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Abstract 

This thesis presents a philological and content analysis of the Arabic 

manuscript Kitābu Mawhibatu ḏil Wafā’ Bišarḥ Ḏāt aš-Šifā written by Šayḫ 

Ibrāhīm Giše. The manuscript deals with the life and times of Prophet 

Muḥammad with comparative analysis of the achievements of other 

prophets. Besides, it treats the life and times of the four successors of the 

Prophet (Al-Ḫulafā’).  

Accordingly, this study describes the philological and content feature of the 

manuscript, Kitābu Mawhibatu ḏil Wafā’ Bišarḥ Ḏāt aš-Šifā including 

translation and analysis of selected portions of the MS that deal with the 

biography of Prophet Muḥammad.  
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Abbreviations 

A.D.      Anno Domini. 

A.H.      After Hiğrā. 

D          died. 

E.C.       Ethiopian Calendar. 

F (fl.)     Folio. 

IES        Institute of Ethiopian Studies. 

MS(S)    Manuscript(s). 

P.B.U.H.  Peace Be Up on Him, a prayer for the prophet Muḥammad 

                by his followers. 

R           Recto. 

V           Verso. 
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Transliteration 

Arabic consonants: 

Consonant Symbol Example Transliteration Gloss 

 'ˀmr 'order امر ˀ ا

 ’baˁ ḍ ‘some بعض  b ب

 ’taḥta ‘below تحت t ت

 ’ṯamar ‘production تمر ṯ ث

 ’jāˀa ‘he came جاء g ج

 ’ḥaq ‘truth حق ḥ ح

 ’ḫulafāˀ ‘successors خلفاء ḫ خ

 ’dalil ‘evidence دلیل d د

ھب ذ  ḏ ذ  ḏahaba ‘leave’ 

 ’rajˁa ‘came back رجع r ر

 ’zāra ‘visited زار z ز

 ’Salām  ‘greeting سلام s س

 ’Šams ‘sun شمس š ش

 ’ṣādq ‘truthful صادق ṣ ص

 ’qaḍī ‘judge قاضي ḍ ض

 ’ṭīn ‘mud طین ṭ ط

 ’ẓulm ‘oppression ظلم ẓ ظ

 ’ˁālim ‘scholar عالم ˁ ع

 غ
ġ غضب ġaḍiba ‘become 

angry’ 

 ’fi ‘in في f  ف

 'qāla 'said قال q  ق

 'Kalām 'speech كلام l ك

 ’laqab ‘nick name لقب l ل

 'malik 'king ملك m م
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 ’nafs ‘soul نفس n ن

  'huwa 'he ھو h ه

 'waliy 'saint ولي w   و

 'yawm 'day یوم y  ي

 

      Arabic vowels 

Short vowels 

vowel Symbol Example Transliteration Gloss 

 ’maraḍ  ‘illness مرض a ـَ

 ’kutub ‘books كتب u ـُ

 ’miftāḥ ‘key مفتاح i ـِ

 

Long vowels 

Vowel Symbol Example Transliteration Gloss 

 'qāla 'said قال ā ٱ

 ’qīla ‘was said قیل ī ي

 ’qālū ‘ they said قالو ū و

Long Afan Oromo vowels are also transliterated into its equivalent English 

vowels: 

Afaan Oromo its equivalent 

aa ā 

ee ē 

ii ī 

oo ō 

uu ū 
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I used Qubee Afaan Oromo for Afan Oromo words. For non-Afan Oromo 

speakers I put here its equivalent transliteration in the following table. 

Afan Oromo 

Consonants     

its equivalent Example Meaning 

Dh ɗ dhoowwuu ‘to forbid’ 

C Č Caffee ‘place name’ 

Ny Ň Amiinyaa ‘clan name’ 

                                                                                                                                                        

Regarding some Amharic vowels the following are applied 

 ä      for first order 

 u      for second order           

 i       for third order 

 a      for fourth  order 

e       for  fifth order        

Ə       for sixth order  

o       for seventh order 
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Glossary of Terms 

ˁĀlim       Muslim scholar. 

Duˁā’      supplication     

Fiqh        Islamic law and jurisprudence. 

Hadīth    The record of the sayings and deeds of prophet Muḥammad revered  

              as a major source of religious law and moral guidance   after the 

               Qur'ān. 

Hadra     gathering to praise the prophet and walies 

Halāl       lawful 

Harām    unlawful    

Ḫuṭbat Minhağ     book on the delivery of the Friday sermon.   

Iğāzā      Authorization given to a scholar to teach.  

ˁIlmal mīqat    science of astronomy 

ˁIlm         Knowledge, science. 

Imām       leader. 

Istiġāṯā biġayri Allah  Seeking help from other than Allah. 

Mašrab   doxology, incipit 

Miˁrāğ      Ascendancy to the heaven 

Nasḫī      The normal Arabic writing style. 

nazm       science of poetry 

Ramaḍān  Muslim fasting month. 

Ṣahābā      Companions  who had seen the prophet while in  

                state of īmān ‘believing in him’ and then died in that state. 
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Ṣalwāt      blessing  

Sīrā          the biography of Prophet Muḥammad 

Sunnā      for this work optional. 

Tābiˁun      generations of Muslims who were born after the death of  

                Prophet Muḥammad but who were contemporaries   with  

                the Ṣahābā ‘the companions’.  

Tafsīr       Exegesis of the Holy Qur’ān. 

Tariqā      religious order 

Ṭawaṣul   prayer made through an intermediary. 

Wāğib      mandatory 

Waliye (Saint)  Šayḫ or other person claimed to be blessed with 

                           karāmā or miraculous power. 

zāt aš-Šifā’      The Remedy. 
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CHAPTER ONE 

1.1 Background 

Ethiopia has a considerable fund of literary heritage both in Ge’ez and 

classical Arabic. These two classical languages through the texts in 

which they are represented are very important to reconstruct the 

history, culture, art and many aspects of Ethiopian past.  

Arabic literary production in Ethiopia is related to both Christian and 

Islamic literary productions. With respect to Christian literary 

production, Arabic served during medieval period of Ethiopia as the 

material from which many translations and adaptations were made. 

Extensive amount of Christian religious texts in Arabic were brought 

from Coptic Egypt and were translated into Ge’ez: Wuddase Mariam ‘A 

collection of hymens dedicated to the virgin Mary’ Häymanota ’Abaw 

‘Faith of the Fathers’, Mäshafa Tä’mar ‘Book of the letter’ Fäws 

Mänfasawi ‘Spritual Medicine’ can be mentioned here(Ullendorf 

1965:139).    

With respect to Islam, Arabic has been the universal language of Islam 

since the first half of 7th century. This means after the rise of Islam in 

the 7th century this language is not related to only Arabic speaking 

peoples as it has became the religious language of all Muslims, 

regardless of their nationality like Latin had the same place in medieval 

Christendom (Igneez Goldziher 1966: 4-5).  

The Ethiopian region of Africa has experienced strong historical and 

cultural ties with the oriental and occidental world; besides, Islam was 

introduced into the region long before it was consolidated in its sacred 

lands. This subsequently has resulted in a substantial and diversified 

literary culture. “Ethiopian Muslims have produced a body of literature 
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in classical Arabic, in local language using Arabic scripts (ˁağamī). 

Nonetheless, few studies have so far been devoted to this long legacy of 

Ethiopia” (Endris Muḥammad 2007: 4). 

To understand Ethiopian history and culture in a more representative 

and comprehensive way a philological study of Ethiopian Arabic 

manuscript is important. Endris Muḥammad states that “it is very 

difficult to understand the very psychological makeup and opinion of 

Ethiopian Muslims without proper study of their written legacy to 

reconstruct the internal processes that have contributed to the making 

and remaking of Ethiopia” (ibid). Therefore, philological study of Arabic 

manuscripts is essential for a comprehensive understanding of 

Ethiopian history and culture. 

1.2 Statement of the Problem 

Ethiopia has a long tradition in the production of written documents in 

the form of chronicles, inscriptions, manuscripts and a host of other 

archival materials. These materials are contributed by different 

personalities from diversified ethnic and religious groups of the country 

at different period of times. Collecting, preserving, analyzing and 

describing the cultural, socio-economic and historical contributions of 

these individual scholars is one way to reconstruct a full picture of 

Ethiopian history and culture. However, there is a research void in the 

introduction and analyses of the Arabic heritage of the country 

especially in areas that do not have a written culture save an Arabic 

one. The manuscript written by Šayḫ Ibrāhīm Giše is one of those which 

are not studied. There is a crying need to study it and properly 

understand its contents and its contributions towards our 

understanding of the biography of Prophet Muhammad (sīra). This 

thesis, thus, tries to bring to light the contribution of Šayḫ Ibrāhīm Giše 
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of Arsi by analyzing his manuscript on sīra ‘biography of Prophet 

Muḥammad’. 

1.3 Objective 

          1.3.1 General Objective  

The general objective of this research is to introduce and assess a 

biographical work produced by Arsi Muslim scholar, Šayḫ Ibrāhīm Giše, 

to the development of Arsi-Arabic literature.  

          1.3.2 Specific Objective  

The thesis has the following specific objective:  

 To introduce the life of Šayḫ Ibrāhīm Giše.  

 To analyze and understand the basic content of the manuscript. 

1.4 Significance 

The study is considered to introduce the content of a new Arabic 

manuscript written by Arsi local scholar, Šayḫ Ibrāhīm Giše. It shows 

how Oromo fathers were literate enough to comment on works written 

by foreign scholars with ample references from different scholars 

although Oromo history known to be “oral”. In addition, it also shows 

the degree of intellectual contact between Ethiopia and the Islamic 

world and culture.  I hope that this study will be a preliminary work 

which relatively helps the researchers who would be interested in the 

literary works in Arsi. 

1.5 Methodology 

A variety of methods have been undertaken to attain an effective text 

description and analysis of the manuscript. The main source was the 
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MS itself, which was studied using standard philological methods. Oral 

sources included interviews with people who knew something about 

Šayḫ Ibrāhīm Giše to reconstruct his biography. A general field study 

was conducted at Arsi Robe district and other parts of Arsi 

administrative zone and in Addis Ababa. Through the field work, I 

discovered one version of the manuscript in the possession of Šayḫ 

Ibrāhīm Giše's family, and filmed it with digital camera. In addition, 

limited written secondary sources were used for background study. 

1.6 Scope and Limitation of the Study 

The study is only an introductory remark of the manuscript about the 

biography of prophet Muḥammad 'sīra' written by Šayḫ Ibrāhīm Giše, 

entitled Kitāb Mawhibat ḏil Wafā’ Bišarh Ḏāt aš-Šifā ‘A Book of 

dedication to the Loyal A Commentary on Ḏāt aš-Šifā’. In addition, since 

that single manuscript by itself comprises about 280 pages, I will focus 

only on the content analysis of selected portions of the manuscript with 

no attempt at a complete text edition and exposition. 

1.7 Review of Related Literature 

The study of the written heritage of Ethiopia, especially based on 

indigenous manuscripts, in either Arabic or ˁağamī, shows a research 

void (Endris Muḥammad 2007: 4-7). However, in our decade the study 

of such an important legacy has got attention. The Institute of 

Ethiopian Studies (IES) at Addis Ababa University has collected and is 

also collecting a number of manuscripts from the well-known Muslim 

regions of Harar, Wällo and Jimma. The history of Muslim clerics has 

been dealt with by both native and foreign academic scholars and by 

educated Ethiopian Muslim Mašāyḫ ‘scholars’ in both published and 

unpublished works. 
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Cerulli did the pioneering work in the collecting of Arabic manuscripts 

of Ethiopia, especially from Harar. A series of articles from his collection 

have shown the light of the day (Gori 2006: 3). Wagner and more 

recently Gori have studied both Arabic and non-Arabic (ˁağamī) 

manuscripts in Ethiopia. The work of Rex O’Fahey, Hussein Ahmed and 

Ewald Wagner, though very general, has further enriched our 

knowledge of Arabic and ˁağamī writing related to Islam (O’Fahye 2003: 

18).   

Regarding the Arabic and ˁağamī textual study in Arsi, biographical 

work about Ethiopian ˁulamā’ has been written recently by Dr.Jeylan 

Kedir (unpublished manuscript). The opening of the philology program 

at Addis Ababa University in 2005 has demonstrated an enormous 

prospect to advance the study. We are able to see theses in philology 

based on Arabic and ˁağamī manuscripts. Many of them have given 

attention to the historical legacy and contribution of the ˁulamā’ while 

others have focused on individual manuscripts in light of philological 

analysis and description. For example Abdusselam Muḥammad (2008), 

writes on “the literary contribution of Sultan Hussein Kimo to the 

cultural importance of Arsi-Oromo”. Abdella Kedir (2009) presents “The 
ˁağamī Oromo interpretation of Ağarūmyyā.”  Hassen Muḥammad (2008) 

focuses on “The Contribution of Šayḫ Muḥammad Jaju (’Ab al-Mahāsin 

1894-1956) to Arabic literature in Arsi”. In addition, they have 

highlighted the genesis of Islamic education in Arsi and how Islam was 

introduced into the Arsi.  

The general socio-economic history of Arsi Oromo  have been studied by 

Abbas Haji (1982), Aman Seifadin (1987), Temam Haj Adem (2002), 

Braukämper (2002) and Katabo Abdiyyo (2003). The above works 

highlighted the Islamization, the socio-economic, cultural and political 
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aspects of the Arsi people though they are not directly connected with 

manuscript production and philology. 

Regarding Šayḫ Ibrāhīm Giše’s literary production and his contribution, 

there was no any investigation on the manuscript Kitāb Mawhibat ḏil 

Wafā’ Bišarh Ḏāt aš-Šifā until now as far as my knowledge is 

concerned. Hassen Muḥammad (2008) mentioned his name as a famous 

contender of Šayḫ Muḥammad Jaju (i.e. the well known Šayḫ studied by 

Hassen through his master thesis). As a result, I have motivated to 

analyze the content of the manuscript from the philological point of 

view. 
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CHAPTER TWO 

2. The Biography of Šayḫ Ibrāhīm Giše 

The study of renowed Ethiopian Muslim religious scholars is 
more than of biographical importance; it also contributes to 
understanding of the spirit and concerns of the times in which 
they lived as reflected in their lives, efforts and achievements. 
Despite early introduction of Islam into Ethiopia and the 
emergence of … classes of Muslim literati in many parts of the 
country, the tradition of the writing of biographical accounts is 
not well established. Only a limited number of them have been 
the subject of hagiographical works (manāqibs) which were 
usually composed after their deaths either by members of their 
immediate families or their disciples (Hussein Ahmed  2007 : 1) 

In this chapter, a short biography of Šayḫ Ibrāhīm Giše will be 

presented. This biography, which is based on the oral data collected 

during my field work in the area of Arsi Robe and available written 

sources that I found in Addis Ababa, is divided into the following 

subsections: his family and educational background, early life, his 

teaching and reform initiatives. 

