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Abstract
This is a thesis on Arsi-Arabic literature with specific reference to Shaykh Muhammad’aman
Hadaga and his manuscript on ‘awfig or numerology. The manuscript was written in Arabic in
1383 A.H. (1956 A.D.) under the title Mifiah al-Mighidg Sarfr Sullam al-Marag i “llm al-
awdg, G Ao G el Al » 2 3~ The Key to the Lock: An Elaboration of the

Ladder of Ascension in the Science of awfig”

The thesis is divided into five chapters. The first is an introduction where I state the problem,

review related literature, outline the historical background and highlight the research area.

Numerology is just one small part of the broader field of occultism, and is intertwined with
other branches of occultism (e.g. astrology, geomancy etc.). Hence, in the second chapter. |
give an introduction to occultism and issues related thereto: first a general introduction to
occultism, followed by an overview of Arabic-Islamic occult traditions and finally looking into

Ethiopian occultism.

Chapter three provides a biography of Shaykh Muhammad’aman Hadaga (1873-1959 A.D.)
After the early tragic death of his father and elder brother he lived alone with his mother
among a tribe other than his father’s. This sense of social isolation developed in him an attitude

of  independence and advocacy for disadvantaged groups and was to have great impact on his

personality: he was a distinguished scholar and social figure.

[t is an interesting to find an original work on occult tradition by an Ethiopian scholar. |
describe and examine this work in the fourth chapter. According to informants. it is the only

work of its kind by an Arsi scholar. Shaykh Muhammad'aman followed the conventional



practice of Muslim scholars by producing his work in the form of a poem and then writing an
authoritative commentary on it. | present excerpts [rom the poem and the commentary. with

philological and content-oriented discussion.
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Preface

Occultism and the traditions of study of the nature of the “thing-in-itself” (inner nature of
things), although regarded by modern scholars as non-scientific. have been part of human

discourse throughout history.

[n Islamic Orthodoxy the knowledge of the hidden and supernatural world is reserved to Allah.
and therefore nobody including men, angels and Jinn can have access 1w this secret world
exeept to the extent revealed by Allah. In Islam. occultism has been ecither recognized and

organized, or condemned and criminalized.

Islamic occult traditions comprise several related and interlinked disciplines. These include but

are not restricted to alchemy, astrology, geomancy and numerology.

In this thesis [ discuss and analyze the contribution of Shaykh Muhammad’aman Hadéaga, an
Arsi scholar and occultist (d. 1959 A.D.), to Arsi-Arabic literature with particular reference to

his manuscript on ‘awfag. numerology.

The MS under consideration contains two parts. One is a poem of 99 verses by Shaykh
Muhammad’aman Hadaga in short rhyming couplets on the arts and traditions ol “awfag. The
second part of the MS is an authoritative and extensive exegesis by the Shaykh of the verses.

This thesis will examine both parts.

The thesis is divided into five chapters. The first is an introductory chapter where | state the
problem, review related literature, outline the historical background and highlight the research

area. Issues related to occult waditions are dealt with in the sccond chapter: first a general

VI



introduction to occultism. followed by an overview of Arabic-Islamic occull traditions and

lnally looking into Ethiopian occultism.

The third and fourth chapters are dedicated respectively to the biography of ~Shaykh
Muhammad’aman Hadaga and philological description of his work. The last chatter is a

conclusion where 1 include my findings and suggestions.
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Glossary of Terms

‘Ajami: Literally, non-Arabic. In Ethio-Arabic literature it means using Arabic seript for local
languages,

‘Alim: Muslim scholar.

‘Awamumma (Oromo): Derived from Arabic ‘awidmum (the ordinary, common people).
mitially referred to pagan religious practices in Arsi: after consolidation of Islam in Arsi, the

word was given the meaning of uncivilized.'

Baraka, Karama: Blessing, divine power or miracle to bind and loosen, to heal. It is a quality
one possesses rather than a category of activity. In Islamic sources, the source of baraka is
solely from Allah; it is Allah’s direct blessing and intervention conferred upon special, pious

Muslims.*

Exorcism: To force evil spirits to leave a place or someone’s body by using special spells,

rituals and ceremonies.
Fatwa: Religious decree issued by Muslim scholars.
Figh: Islamic law and jurisprudence.

Gabber: The feudal system of land administration introduced to Arsi after the Shawan

conquest.

Hassen Muhammad Kawo 2008.

> Westermarck 1926.



Hadith: The record of the sayings and deeds of the Prophet Mohammed (pbuh). revered as a

major source of religious law and moral guidance afier the Quran.

Horoscope: A description, usually by an astrologer or magical practitioner. about a person’s
character and things that will happen to him in the future based on the position of the stars and

planets in relation 10 the sign of the zodiac at the moment when the person was born.
"Iblis (Iblis): Name for the Devil in the Quran.

"ljaza: Authorization given by a scholar to teach his own book or a book for which he himself

already has an Jjaza.
‘Ilm: Knowledge, science.
Incantations: The saying of words and spells used in exorcism and magical practices.

Jinn(s) (genies): In Arab and Muslim folklore Jinn are ugly and evil demons having
supernatural powers which they can bestow on persons having the power o call them up. The
highest of the Jinn is Iblis, formerly called Azazel, the prince of darkness, or the Devil. The
Jinn were thought by some to be spirits that are lower than angels because they are made of
fire and are not immortal. They can take on human and animal shapes to influence men to do

good or evil. They are quick to punish those indebted to them who do not follow their many

rules.?

“Hetner, Encyclopedia Mythica. < hitp:/www.pantheon.org articles’j jinn.html > . retries ed on Aug, 142008
Xl



Kabbalah (Kabalah, Cabala and Qabalah): A Jewish system of mysticism.*

Karama: Sce Baraka.

Magic Square: See Warg.

Muuda [Oromo]: Pilgrimage to sacred sanctuaries and shrines of Muslim saints.

Mysticism: The pursuit of communion with. identity with. or conscious awareness of an

ultimate reality, divinity, spiritual truth, or God through direct experience. intuition, or insight.

pbuh: Peace be upon him: a prayer for the prophet Muhammad by his followers.

Qibla: Direction of the Holy Mosque in Mecca.

Ramadan: Muslim fasting month.

Rugya: Short form of rugya shariyya. It involves reciting verses from the Qur’an or praying
to Allah in supplication for the purpose of curing someone’s ailment. or one’s own ailment. It

is an Islamic form of exorcism.®

Shaman: A primitive occult practitioner. The term originated in Siberia and originally meant

‘to excite oneself”.”

Tafsir: Exegesis of the Holy Qur’an.

Y Encyelopedia of Occultism and Parapsychology.
Y Islamedia. the Islamic Encyclopedia, <http://islamedia.ws Ruqya_Verses =, retrieved un May 20. 2008
" Saliba 2008.
Xl



Talisman: An object. or its drawing. which is believed to hive magic powers ol protection or

harm.”

Wafq: Magic Square: a square in which the sum of cach row and column and the two
diagonals is the same. with no repetition of a numerical value.”

Walis (saints): Shaykhs. or other persons, claim to be blessed with ‘Karama’. ie. the gift of
power or miracle to bind and loosen, (o heal. After their death their graves become centers of

pilgrimage where visitors offer prayers and gifts, asking for intercession or assistance.

Wageffataa [Oromo]: Oromo pagan religion.

Falisman. Microsofi® Encarta® 2009 [DVD]. Redmond, WA: Microsoft Corporation. 2008,
# Islamic Medical Manuscripts < http:f/www.nlm.nih.gov/hzmi.-‘nrabiC/g]ossury.html#magic >
X1l



CHAPTER I
BACKGROUND
1.1 General Background

1.1.1 Statement of Problem

The influence of’ Arabic over Ethiopian languages is a historically well-known fact. The role
o Islamic waditions and Arabic literature is confirmed in both Muslim and Christian
Ethiopia due to strong historical relations and contacts between Ethiopia and Arabia. This
acquired a new dimension after the emergence of Islam and its early contact with Ethiopia.'
From the earliest days, Ethiopian Islamic education and culture have been dominated by the
Arabic language. Over the centuries Ethiopia has produced many Muslim scholars whose
intellectual achievement was impressive.

Many Arsi scholars studied the Arabic language and acquired knowledge in many fields of
study, which enabled them to speak and write the language, to produce many works in
Arabic. and thus to preserve and transmit their knowledge to coming generations.

Although not to the extent of Arabic, local native languages have also played a significant
role in the adoption of Islamic tradition and Arabic culture in Arsi. The phenomenon of
‘afami (using Arabic script for a non-Arabic language) is the main manifestation of this.’

The achievements of these scholars cover all disciplines. The scholars had sound knowledge
of grammar and classical literature, law, philosophy, theology, history, astrology and

mystical traditions.

Drewes 1976.

* Hassen Muhammad Kawo 2008,



Arsi Muslim scholars produced many literary works; their manuscripts are found in private
collections. Some of these are original works, while others are copies of classical Islamic
works.” In both cases these manuscript traditions were predominately written in Arabic, but
we find also many in ajami.

Unfortunately. Arsi region, its scholars and their literary works have not yet been the subject
of intensive study. For many reasons, this rich heritage has not attracted much academic
interest. Although master’s students in the Department of Linguistics and Philology at Addis
Ababa University have recently undertaken studies that shed light on the literary production
of some Arsi scholars, the area still awaits further investigation.

