the late 1880s the urban-based Bena-
adiri merchant community, like their rural cousins, maintained a com-
plex and interdependent relationship with local tariga (pl turug) net-
works.' Local merchants were closely tied to the ulamea and Sufi leadership
through ties of family and patronage, which provided them with prestige
and spiritual capital. Many had cven more intimate relations with the lo-
cal religious establishment as members of the important sccond tier of
leadership within the various Sufi orders. However, Sufism in Benaadiri
socicty effected more than the solidification of social bonds. As in most
African communitics, the profound disruptions of the nincteenth century
provoked uncertainty within the Benaading merchant community. Many
sought to account tor the upheaval and consequent social uneasc of the
times. The Sufi orders provided a venue for Benaadivis to consider the
sources of their troubles and their solutions.

Scholars such as Michael Gilsenan (1973} and David Edwards (1996)
have demonstrated, in Egypt and Adghanistan, respectively, that miracle
narratives can tell us a great deal about the communities that produce
them. As literaturc, they argue, miracle narratives mayv he best approached

as storics which “provide an avenuce for undersianding the cultural sig-
nificance of Islam” in a given socicty (Edwards 1996:130). In particular,
miracle stories act as a popular “discursive vehicle” through which “a cer-
tain kind of ethos and worldview are made real and apparent” (132). In
short, hagiographies, in addition to glonfying the hite ol a given saint, pro-
vide the outline of a moral universe

In the Benaadiri context, miracle narratives outhine proper moral
and cthical norms. Saints, such as Uways al Bavawis and Nurayn Ahmad
Sabr, are held up as moral icons whose pious natures should be emulat-
ed. 1 would argue that the stories contained within local hagiographical
collections also serve as a lens for actively interpreting the world around
them The end of the nineteenth century brought great hardship to the
urban merchant communities of the coast. Disease, commercial competi-
tion, and encroaching colonialism spefled economie disaster for local mer-
chants. For many Somali townsmen the causes of these maladies lay not in
external factors such as the vagaries ol iternational cconomics or epide-
miology but in their own moral fahings. The turug, which emerged as a
popular torce at almost the same moment as these calamities and attracted
a large following among the urhan merchant classes, provided a context for
exploring these failings and proposing solutions hy mcans of a rencwed
moral framework. As accounts of these times, the managib provide the
blucprint of a communal moral history throuzh which Benaadiris tried to
make sense of the global political and cconomic changes of the late nine-
teenth and carly twentieth centuries within the realm of their own cosmo-
logical world.*

This article consists of two parts. In the first, I discuss urban Benaadir
socicty and the erises it faced in the later nineteenth century and sketch
out the evidence for the links between the urban mercantile community
and the Sufi turug in the late nineteenth century. For the sake of simplic-
ity, 1 will focus primarily on the role of the Qadinyya order amongst the
merchants of Mogadishu, with additonal examples trom the traditions of
the Ahmadiyya order centered in Barawe. In the sceond part, 1 examine the
nature of the local erises as understood within the hagiographical works,
particularly in the Qadiri worl al-fawhar al-Nalis (Ibn Umar 1964) and the
Ahmadi collection Manaqib Nurayn Alhmad Sabr (Nuur [19257]).

The Benaadir in the Nineteenth Century

The region of the southern Somali coast known as the Benaadir was the
northernmost extension of the East Alrican tiading coast that included the
ports of Mogadishu, Marka, and Barawe. The arca had been an entrepot of
international trade since anuquity. One of the carliest mentions of the
coast oceurs in the much cited M'eriplos of the Frythrean Sea, an anony-
mously composed merchant’s guide written between AdD. 50 and 60 that
refers to the entire region as the “Land of Puni,” a country renowned for
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the production of frankineense, myrrh, and other valuable commaodities
(Periplus 1980:62, 64). The southern coast reached its zenith during the
middle ages as referenced by a number of well-known Arab geographic
works which cite the region’s essential role in Indian Ocean commerce.
The most detailed and effusive of these works is the account provided by
the fourtcenth-century Moroccan traveler 1bn Battuta, who visited Moga-
dishu in 1331, He described the town as a casmopolitan center of interna-
tional commerce, built on trade between the intenior and the wider Indian
Ocean as well as religious scholarship (Hamdun and King 1994). By 1800,
Mogadishu, and the coast in general, retained but a shadow of its former
prosperity. Much of Mogadishu was in ruins, and the ports, once hubs of
East African commerce, were minor backwaters of the Indian Ocean trade.
This decline was apparently due to a combination of the Portuguese intru-
sion into the Indian Ocean and pastoral expansion from the Somali inte-
rior into the urban sphere.

The coast’s initial decline coincided with the arrival of the Portu-
guese at the end of the fifteenth century. Although the carly Furopean ad-
venturers made no attempt to subject the Benaadir to their anthority per-
manently, Vasco da Gama shelled Mogadishu on s return vovage from
India in 1499, and a force led by Tristan da Cunha sacked and burned the
town of Barawe in 1507 Such raids, in and of themselves, probably did not
lead to the direct decline of Benaadini cconomic influence. However, Por-
tuguese disruption of Indian Ocean sea-lanes and the shifting of commer-
cial traffic further south to Malindi and Mombasa robbed the Somali coast
of much of its economic importance (Puzo 1972:32-35). In the case of Mo-
gadishu, cconomic decline was exacerbated by disruptions in its commer-
cial hinterland. During the seventeenth century, pastoralists of the Ha-
wiyya Abgaal clan from the interior made inroads into the commercial
cconomy and town life. By 1700, the Yaquub lincage of the Abgaal had
scized control over Shangani, the northernmost quarter of the city. The
result of this invasion was the abandonment of several arcas of the town
and the clustering of the remaining inhabitants in the town’s other main
quarter, Xamarweyn (Reese 1996; Alpers 1983:442).

At the start of the nineteenth century, the coastal towns were inhab-
ited by a variety of kin groups or clans whose structure closely mirrored
the segmented lineage organization of the pastoralists in the interior. Some
of these groups laid claim to foreign origins. The Hatimy ot Barawe, for
example, claimed to be the descendants of refugees from al-Andalus, or
Islamic Spain; the Waili also claimed Arab origins although from Yemen.
The Shanshiyya of Mogadishu contended that their ancestors migrated to
Africa from southern Iran. The towns were also home to a variety of lin-
cages known as the Ashraf, who claimed descent trom the Prophet Mu-
hammad through onc of his two grandsons, Hasan and Hussayn, and who
laid claim to more or less pure Arab ancestry. Other urban clans, however,
claimed cither local Somali or mixed origins. The Morshow clan of Mo-
gadishu, for instance, claimed ta be descended from Arab immigrants and

clements of the Ajuraan clan that ruled much of southern Somalia dur-
ing the sixteenth and seventeenth centuries. The Bendawow held that
their sole progenitor was a certain Amin Khalifow, & member of the pas-
toral Hawivya clan who sctiled in Mogadishu alongside the Morshow
around the time of the town's founding (Reese 1996:167; Cassanelli 1982:
100-101). Finally, groups who were far closer to their pastoral roots lived
in each of the major towns. As mentioned above, from around 1700 the
Abgaal clan of the Hawiyya inhabited and ruled the Shangaani quarter
of Mogadishu along with a number of smaller or newly arrived clan
groups. Barawe was similarly home to clements of the Tunni clan, while
parts of the Biimal lived in Marka. Both groups were entrepreneurs who
had grown wealthy through the cmerging commercial agriculture sector
along the Jubba river during the first half of the century and obtained resi-
dence in the towns through their business connections with settled towns-
men (Reese 1996).