2.1 Family Background 

According to Šayḫ Saˁada Ibrāhīm1, Šayḫ Ibrāhīm was born in the 

village of Čaffe Sabiro 4 kilo meter west of Arsi Robe town in Arsi 

in1909. His father was Hussein popularly known as ‘Giše’ because his 

mother used to call him Giše kiyya ‘my Giše’. Giše, in Afan Oromo, is 

the one with long hair. Šayḫ Ibrāhīm was the son of Giše son of Amino 

son of Tebel son of Dido son of Bullalla son of Gānge son of Amola son 

of Sābir son of Šayḫ Dāwūd.2  

                                                             
1  He is the eldest son of the author and the owner of the manuscript. 
2  Informant: Šayḫ Sacādā, interviewed on January 26, 2013 Arsi Robe. 
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His father has three sons and two daughters who have the same mother 

with Šayḫ Ibrāhīm. The names of these brothers are: ˁAbdurrahman, 

Šayḫ ˁUmar and Samu Giše; while his sisters are: Ruqiyya and Haawee 

Giše. Kabir ˁAbdullahī Giše, Ahmad Giše, Muḥammad Giše,Sayyidi Giše, 

Abdu Giše and Fittale Giše  are his brothers and sisters from another 

woman.3 

His mother was ˁA’išā kabīr Habīb Faqīh who was from the Koloba tribe 

of the Arsi Oromo. She was highly charitable in which she used to feed 

needy people. 

Šayḫ Ibrāhīm married six wives during his life. Rabia Oge was his first 

wife. She was from Ṭerara tribe around Habe town, 10 km. east of Arsi 

Robe town. She gave birth to two sons: Saˁāda and Muḥyddīn and one 

daughter, Fāṭimā.4   

His second wife was Ḫadīğa Kabīr Ḥussein Irbo. She was from Zarmṭallā 
tribe of Arsi Oromo. She gave birth to three daughters: Laylā, Safiā and 
Zāru, and one son: Nasru. His third wife was Anāji Haği Hulle Sādiq. 
She was from Aymera tribe of Arsi Oromo, she gave birth to one son: 
Ismāˁīl and one daughter: Meymuna Šayḫ Ibrāhīm.   Nafisā Kūlī from 
Sūde tribe of Arsi Oromo was his fourth wife and she gave birth to a 
daughter: Zeytu Šayḫ Ibrāhīm.5 His fifth wife was Ruqiyya Haği 
Muḥammad from Msaranje tribe of Arsi Oromo. She gave birth to two 
sons, Šayḫ ˁArifū and Muḥammad Rabiˁ; and two daughters: Dammare 
and Dasiyo. Zālikā Kabīr Ismāˁīl Nago was his sixth and last wife. She 
was from Adami tribe of Arsi Oromo. She gave birth to one son: 
Muḥammadkemal and one daughter: Ṣādiqā. All his wives have died 
except Ruqiyya Ḥaği Muḥammad who is one of my informants when I 
collect this information.6  

 
                                                             
3  Ibid. 
4  Ibid. 
5  Ibid 
6 Informants: Šayḫ Sacādā, Šayḫ Muḥammad Kabirsānī and Šayḫ Qāsim Čaffā, on April 6, 2013, Arsi Robe. 
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2.2 Šayḫ Ibrāhīm Giše as a Student 

The young Ibrāhīm studied the teachings of Islam under different 

Islamic teachers in Čaffe Sabiro. Šayḫ ˁUṯmān Ṭiribba taught him full 

chapters of the Qur’an in his native village Čaffe Sabiro. He studied Fiqh 

'Islamic jurisprudence' based on aš-Šāfiˁī school under Šayḫ Ibrāhīm 

Guddo7 at Čaffe Sabiro. Šayḫ Sānī Gaddo was his teacher for tafsīr 

'Qur'anic exegesis'. He studied Manṭiq 'logic',uşūl, al-fiqh 'philosophy of 

law' and balāġā 'eloquence' under Šayḫ Juneydī of Bale from whom he 

got the final ˀiğāzā ‘license to teach’ at his native village in Čaffe Sabiro.8 

He also was taught under Sulṭān Ḥussein Kimo(Sulṭān Sūde-some name 

him Sulṭān Arsi too)9 Ṣarf, manṭiq, tafsīr (fathul-Jawād, fathul-Muˁīn and 

Minhağ al-Ṭullāb).  Sulṭān Ḥussein used to represent him in his absence 

in his place and loved him very well. As a result, he arranged a marriage 

between Šayḫ Ibrāhīm and the daughter of his brother, Nafīsa.10  He 

also studied ˁilmal mīqat 'science of astronomy' under Šayḫ Ahmed Šayḫ 

Aman. Šayḫ Hāmid Sirka(Širka) in Sirka and  Šayḫ Sānī  Gaddo around 

Arsi Robe town- taught him some texts of fiqh.11  

Before his coming back to his native village for teaching, Šayḫ Ibrāhīm 

has travelled to another area in Bale after he departed from Šayḫ 

Juneydī to pursue his studies of nazm ‘science of poetry’ under Šayḫ 

ˁAbdulqādir Qiţo. Observing his knowledge, abilities and intelligence, 

Šayḫ ˁAbdulqādir also granted him immediately an ˀiğāzā of nazm, 
                                                             
7 Guddo is the epithet of his father meaning ‘the greater’ in Afan Oromo and is used to identify him from 
Šayḫ Ibrāhīm Giše (the subject of this research) (Tabaqat Ulama’ Arsi, unpublished manuscript of Dr. 
Jeylān Kedir, p.3. All of my informants couldn’t tell the name of Šayḫ Ibrahim Guddo’s biological father. 
8   Informants: Šayḫ Sacādā, Šayḫ Muhammad Kabirsānī and Šayḫ Qāsim Čaffā, April 6, 2013 Arsi Robe. 
9   See Abdusselam Muḥammad (2008) AAU, MA Thesis for further informaƟon about Sultān Hussein 
Kimo. 
10   Informant: Dr. Jeylān Kedir, interviewed on April 13, 2013, Addis Ababa. 
11 Gaddo is his clan though my informants couldn’t tell the name of his biological father. This is not an 
isolated   Case, most culamā’ of Arsi are known after their tribe/clan or following the place where they 
teach. 
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orally, after two weeks .This ˀiğāzā, according to Šayḫ Saˁādā, reads as 

follows: 

        Abbā kiyya, ani nazmī wān Šēka kiyya irrā qara’e hunda iğāzā 

        sīf godhē  amma  galī  qarāsis.                   

O my son! I have granted you an iğāzā of nazm (poetry) that I 

have got from my teacher; go and teach at your home.12 

2.3 Šayḫ Ibrāhīm, as a Teacher 

After mastering his studies, he left for his home to teach accompanied 

by four fellows to learn under him. But the community he lived in didn’t 

expect him that he mastered his Islamic studies at relatively young age 

of 20 which was not usual in the area. As a result, they started to call 

him Ibrāhīm dropping his title as Šayḫ. Once he read some text or 

gathered some information, he was not in need of second chance to 

memorize the issue. 13 In addition, he was a reader. He used to write at 

night because his day time was occupied by teaching, preaching at the 

funeral and other social congregational places. He loved buying books 

and used to say to his family: 

 Yō ani qabēnya namāf kenne na hin dhōwwinā, garū yoggū 
ani kitāba namāf kennu na dhōwwā! inumas, kitāba dubbisūf 
jecha yō hattanis womā miti, garū yō dubbistanī gēssitan 
abbāf dēbisū qabdu.                         

If I give some of my property to someone do not prevent me, 

but if I give a book to someone forbid me. Even stealing of a 

                                                             
12  Informant: Šayḫ Sa’ādā, January 27, 2013, Arsi Robe.  
13  Informants: Šayḫ Muḥammad Kabirsānī, Šayḫ Sa’ādā, Šayḫ Abbāsu Umar and Šayḫ Qasim Čaffā,   
           interviewed on January and April 2013, in Arsi Robe, Habe and Caffe Sabiro. 
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book is possible if it is for the sake of reading, but if you finish 

its reading, you must return it to its owner.14   

It seems that these qualities made him famous and was able to master 

various Islamic disciplines. After Šayḫ Ibrāhīm himself began to preach 

and teach Islam, many students came to his home and the following 

were among the prominent ˁulamā’ who completed their studies under 

his supervision: Šayḫ ˁAbdulqādir Haddā,  Šayḫ ˁAbdurrahmān Awayyu, 

Šayḫ Ismāˁīl Amiňā,  Šayḫ Muḥammad Amiňā, al- Haği Adem Asensebā,  

Šayḫ ˁAbdulmannān ˁAbdurraḥmān (currently he is imām at Robe Arsi’s 

mosque), Haği Ibrāhīm Šāfo (currently Imām at Asāsā mosque), Šayḫ 

Muḥammad Kabirsānī (one of my major informants and is very 

knowledgeable poet), Šayḫ Muḥammad Amān Marfo, Šayḫ Ahmad Hāwī 

Faqīh, Šayḫ Ahmad Karrayyu, Šayḫ Abdella Ferzana, Šayḫ Ahmad Tā’o , 

Šayḫ Šafi   ˁAbdurrazaq, Šayḫ Jemal Dambi, Šayḫ Ṭaha Ašmīra,  Šayḫ 

Ahmad Tīğān  Šayḫ Muḥammad Sirāğ,  Šayḫ Ḥussein Asenseba, Šayḫ  

Amān Lōdē,  Šayḫ Muhydin Ari’ā, Šayḫ Ibrāhīm Ōge , Šayḫ 

Muḥammadsurur Ḥağ Ḥussein and Šayḫ Kedir ˁAbdo of Amiňā.15 

Šayḫ Ibrāhīm taught at two places: at Čaffe (his native village) and in 

Habe in Ṭērara tribe. He taught naḥw ‘grammer’, Ṣarf ‘morphology’, 

balāgha,‘elequency’,manţiq ‘logic’, tafsīr 'exegesis', hadīṯ ‘prophetic 

tradition’, fiqih ‘jurisprudence’, ˁilmal mīqāt ‘science of astronomy’, sīrā 

‘biography of prophet Muḥammad. He taught all these with commentary 

explanation.16 

                                                             
14  Informant: Adde Ruqiyya Haj Muhammad interviewed on April 27, 2013, Caffe Sabiro. 
15  Informants: Šayḫ Muḥammad Kabirsānī and Šayḫ Sa’ādā Šayḫ Ibrāhīm interviewed on April 27, 2013, 
Habe and Arsi Robe respectively.  
16 Informants: Šayḫ Muḥammad Kabirsānī, Šayḫ Sa’ādā, Šayḫ Abbāsu cUmar and Šayḫ Qasim Čaffā, 
interviewed on January 27 and April 7,2013, in Arsi Robe, Habe and Čaffe Sabiro.  
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He taught many students in his teaching career. Even his students 

once were named as ‘šīmallis’ (lit. Defender of thousands) after the 

name of the troop of the governing body of the time.17  From this it can 

be inferred that he welcomed many students. His religious order ‘ţarīqā’ 

was al- Qādiryya, which he clearly put in f (1) of both manuscripts 

which he left as we shall see later. 

2.4 His Works 

Concerning his textual legacy, he commented on the book which 

narrates on the biography of prophet Muḥammad and the four ḫulafā’ 

(his immediate successors) which was originally written by Imām al-

Jazarī in the form of poetry by the title of Zāt aš-Šifā’ ‘The Remedy’.  He 

also gave commentary explanation on the poetry of Ibn as-Subkī18 

better known as the poetry of Tā’yyatu Ibn as-Subki. The poetry is 

called tā’iyya because it ends with [t] sounds at the end of each verse. 

Unfortunately, I couldn’t get the copy of this manuscript as it was taken 

by Šayḫ Muḥammadsafi Abdurrahman (formerly a president of the 

Ethiopian Islamic Affairs Supreme Council) and he is currently in 

Jidda, Saudi Arabia. Šayḫ Ibrāhīm also commented on the ḫuṭbat 

Minhağ (book on the delivery of the Friday sermon). Besides, he gives 

explanation on kašfu an-Niqāb ‘book of Arabic grammar’.19 

                                                             
17  Informant: Šayḫ Sa’ādā, April, 7 2013, Arsi Robe. 
18  “He is Taj ad-Dīn as-Subkī (d.1369/70) who belongs to a large family of as-Subkī, whose members; 
during the century A.H. made themselves renewed, not only for their learning, high positions as qadīs, 
jurist consultants, professors, preachers and writers, but also for their personal qualities. The Subkī 
family claimed to be a descendents of the tribe of Khazraj i.e. one of the dominating tribes of the old 
city of Yethrib, the later Medina. Ibn as-Subkī has the fame of having been a copious writer to the 
shortness of his life me as he died at his age of only 44 years, yet he has composed a large number of 
books which made him noted as a writer during his life time and some of them have ensured to his 
name a lasting fame. His works were studied during his lifetime and after his death. His works 
comprehend the subjects of jurisprudence, biography, tradition, Arabic grammar, etc. Some are written 
in prose, others in verse” (taken from: www.sunnah.org/history/Scholars/taj-aldin-Subki.htm). 
 
19 Tbaqāt cUlamā’ Arsi, unpublished manuscript of Dr.Jeylan Kedir, p. 4; informant: Šayḫ Sa’ādā. 
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2.5 His Reform Activities 

In Islamic jurisprudence there is a diverse opinion on the interpretation 

of some issues to decide whether these issues are ḥalāl (“lawful”) or 

ḥarām (“unlawful”), Wāğib (“mandatory”) and sunnā (in this case 

“optional”). Among some controversial issues among Islamic ˁulamā’ 

‘scholars’ are: visiting of the tomb of dead personalities especially walies 

‘savants’, chewing Čāt, slaughtering of cows at the funeral/condolence 

place/, beating drums and Istiġāṯā biġayri Allah ‘Seeking help from 

other than Allah’...20 

Šayḫ Ibrāhīm defends the position that supports visiting of tombs for it 

reminds the visitors the inevitability of death so that they could prepare 

themselves for eternal life after death by doing religiously mandated 

duties and showing good behavior. Concerning this, he always takes 

one of the prophet’s ḥadīṯ as evidence which says: 

Kuntu nahaytukum ˁan ziyāratil qubūr fazūruhā21                              

"[The prophet said] I used to prohibit you from visiting the tombs; [but 

now] visit it."  