[ took up this thesis to make my contribution to the study of Arsi-Arabic literature with

specific reference to Shaykh Muhammad’aman Hadiga and his MS on numerology.

3 Gori 2005.



1.1.2 Review of Literature

There are very few written sources on Ethiopian occult traditions. The Ethiopian astrological
and magical book Awada Nagéist was studied by Aemere Hagos and is the only research on
Ethiopian occultism that 1 have come across. Abraham Damoz noted the influence of Arabic

literature on Ethiopic magical traditions.’

In a paper read at the second international
symposium on Ethiopian philology (2006), Baye Yimam gave some notes on Ethiopian
demonological writings.*

Despite this clear scarcity of written sources on Ethiopian occult traditions there are plenty
of oral traditions on the subject. Greater efforts must be made to collect and study them.

As for literature related to the study of Islam and Muslim culture in Ethiopia, which provides
background for Arsi-Arabic studies, the pioneer in Islamic studies was Enrico Cerulli, whose
rich scholarly efforts inspired others.® Is/am in Ethiopia by Trimingham is considered by
many as the standard opus on the subject.

Regarding the history of [slam in south and southeastern Ethiopia there are several works,
both published and unpublished, by Braukdmper (2002), Abbas Haji (1982), Tamam Haj
Adem (2002), Andrzejewski (1974), Tere @stebo (2005), Aman Seifadin (1987) and others.
Although these works are not directly related to texts or manuscripts, they provide useful
background for philological studies.

As regards the philological aspect, though the field of Ethiopian Arabic literature has only

recently been introduced into Ethiopian studies, some preliminary works have been done.

Gori wrote an account of Arabic manuscripts collected. published and catalogued until 2005.

+ Abraham Damoz 1972,
* Baye 2006.
* Braukdmper 2002.



According 1o him there are valuable collections of Arabic manuscripts in private hands and
public institutions all over the country waiting for systematic collecting and microfilming.’
Several MA theses have also been produced by students of Addis Ababa University. These
theses provide useful studies on MSS produced by Ethiopian Muslim scholars.

In Ttaly the Ethiopian Arabic Islamic manuscripts are kept in the Cerulli collection at the
Vatican Library, and most of them have been published in a series of articles. Four of them
were catalogued by Levi della Vida. The Arabic manuscripts from Harar were catalogued by
Ronato Traini and are kept in the Civic Library of Pavia.®

The German scholar Hans Martin Schlobies, who visited Ethiopia from 1925 to 1928,
collected a great number of manuscripts which are now found in Berlin. Another German
scholar, Ewald Wagner, collected some manuscripts from Harar and published most of them.
The Dutch scholar A.J. Drewes (1976) acquired manuscripts which were kept in his private
library. Furthermore, the Russian traveler Nikolay Gumilev acquired Arabic manuscripts
from Ethiopia and kept them in the St. Petersburg branch of the Institute of Oriental Studies
of the Russian Academy of Sciences.’

There have been some works on the hagiographies of saints based on manuscripts and

fieldwork by Hussein (1989), Gori (1996) and Ishihara (1997).

" Gori 2005,
" Hassen Muhammad Kawo 2008.
" Gori 2005.



1.1.3 Objectives

The general objective of my research is to highlight and assess the contribution of the Arsi
Muslim scholar, Shaykh Muhammad’aman Hadédga, to the development of Arsi-Arabic
literature with particular reference to his work on occult traditions. Specifically. this thesis
provides a biographical account of the life of the Shaykh, analyzes the literary and
philological significance of his work, and describes his manuscript on numerology.

To provide a better understanding of the MS and its subject, the thesis provides historical

background and introduction to occultism in general.

1.1.4 Limitations

In Islamic Orthodoxy the knowledge of the hidden and supernatural world belongs to Allah
only. Therefore nobody has access to this secret world. Occultism and its folk practices such
as fortune telling and magic are strongly condemned in Islamic orthodoxy. For this reason,
many informants who are acquainted with occult traditions are rfﬂl_ggnt to ciiS(;LlsS the whole
issue. Due to this situation, it was a challenge for me to win the trust of some informants and
get the relevant information on the subject.

The other limitation is the scarcity of written sources in the local libraries. This can be

W

attributed to the fact that unorthodox religious and philosophical traditions are defined as
‘occult’” and have been undermined by the triumph of the sciences. However, the old
tradition has reappeared strongly during the twentieth century, and much literature has been
produced. Unfortunately, our local libraries have little to offer in the area of occult tradition.

Many recent works are not available. To partially overcome this limitation | resorted to some

on-line publications and journals.



1.2 Historical Background

1.2.1 Islam in Arsi

The first contact of Islam outside Arabia was with Ethiopia. The flight of the Propher
Muhammad’s followers to the Aksumite Kingdom is well known in both Arab and Ethiopian
tradition. Despite this early contact between Islam and Ethiopia, our knowledge about the
introduction of Islam to the southern parts of Ethiopia. specifically to today’s Arsi area, is
still fragmentary."

However, scholars believe that present-day Arsi was the territory of early Islamic
principalities including Dawaro, Sharkha, Arbabini, Hadiya and Daro." According to Arab
writers who documented their history, these and other principalities of southeast Ethiopia
existed from the thirteenth to the sixteenth century.” Despite the complexity of political and
ethnical composition of those principalities scholars believe that their populations constituted
the base for the later Islamization of Arsi."”

According to oral traditions Islam was originally introduced to Arsi around 300 A.H. (912
A.D.)." They maintain that [slam was introduced to Gasgar in the eastern part of Arsj by al-
Haj Bashir Shakmara and Shaykh Dawud Farzana. Both scholars were from Séru district and
acquired further education at Bayt al-Zabid in Yemen. When they went to Yemen they
divorced their wives, thinking that they might not return, but remarried them after their

return. They also introduced handwritten books to Arsi.

Y Braukimper 2002

© Temam 2002,

" AlMagrizi 291-321 AH. was the first to write about these principalities. There are also al-"Ummari ol
1349). al-Qalqasandi and “Ihn Batuta.

" Braukidmper 2002

™ Shaykh Ahmad Muhammad aman, informant, May 14 2008, Hadiga.
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Assuming that east and southeast Arsi can be scen as an extension of castern Shawa. the
traditions proposing the carly introduction of Islam to the Arsi may be further confirmed by
writlen sources confirming eastern Shawa as the seal of an Islamic principality under the
Makhztimi dynasty starting from 283 A.H. (A.D. 896/7)."

Oromo expansion in the sixteenth century led to the isolation of Arsi from Muslim centers
in the east and the north and consequently to a decline of institutional Islam and general
prevalence of Awamumma (paganism): but Islam did not completely vanish.'

Many oral traditions indicate that Islam was introduced 10 Arsi at an early stage and began to
get a strong foothold in the tenth to thirteenth century. Waves of Awamumma prevailed until
the almost total Islamization of Arsi during the nineteenth century. "’

Remnants of some Islamic elements among Arsi and Borana pagans (Wageffataa) are cited
as one main piece of evidence for such an early introduction of Islam to the area. Also
mentioned as indicators of ecarly contact between Islam and Arsi are genealogies of Arsi
tribes, which include Arabic names for the first 3 to 5 generations, followed by some Oromo
names in the middle period and then finally end again with Arabic names.

The renovation and reconstruction of Shaykh Husayn’s shrine and dispatch of preachers
from there played a significant role in the continuing Islamization of Arsi in the late 18" and
early 19" centuries.

Both written sources and oral traditions testify to the presence of competition between two
cultural tendencies in Arsi society from its early days, paganism and Islam.'® Some elements

of paganism are still observable in Arsi Islam even today. centuries after Islamization. These

" Braukiimper 2002,
" Trimingham 19352,
7 Shaykh Ahmad Muhammad aman, informant. May 14, 2008, Hadaga.
'* Shaykh Ahmad Muhammad’aman, informant. May 14, 2008, Hudaga.

i



include the pilgrimage to sacred mountains, vencration of the sacred enclosure hujuba around
springs. and retention of magical beliefs and practices."”

These and other features of paganism have been declining in recent decades. especially alter
the introduction of the Safa/i movement in the late 1940s,” which emphasizes the absolute
oneness of Allah and avoidance of unorthodox Islamic practices.

When Minilik began his campaign in Arsi in the 1880s most of the Arsi Oromo had already
been Islamized. On the eve of the conquest Islam had gained a firm hold in the heart and
minds of the Arsi Oromo and provided an ideology of protest and resistance to Shawan
advance.

The Shawan conquest and its aftermath introduced the gabber system: this forced the Arsi
Oromo to resort to spiritual and cultural resistance through adherence to Islam as the religion
and unifying symbol of the indigenous people, while orthodox Christianity was associated
with the conquerors.”!

lyasu’s short reign (1913-16) revived the hope of gelting rid of the oppressive social and
political system introduced by the Shawans. It was characterized by two developments that
consolidated Islam as a religion and culture: the development of social movements led by
prominent personalities who claimed to have been blessed by Allah,™ and a greater mobility

in and out of Arsi in the early decades of the 20" century as a result of ereater stability.
3 Y g )

leading to increased contact with other Oromo areas, especially Jimma, where many Arsi

" Braukdmper 2002,

* Terje Ostebo 2007.

' Temam 2002.

** The first of these movements was led by Suvvid Roba Garbi. who renovated shrines and thereby intensitied
pilgrimages (Muuda) to them. The second movement was led by al-Haj “Uthman Sura. He was a reformist who
called on the Arsi to marry their daughters without demanding a dowry and criticized the long-established
Muuda system of pagan pilgrimages as a non-Islamic practice.