The merchants of the Benaadir were primarily regional middlemen,
Urban merchants specialized in obtaiming agricultural and pastoral goods
(e.g. ghee, hides, and livestock) from Somali commumities in the interior
and exchanging these for imported products (e.g. cloth, tobacco, and beads)
with Arab and Indian traders in the coastal ports Others participated in a
modest regronal export trade dealing i cattle, ivary, and ambergris among
the ports of the coast as tar south as Zanazibar (Reese 1996, Alpers 1983). By
the second decade of the nineteenth contury, the tagging commercial for-
tunes of the coast began to revive due to the rise of commercial agriculture
in the Jubba-Shabeelle river valley and the gradual expansion of coastal
commercial networks into the more distant intenor.

The emergence of commercial agriculture in the Benaadir was due
primarily to the fortunes of geography. As Cassanelli points out, the Bena-
adir was the only part of the East African coast with a fertile riverine plain
in its immediate hinterland. The coastal plain created by the Shabeclle
viver is only a few miles wide at any given point. However, it continucs,
running parallel to the coast, for two hundred miles, and in some places
the river banks are higher than the plain, which provides optimal condi-
tions for irrigated agriculture (Cassanclli 1982). The casy accessibility of
fertile land provided a ready source of food tor the major towns from their
founding. The transformation of agriculture into a commercial enterprise,
however, was duc largely to the arnval of a number of migrant pastoral
groups in the carly years of the nineteenth century. Following their arniv-
al, cach of these groups, the Tunm near Barawe, the Biimal in Marka
and the Geledi in Afgooye just outside Mogadishu, established ownership
rights to the fertile riverine land and within a <hert time made the local
cultivator groups their clients. By the mid-nineteenth century, pastoral
entreprencurs, using these client cultivators and imported slave laborers
from southern Ethiopia and clsewhere in East Alnca, were producing large
amounts ol grain, sesame, and, later, cotton for commercial markets (Cas-
sanclli 1982:162).
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Although the urban residents of the coastal towns did not at first
own agricultural land in the interior, they still benefited from agricultural
growth through their control of the ports. Whilc pastoral entreprencurs
controlled the means of production in the interior, they lacked both the
facilities and commercial contacts to cxport their goods to a wider market.
They needed to maintain amicable relations with the urban merchants,
who could provide access to shipping and commercial contacts and guar-
antee a favorable overseas market for their produce, which included grain
and sesame as well as other pastoral products, mcluding livestock, ghee,
and hides, all of which were shipped south to Mombasa and Zanzibar and
across the Gull of Aden to southern Arabia (Cassanclli 1982:162; Reese
1996).

Benaadir merchants also broadened their cconomic horizons by ex-
tending their commercial interests inland in search of © luxury” goods such
as wory and slaves. At the beginning of the nineteenth century, the so-
called “ivory-frontier” of Somalia extended to the near hinterland of the
towns. Some traditions suggest that at this time clephants and other beasts
roamed freely about the country “to the edge of the sea” (Ihn Sharif Alj
1954:58-59). Population movements, sedentar 1ization, and continued hunt-
ing, however, gradually forced merchants and hunters further inland in
search of ivory, thino horn, and other valuable low bulk goods for the In-
dian Ocean trade. By the latter half of the nineteenth contur Y, Many coast-
al traders had scttled in the interior cither to trade on their own or to
act as agents for a larger coastal merchant. Most scttled in one of the in-
land towns such as Luug, Bardheere, or Buur Haqgaba or used them as bases
of operation for deeper forays into the territory of the Boran and Arussi
peoples in present day Ethiopia (Ferrandi 1903:314). Coastal merchant.s
prospered by controlling the flow of slaves and ivory toward the Benaadir
towns. Many also made substantial profits in the local grain and livestock
markets of the interior (Reese 1996),

In the final decade of the nineteenth century, Benaadiri merchants
faced challenges to their renewed prosperity. Before, urban dwellers and
their pastoral allies were able to safeguard their cconomic prosperity by
defcating external threats (Cassanelli 1982; Reese 1996). During the last
two decades of the century, however, a number of crises threatened Bena-
adin cconomic well-being. Some of these calamities were natural, most
notably the drought and rinderpest epidemic which struck much of East
Africa during the 1880s. Others were created through human agency, in
the form of Indian financial leverage, Arab mercantile adventurers, and
encroaching Omani and European imperialism.

The severe difficultics of urban coastal East Africa daring the last
twenty years of the nineteenth century are a widely documented phenom-
cnon (see Cooper 1977; Sheriff 1987). The Benaadir coast was hardly an
exception to these hard times. Rinderpest, as clsewhere in East Africa,
decimated local livestock herds in the mid-1880s. The cpidemic crippled
local exchange between nomads and the smaller coastal merchants that

was based largely on pastoral products such as hides and ghee (Ferrandi
1903:11-12). To make matters worse, the Benaadir region also found itself
the objeet of first Omani and then European imperial designs. In 1876, the
Omani sultan of Zanzibar Sayyid Barghash soupht to establish control over
the Benaadir by placing governors and garrisons ol troops in each town
along the coast. Then, in 1890, vinder political pressure from the British,
the Sultan agreed to lease his Somali possessions 1o the Italian Company
which received the ports of Mogadishu, Marka, Warshaykh, and Barawe
and their hinterlands (Hess 1965]

The political impact of the Omani and Furopean presence was ini-
tially imited (Reese 1996), but theis presence did have a severe economic
cliect on the local merchant community. Additionally, an intlux of Indian
merchant capital Hooded the region. Indian and Arab merchants were pres-
ent i the Benaadir from at least the middle of the century (Alpers 1983),
but thew involvement was limited primarily to activities on the coast as
tmporters and exporters. By the last decade of the century, the influence of
these groups had grown alarmingly throughont (e region. In 1899, British
officials in Kismaayo reported that the Indian monopoly over the ivory
trade was so strong that sovernment intervention at the local level was
necessary to prevent the impoverishment of local traders (Kenya 1899).
Fher solution providing Somali traders free tr msportation to markets in
Lamuand Mombasa- seems 1o have done Tittle 1o arrest Indian and Arab
intluence. By 1911, that same Kismaayo adminisiration reported that Arab
traders were gaining an mereasing foothold i the local cattle market and
that virtwally all agricultural commerce with the cultivators of the Jubba
nver was an the hands of Arab merchants (Kenva 1911-1913:38). In 1914
an Ttalian commercial official reported that small scale Arab and Indian
merchants had established bases as far mland as Balcad trading in all man-
ner of local goods including prain, phee, locally srown cotton, and sesame
(Cutfinn 1916:16, Kenya 1924),