Additionally, he argues that visiting of the tomb is a platform for public 

teaching and reminding. It is from this idea that the visiting of the tomb 

of Šayḫ Ḥussein of Bale and other places started.22 Šayḫ Ibrāhīm once 

visited the shrine of Šayḫ Hussein of Bale with some of his students and 

preached there how people should have to pray five prayers properly 

based on the criteria and principles of the religion. He argues that the 

visit helps to get a chance to teach the basics of Islam for such a huge 

crowd that gathers in places like Karra at Dirre Šayḫ Hussein. The aim 

                                                             
20  Informant: Šayḫ Qāsim Čaffā, interviewed on April 7, 2013, Arsi Robe.  
21  This is not part a manuscript rather, I got it from informants. As a result I did not type it in Arabic. 
22  Informant: Šayḫ Sa’ādā Šayḫ Ibrāhīm interviewed on April 7, 2013, Arsi Robe.   
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of this preaching is to teach the community at gathering places such as 

Karra in Anāğina and other places like Sakīna in Arsi Dida’a. Although 
ˁUlamāˀ of Dirre tried to stop his preaching saying “with what kind of 

knowledge he dare to preach here?” However, Šayḫ Ibrāhīm was very 

brave and determined person; he continued his preaching there and 

succeeded at last. Many people benefitted from his sermons and the 

religious authorities started to invite him to preach not only in Dirre but 

also in other areas of Bale and Arsi.23 

The second issue of controversy among the ˁUlamāˀ ‘scholars’, is beating 

drum at places of Hadra (gathering to praise the prophet and walies), 

wedding and other places. Šayḫ Ibrāhīm allows beatings of drum as 

long as new innovations which contradict the šariˁā law (bidˁā) are not 

related with it. On this he also takes as evidence the once performed in 

front of the prophet Muḥammad when he has migrated from Makah to 

Medina (Hiğrā) in which women of Medina welcomed the prophet by 

beating drums and saying the following poems: 

          Ašraqa badrun ˁalaynā faktafat minhul budūru 

          Miṯla ḥusnika mā ra’eeynā qaṭṭu yā wajha as-surūru 24                          

The full moon [Prophet Muḥammad] came to us; from him 

[also] many moons came.  

We have never seen like your beauty, oh! You shining face! 

Šayḫ Ibrāhīm’s stand is based on such traditions and he argued that 

had the prophet forbade such an act, he had no other way but to follow 

him.25  

                                                             
23 Informant: Šayḫ Sacādā Šayḫ Ibrāhīm interviewed on April 7, 2013, Arsi Robe. 
24  This is not part a manuscript rather, I got it from informants. As a result I did not type it in Arabic. 
25  Informant: Šayḫ Sacādā Šayḫ Ibrāhīm interviewed on April 7, 2013, Arsi Robe. 
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2.6 Death 

Following a short period of illness, Šayḫ Ibrāhīm was admitted first to 

Häilmariam Mammo Hospital in Adāma for two months after which he 

recovered and returned back to his home. Again after few weeks he was 

later on taken to Addis Ababa and admitted to Ras Dästa Hospital  and 

then to Balcha Hospital26  where he breathed his last after two weeks of 

treatment  at 5 a.m. on Sunday, Ṭirr 5 /1982 E.C/Rajab7, 1410H.27 

His funeral was attended by an estimated crowd of 2500 people 

including many great ˁUlamāˀ from Arsi and Bale two days after his 

death, on  Wednesday, Ṭirr 7, 1982 E.C (January15,1989 )at his native 

village, Čaffe Sabiro.28 The funeral prayer was led by his former student, 

himself a celebrated ˁĀlim, Šayḫ ˁAbdulqādir Haddā.29         

 

 

 

 

 

 

 

 

                                                             
26  Informant: Šayḫ Sacādā and Šayḫ Muḥammad Kabirsāni interviewed on April 7, 2013, Arsi Robe. 
27  Informant: Šayḫ Muḥammadrābic Šayḫ Ibrāhīm (son of the author) interviewed on April 7, 2013,  
            Čaffe  Sabiro. 
28  Informant: Obbo Adem Fayyiso, interviewed on April 7, 2013, Čaffe Sabiro. 
29  Informant: Šayḫ Sacādā and Šayḫ MuḥammadKabirsāni interviewed on April 7, 2013Arsi Robe. 
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CHAPTER THREE 

3. Philological Description of the Kitābu Mawhibatu ḏil 
Wafā’ Bišarḥ Ḏāt aš-Šifā 

In this chapter, the philological feature of the manuscript will be 
described. In doing so, the general feature of the manuscript will be 
discussed based on philological tradition.  

The manuscript of Šayḫ Ibrāhīm has two versions. The first one is an 
original manuscript in which its text is fully scribed by Šayḫ Ibrāhīm 
himself. Some part of the second manuscript was directly dictated to 
his disciple, Šayḫ Muḥammad Kabīrsānī (from folio1- 79) and the rest 
folios are written by Šayḫ Ibrāhīm himself. This means the first 
manuscript is re-written with the same topic and content by two 
individuals. But although the topic and content is the same, the revised 
one has expansion in its contents and more detail, legible and readable. 
The original (apographon) is referred here as MS1. The second version 
(the expanded one) is designated here as MS2.  

With respect to philological description, both manuscripts are treated 
separately to show the difference they have in their physical features. 
But the content analysis is based on MS2 as the content is the same 
with the content of the MS1. In addition, MS2 is more detail, legible and 
readable. As a result, the content analysis is based on it.  

Both of Šayḫ Ibrāhīm’s manuscripts are classical Arabic texts. Some 
part of the second version of the manuscript which is written by Šayḫ 
Muḥammad Kabīrsānī is written in beautiful Arabic handwriting while 
the one which is written by the author is not in good handwriting.  

3.1 General Features of the Manuscripts 

            3.1.1 Linguistic Feature of the Manuscripts 

With respect to its linguistic description, the manuscript used for this 
study [Kitābu Mawhibatu ḏil Wafā’ Bišarḥ Ḏāt aš-Šifā] is only about 60 
years old. Hence, it is similar to the present day writings and the 
calligraphy is beautiful and neat with the exception of some parts. In 
addition, since it is completely written in Arabic, there are no 
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transliterations, no other language’s words appear, no spelling errors, 
no phonological, morphological, syntactical and semantics problems 
appear in the manuscript.  

3.1.2 General Features of MS1 

a) Title: Kitābu Mawhibatu ḏil Wafā’ Bišarh Ḏāt aš-šifā ‘A Book of 
dedication to the Loyal A Commentary on Ḏāt aš-Šifā’. It is a sīrā about 
the biography of Prophet Muḥammad. The title of the work is mentioned 
on page 1. Most part of this manuscript is found in good conditions, but 
a number of its leaves have been damaged. 

b)  Author: This manuscript was composed and copied by Šayḫ Ibrāhīm     
himself. 
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c) Date: The manuscript has no date. 

d) Language: The manuscript of Šayḫ Ibrāhīm was written in classical 
Arabic. 

e) The writing styles: The text of the manuscript is written in classical 
Arabic. The writing style is nasḫī. 

1. When he turns from one “topic” to another, in most cases, he 
introduces it with poems that are taken from different sources. 
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2. The degree of thickness (boldness) of the calligraphy differs from 
place to place. For example, from page 1- 26 it is written with 
traditional black bold ink called maddā (a traditional ink which is 
prepared from charcoal and others).  The thickness of the calligraphy 
(letters) differ from text to text. If it is a poem, in most cases; it is 
thicker than the prose text. For example, here is the text of MS1 

which is written by maddā 'traditional ink'; 

 

3. The manuscript is written both in poetic and prose format. The 
poetic verses follow the rules and rhyme of Arabic. There is no special 
mark or symbol used as a separator between the verses of the poem. 
4. The manuscript is also paginated with Hindu Arabic numerals and 
has no catch words. 

f) Contents: The manuscript deals about the biography of Prophet 
Muḥammad. But in this manuscript, unlike many others, the mixture of 
different themes is presented directly without categorizing the themes 
into different abwāb (topics) although he classifies the contents at the 
end of the manuscript as a table of contents.30 The present researcher 
tried his best to arrange the themes of the manuscript in the next 
chapter as it is the subject of the research. The analysis of the content 
of the manuscript will be the subject of the next chapter. 

 

                                                             
30  See the appendix. 
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g) Writing Materials and Ink: Šayḫ Ibrāhīm used for writing the A4 size 
ruled modern paper. There is no special decoration. From page 1- 26, 
the ink is maddā and the rest text of the manuscript is written with 
modern blue ink. There is no special heading except maṭlˁ’ (“opening 
title”). 

h) Dimensions:  29cmx 21cm. 

i)    Mašrab(Incipit)31: Basmala. 32 

j)   Binding: cartoon wrapped with cloth. 
k)  Number of pages: 169; the first two pages are guard pages and 
there are three pages at the end of the MS too. 

l)   Lines per page:  between 33 and 40 lines 

m) Catch word: The manuscript has no catch word and has not 
paginated by the scriber rather it is paginated by the owner by Hindu 
Arabic numerals at the top of each page. 
n) Marginalia: The manuscript has marginal note on some pages for 
annotation. 
o)  Owner: The manuscript now is under the custody of Šayḫ Saˁādā 

Ibrāhīm. 
p)   End: It has no word that shows the completion of the work (تمت).  
 
        3.1.3 General Features of MS2 

 
a) Title: Kitābu Mawhibatu Zil Wafā Bišarḥ Zāt aš-Šifā’ ‘A Book of 
dedication to the Loyal: A Commentary on Ḏāt aš-Šifā’. 

c)  Author: Some part of this manuscript (from folio 1-79) was dictated 
by the author to his student, Šayḫ Muḥammad Kabirsānī. The rest are 
scribed by the author himself.   

                                                             
31 The incipit is the first sentence of normal Arabic text in the given manuscript after the Basmallah, 
while the     desinit is the last sentence of normal text ( including the colophon, if any) (Kemal Ibrahim: 
2012: 131) 
 
32  Basmala is the: statement:   بسم الله الرحمن الرحیم bismillāh ar-Raḥmān ar-Raḥīm ‘In the Name of Allah, 
Most Gracious, Most Merciful’ which is in Islamic tradition an introductory doxology of acceptable 
activities. 
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   As the scriber mentions, Šayḫ Ibrāhīm was alive while this text was 
copied. 

   b) Date: As it is partially the copy of MS1, its date of production is 
necessarily after the date of production of MS1. 

d) Language: The manuscript was written in classical Arabic.   

e) The writing styles: The text of the manuscript is written in classical 
Arabic. The writing style is nasḫī.  

1. A new topic is introduced, in most cases, with poems that are 
taken from different sources. 

2. Since it is completely written with modern blue ink, there is no 
difference in the thickness of character. But in some places of the 
text of the MS, the author repeatedly bolds by over writing for the 
sake of emphasis. This, however, makes some texts unreadable 
as seen below. 
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3. The manuscript is written both in poetic and prose texts. The 

poetic parts of the manuscript include the one which is taken 
from the text of Imām al-Jazarī33and other sources. It follows the 
rules and rhyme of Arabic. Usually a symbol which resembles   
used as a separator between the verses of the poem. Look the 
following: 

 
Translation 

And Hāshim [son] of ˁAbdmanāf son of Quṣay [son] of kilāb [son] 
of Murra son of Ka’b son of Lu’ayyi [son] of Ghālib [son] of Fihr 
[son] of Mālik son of Naḍir [son] of kinānnah [son] of Ḫuzayma the 
famous [son] of Mudrika [son] of Ilyās son of Muḍar [son] fo Nizār 
[son] of Maˁd son of ˁAdnān... Up to this there is consensus [but] 
there is no consensus from Adam up to him [ˁAdnān]..." 

4. The manuscript is also paginated with Arabic numerals and has 
catch words at the bottom of the folio though not consistent 
throughout the manuscript. 

5. Whenever the same word or sentence is reduplicated at the same 
place34, the repeated one is circled instead of crossing or rubbing 
as seen below: 

                                                             
33 Imām al-Jazarī: he is Abū Muḥammad Abdurrahman bin Sa’d al-Ansārī (the helpers, i.e. the people of 
Medina) al-Khazrjī (from the tribe of Khazraj which is one of two great descendent of Medina before 
Hijra , died at the end of Muˁāwya’s reign (taken from the marginal note of MS2; title page).  
34 In philological term this is termed as dittography which is the reduplication of a syllable, word, or 
longer unit. 
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These circled texts because of repetitions in MS2, are found on folios: 
85,90,92,94,131,161,180,192,199,202,207,210,215, and 217. 

The author mostly uses the ‘×’ or ‘*’ signs to indicate the place of 
annotation on the margin. 

f) Content: The main theme in the manuscript is a biography of 
prophet Muḥammad. It revolves around the glorification (madḥ) and 
description (tawsīf) of the deeds and the characteristics of Prophet 
Muḥammad and his companions particularly the four successors 
‘ḫulafāˀ’. 

   g) Writing Materials and Ink:  It employs the A4 size ruled modern 
paper. There is no special decoration. The text of the manuscript is 
written with modern blue ink. There is no special heading except maṭlˁ’ 
‘opening title’. 

h) Dimensions:  29cmx 21cm.   

i)  Mashrab: Basmalā. 

j)  Binding: it is with hard cartoon wrapped with cloth. 
k) Number of folios: 280; the first two folios are guard folios and there 
are four folios at the end of the MS too 
k) Lines per page:  between 20 and 27 lines.  
m) Catch words: There are catch words that are written at the bottom 
and left sides of verso but not consistent. It also paginated by the 
Arabic numerals by the author. 
n) Marginalia: the manuscript has marginal notes on some folios for 

annotation as seen below: 
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 o)   Owner: Šayḫ Muḥammadsāfī Abdurahmān.      

  l) End:  It has no mentioning of an end. But Šayḫ Ibrāhīm has written                                        
table of contents at the end of the manuscript.  
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CHAPTER FOUR 

4. Content Analysis of the Manuscript Kitābu Mawhibatu 
ḏil-Wafā’ Bišarḥ ḏāt aš-Šifā 

The main themes recited in the biography of the prophet revolve around 

the glorification of the deeds and characteristics of Prophet Muḥammad. 