8



scholars received further education. The ltalian occupation and its exploitive approach
raised the hope ol Arsi Muslim scholars 10 institutionalize Islam by incorporating its legal
traditions into the legal system. To win the trust of Muslims. the ltalians appointed many

Arsi Muslim scholars 1o judicial and administrative positions.™

1.2.2 Arsi Oral Traditions

Over history, oral traditions have been used by human societies to preserve their collective
social memory.” Some African societics used oral traditions to maintain and invent roval
genealogy. The legend of the Queen of Sheba in the political culture of Ethiopia is a good
example. It was “canonized” in the Kebra Nagast (The Glory of the Kings) in the 13"
century. Henceforth. the legend constituted “the ideological linchpin of the ancient regime in
Ethiopia™.*

In the past the Oromo did not have a written literature. In Oromo societies oral traditions
have thus plaved a decisive role in preserving their political and social history. The value of
the Oromo oral traditions for historical reconstruction has been proved by many writers.
Legesse’s (1973) ethnographic work is based on the people’s oral tradition. According to
Sumner (1996) the Oromo are an ideal group for a study based on oral literature.”

The oral traditions of the Arsi people comprise a variety of genres including but not

restricted to songs (sirba). narrative stories, proverbs (mamaaka), cradlesongs (weeddu).

eulogies (7aal). Islamic hymns (manzuuma. zeekar. baaro) and dirges. Of these terms.

~ Temam 2002,

= Ahmad Muhammad man. informant.
“Jevlan W, Hussen 2003,

' Behru Zewde 1994,

7 Jeylan W. Hussen 2005.



sirba. mamaaka, weeddu. ilaali and baaro ave pure Oromo. while manzuuma and zeckara are
Arabic terms that have been Oromicized.
These rich waditions inform us about the culture and the history of the people. The following

are some of the aspects of Arsi society that have been preserved in the people’s Memory.

1.2.2.1 Economy

The Arsi Oromo are basically a pastoral society. They place high importance on their cattle,
and cattle are an integral part of their life. The faruu loonir (cattle praise songs) show how
much the Arsi respect cattle and consider them part of their life. In the following verse, the
cattle are personified in terms of human experiences and feelings.

Ana haa lolanii. loon malee hin tolani

Oh. may | suffer on your behalf! No one can do well without cattle.

This indicates that an Arsi’s life without cattle is meaningless.™

The following poem describes the significance of the prickly Indian fig as a food for the

poor.
Habashatti shooka: Arabarti tiini
Biya Heero jira Quut al-Masaakiinr ™

In Abyssinia it is shookaa [thorny fig]
In Arabia it is ¢n [fig]
Found in Heero

Food for the poor

*Jeylan W. Hussen.
* Fadil Ibrahim Sado. Informant, Jan. 2009. Addis Ababa,
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The verses below describe the feeling and attitude of a suitor toward his fiancée and in-laws
while he is courting. During this period. the suitor is very kind and respectful to the family
of his fiancée. especially his mother-in-law (soddaatii). because she is the person with the
most influence on her daughter. the fiancée.

According to tradition. things change after the wedding. The man, who had been showing the
utmost respect. changes his attitude toward his wife’s family, especially her mother. As for
the flancée. who was. during the courtship. a beautiful and God-blessed girl. after marriage
real life begins and his attitude towards her changes as well.

[nnaa kadhatu aayyvitti jedha

Harkaan gavaiu taalitti jedh

It means:

A man when courting. he calls his mother-in-law Oh mama!

Once married, he calls her swindler!

Inna kadhatu badhatu jedha

Harrkaan gahatu dhammaaru jeda

When courting he says about his flancée., God-blessed

Once they are married, he calls her feeble-minded!

1.2.2.3 Social Values and Norms

Arsi social tradition is rich in proverbs and poems which codify socially accepted values and
norms covering all aspect of social life. For example:

Laafaan gabanaan lirata

Waan dhateefi abbamuata fhimataa

13



Meaa dhuticen waddia tana dhufle”

A feeble person wavels when the weather is moderate

A guest shall tell why he came

Asking a guest why he came is the norm of the current age.

According o Arsi social rules, when a guest comes to your home you welcome him and
offer vour hospitality. You never ask him why he came: it is up to him to explain the
purpose of his visit. Thus the last verse is a comment on the degeneration of behavior in the

current age.

1.2.3 Historical Overview of Islamic Education

The "Golden Age™ of Islamic civilization ended in the 13™ century. In the Islamic world, the
era following the Mongol invasion in 1258 (A.D.) of Baghdad. the Abbusid capital and
intellectual center. was characterized by conservatism, as Muslim leaders tried 10 preserve
what remained of Islamic civilization. The Arabic scholarship of the Mamluk period (1250-
517 A.D.) was outstanding in quantity. not quality.*® At the dawn of the sixteenth century.
while the arts and learning were beginning to thrive in the West based in part on what had
been borrowed from Islamic civilization in previous centuries. Islamic civilization itself was
in decline.™

During this time innovative and original ideas were not welcomed. and rigidity and imitation

of original works of earlier periods became the salient feature of Arabic-lslomi licrture
All over the Muslim world. priority was given to “applied” discipline: - P lslamic
jurisprudence) and the Arabic language.

2 Fadil Ibrahim Sado. titars
33 Bosworth 1976.
3% Jasim Muhammad Sultan 2007,

14



Fighwas considered the most prestigious ficld of study and was given the most attention by
scholars and students. Arabic language and literature were seen as the only means through
which one could receive Islamic knowledge. Other areas of Islamic studies. such as Hadith
and 7afsir. were given less attention. Philosophy. sciences and logic sullered from total
stagnation.

Mysticism. occultism and divinatory traditions flourished during the Middle Ages. Many
Muslim astrologers, alchemists, mystics and occultists produced treatises from the 13" to the

16" century:.

1.2.4 Overview of Islamic Education in Arsi

The system of [slamic education in Arsi represents the heritage of the traditional systems
described in the previous section. Though Islamic education in the Arab world has often
modernized and changed, in rural Arsi little change is in evidence even today.

According to an informant the study of Hadith was not introduced into Arsi until the early
19" century, by Shaykh “Abdullah Wolenso.®® Most of the narration chains ( Asanid) of
Hadith that are known to Arsi and Harar scholars were acquired through Shaykh *Abdullah
Wolenso.™

Arsi oral traditions relate that the expansion of Islamic education in Arsi was the result of the
efforts of Shaykh Nur Husayn (13" century). who had a very large number of students. The
anonymous writers of his three hagiographics mention Anajina (the site of Shaykh Husayn’s

shrine) as a well-established center of Islamic education, as it still was in the 20 century.”’

* Shaykh Ahmad Muhammad’aman. informant, 2005, Hadaga, Balg district.

* Muhammad Husen Abdulqadir, informant, March ¥, 2009, Addis Ababa.

© Hassen Muhammad Kawo 2008,
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There are traditions that many Arsi scholars went to Harar for further education. Outside
Ethiopia, Bayt al-Zabid in Yemen and Mecca were the main centers of advanced education.™
The settlement of Wallo scholars in Arsi in the 19" century enhanced I[slamic education in
the region. In the late 19" and ecarly 20" century Islamic education in Arsi was well
developed. Figh. Islamic law and Jurisprudence. Nafin (Arabic grammar). Arabic literature
and logic were the main fields of Islamic education in Arsi. These are mainly practical fields
of Islamic learning. Other fields such as Hadith and Tafiir were introduced only in the 19405
with the introduction of the Sa/afi movement to Ethiopia. which lays emphasis on the basic
sources of [slamic learning.®

As for the curriculum. students learned und still leam to read the Qur’an under the Kabira.
teacher of basic Islamic education and Arabic language. At the second level students attend
sessions (Aalga) organized by a scholar (" a/im). This level has two sub-levels. At the first
sub-level students acquire basic knowledge of Islamic law and Arabic language by studying
summaries (/mukhiasarar). Then they move on to the second sub-level where they receive
higher education by studying authoritative reference books (‘ummabhat al-kutub) on a
particular discipline. Upon successful completion, students receive authorization to teach

( 7yaza), usually in written form but also sometimes orally.*

7 Shaykh Ahmad Muhammad aman.

" Shaykh Ahmad Muhammad’aman.

“ Shaykh Aman Marfo, informant, Mar. 14. 2009. Adama.
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1.2.5 Geographical Overview of Research Area

Geographically. the area of this research is confined to Séru district of Arsi zone. Oromia
National Regional State. Séru was the southeastern part of the previous Arsi province during
the era ot Emperor Haile Selassie. or of the Techo Awraja of the Derg regime. The district is
bounded by Amegna in the north and northwest. Robe in the west and southwest. Bale in the
south and southeast. and west Harage in the east. Séru is the capital of the district.
“Abalgasim mountain is the highest peak. and Wabe valley is the lowest place in the
district.”