As Ferrandi (1903) points out, Benaadinn merchants became increas-
ingly indebted to these new arnvals. Foreclosures were a regular feature of
dealings with Indian creditors in particular. One cighty-year-old inform-
ant trom Mogadishu noted that during his grandfather’s time countless ur-
ban merchants lost both their property and their hivelihoods through usu-
rious deals with South Asian merchants who regnlarly confiscated the real
estate ol traders who defaulted on loans (Sokorow 1994). Ttalian colonial
records cite one such instance in the case of Abdullah Nasr, a minor Mo-

gadishu merchant, who was foreelosed upon by Tus Indian creditors for a
debt of MUT. $70. The baraza, a council consisting of local elders, the Zan-
zibari governor, the Italian resident, and the chicl gadi declared that the
merchant had two weeks to make sood his debes or have his goods and
slaves auctioned and the proceeds turned over to his creditors {Sorrentino
1910:64-65). For the Benaadir, most of the nimeteenth century was an era
ol prosperity, hope, and sec urity. It was ending, however, with a period of
crisis, pestilence, and trauma.
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Merchants and Ulama, Blood and Patronage:
The Urban Sufi Phenomenon

At the same time that the Benaadiri community began to experience the
crisis of the late nincteenth century, organized Sufi turug gained popular-
ity in the towns of the coast. From the last quarter of the nineteenth cen-
tury through the middle of the twentieth, the various turug played a cen-
tral role in Somali society. While Sufism was known in Somalia before
that time, it was largely the preserve of a lew ascetics; it only emerged as a
prominent social movement under the guidance of charismatic preachers
after 1880, The efforts of these cleries were so successtul by the beginning
of the Sccond World War, it was estimated that virtually all Somali males
identificd, at least nominally, with one of the local schools of Sufism: the
Qadiriyya, Ahmadiyya, or Salihiyya (Trimingham 1965).

Madern scholars of Somali history and culture have amply demon-
strated the importance of rural saints, shaylkhs, and local preachers, or
wadaads. In addition to their spiritual roles, these men frequently acted as
advisors, mediators, and even pohitical leaders amongst the clans of the
intcrior (Lewis 1998). An examination of the manaqib and urban oral tra-
ditions reveals that the townspeoplevt the Benaadir coast also participated
in a vibrant mystical culture and, as I will show below, played a pivotal
role in Sufism'’s expansion.

A number of intluential shaykhs of the period made their mark in
the largely urban milicu of the coast. Foremost among these was the Qadiri
shaykh Uways b. Muhammad (1847-1909). Born in the southernmost
Benaadir town of Barawe, Shaykh Uways is credited by his followers with
the almost single-handed revival of the Qadiriyya order in Fast Africa.
Accounts of Uways’ childhood, education, and travels have been widely
documented: between 1880 and his death in 1909, the Shaykh succeeded
in sprcading what became known as the Uwaysiyya branch of the
Qadiriyya throughout southern Somalia and along the East African littoral
as far south as Tanganyika (Martin 1976; Samatar 1992). The writings of
most western-trained scholars concentrate on Uways’ activities among
rural and disadvantaged peoples. Qadiri oral and written traditions empha-
size the attraction the Shaykh held for all segments of society, rural and
urban, clites and non-elites. As the quote at the beginning of this article
clearly indicates, Qadiri disciples viewed Uways as an important presence
in the towns of the Benaadir as well as its villages and hinterland.

The Shaykh's intluence among the urban mercantile classes is dem-
onstrated in numerous written and oral manaqib. His first miracle is said
to have been performed in Mogadishu among the merchants of the town
whom he “saved” from their reputedly immoral ways and initiated into
the path of the Qadiriyya.

And among his first miracles. .. which were related to me by
the transmitter Shaykh Nur al-Din Flag Yusaf al Qadri from
Shaykh Tahir Abu Bakr al Bantui who said When Shaykh

Uways al-Qadri came from Baghdad he staved in the house
ol Imam Mahmud b. Benjamin al-Yaqubi,® who reccived him
and honored him, and the office of the Qadiriyya was in-
stalled upon him |[by Shaykh Uways| There was in that time
in Mogadishu a disgusting practice called fekow, which
was followed by two factions; one was called almugh and
the other shabili. Each was a powerful party, ey composed
ol people from Xamarweyn and Shangaani [the two principal
quarters of the town|. The members of cach faction aided
cach other with their assets. Among them were the Ashraf,
merchants, notables, clan clders, rulers, patrons, and people
ol the ships. All of them assisted and participated in this
abominable practice until the breasts of the ulama contract-
ed [with anguish] and they were incapable of forbidding them
from it. Han Abi Bakr Muhdhar cimigrated nine times from
the town, tinally maoving to Warshaykh on account of this
abomination and others, hving there until his death, .. . As
for Shaykh Abd al-Rahman h. Shaykh Abdullah, knowh as
FHani Sufi, he did not leave. He preached to them and exhort-
ed them night and day and they continued in their abomina-
tion and did not histen even though he preached and exhort-
cd unul the arrival of Shaykh Uways al-Qadiri in Mogadishu.
When they heard of his armival in Mogadishu and his pres-
ence in the house of the Imam they took counsel in their
mecting place and said: Tomaorrow, God willing, we will
mect in the Friday mosque in Shangani and face the Shaykh
Uways al-Qadiri so that we may repent before him of the
abaminations. They met in front of the mosque, performed
nitual ablutions and went betore Shavkh Uways. They greet-
ed cach other, and their leaders said, “O Shaylkh Uways al-
Qadiri, we repent of the abomimation and traod and aban-
LAand L
they abandoned the repulsive practice and other abomina-
tions with his blessing. (Ibn Umar 1964:111-112)

don it. May God grant us victory and guidane:

This incident will be discussed more Tully below. Flere it is important to
note that according to oral and written hagiographics, tollowing this inci-
dent, hundreds of townsmen from all sacial classes, “bath free and slave,”
locked to the side of the Shaykh and joined the Oadiriyya as muridun
(sing. murid).* These new adherents included many of the local ulama, in-
cluding Shaykh Abhd al-Rahman b. Abdullah al-Shanshy, known more com-
monly as Shaykh Sufi; members of the political clite, most notably Imam
Mahmud h. Binyamin al-Yaquubi, leader of the Abgaal clan, the dominant
political foree in the Shangani quarter of the city, and many members of
the merchant class (Ibn Umar 1964:8- 24).