This chapter discusses the biography of Prophet Muḥammad as 

portrayed in the manuscript. The MS expresses the deep concerns and 

anxieties of the author concerning the deeds and characteristics of 

Prophet Muḥammad as he clearly puts in the introductory part of his 

writing. I will discuss how the author wrote the text, the motive behind 

his writing, and the religious attitude of his time based on the content 

of the manuscript. 

4.1 The Rationale of Analyzing the Manuscript 

This manuscript depicts the biography ‘Sīrā’ of Prophet Muḥammad 

based on mainly on the poetry of Imām al Jazarī and some related 

sources. It covers comprehensive events of the Prophet’s life: his 

dealings, the manners of his sitting, walking, eating habit, the style of 

sleeping and getting up and the style of smiling and speaking. In 

addition, it deals with the peculiar qualities of Prophet Muḥammad 

compared to other previous prophets based on miracles which will be 

the main focus of the chapter. The manuscript is a humble contribution 

to the fund of Ethiopian Arabic manuscripts for the following reasons. 

First, it can be an important source of biographical studies as it 

presents the biography of Prophet Muḥammad as understood by an 

Ethiopian scholar who managed to write in Arabic. Second, it shows 

historical contact of Ethiopian scholars with Muslim literature abroad. 

Third, it is   important   from the philological point of view (though 
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mainly original MS) as it is a hand written MS showing the many 

features of Ethiopian Arabic paleography and codicology.  

4.2 An overview of the MS 

4.2.1 Methodology of Analyzing the of Manuscript 

Above, I have discussed the general contents of manuscript. Secondly, I 

will try to make the discussion only on some of the contents of the 

manuscript. The explanation of the organization of the manuscripts and 

the style of the writer is important to understand the core idea of the 

manuscript. Therefore, discussion of the nature of the manuscript and 

the style of the writer will be the first to be analyzed. 

4.2.2 Analysis of the Organization of the Manuscript 

The manuscript comprises a lot of topics concerning the biography of 

Prophet Muḥammad (sīrā). It is a commentary MS which Šayḫ Ibrāhīm 

commented up on the text of the poetry of Imām al-Jazarī entitled zāt 

aš-Šifā’ ‘The Remedy’. Šayḫ Ibrāhīm writes this work, as he puts in the 

introductory part of the MS, for the following reasons. Firstly, he 

considers preserving of ˁilm in this case ‘Islamic knowledge’ in the form 

of writing as a legacy. The author aims at getting further knowledge 

through writing and he says: “writing and publishing exposes you to the 

works of various scholars in the form of reading, reviewing and 

analyzing and as a result you will acquire comprehensive knowledge.”35 

He supports this view based on the Prophet’s ḥadīṯ reported by Imām 

Muslim which says “Whenever human being dies, his deeds will cease 

except three.” Among these three deeds one is the knowledge that the 

dead person left behind him or transmits it to the next generation. 

Therefore, leaving a legacy in a written form was his motive. Secondly, 
                                                             
35  Ktāb Mawhibat ḏil-Wafā’ Bišarh ḏāt aš-Šifā (title page) 
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he wanted to give commentary explanation on the poetry of Imām al 

Jazarī because the text of the poetry is difficult to understand for his 

students and ordinary people. Thirdly, since the text of the poetry 

narrates about the biography of the prophet, he claimed getting the 

blessings of the prophet.36  

Supported by these motives, Šayḫ Ibrāhīm started his commentary on 

the poetry of imām al-Jazarī that narrates about the biography of 

Prophet Muḥammad (sīrā). He classified the whole MS, more or less, 

according to the chronology of events in the life of the prophet. But in 

the introductory section he discusses many issues related to the fate of 

earlier nations and the reasons why the fate of these nations was 

revealed to the prophet. He has given its commentary explanation 

through taking various respective verses of the Qur’ān and the ḥadīṯ 

‘prophetic tradition’. In addition, he also discusses the excellence of the 

prophet’s companions and the immediate three successive generations 

compared to other generations.  

4.2.3. Analysis of the Methodology of the Writer 

The MS written by Šayḫ Ibrāhīm is a commentary manuscript. Since the 

original text on which he gives his commentary explanation is about 

sīrā, he discusses many issues related with sīrā.  He sometimes shifts 

from the text of Imām al-Jazarī to the poetry text of other scholars 

whenever it is necessary. In doing this, for instance, he takes one or two 

or more lines from the text of ḏāt aš-Šifā and gives detailed explanation 

on it and then turns to the next lines. But in some places he takes 

poetic text of other scholars other than that of Imām al-Jazarī. In this 

he only refers the name of the author or title of the book without 

mentioning the year and place of publication.  

                                                             
36  Text of the MS, f.1 and informant Šayḫ Sacādā Ibrāhim 
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4.3 Analysis of the themes of the Manuscript 

The manuscript of Šayḫ Ibrāhīm comprises many themes. In the 

introductory part, it discusses issues that are related with the 

biography of Prophet Muḥammad (sīrā), privileges of his companions 

and his people at large. Some discussion about the title of the work (i.e. 

Zāt aš-Šifā) from which the commentary explanation is done including 

the name of the author (i.e. Imām al-Jazarī), is made.  Šayḫ Ibrāhīm 

notes the motives that initiated him to prepare a commentary on the 

work; his religious order and the school of thought that the scriber 

follows are also included in this part. He discusses about the 

companions of Prophet Muḥammad, criteria to be his companions and 

their privileges over other generations of his people. 
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Translation 

…companion means one who had met or had seen our 

prophet peace be up on him while in state of īmān ‘believing 

in him’, a notable contact even if for a short period of time as 

opposed to at-Tābiˁ ‘lit. a follower’37  as compared with Saḥābā 

‘companion’. In that case it is compulsory for him to live with 

the companion for a long period because being with him [the 

prophet] peace be up on him had greater influence inducing 

light on the heart of the companion than the light of the 

companion that can bring an influence over the heart of the 

Tābiˁī… 

[Consider also] his saying, peace be up him, “Allah preferred 

my companions over other people save the prophets and the 

messengers”. The [Prophet] peace be up on him also said my 

companions do not consider them as an ordinary people after 

me. By Allah, if one of you gives a charity of gold which is as 

big as the mountain of Uḥud,38 it cannot be equivalent to 

their little gift. [Also] his saying peace be upon him “The best 

people are those living in my generation, then those coming 

after them, and then those coming after them”. This explicitly 

shows the preference of the companions over the Tabiˁūn 

‘generation next to the companions’ and the Tabiˁun are 

                                                             
37 See glossary of terms for further definition of the terms: Sahaba and Tabic. 
38 Uhud:  is a mountain in north of Medina. It is 1,077 m (3,533 ft) high. It was the site of the second 
battle between Muslim and Meccan forces. The Battle of Uhud was fought on 19 March, 625, between a 
force from the small Muslim community of Medina, in what is now north-western Arabia, and a force 
from Mecca (source:Wikipedia.org/wiki/Mount-Uḥud. 
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preferable than the generation next to them (Tabiˁu at-

Tabiˁūn).39 

 Basmalā with its grammatical definition, Ṣalwāt ˁala-arrasūl (sending 

salute to the prophet and to his families), introductions about his 

families and the benefits of sending Ṣalwāt to them from the religious 

points of view are mentioned under the introductory parts of the 

manuscripts (MS2 f (1-29)). 

 

Translation 

And his family, peace be up on him, are members of his house 

hold… they are, as far as Zakāt and booty is concerned, 

children of Hāšim and children of ˁAbdulmuṭṭalib according to 

our perspectives in aš-Šāfiˁī school of thought;only the children 

of Hāšim according to the elites of Mālikiyyā which is the same 

as the Hanābalis. 

The Hanafī followers limited [the family of the prophet] to only 

five groups: family of ˁAli, family of Jaˁfar, family of ˁAqīl, family 

of ˁAbbās and family of Hāriṯ. Or [it includes any] pious section 

                                                             
39  Such discussions with direct quotation from the prophetic tradition, challenges the view that 
understands local Ethiopian Muslim scholars as far as their knowledge tradition is concerned. 
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of the ˀUmmā (Muslim community) or all people who accepted 

his call; this is better and more appropriate in the context of 

duˁā’ ‘supplication’ because widening the scope of supplication  

is preferable even for the wrong doers as they are more in need 

of  supplication from him  than others… 

4.3.1 Lineage of Prophet Muhammad 

 

 
 
 

 

 

                                                                                     

 

 

   

Translation 

As for the lineage of Muḥammad our prophet, is concerned, he 
is son of ˁAbdallah [son of] ˁAbdul Muṭṭalib.   

The name “Muḥammad” is the most known of his other names 
as Allah named him “Muḥammad” 2000 years before the 
creation40 as supported by the ḥadiṯ of Anas. By this name his 
grandfather ˁAbdul Muṭṭalib named him and he was asked 

                                                             
40 In this figure he referred ḥadiṯ of Anas. But he did not explain full source where this ḥadiṯ is found. In 
addiƟon, he also writes another figure which says 4000 years on the marginal note of the same folio. 
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“How you named him [Muḥammad] though no one was named 
by it among your forefathers and people.” He replied “I 
intended by it that Allāh bless him in heaven and people bless 
him on earth.” This is because one day ˁAbdul Muṭṭalib saw a 
dream in his sleep that a chain of gold came out of his 
backbone and one tip of it is in the east and the other tip is 
found in the west and it became like a tree that each of its 
leaves has a light and then all people in the east and west are 
chained to this light and follow it. I interpreted it that a child 
will be born to me whom will be followed by all people of the 
east and west and also praise him those in the heaven and the 
earth and therefore I named him “Muḥammad” ‘the praise 
worthy’. The story of his mother also agree with this when the 
angel said to her “You are going to give birth a child who will 
be the noble of this world and when you will deliver him name 
him “Muḥammad”,‘the praise worthy’, ended from Anwār Al-
Maḥammadiyā (f.30 of MS2). 

The genealogy of the prophet from the text of zāt aš-šifā ‘The Remedy’ 

reads as follows: 

 
Translation 

And Hāšim [son] of ˁAbdmanāf son of Quṣay [son] of kilāb [son] 
of Murra son of Kaˁb son of Lu’ayyi [son] of Ġālib [son] of Fihr 
[son] of Mālik son of Naḍr [son] of kinānnah [son] of Ḫuzayma, 
the famous;  
[son] of Mudrika [son] of Ilyās son of Muḍar [son] of Nizār [son] 
of Maˁd son of ‘Adnān...  
Up to this there is consensus [but] there is no consensus from 
Adam up to him [Adnān] 

The author mentions the number of lineage of the prophet by referring 

various sources of sīrā and ḥadīṯ although he does not mention full 
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information of these sources. Accordingly, there were 30 lineages 

between ‘ˁAdnān and Ismāˁīl.41 But their name is not known. 

 Referring ibn Hišām42 Šayḫ Ibrāhīm also mentions the lineage of 

Prophet Muḥammad beyond ˁAdnān. And he writes as follows: ˁAdnān is 

son of ˁAd, son of Maqo(u)m son of Nāhur son of Yarh son of Ya’rib son 

of Yašijin son of Nabit son of Ismāˁīl son of Ibrāhīm (Prophet), son of 

Tarih (Azar), son of Nahur, son of Sāruh, son of Rā’u, son of Fālih, son 

of ˁAbir, son of Šalih, son of Arfaḫašad, son of Sām, son of Nūh (Noah), 

son of Lāmiḫ, son of Matwšalaḫ, son of ‘Aḫunaḫ, who was said to be 

prophet Idrīs (Enoch), who was claimed to be the first man  to be given 

the art of writing, son of Yarid, son of Mahlil, son of Qeynab,43 son of 

Šīth son of Adam. 

4.3.2 About the Prophet’s Mother 

 
 

                                                             
41 Ismāˁīl l is a prophet and the son of prophet Ibrahim (Abraham).  
42 Ibn Hišām: he is Abu ˁAbd al- Malik bin Hisham(d.218 AH/ 833 AD), edited the biography of prophet 
Muhammad written by ibn Ishaq. He grew up in Basra, Iraq, but moved afterwards to Egypt, where he 
gained a name as a grammarian and student of language and history. His notable work is on the sira (the 
life of the Prophet) (taken from Wikipedia, the free encyclopedia, June 25, 2013). 
 
43 Other sources write this name as Qainan’ son of Anusha son of Shith son of Adam (Ar-Rahiq Al-
Makhtum P.32) 
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Translation 
His mother is ˀAminā; daughter of Wahab son of ˁAbdumanāf 
[who is] from Kilāb. That is, the prophet’s grandfather 
ˁAbdulmuṭṭalib chose ˀAminā, daughter of Wahab son of 
ˁAbdmanāf son of Zaher son of Kilāb as a wife for his son 
ˁAbdullah. She thus, in the light of this ancestral lineage, stood 
eminent in respect of the nobility of position and descent.  Her 
father was the chief of Banu Zaher to whom great honor was 
attributed. He gave him his daughter in marriage; she was then 
the most respectable woman both in behavior and in leanage 
among the Quraiš. They were married on Monday in the month 
of Šaˁbān. 

Ahmad Bahgat (1997: 417) writes concerning their marriage “Fires were 

lit on all the mountains of Mecca for travelers and guests, in celebration 

of Abdulla’s marriage to ˀAminā. There was a grand feast.”  

Their ancestral relation is mentioned as follows in the manuscript (MS2 

f.41).   

 
Translation 

And Mother of the Prophet, peace be up on him, meets (in 
lineage) with the [prophet’s] father at his grandfather, Kilāb. 
Between ˁAbdallah and him [Kilāb] are four fathers and between 
ˀAminā and him [Kilāb] are three fathers.  

The manuscript also narrates how ˀAminā conceived her pregnancy to 

Muḥammad, the date and the unusual events that appeared during her 

pregnancy deeply in MS2, ff (41-42). 

As the delivery date drew near, Šayḫ Ibrāhīm writes some important 

historical events that took place in Makka. That was the advance of 



 

35 
 

Abrāha’s44 army to Makka to destroy the Kaˁbā with his huge number of 

army and elephants. 

The author also mentions the other name of Prophet Muḥammad to be 

Ahmad. He discusses the meaning of this name and the history of this 

name when and who named him Ahmad. The detail of this discussion is 

found on folio 29 of (MS2). 