Historically. the southeastern Arsi region. including present districts such as Robe. Amigna,
and Sude. was under the S&ru administration and was known as Gasgar.™

The historical significance of the district lies in its proximity to Anajina. the center of
Islamic learning in southeastern Ethiopia in the 19" century. Séru is on the route to Bale
zone and o the shrine of Shaykh Husayn at Anajina. Pilgrims and students traveled through
this district. The proximity of Séru to Anajina, and its remoteness from the conflict area in
castern Shawa and adjacent Arsi land, gave the district an opportunity to be a home to many
Arsi and non-Arsi Ethiopian Muslim scholars such as Shaykh Ahmed Wallo, who left Wallo
in the 1830s to live in Séru and then in Bale.*

There are also some archaeological sites, such as the ‘wmard mosque which dates back to the
16™ century. The mosque is located in Arolij, a locality named by the Shawans after an Arab

missionary: hence it is proposed that the proper pronunciation should be ‘Arab Lij.*

' Council of Regional State of Oromia. Bureau of Planning and Economic Development.
* Shaykh Aman Marfo. informant, May 2, 2009, Adama.
Y Muhammed Husen, informant. April 14, 2009, Addis Ababa.
" Abdulhaq Shaykh Muhammed Ta’o. informant, Mar. 12, 2009, Addis Ababa.
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The economic and social benefits associated with pilgrimages traveling 1o Anajina through

Scru led 1o the establishment of several shrines in the district, the most popular of which are

Sakina and ~Abalgasim. These relatively minor shrines are visited by pilgrimages on their

way Lo Anajind. or by those who cannot reach Anajina duc to physical disability or economic

constraints. ™

* Muhammed Husen, informant. April 14. 2009, Addis Ababa.
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CHAPTER 11
OCCULT TRADITIONS
Numerology, the focus of this thesis, is just one small part of the broader field of occultism,
and is intertwined with other branches of occultism (e.g. astrology). Hence it is appropriate to

begin with a general discussion of occultism, in particular as manifest in lslam.

2.1 What is Occultism?
The word “occult™ comes from the Latin word occu/tus (clandestine, hidden. secret) referring
to knowledge of the hidden. In its medical sense it is used to refer to a structure or process that
is hidden. e.g. an “occult bleed”. The word has many meanings in the LEnglish language:
predominantly it refers to knowledge of the paranormal as opposed to knowledge of the
measurable. usually referred to as science. Popularly it means “special” knowledge meant only
for certain people or knowledge that must be kept hidden.’
The word “occult”ris somewhat generic in that almost anything that is not claimed by one of
the major religions can be considered occult. Even religious scholars face great ditficulty in
identifying exactly what is occultism.?
A broad definition of occultism is provided by Nicholas Goodrich-Clarke:
Occultism has its basis in a religious way of thinking, the roots of which stretch back into
antiquity and which may be described as the Western esoteric tradition. Its principal

ingredients have been identified as Gnosticism. the Hermetic treatises on alchemy and

Locvelopedia of Religion and Ethics. Charles Scribner’s Sons, p. 444

* Wikipedia. the Free Encycelopedia. <hup://en.wikipedia.org/wiki Occultism#Occultism >
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magic. Neo-Platonism, and the Kabbalah." all originating in the eastern Mediterranean arca
during the first few centuries AD.?
According to Louis Stewart,
Occultism does not claim to be a system of beliefs, [t is a svstem of knowledge. The
distinction is important, since it lets us rule out religion on the one hand and mysticism on
the other. Religions. though they are codified to some extent. ultimatelyv rest on faith.
Mysticism. though it claims direct knowledge of the Divine, is not systematic. Occultism
alone claims to give a detailed, verifiable map of the absolute. It is a spiritual science.’
The term occult is also used in reference to magical organizations or orders. Occult
practitioners. however, deny the use of the term to refer to magical orders. and highly condemn
the exploitation of spiritual power and knowledge for magical ends. According 10 H. P.
Blavatsky (1813-1891). “Occultism differs from magic and other secret sciences as the glorious
sun does from a rush-light. as the immutable and immortal spirit of man —the reflection of the
absolute. causcless and unknowable All— differs from the mortal clay—the human body™ ®
According to most practicing occultists, occultism is simply the study of a deeper spiritual
reality and divine wisdom that extends beyond pure reason and the physical sciences.” In this
sense the term extends to a large body of spiritual and philosophical literature. including but

not restricted to alchemy, astrology, theosophy. anthroposophy, dream interpretation and

" The Kabbalah is a repository of Jewish occult and mystical knowledge. It is based on an interpretation of the
Hebrew Scriptures as containing hidden meanings.

* Goodrich-Clarke 2004. Referred to by Wikipedia, the Free Encyclopedia.

" Louis Stewart 1980,

" H.P. Blavatsky 1897,

" H.P. Blavatsky 1597,



spiritualism.® The terms esoteric and arcane can have a similar meaning and, the three terms are
olten interchangeable.”
Occult practices are centered on the presumed ability of the practitioner 1o manipulate natural

laws for his own or his client’s benefit.!"

2.2 Historical Overview

In all human socicties various theories and practices involving a belief in and knowledge or use
of supernatural forces or beings have existed throughout recorded history. Spells, charms and
amulets have been used for protection against negative influences from the world of spirits.
Over this long history. occult practices and beliefs have varied in their nature and in the
attitude of societies toward them.

[he oldest form of occult belief took the form of nature-based. sympathetic magic, the belief
that like affects like. Shamans claim to be in contact with the spirit world in order to pacity or
even manipulate spirits with their magic."

In ancient Mesopotamia the Babylonians and Assyrians held many belicis that became central
to occultism. The idea that knowing the name of an entity save one control over that entity. the
use of drugs to contact the spirits, and the use of wax voodoo dolls to harm one’s enemies were
some well-established beliefs in ancient Mesopotamia. Spells. incense, holy water and amulets
were used. Divination or foretelling the future through reading of the surs — astrology — was

also practiced.'

“ Crow 1972,

Y The American Heritage Collese Thesaurus 2004

" Encyclopedia Britannica. <http; WWW Britannica.Com EBCHECKED/TOPIC 42423 5/occultism retrieved on
May 18, 2008.

""W.B. Crow 1972

> W. B. Crow 1972,



In ancient Greece the priests and prophets of various oracles were important religious figures.
The best-known oracles were at Delphi. Eleusis. Dodona, and Epidaurus. At Delphi. where the
Temple of Apollo and the Delphic oracle are found. the oracle spoke through a priestess called
the Pythia, named after the sacred snake. the python. Snakes were part of the earlier Great
Mother religions. "

Although Egyptian magic was mixed with religion. it was practiced as a precise and organized
activity. The Egyptians had a systematic approach to the occult with subdivisions based on
subjects. The Book of the Dead exists in several recensions at Heliopolis, Thebes and Sais.
There are separate texts on astrology. alchemy. formulas for incantations. spells and charms for
daily use."

While certain occult practices are found within mainstream religions. religious orthodoxy is
generally not in conformity with deterministic occult perceptions.'

[n Judaism, the mystical text of the Kabbalah has been studied and practiced by a minority of
Jews (rabbis and their chosen students). who consider it an essential part of the study of Torah.
According to the Zohar, generally considered the foremost Kabbalistic text, study of Torah
involves four levels of interpretation (exegesis) of its text: Peshat (simple). the direct meaning;
Remez (hint), the allegorical meaning (through allusion); Derash (from Heb. darash “inquire,
seek™): midrashic (Rabbinic) or comparative meaning; and Sod (secret): the inner meaning.
This last level of interpretation is the foundation of the Kabbalah. During the Middle Ages the

Kabbalah had a tremendous influence on both theologians and magicians, Jewish. Christian,

YOl Arbel, Encyclopedia Mythica, <hup: WWW pantheon.org/arcas/featured witcheraft/chapter2- himl >,

retrieved on Oct. 01. 2008.
" Crow 1972: 82-86.
"* Ellwood 2009.

o
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and Muslim. But Kabbalah 1s rejected by orthodox Jews. According to them it is heretical and
antithetical to Judaism.'
Certain types of esoteric Christianity practice divination, blessings or appealing to angels for
intervention. often supported textuallv by reference to the Bible."”
Occult folk practices such as divination and magic are highly condemned in both Jewish and
Christian theology. The Bible says:
Let no one be found among vou who... practices divination or sorcery. interprets
omens, engages in witcheraft or casts spells, or who is a medium of spirits. Anyone who
does these things is detestable to the Lord. "
From the 13" century. the Jewish Kabbalah exerted influence on Christian occultism. Medieval
socicties showed great fascination for these arts and the study of the occult remained
intellectually respectable until the 17" century. There was great uncertainty in distinguishing
between practices of vain superstition, blasphemous occultism, and perfectly sound scientific
discourse. "
From the 17" century onward. beliel-based ideas went into eclipse with the triumph of
empirical science in the seventeenth century and its aftermath, the industrial revolution.®
During the eighteenth century such unorthodox religious and philosophical concerns were

defined as occult. They were no longer accepted as knowledge. However, these traditions were

" Crow 1972,
For instance. claiming that the old commundment aeainst divination was superseded by Christs birth and noting
that the Magi used astrology to locute Bethlehem
" Deut. 18: 10-12.
" Wikipedia, the Free Encyclopedia. “hup: enawikipedia.org wiki/Magic_paranormal”.
* Goodrich-Clarke 2004.
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preserved by a few antiquarians and mystics till the desire for medieval mystical enlightenment
reemerged around the late 18" century.”™