Although less dramatic than the arrival of the Oadiriyya in Moga-
dishu, the appearance of the Ahmadiven also avreted readyv adherents
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from the urban peoples of the Benaadiv. The advent of the Ahmadiyya on
the coast is credited not to the emergence of a single chanismatic holy man
but to the cfforts of a number of shaykhs deputized to spread the word of
the order by an Ahmadi leader from Arabia, Shaykh Mowlan Ahd al Rah-
man.’ According to most oral accounts, Shaykh Mowlan came to the Bena-
adir coast a few years before the return of Shaykh Uways and installed five
pious men as representatives of the order These five then proceeded to
spread the teachings of the order along the coast and up the Jubba valley
(Bana Funzi 1994). While never as numerically large as their Qadiriyya
counterpart, the Ahimadiyya had, by the end of the nincteenth century,
spread throughout the Jubba valley, making it, by some accounts, the pre-
eminent (ariga along the river (Mataan 1994). During the same period,
large Ahmadiyya followings formed in the towns of Barawe and Marka
under the leadership of Shaykhs Nurayn Ahmad Sabr and Ali Maye re-
spectively (Nuauar [19257] Cerulli 1957:190). A small Ahmadivya commu-
mity also tormed in Mogadisha, although some contend that membership
there consisted primarily of immigrants from the other two towns (Ahmad
1994).

Exact data for the numbers of townsmen attracted to the various
turiug are non-existent. Family historics suggest that by the turn of the
twentieth century most men claimed at least nominal attachment to one
of the main turug, the Qadiriyya, Ahmadiyya, or, more rarely, Salihiy-
ya (Dhecre 1994; Shaykh bin Shaykh 1994; Hajj Ali 1994)." Similarly, an
carly Italian administrator in the interior trading center of Luug in the
1890s noted the prominence of tariga membership among the community
of merchants from the coast (Ferrandi 1903:241-242).

One of the distinctive features of the turug in the towns was the
extent to which the lives of religious practitioners and merchants were
closcly intertwined. While it was possible to find among the mercantile
inhabitants of the Benaadir towns those who were concerned only with
commerce and others who followed purely religious pursuits, the so-
cial lines between these groups were hardly distinet. The lives of religious
practitioners and lay people were closely linked. Their worlds intersect-
ed through ties of tariga affiliation, kinship, and patronage. Sometimes
individuals were both religious practitioners and merchants."

Few urban lincages were exclusively religious in character. An ex-
ception was the Reer Fagih, also known as the Banu Qahtan, of Moga-
dishu, a clan of religious scholars, who, until the advent of colonial rule,
held a local monopoly over the position of qadi, or judge {Ceralli 1957). In
general, however, urban familics and lineage units tended to be involved
in both religious and sccular spheres of society. Many families, in fact,
counted both ulama and merchants among their members. While urban-
ites claim that this was a custom carried out from “time immemorial,”
evidenee of its practice can only be dated o the later nincteenth century
and is largely connected to the rise of the turug.

During this period, most merchant familics hoped ideally 1o direct at

least one ol their sons to religious pursuits and the siudy of ilm (the reli-
gious scicnces), while the others took up commerce or varous trades. Such
was the case of Fagih (“jurist”) Yusuf, of Mogadishu’s Shangani quarter dur-
g the carly twentieth century. According to tanuly tradinions related by
his grandson, the Faqgi and several other hrothers dedicated their lives to
study, supported by several younger siblings who became small merch-
ants and tailors (Shaykh Muhammad 1994). Occasionally, this strategy pro-
duced a noted scholar or holy man. Shaykh Ahmad Nurayn, a respected
nineteenth-century jurist and carly leader of the Ahinadiyya tariga from
Barawce, for example, was a member of the notable Hatimy clan of mer-
chants. Similarly, Shaykh Abd al-Rahman Sufi (d. 1904]), poet and early Qa-
diriyya leader in Mogadishu, came from the commiercial Shanshiyya clan
(Nuur [19257]; Sokorow 1994).

Obviously, not every family or lincage could hope to produce a scho-

lar or holy man of prominence. For merchants who Tacked a prominent
relavive amaong the ranks of the glama, o Sulic leadeeship, supporting re-
Ligious msututions such as mosques or student hostels through endow-
ments of wagf or patronizing individual religious notables were the most
common means of acquiring spirvtual capital. In Mogadishu, as in most
places i the Islamic world, notables regularly provided funds for the
construction and maimtenance of mosques and other religious structures.
Fvidence trom epigraphs demonstrates that from as carly as the eleventh
century, local personages, including a number of women, supported the
construction of mosques in the oldest sccuons of the town. The Italian
cthnologist Enrico Cerulli noted that one of the carliest inscriptions found
in Mogadishu’s main jami or Friday mosque indicated that it was con-
structed around 1238 and endowed by a local notable, Kululah b. Muham-
mad (Cerulli 1957:8). Similarly, the Somal historian Sharif Aydrus b, Ali
provides a detailed list of prominent mosques built and maintained by lo-
cal persons of note through the nud-twentieth century (Aydrus 1954:39).

In the hagiographies and oral traditions of the later nineteenth and
carly twentieth centuries, mention ol such endowments is rare. Rather
than endowing centralized institutions, henefactors subsidized the activi-
ties of individual Suti masters, students, and scholars. The funding of scho-
larly activities could take a varicty of torms. The most direct of these was
the distribution of personal largesse. Local benefactors, for instance, might
present regular or occasional gifts of cash, hivestock, or other foodstuffs to
a shaykh or alim in order to help finance the later’s study and instruction
ol students or, more rarely, the practice of tradigonal/lslamic medicine.
Alternatively, a merchant might provide an alim with a quantity of goods,
such as cloth, spices, coftee heans, which the latter could sell to finance
his activitics, Merchants arc also said to have helped members of the ula-
ma finance larger trade ventures toward the same end [Sokorow 1994; Ta-
hir 1994).

In addition to the distribution of Lirgesse, merchants and other no-
tables also subsidized members of the vlama and Suti shaykhs through
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acts of hospitality. This often took the form of feasts provided for shaykhs
and their followers on various holy days or the provision of permanent or
semi-permanent housing. The provision of hospitality to scholars, saints,
and students is a motif that appears constantly in both written hagiogra-
phies and oral traditions. Merchants might make their homes available to
learned individuals on an ad hoe basis. During the 1920, for cxample, a
hide merchant and follower of the Qadiriyya named Uways Nuur, from
the Bendawow lineage, often hosted a certam Shaykh Ooyey al-Qadiri from
Jawhar along with his followers. His hospitality usually consisted of pro-
viding them with food and occasionally lodging during their stay. Simi-
larly during the 1930s, Hadi al-Barawi, a Barawe merchant living in Bard-
heere, frequently offered passing 'scholars lodging for a night or two in
exchange for prayers of blessing or lessons in ilm (Nuur 1994, al-Hadi
1994),

Hospitality could also take the form of more long-term and concrete
mvestment. Two vivid examples of this are recorded in the oral traditions
of Barawe. The first centers around the Ahmadiyya shaykh and alim Mah-
mud Waciis, who settled in the town of Barawe from the Ogaden during
the later nineteenth century: “Shaykh Mahmud Waciis came to Barawe in
the middle of the night and encountered Shaykh Nurayn Ahmad Sabr and
said ‘Tam here at the order of God. Take me to the house of Suudow Abrar
[the pious wife of a wealthy merchant|.” Shaykh Nurayn escorted him there
and when they arrived at the correct house the former shouted out to her
that he had a guest. At this she is said to have replied, ‘Is it Shaykh Mah-
mud Waciis?” And both Shaykhs were filled with wonder at her foreknowl-
edge.” The Shaykh is reputed to have remained in the house of Suudow
Abrar until his death some years later (Funzi 1994). |