 

Translation 

   Ahmed, peace be up him, is his name; was named by it by the tongue 

of Mūsā and ˁIsā peace be up on both of them. It is derived from the 

superlative degree which means the most praised of the praised to his 

lord. Because his praise to his Lord was before anyone else. That is why 

his name Ahmed preceded his name-Muḥammad. ˁIsā mentioned him 

and said “[And when Jesus, son of Mary, said: O Children of Israel, 

Surely I am the messenger of Allāh to you, verifying that which is before 

me of the Torah] and giving the good news of a messenger who will 

come after me, his name being Ahmed”45 and Mūsā also mentioned him 

when his lord said to him “That are people of Ahmed”, Mūsā said “Oh! 
                                                             
44 Abraha was the Abyssinian ruler over Yemen during the period in which Yemen came under 
Abyssinian rule that followed the Persian one. He had built a temple and wanted the Arabs to perform 
pilgrimage there instead of going to the Kaaba in Mecca. When he saw that the Arabs did not make 
pilgrimage to his temple, he decided to conquer Mecca and destroy the Ka’aba (Ahmad Bahagat, 1997, 
p. 418).  The story of this event also found in the Holy Qur’ān sura 105: 1-5). 
 
45  Qur’ān 61: 6 
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My lord makes me from the people of Ahmed”. He was named by Ahmed 

before he was named Muḥammad because he praised his lord before 

other people do praise Him. Ended from Anwār Al-Maḥammadiy 
 

4.3.3 The Birth of Prophet Muhammad 

 
Translation 

[Prophet Muḥammad] was born on Monday 12th day  
of the Rabiˁ al-Awal [571 AD], the noble month.  
Narrated from ibnˁAbbās46 that the messenger of Allah, peace 
be up on him, was born on Monday, his mission began on 
Monday, migrated from Makka to Medina (Hiğirā)47 on 
Monday, he got victory over Makka (Qurayš) on Monday, Sūrā 

                                                             
46  He is Abdella ibnu Abbas; Abbas is the paternal uncle of the prophet. 
47 It is from which Islamic calendar started 
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(chapter) Māˀidā48 was sent down [from Allāh] to him on 
Monday. Ended from Anwār Al- Muḥammadiyya. 
There is consensus on the day on which prophet Muḥammad 
was born to be on Monday. This is authenticated by the report 
from Imām Muslim. It is said that he was born at night and 
the evidence is what is related from Ibn As-Sakan from hadīṯ 
of ˁUṯmān bin Abī Al- ˁas from his mother Fāṭima bint 
(daughter) of ˁAbdullah aṯ-Taqafī and she has attended the 
birth of the prophet peace be upon him at night [and she said] 
“ all what we saw  from the house was but the gleam of the 
prophet and I watched to the stars and they became nearer 
and nearer to [me] until I assumed they are going to fall down 
on me” This is related by Al-Bayhaqī but the authentic version 
is that of Muslim. However, it was after dawn as reported in 
Hadīṯ though weak, as there is consensus that a weakness of 
report can be taken as evidence for virtues and hagiography… 
(f.43 of MS2).  

As mentioned above, the author has related the day of ‘Monday’ with 
many events in the life of the prophet. He writes this by referring 
various related sources and verifies the authenticity of the sources. In 
addition, he also writes the year in which the prophet was born by 
referring various sources and he puts the text from the poetry of Imām 
al- Jazarī with its explanation as follows:  

                                                             
48 It is the fifth Chapter of the Qur’an. 
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Translation 

 [counting back] from the year of the elephant49 to the time 

when Adam   landed on earth from Heaven) six thousand years 

passed [and then prophet Muḥammad] was born. [Scholars] do 

not agree on the year in which the prophet (peace be upon him) 

was born. Majority of them agreed that he was born in the year 

of elephant and the most known idea is that he was born fifty 

                                                             
49  “Year of elephant is the year in which Abraha, the Abyssinian ruler over Yemen (during the period in 
which Yemen came under Abyssinian rule that followed the Persian one) had built a temple and wanted 
the Arabs to perform pilgrimage there instead of going to the Kacaba in Mecca. When he saw that the 
Arabs did not make pilgrimage to his temple, he decided to conquer Mecca and destroy the Kacaba by 
the army loaded over elephants” (Ahmad Bahagat, 1997 the story of the Prophets, p. 418).  The story of 
this event also found in Holy Qur’an sura 105: 1-5 
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days later from the year of elephant. As other sayings, it is after 

55 months or 40 months or 10 years or 15 years...That 

happened after six thousand years after the landing of Adam 

peace be upon him. As-Suyūṭī said "the period of time that is 

given for the people of prophet Muḥammad will be more than 

1000 years and less than 1500 years". This was because it was 

said from many ways "the period of this world [from Adam up to 

its end] is 7000 years and prophet Muḥammad is sent at the 

end of 6000th year. Dağāl(anti Masīḥ) will come out at the top of 

100 year and ˁIsā[Jesus] will land down[from the heaven] and 

will kill him and stay on earth 40 years...MS2 f(46). 

As seen above, Šayḫ Ibrāhīm has raised different versions that are 

related with the age of this world   and important events that took place 

in the past from the beginning of the world up to the end of this world. 

And finally, he concluded these issues as baseless positions which are 

not authenticated from the Qur'ān and prophetic ḥadīṯ as reported by 

Ḥāfiẓ  Ibn Kaīṯr. But lastly he assured by referring the authentic ḥadīṯ 

which says: 

 
Translation 

… [The prophet said] a period of duration of the people of the 
world after my prophethood is compared to the period of 
duration of the people before my prophethood just duration 
between the prayer of ˁAsr50 and Maġrib51... (f.47 of MS2).  

According to the text of the manuscript, we can conclude that the 

period of this world which is given for the people of Prophet Muḥammad 

is relatively few compared with the period of former people that came 

                                                             
50 ‘Asr is the name of one of the five daily prayers of Muslims at 4:00pm aŌernoon. 
51 Maġrib is the name of one of the five daily prayers of Muslims at 6:30pm in the evening.  
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before Prophet Muḥammad. If the whole duration of this world from the 

creation of Adam to the end of the world is considered as a day, the 

duration after the prophet Muḥammad to the end of this world is only 2 

hours period. This only the time from ˁAsr prayer (4 pm) up to Maġrib 

prayer (6:30 pm). But since we don’t know how much period exactly 

passed before the prophet to calculate the left period after him and 

know when the end of the world is very difficult. Suffice to say Allāh 

knows as noted by Šayḫ Ibrāhīm. 

In the text of the MS2, the author also related the year of birth of 

prophet with the history of Alexander nicknamed Ḏul- Qarnayn in the 

Holy Qur’ān, ‘The Two Horned’. Šayḫ Ibrāhīm writes in MS2 “[Prophet 

Muḥammad] was born 880 years after “Alexander”. In addition there is a 

discussion in the MS about the identity of Alexander.  It is said his 

name is Murtān bin Murzbat bin Abuyanini (from Greece) son of Yāfet 

son of Noah. It is also said Alexander bin Feyluš, and was born to a very 

old woman who does not have a son other than him. There is another 

saying that he was from Humay and his name is Abu Kaˁarab f (48) of 

MS2.  Šayḫ Ibrāhīm mentions that as his name is mentioned in the Holy 

Qur’ān as in the text  “we said O! Ḏul-Qarnayn 

(literally Two horned)” (Q: 18:85), he can only be mentioned as the king 

with the two Horns or the lord with two epochs (f.49of MS2).  

Based on this the author analyzed his position from this verse and 

other references. Šayḫ Ibrāhīm states that "it is said that Ḏul-Qarnayn 

(“Alexander”) was a prophet and others said he was neither prophet nor 

king but he was a pious slave of Allah". However, the MS concluded 

that Ḏul-Qarnayn was a good and just king who visited east, west, 

north and south. He got an authority to control Rome after his father 

died and then conquered Arab lands all the way to the Mediterranean 
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Sea and came back to Egypt and established the town of Alexandria 

and named it after his name. 

On the other hand, according to English translation of Ibn Kaṯīr (Q: 

18:82-98) 

Ḏul-qarnain was a most powerful king, but it was Allah, who, in 
His universal plan, gave him power and provided him with the 
ways and means for his great work. His sway extended over 
East and West, and over people of diverse civilizations. He was 
just and righteous, not selfish or grasping. He protected the 
weak and punished the unlawful and the turbulent.  

In a similar manner, according to English translation and commentary of 

Qur'ān by ˁAbdullah Yūsuf ˁAlī, he does not consider much historical or 

geographical consideration on the story of Ḏul-Qarnayn. He states that as 

a great deal of literature has been piled by many writers on the subject 

and tried to set down few of the different views that have been expressed. 

He said, "Indeed all stories or narrations are referred to in the Qur'an as 

parable, for their spiritual meaning. Heated controversies or dogmatic 

assertions as to precise dates, personalities or localities, seem to be out of 

place". He also deeply identified the meaning of the name Ḏul-Qarnayn 

with many cases and tried to identify the popular meaning of Ḏul-

Qarnayn.  Yusuf Ali writes: 

Personally, I have not the least doubt that Ḏul Qarnayn is meant to 
be Alexander the Great, the historic Alexander, and not the 
legendary Alexander, of whom more presently...I have studied the 
detail of Alexander's extraordinary personality in Greek historians 
as well as in modern writers, and have visited most of the localities 
connected with his brief but brilliant career. Few readers of 
Qur'ānic literature have had the same privilege of studying the 
detail of his career. 

(See Appendix VI English translation and commentary of Holy Qur'ān 

by ˁAbdullah Yūsuf ˁAlī) 

The MS discusses of time gap between each prophet starting from 

Prophet Adam to Prophet Muḥammad. The author writes: 
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Translation 

Then there is a gap of sending the messengers after ˁIsā 
(Jesus) peace be up on him up to the time of our Prophet 
Muḥammad peace be up on him and there have been a gap 
between them.  That was based on the sayings of Allāh the 
exalted “[We sent the message] based on time gaps (fatrā) 
between the messengers” [Q: 5:18]. 

He puts the arguments of various scholars on how much gaps of times 

between ˁIsā (Jesus) and Prophet Muḥammad. Some said “It is 560 

years”, others (al-Kalbī) said “it is 540 years”, others said 

“approximately 600 years”, others said “620 years” (f.50; Line 1-3) of 

MS2. 

There is also a discussion of time gaps between other prophets in MS2, 

(f.51). For example between Adam and Nūh is 2240 years, between 

Ibrāhīm and Mūsā 900 years, between Mūsā and Dāwūd (David) is 500 

years, between  Dāwūd (David) and ˁIsā (Jesus) is 1100 years, while 

others give a different time reference and he argued that only Allah 

knows how much time was between each of them. This shows his 

intellectual capacity as various speculation of time is not based on 

authentic sources from the prophet. In a similar way, but slightly 

different from above, he puts the following by referring various books.  
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Translation 

Between Adam [first prophet] and Idrīs the [second prophet] is full 
100 years, and Adam lived 960 years, between Idrīs and Nūh 
(Noah, the third prophet) is 1000 years and   Nūh (Noah) got 
prophehood at the age of 40 and he lasted as a messenger to his 
people for 1000 years and he staged after his people were 
drowned for 60 years. There are also other sayings that Nūh 
(Noah) got prophecy at an age of 355 years and Ibrāhīm in 2000 
years from Adam and between him [Ibrāhīm] and Nūh (Noah) 
there is a lapse of 10 centuries. Ibrāhīm lived 175 years, his son 
Ismāˁīl lived 130 years and his [age] was 89 years old when his 
father, Ibrāhīm, died. Ismāˁīl’s brother, Ishaq was born 14 years 
after Ismāˁīl and lived 147 years; Yūsuf (Joseph) son of Yaˁqūb 
(Jacob) son of Ishaq lived 120 years and between him (Joseph) 
and Mūsā is a lapse of 400 years. Between Mūsā and Ibrāhīm is 
565 years and lived 120 years; between Mūsā (Muse) and Dāwūd 
(David) is 599 years and Dāwūd lived  for 100 years and his son 
Suleiman (Solomon) lived plus 50 years [150] and between him 
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and prophet Muḥammad is approximately 1700 years and 
Prophet Ayūb  lived 63 years (f.50 of MS2). 

 
4.3.4 Unusual Events at the Birth of Prophet Muhammad 

 

 
Translation 

His [Prophet Muḥammad’s] mother saw a far reaching 

happiness, 

 a light illuminating the palaces of Busrā (Syria).  

According to MS2 (f.56) of Šayḫ Ibrāhīm, the origin of this narration is 

from the authentic hadīṯ that prophet Muḥammad said “I am slave of 

Allah, the seal of all prophetes . . . I will report you about the salvation 

of Ibrāhīm; happiness of Isa (Jesus) and the dream of my mother that 

she saw. This is also true for all mothers of all prophets seeing a dream 

[about what she is going to bear].  She saw this dream immediately as 

soon as her pregnancy was established.”  

Prophet Muḥammad added “the act of seeing a dream is true for all 

prophetes’ mothers’. The events of brightness happened two times: at 

the establishment of her pregnancy and at the birth of the prophet. He 

further elaborated by referring different scholars why particularly this 

light illuminated all the way to Syria. Accordingly, they said because 

these places will be the sites of his kingdom: “Prophet Muḥammad was 

born in Makka, migrated to Yaṯrib (Medina) and his kingdom will be at 

Syria.” And he concluded that “Prophet Muḥammad was later taken to 

Jerusalem: Syria at the night of Miˁrāğ (ascendency to the heaven) and 

Isrā’ (night journey from Makka to Jerusalem). Likewise Ibrāhīm and 

Lūṭ (Lot) have migrated to this direction before him and ˁIsā (Jesus) will 
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land down from the heaven to this place because it is where everything 

is originated from.” This story is exclusively found on MS2 (f. 56-57). 

 
4.3.5 Discussion on the Celebration of Prophet's Birth 

    day (Mawlīd) 

“Mawlīd is derived from the Arabic root word (Arabic:ولد) meaning to 

give birth, bear a child, descendant. In contemporary usage, Mawlīd 

refers to the observance of the birthday of Prophet Muḥammad”52 

The manuscript starts by asking question on the issue of celebrating 

prophet’s birth day (Mawlīd). Is it praised or forbidden? Or does any 

religious benefit sought for the one who celebrate it or not? Then he 

writes: “My answer to this question is that the act of the celebrating 

Mawlīd is the gathering of the people together, and reciting of Qur’ān 

and discussing about the biography of Prophet Muḥammad and what 

happened at the time of his birth etc. He argues that it is from the part 

of Bidˁā hasanā (accepted innovation in Islam) because there is a benefit 

for the one who practice it as he extends his greeting to the prophet, 

showing of happiness and gladness by the birth of the noble prophet. 