The growth of religious skepticism in the 19" century led to an increased rejection of orthodox
religion by the educated. and consequently a search for salvation by other means. including
occultism, began. In the twentjeth century the old discipline reappeared (among other guises) in
the form of a series of books published from 1911 10 19]7 by L. Dow Balliett and in the 1930s
by Florence Campbell and H.P. Blavatsky. In the next few decades a wealth of literature
became available to the public. As Michael McClain says regarding the past 90 vears. it would
seem that the discipline has moved ver rapidiy. But very likely all of this occult knowledge
was known at a much earlier time. and it was Just hiding from us for a while.*

Despite its revival, occultism failed to gain acceptance in academic circles, though it
occasionally influenced the work of major cultural figures such as the poet William Butler
Yeats and the painter Wassily Kandinsky. and occultism in Europe and North America was

destined to remain the province of popular culture,™

2.3 Occult Traditions in Islam
Arabic-Islamic occult traditions comprise a family of arts and traditions including topics such
as alchemy, astrology, geomancy and numerology. The following are some of these traditions:®

I. "llm al-"a‘dad, the science of numbers: (he study of the divinatory power of digits

“'Michael  McClain. Introduction to Asuology. < http: www.astrology-numerology.comvastrology.himl > .
retrieved on May 14, 2009

~ Michael McClain. fncroduction to Asir oy,

“Michael McClain, Zotroduction 1o Asirol wh

7 Abu al -"Abbas al-Buni, d. 622 (A H). Manba CUsal al-Hikma.
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20 Hm al-"awtdg. numerology: the art of harmonizing numbers and letters in order to

arrive at the special revelatory number

(5]

thm al-hurdf, the science of letters: the study of the divinatory power of letters
4. o al-tab’s the study of the soul and instinets

5. Tilm al-kawakib, “ilm al-nuyim, astrology

6. Ilm al-’asma’, the science of names

7. lm al-rugya, the science of exorcism

8. ilm al-ram/, the science of sand: geomancy

2.3.1 Astrology (‘ilm al-nujim)

Astrology can be defined as the study of the position of the celestial bodies in the belief that
their movements influence life on carth or correspond somehow to events experienced in
human affairs.”

Many mystic or esoteric traditions have links to astrology. Occult practices involve the
incorporation of astrological elements and beliefs. Likewise horoscope astrology has
imcorporated esoteric traditions.

Astrological divination as conceived by the Babylonians was confined to issues of eclipses and
general prophecies concerning kings and realms.™

Most modern astrologers no longer try to forecast actual events, but focus instead on general
trends and developments. This allows astrologers to avoid making unverifiable predictions,

while still maintaining the ability to attach significance to arbitrary and unrelated events.

= Shaykh Abdulla Idris, informant.
" Wedel 1919,

[NS]
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Astrology was introduced to Muslim scholars at the time ol Caliph al-Mansur. who employed
the Jewish scholar Jacob ben Tarik and founded a major school of the mathematical sciences at
Baghdad. It was from this school that the great Arub astrologer Albumasar (803-885) received
his education. His introduction to astrology astronomy was the first work of Arab astrology to
be translated into European languages in the carly Middles Ages”” The treatise was highly
influential in the revival of astrology in the West. ™

In Arabic. i al-nujim (science of the stars) is the study of the position and aspects of
celestial bodies in the belief that they have an influence on natural occurrences in earthly
human affairs. 7im al-falak (science of the celestial orbs. ie astronomy) is the name more
harrowly given to the study of the movements of the celestial bodies and the reducing of
observation to mathematical order.

I early Arabic sources, 7/m al-nujiin was used o refer 1o both astrology and astronomyv. The
first semantic distinction between astrology and astronomy was made by the Persian
astronomer and astrologer Abu Ravhan al-Biruni (1000 A.D.).2

Islamic jurisprudence makes a clear distinction between 7/mn al-nujiam “horoscope astrology’
and Flm al-falak *astronomy’.

According to Muslim jurists the study of astronomy is lawtul, since it is based on reasoning
and natural law and mathematics. It is useful in predicting the beginning of months and
seasons, and determining the direction of the Qsb/a and in navigation. As for astrology, it is
considered by many Islamic scholars as unlawful. since knowledge of the hidden is available

only to Allah. Allah savs in the Quran: “Say (O Muhammad): None in the heavens and the

Wedel 1919,
" Parker. Derek & Julia 1971,
= Pines 1964,



carth knows the ghayb (unseen) save Allah: nor can they perceive when they shall be
resurrected”.

Both Muslim - astronomers and religious  scholars reject the prophecies of  astrologists.
According to Shaykh Muhammad bin “Uthaymin. a Saudi scholar, “astrology is a kind of
sorcery and fortune-telling. It is forbidden because it is based on illusion. not on concrete facts.
There is no relation between the movements ol celestial bodies and what takes place on the
carth™ " [n a Hadith reported by *Abu Hurayra. the Prophet Muhammad (pbuh) said: **He who
goes to a soothsayer or a fortuneteller and believes what he says exhibits disbelief in what has
been revealed to the Prophet Muhammad™ .22

In the pre-Islamic period, people believed that the sun and moon might eclipse when a great
figure died. During Muhammad’s lifetime, it happened that the sun eclipsed on the very day
that Muhammad’s son Ibrahim died. The people then thought that it had eclipsed because of
Muhammad’s son’s death. On learning this. Muhammad led them in the special Eclipse Prayer
and then delivered a speech saying: “The sun and moon are but signs of Allah: they do not

celipse because so-and-so died or was born™. "

2.3.2 Numerology (“ilm al-’awfaq)
In Western and non-Islamic traditions, numerology is a tradition of belief in the mystical or
esoteric relationship between numbers and physical objects or living things.* In the wider sense

of the term, numerology can also be used in reference to those who place excessive faith in

8 T it

“Tan 27:05
Forawd ibn “Uthaymine < lIslamoline.com > rewieved on May 20, 200%,
s tradition (Aadith)y 1s authenticated by al-"Albani in Sahif af-Tarehib wa-1-Tarhib. Vol. 3. p. 172.
Reported by Ahmad. Abu Dawud and [bn Majah.

© hup//www starligtnumrology.com/number table.htm, retrieved on May 20, 2008.
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numerical patterns. even if those people do not practice traditional numerology.™ According to
the Swedish philologist Gunnar Qvarnstér. numerology can be scen as the semantics of
number.** Shaykh Muhammad’aman expresses essentially the same idea beautifully [ms p. 6]:

ool Dt B Y Sall s LY 5 elanl sleal i allg iy all 1 siae Yl

Transliteration:
al-"a*dadu Tarwah al-hurGf wa-l-hurdl Cajsad al-’asma’ wa-l-"ayat wa-I-"ajsadu la
taqimu bi-ghavri “arwih.,
It means:
The digits are the spirit of the letters. and the letters are the body of the names, and the
verses [of the Qur’an] and the bodies do not exist without the spirit.
Numerology teaches how to change the letters in your name into numbers, which purportedly
reveal much about your personality and potential.”’ Numerologists claim that one’s number
provides insight into one’s character, purpose in life, obstacles, motivations, emotional
reactions and other clues to his inner instincts.™ They use numerology atong with other occult
traditions and divinatory arts such as astrology to determine the best time for one’s major
moves and activities in life.
Pythagoras. the Greek mathematician (582-497 B.C.). is said by many to have been the
originator of much of what is today called numerology. Others claim its origins to lie in the

Gematria, a much later branch of Kabbalistic science which posits that the letters of the

“ Wikipedia. the Free Encyelopedia: N umereclogy.

Surles 1993,
" Each letter has a numerical value that provides a related cosmic vibration. In numerology. all numbers are
reduced to single digits 1 through 9 except the special master numbers 11 and 22, The numbers 1. 2. 3. 3. 5. 6. 7.
8.9 11 and 22 represent the major vibration rates associted with prounles” characters.

One’s number is the sum of the numbers in his birth date and the sum of the value derived from the letters in

his name and the position of the sign of the zodiac and the planets on his birth date.
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Hebrew alphabet correspond with numbers.™ According to Robert L. Surles. numerology is a
tradition that is as old as Greco-Roman classicism and the Germanic runes. ™

In the Middle Ages. numerology had ereat influence on western thought and literature. The
great  majority  of numerological usage was based on Christian interpretations of
Pythagoreanism. The question, however, as asked by Lawrence P. Schrenk, is: why did
philosophers attempt either to reduce the world to numbers or to understand the world in terms
of them? The answer suggested by many thinkers is thal, because of the level ol certainty
associated with numbers and mathematics. numbers were central to the attempt of medieval
philosophers to render the world intelligible to the human mind.*

In Arabic-Islamic traditions. numerology is called 7im a/-"awfig. Literally the word aw/iy
comes from waffaga, which means “harmonize, réconcile, agree’.

‘/lm al-"awfag is the science of numeric reconciliation, normalization, and harmonization. It is
based on harmonizing the sums of numbers and letters with celestial bodies, heavenly angels
and earthly spirits.

Following the order of the Hebrew alphabet, the letters of the Arabic alphabet have
corresponding numerical values. As shown in table 2.1, there are two systems of assigning
numeric values to the Arabic alphabet; both are used in the ms. The first system is based on the
decades: each letter after "s=10" is given a decade number (20-90), then (100-1000). The
second system is an incremental counting system in which the letters are valued
straightforwardly (1-28), each letter being one greater than its predecessor. It is noteworthy that

in the manuscript under study the Shaykh uses both systems at different places.

* Crow 1972.
* Surles 1993: vii.