Another example of relatively large-scale largesse was the case of
the wealthy Barawe merchant Abd al-Qadir b. Shaykh Ismaan, known
more commonly as Shaykh bin Shaykh. Oral traditions about the Shaykh
b. Shaykh family state that following the death of the Qadirileader Shaykh
Uways Muhammad in 1909, no one dared buy his house in Barawe for fear
that it was inhabited by jinn or spirits. As a result it remained unoceupied
for months after his death. Onc night, however, Shaykh Uways came to
Shaylkh b. Shaykh in a dream and instructed him to buy the house Shaykh
b. Shaykh, who was not then as wealthy as he was to hecome, borrowed a
large amount of money from his relatives and purchased the deceased holy
man’s house. Following this, it became the principal place of residence for
all Qadiri ulama visiting Barawe, who stayed as the guests of Shaykh b.
Shaykh for hoth long and short periods of time (Shaykh hin Shaykh 1994).

Finally, merchants and notables also made long term financial and
material commitments to the education of future ulama and religious
notables. In addition to entertaining and housing religious practitioners,
some urban merchants provided extensive aid to students who came from

other parts of the region to study with local scholars. These patrons paid
for the subsistence of the students during their stay and built and main-

tained special student hostels where students resided during the course of
itheir studies [Sokorow 1994). In addition, a local norable might establish a
wagf or endowment to finance the education of an individual student. The
creation of a wagf for an individual rather than au institution, such as a
mosque or school, is unusual and the extent of this practice in the Benaadir
is unknown. However, there is at least one recorded instance of such an
individual waqf. The hagiography of Shaykh Nurayn Alunad Sabr indicates
thiat on at least two separate occasions the Shaykh initiated endowments
for the purpose of financing the religious education of the tuture children
of two Mogadishu Sharifs [Nuur [19252(). Given the well-established con-
nection hetween merchants and religion, 1t is not surprising that Sufi ritual
lecame an integral part of urban life.

Urban Dwellers and Sufi Leadership

in the towns of the Benaadiri coast the tariga and Sufi ritual became an
integral part of urban life from the 1880s onward. Members met weekly,
or even nightly, between the maghrib (evening) and asha (night) prayers
to perform the dhikr. This consisted of the formulaic r.ccitati(m.(?f
poems, Quranic verses, and other sacred rituals anmed at raising the spiri-
tual awareness of individual participants, bringing them, hopefully, closer
to God. Each tariga was composed of a peneral membership, known as
murids, led by a khalifa with the assistance of a number of naibs, or depu-
ties.”?

Merchants and town notables were more than the tollowers and pa-
trons of the Somali Sufi movements of the late nineteenth century. Many
were also intimately involved in the leadership and propagation of the
turug, providing the important sceond tier of Teadership within the move-
ments. In the urban setting, only a few of the tariqu leaders or members
were “professional” religious practitioners. Instead, many were men (and
in some cases women] who combined religious study with their lives as
merchants, artisans, and laborers. Both oral and writien traditions provide
ample evidence of merchants or members of mercantile tamilies w.‘hn were
appointed as local khalifas. Many of these were older, well established in-
dividuals who, according to onc informant, “had rcached an age where
[they| could be supported by their sons and so could devote [themselves to
religious pursuits|” (Hamza 1994) Amaong, the most notable of these was
Sharil Alawi b, Hahib El Alawi, a wealthy Ashrat merchant, who was the
first khalifa appointed by Shaykh Uways in the town of Barawe and recog-
nized locally as the leader of the Qadiniyya following the latter’s death
(Hajj Ali 1994; Ibn Umar 1964:18). N

Sharif Alawi was not the only merchant to hold a leadership position
in the Somali Qadiriyya. Evidence of urhan mercantile involvement in the
leadership of the Qadiriyya is also present in the lmgmgmp_hy of Shaykh
Uwavs, al Jawhar al Nafis. This collection comtaims a list of 150 khalifas
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appointed by him duning his lifetime. The nishas’ of those on the list indi-
cate that over fifty of them were members of urban lincages. Twenty of
these hailed from varions urban Ashraf Iimecages (lineages that claim di-
rect descent from the Prophet Muhammad). Over hall of these bore clan
nisbas such as al Alawi and al-Aydrus, lineages with deep commercial
connections. An additional thirty-two had nisbas with clear urban con-
nections connoting cither a town of origin (c.g., Shaykh Alim b. Umar
al-Magdishi and Shayvkh Umar Heirali al-Barawi) or 4 particular urban lin-
cage (e, Shaykh Muhammad b. Fagih Yusuf al-Shanshi and Hajj Ahmad
b. Umar al-Dubbarweyni). Converscly, only twenty-nine of those on this
list have nisbas clearly denoting rural origins (Ibn Umar 1964:18-24).

The presence of merchants within the Qadiriyya leadership appears
to have continued alter Uways’ death. During the 1920s, Sharif Alawi b.
Habib appointed a Barawe merchant from the Waili clan as a khalifa in the
Lower Jubba. As late as the 1960s, the Qadiri khalifa in the inland town of
Baidoa was a Marka merchant named Sharit Aw Ahmad (Hlay Al 1994,
Dheere 1994). While this list does not allow us to determine the exact size
and scopc of Qadiriyya influence within the urban community, it does sug-
gest that urban elites played a significant role in the order’s organization.

Clearly, Sufi turug enjoyed a Yar greater presence in urban Somali
society than previously thought. The question is what explains the appeal
of mystical Islam within the largely pragmatic commercial community?
One possible answer is provided by the manaqib, which provide a window
onto how at least some urbanites understood the cconomic and social di-
lemmas of their time. The turug provided the opportunity for townspeople
to discuss the root causes of their difficulties and to suggest ways to re-
solve the crises facing their community th rough moral discourse and spiri-
tual remedy.

Urban Woes and the Social Lens of Hagiography

One way to explain the proliferation of the turuqg and the manaqib that
grew up around them s to consider them a way for adherents to dis-
cuss the problems of society in relation to the crises of the period. Rather
than constituting purely laudatory accounts of the miracles of various holy
men, the literature produced by the turtug was a genre that presented the
sacred as a remedy for secular ills. The use of manaqih as culogistic litera-
ture dates to tenth- and cleventh-century Maghreb, where the first biogra-
phics dedicated to ascetics and martyrs appearcd. From this point onward
in Islamic history the genre became a favorite vehicle of religious orders,
especially Sufi turng, whose adepts wished to venerate their founders and
more distinguished adherents using the written word. The founders of the
Qadiriyya and Ahmadiyya orders, Shaykh Abd al-Qadir Jilam [d.1166) and
Ahmad h. Idris (d.1837), were memorialized in such compilations. This
genre remained a hallmark of Sufis through the nincteenth century. Thus

it should come as no surprise that with the appearance of well-organized
Sufi congregations in the Benaadir came the produciion of the first locally
composcd manaqib (Fuceyclopedia of Lilan 1990:6),