Then he mentions the founder of the celebration of Mawlīd to be king 

Muzafar of Irbil.53 But neither of the manuscripts mention the year in 

which he started the celebration.  

He also discusses the stand of those groups of scholars who forbid the 

celebration of Mawlīd and he said their argument is that “celebration of 

Mawlīd is bidˁā in general as it was not practiced and transmitted from 

any one of the three immediate successive generations after the 

prophet. Had it been good act, they would have celebrated it. He 

                                                             
52  Taken from wikkipedia, the free encyclopedia, February 26, 2014. 
53  Muzaffar, he Abu Said Kukbriyy Ibn Zayn ad-Din Aliyy Ibn Buktakin(563-630 A.H/1168-1233A.D). He 
was one the glorious,grand, and generous king with many good traces(Ibid). 
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discussed both arguments. However, he concluded that there is nothing 

abhorable in practicing Mawlīd celebration as far as what is Islamically 

unlawful (ḥarām) acts are not included in the process of celebration. To 

strength this argument he added the story of Abū Lahab (paternal uncle 

of the prophet). Abū Lahab does not accept the Prophethood of 

Muḥammad and was among the pioneer opponents of Islam and he has 

died on that path. However, Šayḫ Ibrāhīm, writes the fate of Abū Lahab 

on every Monday:  “it is reported that the punishment of Abū Lahab is 

made moderate on every Monday for he was very happy and made his 

maid (slave woman) called Ṯuwaybā free from slavery on the day on 

which the prophet was born” (f.60 of MS2).  Therefore Šayḫ Ibrāhīm 

argues that by the same analogy it is no matter if the celebration of 

Mawlīd is done for expressing happiness at his birth and thankfulness 

for Allah as done by Abū Lahab.  

 

4.3.6 The fostering of the Prophet 

 
Translation 

ˀUmmu Ayman Baraka fostered him  

          She was transferred to him [to the prophet] as a property54 from  

          his father.  

                                                             
54 Because she was a slave of his father; she was an Abyssinian.  
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He (the prophet) was in his mother’s womb when his father 
died.  

          It is also said he was a small child when his father died 

She [ˀUmmu Ayman] was made free from slavery when her ex-
husband became infidel  
and she was married to the Prophet’s servant (mawla), Zaid. 
It means he, peace be upon him, was fostered by ˀUmmu 
Ayman Baraka of Abyssinia whom he inherited from his father 
and whom he married to Zaid son of Haritha [and] he was given 
to him [the prophet] by Ḫadīğā before his prophecy and he made 
him free and considered him as his son. 

From the above text, it  can be understood that the prophet’s father’, 

ˁAbdullah son of ˁAbdul- Muṭṭalib, died while Muḥammad was still in his 

mother’s womb and he left behind a servant girl named’ ˀUmmu Ayman, 

also known as Barakā of Abyssinia, who was later married to Zaid son 

of Hariṯah, the servant of the prophet.  

In relation to his mother’s death, the manuscript says the following: 

 
Translation 

His [prophet’s] mother died,  
[while] he was four or six years old and after her death,  
his grandfather [ˁAbdul- Muṭṭalib] assumed guardianship of 
him. Then his grandfather also died when he was eight years 
old plus two months save ten days.  

After he [Prophet Muḥammad] reached the age of twelve, he travelled 

with his paternal uncle Abū Ṭālib as far as Busra (Syria). There he was 

seen by a Christian monk who recognized him by his foretold 

description; he took his hand and said:  

Welcome to the noble praised prophet. This is the messenger of the 

world. God will send him as a mercy to the world. O people of the 



 

48 
 

Arab since you have started your journey accompanied until you 

reach this place. I saw stones and trees bowing...Then he forbad 

his uncle to enter with him into Syria. Because Jews might kill him" 

(f.66 of MS2) 

He also mentioned the name of the monk as Georges and it was said 

“How do you know this?” he said “we find mention of him in our 

scriptures and he asked Abū Ṭālib to take him back fearing for his 

safety. The author added saying that in another story, seven men of 

Rome wanted to kill the prophet and they come across with this monk 

and he said to them “why do you come?” they said “there is a prophet 

coming in this month, there is no any path left with no assignment on it 

[to search for him]” folio (61) of MS2. He asked them saying “can 

somebody violate the will of Allah?" They said "no"; he said "Allah has 

already protected him from you, he will be the prophet of this world" 

(sic) and he himself later embraced Islam (MS2 f.61). 

         
4.3.7 Prophet’s Marriage to Ḫadīğā 

 

 
Translation 

While he wanted, she [Ḫadīğā] was married to him.  
And [At that time] his age was twenty- one years old and she 
was older than him but she was very good and charitable. 

         [That was] at her age of thirty five (f.69 of MS2).  

 
Šayḫ Ibrāhīm gives the explanation of the above poetry text of Imām al 

Jazarī as follows: 



 

49 
 

 
Translation 

And he, peace be upon him, married Ḫadīğā after he came back 
from aš-Šām with Maysarā for her business that took two 
months and 25 days and at that time he was 21 or 20 years 
old. Some said he was 30. And she was known in Jāhiliyyā 
(time of ignorance or the period before the coming of Prophet 
Muḥammad) as Ṭāhirā, ‘pure’. She was a wife of Abī Hālat bin 
Zurārā at-Tamimī. She gave birth for him Hind and Hālat…then 
she married to ˁAtiq bin ˁA’iz al-Maḫzumī and she gave birth for 
him Hind (sic). Her age was 40 when she was married to the 
prophet peace be upon him … even above that as it indicated 
saying: “she was older than him” and she has offered herself to 
him for marriage. He told the issue to his uncles and out of 
them Hamza went out with him until they came to Ḫuwaylid 
bin ˀAsad[father of Ḫadīğā] and they requested him and he 
accepted the proposal and he married her. 

 

As mentioned above, Ḫadīğā was married to two persons before him and 

she was 40 years old. Though the above text of the poetry mentions as if 

the Prophet initiated the marriage, Šayḫ Ibrāhīm corrected in the 

explanation that the request of marriage first came from Ḫadīğā. As 

soon as she requested him, for marriage, he told his uncles and they 

accepted the proposal (f.69 of MS2). 
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4.3.8 Beginning of Prophecy 
 

 
Translation 

   [Angel]Jibrīl came to him at Hira55 cave.  
   He asked him to “read” and then pressed him  
   then he reads.  
   From the beginning of “al-Qalam” (the pen) then he came 

   to Ḫadīğā and told her about the news 

   She said “no, never, there is no threat to your life;  
   Allah will not disgrace you.  
   You have amassed the characteristics of nobles.  
   She took him to Waraqā.  
   He [the prophet] told him what he has seen  
   Then [Waraqā]   welcomed him.  
   And said “this is the nāmūs that came to Mūsā (Muse)  
   And the rest of messengers including ˁIsā (Jesus) 

The author then explains: Prophet Muḥammad visited the cave and 
wished to be alone at the cave once the angle Jibrīl (Gabriel) came and 
covered him saying “read” and the prophet answered: “I can’t read.” The 
angle repeated this three times and at the third time he recited what is 
uttered to him.  

He further gives interpretation for each of the three hugs. For example, 

the first hug was to make him (the Prophet) free from worldly need. The 

second hug was to cater him to what is prophesized to him and the 
                                                             
55 Hira (Arabic:حرا ء ) or the cave of Hira is a cave about 3.2km from Mecca, on the mountain named 
Jabal al-Nur in the Hijaz region of present day Sacudi cArabia. The cave itself is about 3.7m in length and 
1.60m in width (source:Wikipedia.org/wik/Hira). 
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third hug was to recover or initiate him. Therefore he was able to recite. 

He mentions that it is deduced that it is advisable not to punish 

children more than three times to make them have good conduct. 

However, he concluded that disciplinary corporal punishment is 

necessary.  

4.3.9 The Night of Miˁrāğ (Ascendancy to the heaven) 

Under this topic the manuscript deals when the journey took place, 

from where to where, what happened in this incident, the response and 

reaction of the Makkean disbelievers and believers. 

4.3.10 Invitation to different ˁArab tribes and How 

        the People of   Medina Embraced Islam 

This story is found on folio 92 of MS2.56 Accordingly, the prophet went 

out during the pilgrimage season to introduce himself to the ˁArab 

tribes as he was accustomed to do in every season. It was at ˁAqabā 

that he met a group of people from the ḫazrağ tribe (people of Medina). 

He asked them who they were and they told him that they were a people 

of Medina, and he asked them to sit down and speak to him and they 

agreed. He sat with them and called them to Islam.  

Šayḫ Ibrāhīm writes that six men believed in him and embraced Islam 

and they told him they would speak to their people about him and that 

they would call them to what he had called them. This process of 

persuasion leads to the future historical migration of the Prophet to 

Medina. This migration of Prophet Muḥammad from Makka to Medina is 

known as Hiğrā. 

 
                                                             
56  The text of the manuscript is not visible here to make direct quotation and translation. 
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4.3.11 Prophet’s Messenger (Letter) to the King  

               of Ethiopia 

57[ الي ھرقلیحة اصحمة ود     امیة ءالي رسلھ فا بن  ]     

Translation          

                     His  messengers are Ibn ‘Umayya to 

                     Aṣḥama and Diḥya to Hirucluos. 

He further mentions the detail of this information in MS2 as follows: 

prophet Muḥammad wrote invitation to many kings and emperors and 

these letters were delivered to them by his companions. For example, he 

wrote to Nağāšī (Nəgus Aṣḥama), king of Ethiopia, which is delivered by 

ˁAmr Ibn Umayyā. He wrote the introduction of the letter on the 

marginal text of MS2 and its meaning is as follows: 

     In the name of Allah, the most beneficent and merciful. From 

Muḥammad, the prophet of Allah, to the King Nağāšī (Nəgus) of Abyssinia, 

peace be upon him who follows guidance and have faith in Allah and his 

prophet and gives the witness that there is no god but Allah and that I 

am the messenger, sent by Allah for the human beings so that I may 

warn every one of his deadly end… 

The manuscript further mentions about the name of the king where he 

died and was buried and where his grave still is found in Abyssinia 

(Ethiopia). 

                                                             
57   Here also the text of the manuscript is not legible.  
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Translation 

And his name is Aṣḥamā; [also] it is said that it is his title and 

his proper name is ˁAṭiyyā.  An- Nağāšī (Nəgus) is his title like 

any of Abyssinian kings [they all named as a Nəgus]; and this 

was in the first century; then the king of Abyssinia was 

named by Haṭe [›Ö?/›í@@] as mentioned in Qasṭallānī. And An- 

Nağāšī (Nəgus) was buried in the town between the towns of 

Hawzen and Aṭiye in the region of Tigray and his grave is still 

found standing there until now and  its building is renewed 

by an Ethiopian man from Tigray named al-Hāğ Muḥammad 

Azmāč) Abdo of Adwa, Tigre [Tigray] (...MS2 f.133). 

Following this the king welcomed the prophet. The manuscript narrates 

“As soon as the letter was delivered to him by ˁAmr Ibn Umayya, the 

king step down from his throne and sat down on the earth honoring of 

the letter and said “There is no any threat to Abyssinia as long as this 

letter is found in it” and he embraced Islam by saying “I give witness 

that you [Muḥammad] are the true prophet (messenger), the illiterate 

[who cannot read and write] whom we expect as people of the 

scripture”.   
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Then the manuscript also contains the response letter of the king to the 

prophet. This is the text translation at the margin of the manuscript: 

In the name of Allah, the most beneficent and most merciful, To 

Muḥammad, messenger of Allah, peace be upon him. From 

Nağāšī Aṣḥama, peace and mercy upon you, oh! Prophet of 

Allāh… Indeed your letter is delivered to me and as you 

mentioned in it about ˁIsā [Jesus], by the creator of heaven and 

earth that ˁIsā neither increase nor decrease anything from 

what you have mentioned. It is all as you mentioned. And we 

understood that you are the messenger of Allāh to us and I will 

take an oath to embrace Islam in the presence of your uncle’s 

son [Jaˁfar] and I will send my son Arha to you and if you want I 

myself will come to you, peace be upon you oh! messenger of 

Allāh (MS2 f. 134) 

 Then he sent his son Ariha [Armah] along persons; unfortunately there 

was a ship wreck and all drawned into the sea including the son of the 

king.   

4.3.12 Migration to Medina (Hiğrā) 

Trans
lation 

The prophet migrated to Medina   His age was fifty three. 

Aṣ-Ṣiddīq was with him who is the second of the two.   

They both arrived at Qubāˀ on Monday. 

Šayḫ Ibrāhīm explains the incident of this episode in his MS2 as follows:  
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It is to the Prophet to migrate, and acted accordingly, keeping the 

affair secret until the eleventh hour. He hired an expert guide to 

show him the desert routes. He employed this expert regardless of 

who he was. The Prophet went out of the house. The Makkean 

youth surround the house with their swords and the prophet 

picked up a handful of sand and threw it at them; he then passed 

through their ranks fleeing from Makka (f.126 of MS2). 

The author sites every happening that took place in the journey of the 

prophet starting from his house up to Medina in their chronological 

order. It is from this event (migration from Makka to Medina) that the 

Muslims date their years. 

4.3.13 What Happened After Hiğrā 

The manuscript depicts what the prophet had done after he entered 

Medina subsequently in each year. In the following pages the text of Al- 

Jazarī is reproduced. The author gives detailed explanation of each 

event- 

    What Happened in the First Year of Hiğrā 

Here the text of the manuscript is not visible. 

    What Happened in the Second Year of Hiğrā 

 

In the second year in the month of Rajab,  
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Taḫlatu [place name] and fasting of Šaˁabān became compulsory 

With few [forces] then battle of Badr 

In a [month] of Ramaḍān including Zakāt al-Fiṭr 

Then [in the month] of Šawwāl a marriage of Fāṭima [with ˁAli] 

And [marriage of] ˁA’ša [with the prophet] and [a war with] 

Qaynuqā’a, the wronged one, took place. 

 

     What Happened in the Third Year of Hiğrā 

In the third year of Hiğrā was [the battle] of Gaṭfān ’Uḥud 

And alcohol was forbidden and Hassen was born. 