4 Lawrence 1993,



The Arabic alphabet can be reduced to mnemonic words in order to make it easier to remember

the numerical ord

i
s 48
(i1 28

~

“abjad. hawaz, huti. kaliman, sa”fas. qarasat. whad, dazag

\‘.';."‘:.')3;

. 3 | i ;
_=aix [ 1< ‘L":—__-,: T QLN '

Lable 2.1: Arabic letters and their numerical values according to decade and incremental systems

Arabic | Decade | Incremental | Arabic Decade | Incremental | Arabic | Decade | Incremental
Letter Value Value Lertter Value Value Letter Value Value
' | | = 20 1 F 300 21
= 2 2 2 30 12 - 400 22
z 3 3 » 40 13 = 500 23
- 4 4 < 30 14 g 600 24
i
o 5 5 - 60) 15 2 700 25
3 6 6 d 70 16 o= 800 26
5 7 7 - 80 17 = 900 27
4 S 8 e 90 18 ¢ 1000 | 28
= 9 9 3 100 19
. 1o 10 J 200 20 o

= Wright 1975 10 1-2
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In Arabic numerology the numerical values of the letters are used in the calculation and
configuration of a wa/y "magic square”. The magic square. which is thought to be of Chinese
origin. first appeared in Islamic literature in the writings attributed to Jabir ibn Hayvan,
generally thought to have been compiled at the end of the 9" or carly 10" century A.D.
Originally the square consisted of nine cells with the numbers 1 to 9 arranged with 5 in the
center so that the sum of each row. column and the two diagonals was 15. In subsequent years,
[slamic writers developed a variety of methods for forming larger magic squares; squares with
cells 4x4 or 6x6 or 7x7 were particularly popular. By the 13" century 10x10 squares were
produced: by the 19th century 100x100 squares. with 10.000 individual cells. were being
produced.®
Almost the same definition of wafy is provided by the Shaykh [ms p. 6]:
DVSEN aae UGN £ 8L g 5 dlaeYW) 388 A $igale 34,5

Transliteration:

al-"awfaqu "ilmun yuwaffaq bihi "ila tawfiq al->a"dad wa-istiwa’iha fi al-’adla® wa-1-

‘aqtar wa-"adam al-tikrar
[t means:

‘awlag is the science of harmonizing the numbers [of a magic square] so as to make

them equal in all their sides and diagonals with no repetition.

2.3.4 Geomancy
Islamic geomancy is called 7/m al-ram/ (the science of sand). It is characterized by random

generators that produce 16 different conligurations in sand or carth (cf. fig. 2.1, 2.2, 2.3) by the

* Islamic Medical Manuscripts <http://www.nlm.nih.gov/hmd/arabic/glossary. html#magic>
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construction of tour horizontal rows. cach row consisting of one or two dots. There are four
basic tetragram configurations (fig. 2.1). called the four mothers. The remaining twelve

configurations (four daughters. four nephews. two witnesses and two judges) are constructed by

manipulation of the basic tetragrams. ™

L I‘I I_I I-I I_I |:'
12V 620 [ 12017 T T
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Fig. 2.3 Connected dot representation of the sixteen contigurations of classical Arabie gecomancy

According to al-Zanati. the creation of geomancy is attributed to Idris and it was handed down
from him over the generations. All creatures consist of the four elements: Fire. Air, Water and
Earth, yielding four combinations: hot. cold. moist and dry: and four directions: cast. wesl.
south, and north. The traditional geomancers (ul-Zanati continues) examined people’s activities,
finding that there are four of them: weighing, counting, planting, and farming. The name Allah
has four letters, ‘Isa (=) “Jesus” has four letters, and Muhammad (2e>x) has four letters, and
each house must have four corners. Thus everything is established on the basis of four corners,
four figures, four extremities (of the human body) and four elements. The geomancers built up
configurations from these basic four, designating them (the 12 configurations) ‘mothers of the

houses (of the zodiac?)". *

** Van Binsbergen 1996.

** Van Binsbergen 1996. Translation from Muhammad al-Zanati.
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2.4 Occultism in Islam

In Islamic Orthodoxy the knowledge of the hidden and supernatural world is reserved to Allah.
Nobody. including humankind. angels and Jinn. can have access to this secret world except by
the will of Allah.
According to Islamic metaphysics. the whole universe is within Allah’s province. Allah is the
creator of all things and nothing comes into being without His will.* Blasphemous occult
practices such as divination, horoscopes. witcheraft and sorcery are highly condemned and
sometimes criminalized in Islamic theology.
Islamic and Arabic occult traditions say that “Truth/Wisdom™ is hidden within the names and
attributes of Allah, which comprehend all beings and the entire universe. They are the origin of
all divinatory inspiration. In the quest for truth and wisdom one should reach to the secrets of
these names and to the greatest name (s5=¥1 @l acl) from among them."’
[n Islamic orthodoxy. occultism is ecither recognized and Islamized or condemned and
criminalized. It is accommodated il it conforms to what is laid out and approved by the original
sources. Qurian and Hadith. This includes practices such as exorcism (rugya).
Islamic original sources recognize the existence of the hidden world of spirits (Jinn), Satan and
demons and their effects on the physical world. Man cannot see the Jinn despite the fact that
the Jinn can see and influence man.

We created man from clay, from mud molded into shape; and the Jinn We had created

before from the smokeless fire. ™

~" Shanavas 2002.
*" Abu al-"Abbas al-Buni. Manba® "Usil al-Hikma.
** Qur’an 15:26.
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In-a fHadih narrated by “Alisha. the voungest wife of Muhammad, the Prophet (pbuh) said that

the angels were created from light. the Jinn from fire. and mankind from “what vou know™ e,

clay.

According to Islamic traditions. when Allah ordered the angels to bow down to the newly-

created man Adam, Iblis (the devil) refused to do so because he. being made of fire. thought

himself superior to a creature made of earth. Iblis continued tempting humans, especially

through whispers (waswas) and false suggestions. In the end. it is believed, he will be cast into

Jahannam (Hell).™
Behold! We said to the angels “Bow down to Adam™: they bowed down except Iblis.
He ilblis) was one of the Jinn und he broke the command of his Lord. Will vou then
take him und his progeny as protectors rather thun Me. when they are enemies to vou?
Evil would be the exchange for the wrongdoers!™'
He (Iblis) said: “Because Thou (Allah) hast thrown me out of the way, lo! I will lie in
wait for them (mankind) on Thy straight way. Then will T assault them from before
them and behind them, and from their right and their left: nor wilt Thou find in most of
them gratitude (for Thy mercies)™ >

The Holy Qur’an gives an explanation for the introduction of magic into the world as follows:
They followed what the devils gave out (lalsely) against the power of Solomon:
Solomon did not disbelieve but the devils, teaching men magic, and such things as were
revealed at Babylon to the two angels. Harut and Marut. But neither of these taught

anyone (such things) till they said: “We are only for trial; so do not blaspheme”. And

* Reported by Muslim and Ahmad.

Y Hefner, Encyvelopedia Mythica ™. < http:/ www.pantheon.ore/articles i/iblis.html >
Y Qur'an 18:50.

* Qurtan 7:16-17.



from these two angels people Tearn means ol separation between man and wife. But they
could not thus harm anvone except by Allah’s permission. And they learn what harms
them. not what profits them. And they knew that the buyers of magic would have no
share in (the happiness of) the Herealter. And vile was the price for which they did sell
their souls. if they but knew!™

According to Islamic sources King Solomon. David’s son. was the wisest man of his

generation. God gave him power and knowledge of science and the occult. He was given power

over demons and the winds.
And to Sulaiman (Solomon) we subjected the wind. its morning course (from sunrise till
noon) was a month’s journey, and its afternoon course (from the midday decline of the
sun o sunset) was a month’s journey (i.e. in a single day he could travel two months’
journey). And we caused a fount of (molten) brass to flow for him. and there were Jinn
that worked before him (subjected to him) by permission of his Lord, and whosoever of
them deviate from our command, we shall cause him to taste the torment of the blazing
fire. They made for him what he desired. places of worship, images, basins like
reservoirs, and cauldrons fixed in their places. Work you, O family of Dawud (David),
with thanks. But few of My servants are grateful.™

Despite the ability of human beings to have some control over the Jinn (rugya, etc.), neither

Jinn nor humans can know the unseen (ghayb). which is known only to Allah.
Then when We decreed death for him (Solomon). nothing informed them (the Jinn) of
his death except a creeping (termite) of the earth. which kept (slowly) gnawing away at

his stick, so when he fell down, the Jinn saw clearly that if they had known the unseen,

 Qur'an 2:102.
“Quran 34:12-13.
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they would not have stayed in the humiliating torment (waiting long years in front of
Solomon expecting him to be still alive),™
Fhough magical practices are strictly forbidden by Islamic law, this has not prevented the
practice ol magic in Muslim cultures and societies. Today sifir (magic) is a fully developed
practice in many Muslim societies.
According to Islamic occult traditions it is believed that every Arabic letter. word, verse and
chapter in the Qur’an. every month, day, time and name was created by Allah and each has its
own angel and Jinn servant. Through the knowledge of the names of these servants the
practitioner is able to control the angel and Jinn, and thus achieve his or his client’s purposes.*®
Occult traditions and magical practices are based on the obedience of spirits to the practitioner.
How this obedience is attained depends upon the benevolent or malevolent nature of the given
practice. Malevolent magicians operate by enslaving spirits through offerings and deeds
displeasing to Allah. Benevolent magicians, by contrast. obey and appease Allah so that Allah
cnforees his will upon the spirits.
Al-Buni (d. 622 A.H.. 1225 A.D.) describes the process by which this practice occurs:
*  First: the practitioner must be utterly clean both inwardly (the soul) and outwardly (the
body and clothing).
* Second: when the proper angel is contacted, this angel will first get permission from
Allah to go to the aid of the person who summoned him.