The emergence of manaqgil as a written genre of literature in Soma-
lia appears 1o be directly linked 1o the local rensissance of the Qadiriyya
and Ahmadiyya Sufi orders during the Last quarter of the nineteenth cen-
tury. The carliest known collections are dedicated to the first generation
of scholar-saints, who are credited with the Suti revival. According to cur-
rent Sufi leaders and adherents, these collections served to memorialize
the saints and to educate new nitiates about the rarigu. As such, they
were generally recited during weekly, or even nightly, mectings, known as
dhikr, and during annual ceremonies, known as zigra,' held to mark the
annmiversary of the death of a particular saint (Sokerow 1994; Bana Funzi
1994; Ibn Umar 1994). Recitals also occurred on a much more informal
hasis, however, taking place during what BW. Ande-ciewski described as
“ad hoc situations, round the evening camp fires in the interior,” or “at
partics in private houses in towns” (Andrzejewski 1974:18). These were
written exclusively in Arabic, which Somali urbanites considered the only
proper language of public oratory. Running translations into Somali were
generally provided at all such events for the benetit of less-cducated adepts
and casual observers.

Andrzejewski suggests that such oral performances provided the
managily with a public audience that went far beyond the boundaries of
an individual tariga. He notes that while hagiographic stories were often
heard during religious events, they also found their way “into ordinary
conversation, especially when people discuss some difficult or unusual
situation or reminisce about similar things in the past” (Andrzejewski
1974:18). Andrzejewski’s comments highlight 1wo important aspects of
the genre. First, it existed as a distinct torm of oral literature, which was
widely known and used in both rural and urban socicty. Second, and more
importantly, individual stories could be used o illhiminate particular so-
cial problems.

The observations put forward by Andrzejewsli were based on evi-
dence gathered during the 1950s and 1960s. However, the presence of ha-
giographic accounts in Somali oral literature can he demonstrated for a
much carlier period. One of the carliest examples comes from Richard Bur-
ton, who, in his 1856 First Foatsteps in East Africa, related a story told to
him by a local alim about the saint Sayyid Yuusaf al-Baghdadi, who van-
quished the infamous magician Bucur Bacar, supposcd progenitor of the
Yibir group of outcasts (72-73). Several other nincteenth-century European
writers also noted the existence of oral hagiographics, albeit usually about
somewhat mythical saints (Robecchi-Brichetti 1899; Pantano 1910; Cerulli
1923)

Fhese carly accounts poimnt to the possibility that a hagiographic tra-
dition was present in Somali oral literature before the Sufi revival of the
late nincteenth century. The emercence ot the turig and their tradition of
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written hagiography, therefore, seems to have provided a new vehicle of
transmission, written text, for an already existing genre of literature. ' Oral
versions of many of the stories recorded about the scholar-saints in the late
nincteenth and early twentieth centuries appear to have circulated widely
before they were committed to paper. Shavkh Abd al-Rahman Umar not-
ed that the manaqib of the Qadiri shaykh Abd al-Rahman Zaylai contained
in Jala al - Aynayn were “drawn from the learned, and the mouths of men,
and the loving brothers of the tariga” (Umar [19542] 2], Similarly, in other
collections, the oral roots of the manaqib are presented as validating their
authenticity. In each work the compiler provides a chain ol transmission,
silsila, tor every story. Such chains begin with the person trom whom the
compiler received the story and proceeds backward in time, listing each
transmitter of a mangabah and ending with the person who is said to have
witnessed the actual event. Such chains are modeled upon similar chains,
known as isnad, used to validate the pedigree of hadith, the sayings of the
Prophet."”

The social utility of various oral genres among the Somali has been
amply demonstrated by numecrous rescarchers. The late BW. Andrzejew-
ski and Said Samatar have demonstrated the various political and social
uses of Somali oral poetry, while Lee Cassanelli has illustrated the uses of
historical tradition and the histories of individual ¢lans in the definition
of social relationships and identitics among pastoral groups (Andrzejew-
ski 1964. Samatar 1983; Cassanelli 1982). If, as Andrzejewskn maintains,
managqib are simply another category of oral literature within the Somali
repertoire, then it can be argued that they, like other genres, also hold so-
cial meaning. Many of the issues confronted and remedied by the saints of
the managib were physical threats to both urban and rural society: tam-
ine, physical insecurity, and epidemic illnesses such as smallpox. In other
instances, the issues were moral in character, involving social concerns
such as public morality and local tradition versus Islamic “orthodoxy.”

Many stories in the hagiographic literature center on public morality
and picty. Such episodes invariably pit pious saints against impious, or at
least morally misguided, townsmen. This could be viewed merely as the
moral invective of holy men against the apparent evils of the sccular
world. An examination of these stories within the social and economic
context of the late-nineteenth-century Benaadir coast suggests that they
may also mirror a widespread belief of the time that local society was
suffering from a genuine moral and social crisis, one which could only
be remedied by turning to God and religion. This is demonstrated by the
first miracle recorded in the hagiography of Shaykh Uways b. Muhammad,
al-lawhar al-Nafis, which is quoted ahove. The written manaqib does not
state the exact nature of the abomination known as hitkow. Oral versions
suggest that it was a licentious dance which was performed cither by the
townspeople or by their slaves. In the latter case, according to oral sources,
merchants used the event and the carnival-like atmosphere that surround-
¢d the weekly performances to attract customers (Kassim 19951 The writ-

ten version links this immoral behavior directly to members of the urban
clite, especially those involved in commuerce: “Among them were the Ash-
ial, merchants, notables, clan elders, rulers, patrons and people of the
ships. All of them assisted and participated in this ahominable practice
until the breasts of the ulama contracted [with anguish]” (Ibn Umar 1964:
[11). It was anly the appearance of Uways, according to the hagiographer,
that led to the immediate and miraculous renunciation of “the abomina-
tion” hy the parties concerned, the reconciliation between merchants and
ilama, and the adoption of the Qadiniyya tariga by the townsmen.

In another instance of immoral behavior amongst the mercantile
clite, rather than a pious Shaykh rescuing townsmen trom the path of im-
morality, irate townsmen plotted the downtall of an overzealous gadi and
Sufi saint, Nurayn Ahmad Sabr. During the reign of the Zanzibari Sultan
Sayyid Barghash (1870-1888), the Ahmadivya Shaykh Nurayn Ahmad Sabr
was appointed gadi over the town of Barawe. Accordimg to both oral and
written hagiographies, the Shaykh tavored a sinet interpretation of Islamic
sharia over the use of local customary law, or xecr. Oral versions of this
story emphasize that this privileging of “orthodoxy” clashed with the cus-
toms of certain Barawan lincages which, i contradiction to Islamic law,
cxcluded women from inheriting wealth or property, thus limiting the dis-
tnibution of wealth to the agnatic line (Jeilani 1994; Shaykh bin Shaykh
1994). Beeause of this contlict, the written hagiography states, many local
notables and merchants wanted to remove the Shavkh from his position of
power (Nuur [19252]). Leading citizens wrote to the Zanzibari Sultan mak-
g false clavms about his lack of competence in the liw and clamoring for
his removal. The Sultan resolved to have the gadi arrested and brought in
chains to Zanzibar for punishment. The Shaykh, by virtue of his karama,
ar holy qualities, avoided the trap set for him by the jealous townsmen and
procecded to Zanzibar in order to refute the charges against him. He was
received by the Sultan and tested by members of the Zanzibari ulama who
proclaimed that he was an crudite scholar worthy of his post. The Sultan
then denounced those who had leveled the charges against the Shaykh and
ordered his reinstatement as the gadi of Barawe (Nuur [ 19252]; Bana Funzi
1994).