 

     What Happened in the Fourth Year of Hiğrā 

In the fourth year of Hiğrā [battle with] Banū An-Naḍīr [Jews of 

Medina] then 

[with] ḏāt Ar-Riqā’a and [with Banū] At-Tamīm then 

Reducing of the prayers then the promised Badr 

And al-Hussein was born, best of progeny.  
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     What Happened in the Fifth Year of Hiğrā 

In the fifth year of Hiğrā battle Al-Musṭalaq 

And [also battle of] Dawmatul-Jandal then [battle of] Al-Ḫandaq 

(fortress) 

[then]  its aftermath was the battle of Banī Qurayẓā 

Likewise at this battle Ṣalātul-Ḫawf (prayer in discomfort) became 

the way. 

 

     What Happened in the Sixth Year of Hiğrā 

In the sixth year of Hiğrā the Ifk (the slander on ˁA’išā) or it was 

before this was appeared. 

Then [battle of] Banu al-Hibbān then battle of ḏū Qirada took 

place. 

 

    What Happened in the Seventh Year of Hiğrā 
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In the seventh year of Hiğrā battle of Ḫayber, the town of valley, 

And An- Nağāšī sent Jaˁfar again [to the prophet at Medina] 

And in the month of ḏulqaˁdā, was a substitution pilgrimage 

(ˁUmrat al-Qaḍā’a) 

They have done in lieu of the pilgrimage of the year before. 

 

    What Happened in the Eighth Year of Hiğrā 

In the eighth year of Hiğrā battle of Mu’tā was took place 

Then [battle of] Hunayn took place after the battle of the victory of 

Makka.      

 

What Happened in the Ninth Year of Hiğrā 

In the ninth year of Hiğrā the truthful [the prophet] 

informed that 

Aṣḥama An-Nağāšī (Nəgus) has died, so 

[He] prayed on him being in abstencia and in the month of 

Rajeb 
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[the battle of] Tabūk took place and in addition, the 

pilgrimage became compulsory.    

 

What Happened in the Tenth Year of Hiğrā 

In the tenth year of Hiğrā, the farewell pilgrimage was performed 

And after it, it was the death [of the prophet] by consensus.  

According to the general discussion of the manuscript, Prophet 

Muḥammad has accomplished the following main works after Hiğrā. He 

built his mosque at Medina, founded a state, fought the enemy, spread 

Islam, got victory over Makka, cleansed the Sacred House, and 

penetrated light into the hearts and minds of many people. He did these 

in ten restless years in Medina after thirteen years in Makka. The detail 

of this information is found on folios 97-110 of (MS2). 

4.3.14 The Prophet and Other Prophets 

The MS discusses the issues of comparing Prophet Muḥammad with 

other previous prophets based on miracles. On this, Šayḫ Ibrāhīm 

strongly argues that the privileges of Prophet Muḥammad are greater 

than that of other prophets by many aspects. In order to support his 

position he takes as evidence the verse from the Holy Qur’ān as follows: 

 
And evidence of his preponderance [over other prophets] peace be 
upon him …is a word of the Almighty [Allāh] “He [Allah] prefers 
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some prophets over others in levels.” (Q: 1:152.) The commentators 
have said it is the preference of Muḥammad [over other prophets].  

The manuscript argues that among the aspects that make Prophet 

Muḥammad preferable than other prophets is, first Allah narrated to 

him through the Holy Qur’ān, the fate of former prophets and that of 

their respective people. On this he refers the verse of Holy Qur’an (Q: 

11:120). 

 

“And that we narrate you [O, Muḥammad] about the fate of former 
prophets is to make your heart stable.” (Q: 11:120).  

Based on this verse, the author discusses four reasons (wisdoms) why 

Allah narrated to Prophet Muḥammad the fate of former prophets and 

their people. 
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                                     Translation 

The first wisdom is, to show (justify) his prophethood and as 
symbol to his mission as he peace be upon him was an 
illiterate who cannot read and write and didn’t join spiritual 
center and tutor-He did not leave his country for a period in 
which he could contact with a scholar that can teach him the 
knowledge of the past. And it is not known that he managed to 
have an access to any knowledge until become a prophet. 
Jibrīl(Gabriel) approach him and revealed to him and he 
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started to tell people what happened in the past-the history of 
former prophets and the kings of the past.  Those who were 
mindful and fortunate among his people accepted his call. That 
is considered as one of his miracle and evidence of the 
authenticity of his message and it became a miracle for him 
and evidence for the correctness of his prophecy. And who he 
became his enemy and resistant to his message, opposed and 
struggled against him… Secondly, Allah wanted to make the 
prophets before him his role models that he has to follow their 
footsteps and Allah has been pleased with them… Thirdly, 
Allah narrated him to make him stable on his way and to 
indicate his nobility and the nobility of his people. This is 
because the people of Prophet Muḥammad are exempted from 
many deeds that the people of former prophets were obliged to 
do but couldn’t fulfill.  As a result, Allah has blamed and 
punished them. Fourth, it is to warn his people by telling them 
the fate of disbelievers of former people and the result of their 
rejecting of their prophet's call… Finally, Allah wanted to 
survive the legacy and values of the former prophets including 
the memory of their followers and their heritage for Prophet 
Muḥammad and his people MS2 (f.4).   

4.3.15 Comparative Analysis Based on Miracles 

Before the discussion of comparative analysis, Šayḫ Ibrāhīm Giše 

discusses the rationale behind knowing of the biography (sīra) of 

Prophet Muḥammad as follows: 

بل قال السمعاني  أعلى ما یشتغل بھ بعد صفات الله كانت سیرة النبي صلى الله علیھ وسلم من خیر شیئ لأنھا وإنما [

إن أول واجب على المكلف معرفة صفات النبي صلى الله علیھ وسلم حتى قبل معرفة الله عز وجل لأن معرفة 

      58].فة على معرفة المتوسطالمتوسط إلیھ متوق

Translation 

Knowing biography of the prophet peace be upon him is more 

than everything because it is what we should have to know after 

[knowing] the    attribution of Allah (tawṣīf). Even As-Samˁānī 

said: “It is mandatory to know the attributes of the prophet even 
                                                             
58  Here also the text of the manuscript is invisible, as a result it is typed. 
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before knowing God because it is primarily important to know the 

intermediary to the knowledge of destiny that it is important to 

know who Prophet Muḥammad is because through him only we 

know Allāh.” 

He also compares the level of Prophet Muḥammad with that of angles by 

referring different perspectives of various scholars; for example there 

are some scholars who said angel Ğibrīl (Gabriel) is greater in status 

than Prophet Muḥammad and others said otherwise. But Šayḫ Ibrāhīm 

wisely concluded that “silence is better on such matters, only Allāh 

knows.” He further discusses the detailed comparative analysis of 

prophet Muḥammad with that of other previous prophets like prophet 

Ibrāhīm (Abraham), prophet Mūsā (Muse), prophet ‘Isā (Jesus), prophet 

Yūsuf (Joseph), prophet Dawūd (David), prophet Suleiman (Solomon 

son of David), prophet Adam, etc. He compared them based on the 

miracles they showed to their peoples.   

He starts his comparison based on the indication of the verse of Holy 

Qur’an which says: “These are messengers whom we preferred some of 

them over the other  . . . [Allāh] put some of them at the highest level” 

(Q: 1: 252). 

Šayḫ Ibrāhīm Giše writes comparing Prophet Muḥammad with that of 

Prophet Adam; Allāh has created Adam with his noble hands. As for 

Muḥammad, Allāh splitted the chest of Prophet Muḥammad and washed 

it with faith of light. In addition, Allāh respected Adam after he created 

him. Allāh ordered angels to bow for him for respect. But Allāh 

respected Prophet Muḥammad than this in the Holy Qur’ān saying 

“Allāh and his angels, send blessings on the prophet: O ye that believe! 

Send ye blessings on him, and Salute him” (Q: 33:56). As such he 

concluded that this is on at most respect. Allāh, the angels and 

believers respect Prophet Muḥammad than that of Adam in which only 
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angels are ordered to respect him by prostration in his honor. Allah 

made Adam know the proper name of things and the same are also true 

for Prophet Muḥammad. The author discusses this idea on f.18 of MS2.  

 In comparison with prophet Idrīs (Enoch) whom Allāh mentioned him 

in the Holy Qur’an saying “we raised him [Idrīs] to a high station”, 

Allāh has raised Muḥammad to higher stage than him (Idrīs) on the 

night of Miˁrāj (“night Journey”) when he was taken to sidrat al-Muntahā 

(“the lotus tree in the seventh heaven) where he observed lots of things 

and conversed with Allāh, the Almighty.59   

Prophet Nūh (Noah), his people were drowned but he and those who 

believed in him were saved from the flooding by a ship. However, the 

manuscript argues that Prophet Muḥammad once being at the edge of a 

river, he called some stone and that stone came to him exalting the 

almighty Allāh witnessing the Prophethood of Muḥammad. 

Prophet Ibrahim was saved from the blazing fire of his people. However, 

Prophet Muḥammad was also saved from the bloody wars of his people 

are that directed to him by people from different directions. In addition, 

it is narrated that once at the time of prophet Muḥammad the skin of a 

child was altogether burnt by fire and as soon as prophet Muḥammad 

touch him with his noble hands it became healthy. It is also narrated 

that prophet Muḥammad come at the night of Miˁrāj over the sea of fire 

and passed over it peacefully without any danger.  

Again in comparing Prophet Muḥammad with that of prophet Ibrāhīm 

(Abraham), Šayḫ Ibrāhīm writes as follows. Prophet Ibrāhīm was given 

the level of intimate friendship (ḫalīl) with Allah and this shows great 

love of Allah to him. As for Prophet Muḥammad, he was given to the 

                                                             
59 See chapter 17 and 53 of the Holy Qur’ān. 
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level of love than this when Allah made him more intimate friend 

(ḥabīb).  

In connection with the building of Kaˁbā (Sacred House) Prophet 

Ibrahim was the first builder of Kaˁbā. Likewise Prophet Muḥammad 

also built it after it was collapsed. He discussed the detail of this story 

on folio 19 of MS2. 

In comparison to the gifts of prophet Mūsā (Moses), he writes as follows: 

Prophet Mūsā (Moses) was given the miracle of the stick which turns 

into a snake, in a similar way prophet Muḥammad was also given 

similar miracles. In addition, the hands of Prophet Musa were turned 

into light as a miracle. As for Prophet Muḥammad, one day he had given 

a stick to Qatādā son of an-Nuˁmān at a very rainy dark night after they 

prayed ˁIshaˀ prayer saying to them "go with this stick it will turn into 

light for you" and Qatādā said that “It became just like he said until I 

reached my home". Similarly he raised the case of ˁUbbāda bin Bašīr 

and Usayd bin Huḍayr when they both departed to their home from the 

prophet at a very dark night and their sticks turned into light for both 

of them until they reached their respective homes (f.20 of MS2).  

When we see the acceptance of the supplication /request of prophet 

Mūsā, he got acceptance of his request from Allāh. But Prophet 

Muḥammad got countless acceptance of his request. In another way, 

due to the prayer of prophet Mūsā the water come out from the stone 

i.e. the stone was splitted apart and the water flew. As for Prophet 

Muḥammad, the water came out between his fingers. As he analyzed 

this point, flowing of water from the stone is natural and usual, but 

flowing of water from the human body is unnatural and odd which 

shows the strength of the miracle of Prophet Muḥammad (f .21 of MS2). 



 

66 
 

When we see the conversation of prophet Mūsā with Allah, at the 

mountain of Ṭūr, Prophet Muḥammad also made a conversation with 

Allah at the night of Miˁrāj above the seventh layer of the sky at sidrat al 

muntahā (Lotus tree). The place of conversation with Mūsā is on earth 

(at the mountain of Ṭūr) which is lower than the place of conversation of 

Allah with Prophet Muḥammad (at sidratal muntahā above the seventh 

layer of the sky).  

In strengthening the above idea Šayḫ Ibrāhīm Giše writes the following 

text of poem by referring al-Burāˁī: 

 

            The idea of the above text is as follows: 

While you remember the conversation of [Mountain] Ṭūr Sinai 

[Also] remember the conversation of the throne [Allah with 
Muhammad]… 

Allah has made a speech there [with Mūsā] being behind guard 

And made a speech with [Muḥammad] orally being near to him 
[without any intermediary] 

… [Allāh said to Mūsā] you can’t see me 

  [and Allah said concerning about the conversation with 
Muḥammad] he[Muḥammad] never lie concerning the 
conversation with me[Allāh]… 
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[At the place of conversation] Mūsā fall down being 
unconscious 

And Ahmad didn’t… 

Šayḫ Ibrāhīm also compares Prophet Muḥammad with prophet Hārūn 

(Brother of Mūsā) in fluency of language.  

According to Holy Qur’ān (28:34) Prophet Hārūn (Aron) was given the 

fluency of language than that of Mūsā, when they were sent to Pharaoh 

of Egypt. But more than this prophet Muḥammad was given remarkable 

fluency and eloquencey of language which is countless in number.  

He writes also a comparison on the physical beauty of   Prophet 

Muḥammad with that of Yūsuf (Joseph). He writes “prophet Yūsuf was 

given half handsomeness but Prophet Muḥammad was given full 

handsomeness." The other gift of prophet Yūsuf was the interpretation 

of three dreams. But Prophet Muḥammad was given countless 

interpretation of dreams.  

When we see the gifts of Prophet Dawūd (David), that Allāh softened the 

iron for him to make a defensive armor. As for Prophet Muḥammad, he 

was also given more than this. 

The miracles of prophet Suleiman (Solomon) were: he can make speech 

with birds, the Jinn (devils); winds and kingdom were loyal to him and 

he can go wherever he wants on earth. Prophet Muḥammad was also 

given more than him. When we see the speech of birds with Prophet 

Solomon, we have to see that the stone made speech to Prophet 

Muḥammad.  When we see the two things, the ‘bird’ and the ‘stone’, 

which one is natural to speak? Surely a ‘bird’ is natural to make a 

speech than a stone. Therefore, speaking with stone is more miraculous 

than speaking with bird. When we see the loyalty of winds to prophet 

Suleiman, Prophet Muḥammad made a journey at the night of Isrāˀ 
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(“night journey”) with Burāq60 which is faster than the wind that he 

rode on starting from his bed (Makka), going a very huge journey up to 

the throne of Allāh (al- ˁArš) above the seventh layer of the sky within 

few period of time.  