* Third: the practitioner must not apply the power conferred upon him by Allah except to

that which would please Him.

ZQur'an 34:14.
* There is also a subcategory of Muslim magic called simiya, often translated as “natural magic”, For a complete

discussion of simiya, see Ibn Khaldun 1967: 171-227.



Foacquire this tradition one must pay the utmost attention to cleanliness, be trustworthy, and
not use the wradition for bad and wrong deeds. but only to help people possessed by evil
spirits.”

The Sunna and Shi‘a sects of Islam typically forbid all use of occult folk raditions and magical
practices. Under the influence of mystical thought, however, especially the concepts of baraka
and karama. the Sufi orders of both sects are ambiguous and sometimes olerant regarding folk
oceult traditions and magical practices.™

Especially within the Isma’ili Shi‘a tradition. the association ol mystical philosophy and occult
traditions with the prophet’s family s strong. Two outside philosophical clements. Hermeticism
and Pythagoreanism. were integrated into Islamic mystical thought by alchemists as well as
philosophers such as [bn Sina (Avicenna), who had knowledge of certain Hermetic texts such
as Poimandres. and the STfi Ibn al-"Arabi. who displayed vast knowledge of Hermeticism in his
al-Futhar al-Makkiyya (The Mecean Inspirations).™

Occult folk traditions and practices are condemned and sometimes criminalized in Islamic
orthodoxy because these practices and traditions contravene (he basic doctrine of Islam. the
oneness ol Allah. They are based. according 1o Islamic thought, on an infringement of Allah’s
authority by claiming knowledge of hidden things and manipulation of natural law.

However, Islamic folk practices do mix authentic Islamic prayers and occult folk practices.
Across Muslim societies some Shaykhs, Hajjis. Walis or Imams act as shamans. They may use

various amulets and cast spells in the name of Allah. Shaykhs who are considered powerful are

" Shaykh Ahmad Muhammad’aman. informant.
™ Westermarck 1926 35,

Corbin 1972 £ islam iranien (Iranian Islam). Paris: Gallimard. referred w by Wikipedia, the Free

Encvelopedia,



often consulted even alter their death. especially among the so-called “grave worshippers™.™
They claim to have the power (o heal. speak and read thoughts. cast horoscopes. tell fortunes.
mterpret dreams and manipulate natural low They attribute such paranormal abilities to the
recitation of the names or attributes of Allah. Thig constitutes “white™ magic. i.e. the practice
of witcheraft in the name of Allah. In Islamic orthodoxy these practices are considered
demonology. and such practitioners are belicved to attain any such supernatural ability through
association with and use of Satan and his demons.

Muslim jurists oppose occult traditions not because there is no occultism in Islamic original
sources, but because occult practitioners. in most cases. deviate from orthodox Islamic
teachings by resorting to folk practices. [ practiced according to Islamic teachings, occultism
can be of good value to the society. Islamic remedies provided by occult practitioners for
psychic and spiritual problems, through exorcism, incantation and other occult practices, are

praciical manifestations of the value of the traditions.®

2.4.1. Islamic Exorcism

Islamic sources not only recognize the existence of spirits and their influence on the natural
world but also provide remedies for dealing with them. These remedies are based on the
healing power of the Holy Qur’an, and the Prophet Muhammad’s traditions and spells. Rugya
(exorcism) was performed and approved by Muhammad (pbuh) according to several Hadiths
and other sources. In these sources religious prayers, spells, and practices are defined for

exorcism, incantation and invocation.

" This is one of the major differences between Salafis (Wahhabis) and Siifis. The former hold that seeking the
blessing of a dead person by visiting his erave is sisk. i.c associating other gods with Allah, and they call such
people “grave worshippers™. By contrast, the latter see it as an act of salvation,

*! Shaykh Abdullah Idris. informant.



"Alisha reported that when any-member of her family fell il Allah’s messenger (Muhamimad)
used to blow upon him while reciting the Vo iwwidatam® and when Muhammad himself was
suffering from his fatal illness. *Aisha used o blow upon him and rub his body with his own
hand. for his hand had greater power than hers. ™
It is a belief of Muslims that the healing power of the Holy Qur’an is effective not only for
psychic and spiritual problems. but also for physical defects and illnesses.
This practice of rugva is recommended as long as it meets specific conditions so as to ensure
avoidance of any kind of association of any other being with Allah. These conditions are:

I.- The invocation must be performed by a Muslim who is in a state of cleanness (wudi7?.

He places his right hand on the spot of the ailment, or on the subject’s forehead.

Mo

The invocation must not contain mcomprehensible words  from any other occult
traditions. It must use only spells and prayers from the Holy Qur'an andor hadith.
Talismans, magical spells and other occult folk practices are strongly condemned.

3. All prayers must be directed only to Allah. The person performing the invocation and
the subject must both believe with certainty that healing comes from Allah. not from the
person making the invocation or from the invocation itself.*

Any violation of these rules renders the invocation an act of sorcery and/or blasphemous

occultism, both of which are greatly condemned in Islam.

“ These are suras 29 and 30 of the Qurun
“* Sahih Muslim 111,

“"slamedia, the Islamic Encyclopedia,



2.5 Ethiopian Occultism

As in all human socicties occult traditions and practices have existed throughout Ethioian
history. In all parts of the country people express their fear ol evil spirits, demons and «ther
hidden objects.

Words and phrases like Ayn Nas, Eja and Buda are common cxpressions of the harmful ¢(fect
of the evil eye.

Many stories are reported in Ethiopia about the presence of Jinn at particular places such as
remote mountains. rivers and lakes. These stories mention the effects, disabilities and
disappearance sustained by people. usually women and children. and they are attributed 10 linn
or evil spirits.

People believe in bad and good omens particularly in rural areas. The presence of these beliefs
and practices is noticeable among urban dwellers as well.

In a desperate search for remedy to the troubles of life, the people turn to folk magical
practitioners, diviners, and religious figures who practice exorcism, invocation and incantation.
These figures are consulted on matters related to matrimonial arrangements, fortuncs and
various aspects of life.

In Christian Ethiopia divination is practiced by dabtaras based on the book of Awds Navist, a
divination treatise based on the association of letters of the alphabet with the numerical . lues
attached to each of them, and their relation to the movement of celestial bodies.”s The names of

the 12 signs of the zodiac found in the Awdi Nagdst are Arabic loanwords.® Likewise. many

“ Bave Yimarn 2006,
" Leslau 1990: 70-71.
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spells of magical Christian writings are either proper Arabic prayers or spells resulting frons the
manipulation of Arabic pravers.”

[n Ethiopia a popular practice is the use of “asmd” found among both Muslims and Christians.
In Arabic. ‘asimg’ (Ethiopian ‘asmdar) is the plural form of Jsm (&), which means e
Hsma’refers here to an amulet containing a text of names the knowledge of which is belicved
to help one acquire power over the spirit that has control over the name.*® These names. along
with other magical texts such as talismans. are written on a piece of paper which is usually
folded and wrapped up in parchment and put around the neck or elsewhere, in the belief that
the texts will protect one from the evil eye.

According to Islamic occult traditions. the words that are written in ‘asma’ are Allah’s names
and attributes, which are believed to comprehend all wuth. wisdom and power. By acquiring
their divine knowledge one will acquire power and can use it for his own benetit or for oth. s
According to an informant, Ethiopian Muslims adopted occult traditions from the Sudan. The
Sudan received it from West Africa. especially Nigeria. [slamic occult traditions are traced
further to Northwest Africa. particularly Morocco and Mauritania, which both hosted the
remnant of the Arabic-Islamic civilization of Andalus (Spain).™

In the early 20" century the tradition was introduced to Wallo by Shaykh Ahmad al-Tijani. who
was originally from Mauritania and came to Ethiopia through Sudan and stayed in Worra Babu

in Wallo. Currently Shaykh Muhammad Nuguse of Worra Babu is said to be the most

prominent occultist in Wollo.™

" Abraham Damoz 1972,

™ Baye Yimam 2006.

* Shaykh Abdullah Idris. informant, August 2008, Addis Ababa.
" Shaykh Abdullah [dris.
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CHAPTER 11
BIOGRAPHY OF MUHAMMAD’AMAN

3.1 Family Background and Early Childhood

According to informants, before Muhammad aman was born his father Adam was visited by
Shaykh  Ahmad  Wallo. The Shaykh was offered  great  hospitality. especially by
Muhammad’aman’s mother Makko. She slaughtered a barren cow in honor of the great visitor.
[raditionally it was unusual to slaughter an unproductive cow, so she explained to the visiting
Shaykh the reason. “O Shaykh, [ slaughtered for vou the unproductive cow to show you my
plight as a woman with no children for so many years. O Shaykh. we believe in vour blessings,
so pray for me to have babies”. Shavkh Ahmad offered his prayers and she conceived and gave
birth to her only two children, first Ali and then Muhammad’aman.