Shaykh Nurayn’s problems apparently did not end here. Another
story from the same collection relates that an unnamed town “leader” at-
tempted to assassinate the controversial Shavkh.

One of the leaders of Barawe, who harbored i1l will against
the Shaykh, went one night to Balad al-Rahma' with ill in-
tent, accompanied by one of his askaris [soldiers|. As they
drew near to the house of the Shaykh .. - they saw a person
appear by the door whose shape was hike that of the Shaykh's

. there was no doubt ol 1t being Shaykh Nurayn. The as-
kari fred his ritle and wounded the person, who fell to the

ground. The two thought that they had killed lim; but they
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had not. It scems that the deceased was a cow And when
the leader came to know that he had not killed Shaykh
Nurayn with the rifle he began to keep watch on the affar
for fear that it would reach the government of the Italian
Company. (Nuur [19257])

Certainly, the above ancedotes cannot be taken as faithful representations
ol “historical fact.” On the other hand, to categorize them as merely reli-
gious polemic robs them of their potential value for the social historian.
Instead, I suggest, the above managib constitute commentary on the many
social and cconomic maladies of the late nineteenth century—ills brought
about by a perceived immorality and impicty of the urban elite that could
only be remedied through a return to piety in the forms of the Sufi turug
and the sharia.

Conclusion

Urban traditions record the natural and financial calamities of the late
nincteenth century: the greed of Indian merchants, the dishonest charac-
ter of gadis, and the economic troubles of the cra [Sokorow 1994, Shaykh
Muhammad 1994). However, while countless academics, both Western and
non-Western, have connected the decline of East African mercantile soci-
ety to the expanding world economy and encroaching European colonial-
1sm, the compilers of the Somali manaqgib point to a lack of moral fiber.

The managib, unlike the European commentaries, interpret local
social problems as bascd largely on the moral lapses of the townsmen. The
cause of strife in one case was an “abominable pastime,” hiikow; in an-
other case, “custom” and “orthodox” sharia were the basis tor contlict, In
both cascs it is those who earn their living buying and sclling who are
identified as having deviated from the true path. Oral versions emphasize
this conncction between moral decrepitude and commerce, indicating
that trade and profit lie at the bottom of immoral hehavior, Some tradi-
tions state that merchants used the carnival-like atmosphere of the hiik-
ow ceremonies to flecce unsuspecting nomads who came to town to trade
(Kassim 1995). Similarly, oral versions of the Shaykh Nurayn managib
state that the townsmen's opposition to the Shavkh was based on their
fears that sharia would conflict with the traditional law of inheritance,
which prevented women from inheriting property from their fathers’ es-
tates. Such an innovation could have been detrimental to merchants who
would no longer be able to keep all immovable assets (houses, storage fa-
cilitics, looms, tannerics, cte.) within the agnatic line (Jeilani 1994; Shaykh
bin Shaykh 1994). From a strictly Islamic point of view, howcever, the tradi-
tional practice was inappropriate and the merchants who supported it were
clearly guilty of immoral behavior.

Corruption among the merchant elite was certainly no figment of a

hagiographer’s imagination. The alim Shanf Aydrus b Alinoted in his hlS-f
tory of the Benaadir coast that Mogadishu suffered from a general state o
immorality during the late nincteenth century (Aydius I‘J‘n_tl‘ A more de-
tailed contemporary European account, that of Ugo I-‘crnqu!l (1903), noted
that, for those who had the right connections, in Mogadishu .;lt In:-ust, the
rule of law was something of a joke. “Customs ;ulnninmrat@n’ run by
Zanzibari otficials, Ferrandi wrote, “was a myth.” The majority of large
merchants routinely unloaded cargoes from their ships :nn.d transported
them directly to their own warehouses, bypassing the Omani customs sta-
tion and “later reporting to the customs officer that which they thmjlght
hest, but always . .. much less than the truth.” Those with connections
to the Zanzibari-appointed governor, Ferrandi noted, need not even re-
port their atfairs at all. The court of the qadi, which h;l.nills'tl most matters
mvolving commerce, was apparently no better, “Justice,” he cqncludn;dt
Swas a parody ” Favorable decisions were sold o the laghest hlddcrr, the
“pestimony ol the sunna [the pracuices of the Prophet Muhammad] did not
have preeminence,” and “lies were accepted as truth . ” Tar lhcrnmrc., u?l.lry,
forhidden by sharia, seems to have become inereasigly common in com-
mercial contracts between merchants (Ferrandn 1905:11 12, i.r.ﬂ. )
According to the hagiographies, with the abandonment n.t hiikow and
the adoption of the tariga in the story of Shaykh Uways, society, and .the
merchants, returned to an even moral keel and, presumably, prosperity.
I'he resolution of conflict is not nearly as simple in the case of Shaykh
Nurayn. At the end of the two manaqib quoted above, those .whn oppose
the Shaykh are checked, but it is not clear whether .n; not they return to
the righteous path of Islam. In fact, in the sccuml' episode, the pcr.pe‘trat‘ur
continues to lurk on the outskirts of proper society, Mr;}riul of dlsuWLlry
hut apparently not repentant. Later in the same collection, however, the

rewards for picty are described:

Among the Managib of Shaykh Nurayn Ahmad Sabr is that
related by the righteous brather Muhammad b. l\!nlu]lah‘h.
Shaddad from the El Amr Ba Amr. It is about the Sayyid,
Ahmad b. Hajj Muhammad . . . who related to him lIT.-at one
dav he set out from Barawe with a group ot others for Bir-
tirre, having with them twelve camels carrying goods for
trade. They were loaded to their capacity and it was not pos-
sible to place anything morce upon them. Afrer this they set
out walking and arrived at a place haltway between Barawe
and Birtirre, and in that desolate and dangerons place two of
the camels died. This created a problem, as they could not
place the loads of the two dead camels on the remaining ten
and it was not possible for them to leave the poods where
they were for fear of ruin through looting and lighting. So
Savvid Ahmad declared that they invoke the name of Shaykh
Nuravn, place themsclves in his debe and ask for help from
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their predicament. After they did so, in less than half an hour
4 man appearcd with two camels. He greeted them, al-
though none of the people knew him. They asked him o
carry their goods on his camels to Birtirre and he agreed.
When they asked him how much he wanted for his services
he said, “Pray tor me until we reach your destination then
all will be well ” And they were happy with that.