The second interpretation of this miracle that prophet Suleiman 

(Solomon) rode on wind only in different direction of the earth. As for 

Prophet Muḥammad, he rode on Burāq both in the earth and the sky.  

In relation with the miracles of wind and others, Šayḫ Ibrāhīm has 

discussed many cases that took place at the time of Prophet 

Muḥammad (see ff 22-23 of MS2). With respect to kingdom, according to 

the Holy Qur’an (Q: 38:35) prophet Suleiman requested Allāh special 

kingdom to give him and was given. As for Prophet Muḥammad, he was 

requested by his lord either to be a king or a slave of Allāh. But he has 

chosen to be humble slave of Allāh. Other modern scholars also confirm 

this in their works. For example, Ahmad Baghat (1997:425) writes the 

following concerning Suleiman (Solomon) and Muḥammad “Solomon put 

the jinn to task, sending them, by his power, on errands thousands of 

miles away to fetch the throne of his enemy. As for Muḥammad, he was 

occupied with the service of Islam as simple and humble soldier.” 

                                                             
60  “Burāq is an animal to ride on which was a little smaller than mule and was white in color” (source: 
www. Prophet Muḥammad for all.org). But Ahmad Bahgat(1997), defines al Burāq different from this. 
According to him it is a creature with the wings of an eagle which was created from   lightening (burāq) 
hence it was called Al- Burāq. Lightening is electricity, and electricity is light, and light is faster creation 
on earth, traveling at one hundred and eighty six thousand miles per second and at this velocity all 
objects are transformed into light, a scientific phenomenon. 
“ In terms of religion, a miracle means the things which shows before the eyes of people to prove the 
claim of a messenger’s prophet hood. There is a peculiarity in it that it is against the law of nature. For 
instance Fire burns but it does not burn, the sea flows but it becomes calm, the tree remain fixed at its 
place but starts moving etc. In this world, the real cause of every function is God’s Omnipotence and His 
intention. So, there are certain rules for some function which happens, continuously. In the same way, 
some functions which are under Almighty’s omnipotence may happen, contradicting the normal 
principles, and when Allah wills, they happen” (www.prophetmuhammdforall.org). 
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According to Islamic sources, prophet ‘Isa was given an extraordinary 

ability to cure blindness, leprosy, and used to make the dead alive. 

Prophet Muḥammad also once up on a time returned the sight of an 

individual to its proper place after it was thrown out and it became 

better than it was before as the manuscript claims referring al- Burāˁī, 

though he does not mention the title of the book, year and place of 

publication.  

Concerning the miracles of making dead body alive, the manuscript also 

compares the miracles of Prophet Muḥammad with that of prophet ˁIsā 

(Jesus). It argues that Prophet Muḥammad made a dead body alive (MS2 

f.24). 
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Translation 

If ˁIsā (Jesus) cured a blind by his supplication, also remember 
how [Muḥammad] returned to its proper place by his sputum 
(tufla) … 

It is confirmed by a report that Abū Jahal has cut down the hand 
of Muˁāz bin Afrā’ at the battle of Badr.61 Muˁāz came to the 
prophet carrying his hand and the messenger of Allāh peace be 
upon him took it and attached it to its previous place as written 
in Asidat Aš-šahādā, a commentary of Al-burdā. 

                                                             
61 Badr is a mountain 130km southwest of Medina (source: Wikipedia.org/Battle of Badr. 
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Likewise, the wife of Muˁāz bin Afrā’ had leprosy and she 
complained that to the prophet peace be upon him and he 
polished her illed skin with stick and she became healthy as 
mentioned by Ar-Rāzī.62 

Also there is a story of a man who said to the prophet peace 
be up on him “I do not believe in you / accept your call/ 
unless you make my daughter alive.” Then the prophet come 
to her grave and called her by her name and she said, “Yes,oh! 
messenger of Allāh.” 

May Allāh’s peace be upon him, the stick has exalted Allāh 63 
while at his hand and his pulpit was sonorating when he left 
him.  This is more than speaking the dead since it is among 
the inanimate things that cannot speak. 

Concerning the gift of ˁIsā (Jesus) peace be upon him that 
he was taken to the sky, indeed our prophet was also given 
that at the time of night journey (miˁrāğ)…   and added his 
level of ascendency up to the extra level and made 
conversation with Allāh and was distinguished with some 
distinctive gifts of honor which other prophets did not 
get...64. 

In addition to the above mentioned gifts of various miracles of 

prophets that he compared them with the miracles of Prophet 

Muḥammad, he also writes distinctive gifts of Prophet Muḥammad. He 

writes five gifts of Prophet Muḥammad that were not given for any one 

of the prophets before him. As narrated from Jabir prophet 

                                                             
62  Ar-Rāzī: he is Fahrudin Ar-Rāzī (d. in 606/1209-10) a prophetic and profound scholar of Islam 
(Goldziher 1966:45). 
63  Exalting of Allah is saying ‘Subhan Allah’ means Allah is exalted. 
64   In a similar manner, Ahmed Bahgat (1997: 424) writes the following concerning ˁIsā (Jesus) and 

Muḥammad: Jesus had preached love, fraternity, and equality. As for Muḥammad (PBUH), he 

successfully achieved equality, fraternity and love among believers during his life-time and after. While 

Jesus brought the dead out from the grave, Muḥammad brought people out of ignorance into the light 

of knowledge, out of polytheism to the knowledge of monotheism. 
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Muḥammad said “I was given five gifts that any one of the previous 

prophets were not given: Firstly, all prophets before me were sent 

only to their respective nations, but I was sent to all black and white 

(all mankind); secondly, the war booty (ganāˀim) is allowed to me 

which was never allowed before me. Thirdly, any surface of the earth 

became a place of praying to me and any one of my people can pray 

wherever the time of prayers arrived at him. Fourthly, any of my 

enemy fears me being at the distance of one month of journey. Finally 

I am also given the authority of aš-šafāˁa ‘intercession’ (folio-24 of 

MS2). 

On the other hand, other modern scholars have discussed more 

critically the distinctive characteristics of each prophet. For example, 

Ahmed Bahgat (1997: 275) writes some comparison of various scholars 

which is based on the ages of the Prophets. Accordingly there are 

prophets whose births are distinctive because of the gravity of their 

birth and their inspiring effect. For instance, Adam’s creation followed a 

command, and then Allah blew life into him. Similarly with the story of 
ˁIsā (Jesus), whose birth occurred even though his mother was 

untouched by a man. Prophet Mūsā’s (Moses) birth came at a time 

when Pharaoh’s palace slaughtered all male infants of the children of 

Isra’el (Ibid) 

There are stories of prophets that overlook their birth and focuses 

instead on their boyhood or youth for it has some bearing on the story. 

For example, the story of Yūsuf (Joseph) starts with a dream he had 

when he was a boy foreshadowing that dreams were later to play an 

important role in his life. Ibrāhīm (Abraham’s) story starts when he was 

a young man, observing the sky and wondering how people could 

worship the plants, stars and the sun. 
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The story of Dāwūd (David) also starts when he was a young man who 

knows nothing about fighting and then life forced him to fight Goliath; 

the most fearsome soldier of his time. There are stories mentioned by 

that start in a relatively later period of time, like the story of Noah, Hūd, 

Ṣāleh, Šuˁayb and several other prophets. The Qur’ānic context does not 

mention anything about their birth or youth. There are stories of the 

prophets that are narrated in detail while others are disregarded. There 

are long stories like those of Moses, Abraham and Noah, and short ones 

like those of Hūd, Ṣāleh, Lūṭ(Lot) and Šuˁayb. In general, the Qur’ānic 

approach varies in presenting the stories of the prophets and the 

manuscript do the same in this regard (Ibid). 

The manuscript also deals about the prophet’s Ḥağğ and ˁUmrā 

(pilgrimage) to the Sacred House, various names of the prophet, the 

number of his battles, number of his wives, his children, his uncles and 

other relatives, his slaves (mawālī),his guards (his personal security 

before the revelation of the verse of protection), his envoys(messengers) 

and  contents of letters to different kings and emperors of the time, his 

representatives to various areas, his Muˀazzins (announcers of the time 

of prayers), his physical appearance(description), his ethics( personal 

behavior), deep discussion of his miracles, the reign of ḫalīfa Abu Baker 

(first successor), the reign of ḫalīfa ˁUmar (second successor), the reign 

of ḫalīfa ˁUṯmān (third successor) with some emphasis on his 

hagiography( manāqib), the reign of ḫalīfa ˁAlī (fourth successor) also 

with some discussion of his hagiography, the reign of Hassen, son of 

ˁAlī, and finally it ends discussing about the reign of ˁUmar ˁAbdulazīz, 

considered as the fifth ḫalīfa.65 

                                                             
65  The portion of the manuscript that deals the reign of Hulaf’ ‘successors’ is not eligible and readable to 
put some example of the text in the discussion. 
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In general, the manuscript has tried to show us every aspect of prophet 

Muhammad along with many other associated events although this 

thesis follows a selective presentation of the contents of the 

manuscripts at our disposal- otherwise, the manuscript not limited to 

the prophet only; it also paves the way to know about the hagiography 

of his companions and successors. Equally, through its comparative 

analysis, the manuscript has presented the story of other prophets.  
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CHAPTER FIVE 

Conclusion and Recommendations 

Conclusion 

In this thesis, I have tried to present the contribution of an Arsi 

scholar Šayḫ Ibrāhīm Giše, to the fund of Arsi Arabic literature with 

particular focus on his work on sīra ‘biography of Prophet 

Muḥammad’. This is based on the tradition of philological description 

and content analysis of his manuscript entitled Kitābu Mawhibatu ḏil 

Wafā’ Bišarḥ Ḏāt aš-Šifā. Regarding philological description, the 

manuscript is written in classical Arabic by nasḫī style of writing. It 

is written by both modern ink and traditional ink called maddā on 

ruled modern paper. However, currently this manuscript is not 

found on good condition as it is on the hand of an individual without 

any protection. With respect to its content analysis, importance of 

analyzing of the manuscript, analyzing methodology of the writer and 

organization of the manuscript has been dealt. As a result, the 

peculiar and important idea of the manuscript had been selected 

and introduced along with some other associated discussion of other 

sources. 

Some of the final findings in this thesis are that, it has tried to show 

the biography of Šayḫ Ibrāhīm Giše as well as his literary 

contributions. Accordingly, his Arabic history (sīra) manuscript was 

philologically analyzed. Also studying of his personality has shown 

us the enormous contributions of Muslim traditional scholars to the 

national heritage in general to Arsi in particular. Moreover, his 

literary production shows the continuity of the literary heritage from 

the earliest period. Similarly, the philological description helps as a 
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guideline for philological description of the manuscript. Finally, the 

content analysis of the manuscript shows how an Ethiopian scholar 

understands the biography of Prophet Muḥammad (sīra) and 

historical contact of Ethiopian scholars with Muslim literature 

abroad. 

Recommendations 

Some part of the manuscript (MS1) is facing a high risk of decay and 

loss since the owner Šayḫ Saˁādā Šayḫ find can no longer preserve 

the manuscript as he is living in rural area that cannot support any 

safe custody. 

An effort should be made to acquire the manuscript by the library of 

the IES. I also recommend that the manuscript should be 

microfilmed for further study. Thirdly since the Arsi area is home to 

numerous Arsi and non-Arsi Muslim scholars who produced many 

literary works such as a fragment of the Holy Qur’ān written on 

parchment as confirmed by informants, further study must be 

conducted on the area. Furthermore, the area also hosts several 

shrines of scholars that need a more focused study. The region 

would thus be a highly fruitful area for further research and study. 
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List of Informants 

No Name Age Date Location Remarks 

1 Šayḫ  Saˁādā Šayḫ 

Ibrāhīm 

65 January 

27,2013, 

April 6/7, 

2013 

Arsi Robe He is the eldest 

son of Šayḫ 

Ibrāhīm. He 

has a very good 

memory for 

recalling events 

2 Šayḫ Muhammad 

Kabirsānī 

75 January 6, 

2013, April, 

26 

Arsi Robe, 

Habe. 

He is student of 

Šayḫ Ibrahim 

and some 

section of Šayḫ  

Ibrāhīm’s 

manuscript is 

copied by him 

 

3 Šayḫ Abbāsu ˁUmar 78 April 

28,2013 

Čaffe Sabiro He is Šayḫ 

Ibrahim’s 

student and 

also from his 

clan 

4 Šayḫ Qasim Čaffā 77 April 26, 

2013 

Arsi Robe He is Šayḫ 

Ibrahim’s 

student knows 

about him very 

well. 

5 Šayḫ ˁAbdulmannān 

ˁAbdurrahmān 

60 April26,2013  Arsi Robe He is his 

student and 



 

 
 

currently Imam 

at Arsi Robe(Al-

Nur Mosque) 

6 Dr Jeylan Kedir 60 May 2/2013 Addis Ababa He is currently 

collecting the 

biography of 

Ethiopian 

ˁulamā 

7 Obbo Adem Fayyiso 67 April 

27,2013 

Arsi Robe He is very 

knowledgeable 

elder of Šayḫ 

Ibrahim’s clan 

and knows 

much about 

the clan of the 

author. 

8 Šayḫ Muhammadrābiˁ  

Šayḫ Ibrāhīm  

48 April 

27,2013 

Čaffe Sabiro He is the 

youngest son of 

Šayḫ Ibrahim. 

He has good 

memory about 

his father’s 

illness and 

death 

9 Adde Ruqiyyā Hāj 

Muhammad 

75 April 

27,2013 

Čaffe Sabiro She is the only 

surviving wife of 

Šayḫ Ibrahim. 

She has fair 

memory. 
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             Table of Contents of MS1 of Šayḫ Ibrāhīm Giše at the end of the manuscript folio 169 

 

 

 

 

 

                                                      

 



 

 
 

Appendix  II 

 

Table of Contents of MS2 of Šayḫ Ibrāhīm Giše at the end of the manuscript. 

                              

       

 



 

 
 

 

Appendix  III 

 

Picture of Šayḫ Ibrāhīm Giše (1909-1989) at the custody of Šayḫ Saˁādā Ibrāhīm. 

 

 

 

 



 

 
 

                   

Appendix   IV 

 

Example of the poetry of Ḏāt aš-Šifā of Imām Al-Jzarī (not paginated). 

 

 

 

 



 

 
 

 

Appendix   V 

 

The deteriorating part of MS1(folio 109). 
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