When they arrived in Birtirre they again asked him
what his reward should he. He said that he wanted nothing
from them, as he had everything that he needed. And when
they insisted, he said, “Pray for me, as | have been sent to
you.” From this it was obvious that he had been sent to us by
the Shaykh. Then we presented him a Merkani tob [cotton
cloth] and a kilo of bunn [coffec beans]. He ook it from us
but said, “This is only a present and not a payment ” And
with that he went on his way. (Nuur [19252])

As this story illustrates, following the righteous Sufi path led to blessings
and prosperity, whereas the earlier episodes reveal nothing but frustration
for the impious. There is nothing unnsual in the portrayal of the rewards
of piety over immorality within the realm of Islamic literature. Within
the context of Somali managib, however, it constitutes more than a mere
morality tale.

Many of the leaders and members of local Sufi circles from the late
nineteenth century belonged to the mercantile elite. The written and oral
storices that criticize the manner in which they earned a living provide so-
cial self-criticism and a narrative moral history of the community. Nu-
merous urban traditions recount the cconeinic and natural disasters of the
late nincteenth century It is only the manaqib, however, which offer a
reason for these calamities and a solution to them. The stories cited sug-
gest that certain elements of the Somali mercantile elite viewed the prob-
lems of the period as resulting from their communitics’ own moral fail-
ings, a situation that could only be remedicd through a return to the true
path of religion and piety. For many, the Sufi way represented the best
remedy for their social woes resulting in a remarkable growth of the turug
in the towns as well as the countryside.

NOTES

For helpful criticisms of the numerous incarnations of this article, | would like to thank Lee

Cassanelli, tverett K. Rowson, Barbara Cooper, Fouzia Musse, and John Hanson, whose ad-
vice and direction have made this a stronger work.

I Inclassical usage, a zawiya is defined as a “small cupolaed mosque erected over the tomb

of a Muslim saint, with teaching facilities and a hospice attached 1o it, usually ¢ stablished

6

by a religious order.” Carletti, as well as other Italian officials and iravelers of the period,
used the term not in its classical sense but rather to refer to usually rural communal com-
pounds inhabited by a religious leader and his [ollowers. Signibicantly, Somalis did not
describe these compounds as zawiya, a term the Italians seem to have brought from Libya,
but rather as jamaac, or communities. In urban areas the terin zawiya was also little used
and referred simply to a kind of dormitory fer religious students from rural areas usually
attached 10 a mosque (Sokorow 1994)
Unfortunately, this is a position Lewis has maimtained as excmplified by his recent work
Saints and Somalis (1998), which consists primarily of teprints ol articles published in the
1950% and 1960s, which, although lightly edited by the author, continue to ignore the
place of Sufism in the urban milieu.
The existence of such a relationship will certainly come as no surprise to scholars of West
Africa, where connections between Sufism and mercantile elites have been recognized
since the 1960s. See, for instance, Cohen 1969.
In recent years, historians of Africa have begun to explore the late precolonial period as a
prelude to the colonial era. Foremost among these effortsin b ast Afoca are Feierman 1990
and Glassman 1995,
A fourth rariga, the Rifaiyya, was also present in the towns of the Benaadir during this
penod However, its membership was limited largely to Arabe fraim the Hadramaut region
of southern Yemen.
Imam Mahmud b. Benyamin was the political leader of a <oction of the Abgal Hawiye,
known as the Yaaquubi, who were settled in the Shangani quarter of Mogadishu (Alpers
1983)
Another less detailed version of this inaident also appears in Abd al Rahman Ibn Umar's
other collection, Jala al Aynayn (1954), where 1t is referred to as manyas.
In classical Arabic this term is generally translated as "disciple " however, in the Somali
context the term connotes a somewhat looser affiliation better characterized by the less
formal term "follower.”
Earlier scholars have held that the order was introduced by an alim from Marka, Shaykh Ali
Maye, after his return from the Hejaz around 1870 following several years of study, This
version of the tariga's arrival, based primarily on a short biography of the Shaykh which
appears to be no longer extant, is cited by Enrico Cerulli (195/:190) and Trimingham (1965:
242-43). This account, however, is roundly disputed by current Ahmadiyya leaders, who
recount the story cited above,
Following the death of Shaykh Uways in 1909 a1 the hands of Lalihiyya adherents at his
rural retreat of Biyoole, the vast majority of Salihiyya followers are said to have shifted
their allegiance to the Ahmadiyya, and the Salihiyya largely disappeared, at least for a
time, as an urban movement.
It should be noted here that Benaadiri traditions and hagiographies make little or no dis-
tinction between members of the ulama and Sufi leaders. Both cral and written traditions
hold that the nineteenth-century saints were all learned in the Islamic sciences and that
all ulama were members of one of the turug. Thus, there is no distinction between the ties
maintained with members of the ufama and those sustained with the tariga leadership.
In some locations these titles might be reversed, with the naib holding the superior rank
and the khalifo acting as subordinate.
Arabic adjectival noun form which designates a person’s place of origin or family affilia-

tion Forpxample a poronn feorm Porames comnled b o a0 7l i
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The term ziara literally means “visitation” and is used to refer to the pilgrimages to the
saint’s tomb which generally accompany such anniversaries. However, as many informants
pointed out, the death anniversary of a prominent saint was commaonly marked by cer-
emonies in all major urban centers where the saint had adherents. Thus ziaras for popular
saints, such as Shaykh Uways or Hajj Abd al-Rahman Sufi, were conumonly held in more
than one place.

15 Tor the use of Arabic as a mode of public oration during the late nineteenth century, see

Carletti 1912:63- 64,

16 It is important to note here that managib of both Abd al-Qadir Jaylani and Ahmad b. Idris
are readily available in East Africa. In addition, the manuscript managqib of Shaykh Nurein
Ahmad Sabr which | found in Mombasa also contains a long hagiographic section on the

founder of the Ahmadiyya.

~

The earliest known written managib in the Benaadir date from between 1917 and the
mid-1950s and are concerned primarily with the lives and miracles attributed to a num-
ber of prominent chaykhs associated with the Sufi revival of the late nineteanth century.
Among the best known are Jala al-Aynayn and al Jawhar al Nafis. The first is a collec-
tion of miracles attributed to the Qadiriyya shaykhs Uways Muhammad al-Barawi and Abd
al-Rahman al-Zaylai, which exists in both @ manuscript version, known as Karamat al-
awli ya,dated 191/ and attributed to Shaykh Qasim al-Barawi, and a printed edition from
the mid-1950s, ascribed to Shaykh Abd al-Rahiman Umar of Warshaykh. The second is an-
other account from the 1960s of the miracles of Shaykh Uways, which is also attributed
to Abd al-Rahman Umar. Another important work is the hagiography of the Barawe lead-
er of the Ahmadiyya Sufi school Shaykh Nurein Ahmad Sabr, found only in manuscript
form, compiled by his disciple Shaykh Maalim Nuur during the 1920s. Finally, a manu-
script hagiography of the Qadiri saint Qasim al-Barawi was compiled as recently as the
mid-1980s.

18 The Shaykh's spiritual retreat outside Barawe.
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