Muhammad’aman was born at Hamallama. at a locality called Werse in Séru district. His
mother was Makko Isma'il, of the Hamallama tribe. There is no written source reporting his
date of birth. but according to calculation based on oral traditions, he must have been born
around 1300 AH. (1873 A.D.). His full name is Muhammad’aman Adam ibn Isma‘il ibn
Gadro. In his manuscript, he links his genealogy to Ibn Ishiq al-*Aqili, a noble Arab from the
Prophet’s family. We are not in a position to either confirm or disconfirm this on the basis of
written sources.

He was of the Hadaga clan, a clan which is part of the larger tribe known as Hingoyye. The
Hadaga were originally from Bale zone and moved to their present area (Hadaga) in Arsi.

where they are now one of the prominent tribes in Séru district.’

' Shaykh Ahmad Muhammad’aman, informant, May |4, 2008, Hadaga.
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His Tather Adam died during the famine of the 1880s. His brother Ali also died in a tragic
accident at the age of 5-6. His mother sent him with a neighbor lady (o fetch some water from
a nearby stream. The neighbor took the water and went away, expecting that little Ali would
follow her. By the time she looked back it was too late: the child had been attacked and caten
by a lion.

After the death of his father and his brother. Muhammad®aman lived alone with his mother
among a tribe other than his father’s. So, lor him. there was neither a family to depend or: nor a
clan to support him. This sense of isolation developed in him an attitude of independence and
advocacy for disadvantaged groups and individuals, and was to have a great impact on his
personality.”

His mother encouraged him to develop economic self-reliance, reminding him that he was not
living among his own clan and there was nobody he could turn 1o for help. But for
Muhammad’aman, economic self-sufficiency was not everything. For him education was also
important. He showed his interest in education from carly childhood. He divided his time
between learning and working; he would join study sessions in the morning while working on
developing apicultural stations in the afternoon.

When Minilik started his campaign to Arsi in 1882. Muhammad’aman was a teenager and like
all Arsi youth of his time he took part in the resistance movement against the Shawan advance.’
He married Zira Isma‘il, but had no children from her for about 30 years. Then after being
blessed by Shaykh Ali Shaykh Ahmad Wallo, she finally bore him several children. He

maintained the Arsi custom of polygamy, and married six women during his lifetime. while

* Jaylan Muhammad aman, informant, May 1, 2009. Adama.
B Abdulhaq Muhammad Ali Ta’o. informant, Addis Ababa. March 2009
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preserving the Islamic rule that prohibits marrying more than four wives at a time. From the six
wives he had about 54 children, of whom 34 are living today.”

[ 1370 (A.H.)/1940 (A.D.), he made the pilgrimage to Mecca. accompanied by his oldest son
and ten other Arsi men. In 1956 he composed his poem on numerology and his commentary on

it. Three vears later, in 1959, he died, and was buried at Hadaga, Séru district, Arsi Zone

3.2 Education

Shaykh Muhammad’aman grew up in an arca which was home to many Arsi and non-Arsi
Muslim scholars. This can be attributed to the remote location of Séru district. relatis ely far
lrom the central Arsi area that had suffered from continuous conflict with the Shawans.

Atan early age he acquired a Qur’anic and basic [slamic education under Kabir Adam Gisha,
who played a significant role in the expansion of Islam in the former Arba Guggu district.”

The principal teacher of Muhammad’aman was al-Haj Muhammad Thani Wada. who appeared
on the scene in the 1840s. Muhammad Théni was born in the early 19" century in Séru district
and went to Harar for further education. Then he traveled to the Sudan. Egypt. Algeria and Iran
where he acquired an education in mysticism.”

Informants confirm that al-Haj Muhammad Thani Wada. in turn, was a student and companion
of Shaykh Ahmad Wallo, who came to Séru district of Arsi from Daway of Wallo. It is
reported that Shaykh Ahmad Wallo asked his student al-Haj Muhammad Thani Wada to stay

with him until his death.” Traditions indicate the great role of Shaykh Ahmad Wallo in leaching

* Jaylan Muhammad’aman.
" Temam 2002,
 Temam 2002,

" Shaykh Ahmad Muhammad’aman.
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Arsioscholars i the 1840-50s. A tradition relates that he moved o Sarar. on the border
between Bale zone and Somalia. where he died during the famine.

So al-Haj Muhammad Thini Wada, a student and companion of Shaykh Ahmad Wallo. was the
principal teacher of Muhammad’aman. He acquired from him a sound knowledge of Islamic
law and the Arabic lalnguagc. He also acquired a knowledge of Arabic literature from al-Haj
Hulula; al-Haj Hulula in turn studied with al-Haj Sharif Abbalti. who died in Sude district of
southeast Arsi during the Italian occupation. During the occupation Muhammad’aman moved to
the Ogaden area with al-Haj Ishaq Dadhi Tare. There he studied “awlag for three months with
Shaykh Abunnur al-"Uthmani.® He also acquired some knowledge of occult traditions from
Shaykh Muhammud al-Harari.” When he had mastered the field. he authored his onlv work.,
Mifiah al-Mighlay Sarhy Sullam al-Marag £ “lim al-’A w1ag.

Expect for his journey to Ogaden and Harar. Muhammad’aman did not travel anywhere in
Ethiopia to study. This can be atributed in part to the turmoil prevailing at the time in Arsi and
other parts of southeastern Ethiopia due to the violent upheavals involved in Minilik’s creation

of modern Ethiopia.

1.3 Teaching Career

Shaykh Muhammad’aman started his teaching career at an carly age. even before gelting
married. He was a teacher of Figh and Arabic language. He spent five years in Anajina,
teaching Islamic law and the Arabic language. According to an informant, there is no
prominent scholar from Bale and Dida’a who did not study under the Shaykh."® This could well

be true, if we take into account the prevailing situation at the time he started teaching, The

¥ Shaykh Ahmad Muhammad amén,
? Shaykh Muhammad aman. Mifiah al-Mighlag Sarh Sullam al-Maraq fi “Ilm al-"Awtig.
& Shaykh Ahmad Muhammad’aman, informant, 14 May. 2008, Hadaga.

45



situation was not conducive to traveling out of” Arsi for further education (or for any reason)
due to the ongoing conflict between the Shawans and the Arsi resistance. The following Arsj
scholars were some of his students who learned from him Figh and Arabic: Shavkh Ahmed
Badwi. Shaykh Taha Ashmira. Shaykh Sulian Gujo. Shaykh Husen Argamonge. Shavkh Hayji
Shakmara, Shaykh Kamal Ashmira, Shaykh Aman Kolfe and Shaykh Muhammed Ali Ta’o. !
The following Arsi scholars were some of the Shaykh’s students who studied ‘awfag and other
divinatory traditions under him: Shaykh “Abdul-Wahhab Adamtu, Shaykh Kalifa Abbalti.
Shaykh Abdallah al-Haj Adam Gisa and Shavkh Ahmad Muhammad’aman.

Despite confirmation by informants of the importance and influence of his teaching career,
according to traditions collected from other sources he was more famous for his Qccul[
practices and divinatory therapy. Socially he was well-known as a financially independent and

hard-working scholar and social figure.'?

3.4 His Distinctive Personality

As stated above, Shaykh Muhammad’aman lost his father and his only brother at an early age.
He grew up on his own in a highly tribal society, with only his mother and among a tribe other
than his father’s. This helped him realize the plight of a person deprived of any support and
marginalized by a dominant group or individuals.

Later, he was well-known for supporting humble and socially disadvantaged people. This
brought him into confrontation with individuals who took advantage of their social stalus to get

undeserved rights.

"' Shaykh Aman Marfo. informant.
% Shaykh Mahmud Hamid. informant.
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An informant reports that when the Shaykh visited any family he used to give the housewife a
present in gratitude for her hospitality. When asked about this, he said. “When I come to a
house, the housewife does whatever she can for my hospitality, sometimes she may even
borrow food from her neighbor, so I have to offer something in return to help her cover the
expenses she incurred for my sake."

In Arsi it was the tradition that students and scholars do nol work to support themselves.
Instead they devote all their time to study and teaching while depending on the society for their
survival. They rely on contributions and alms given by both commoners and rich people. For
an Arsi common man, it was an established practice to sponsor a falib al-ilm (student) or a
Shaykh. This practice. although it surcly contributed to the spread of knowledge among the
society, also tended to produce a negative image of scholars and students. It marked them as
dependents.

According to an informant, Muhammad aman was strikingly different from other students and
scholars of his time. During his childhood. he was simultancously a hardworking student and «
beekeeper. Likewise, when he started teaching, he maintained the practice of self-employment.
Thus. contrary to the norms of his time. he was a financially self-supporting scholar. He never
expected any support or gifts from rich or socially respected people, as was the case with other
scholars ( ‘ulama’ ). To the contrary. he extended his own help to the poor. This allowed him to
freely and vigorously express his views, especially with regard to the rights of oppressed

people. He never gave in to demands by arrogant and sell-important individuals, whether a

‘Shavkh Aman Marfo. informant
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tribal chiel, wealthy person or prominent scholar. With all of them, he was of uncompromising
character.™

Atlter marriage to his first wite Shaykh Muhammad aman moved to Haddga, where his father’s
tribe the Hingoyve lived. There he found that the leading individuals perceived him merely as a
Kabira, a religious person teaching basic Islamic education while seeking alms and donations.
He would not accept this perception, but continued to act forthrightly as a prominent scholar
and social figure. This brought him into confrontation with dominant individuals who would
not accept him as he was. When Awsi Musa, a Hingoyve leader, insisted on a dowry as a
precondition for a girl to get married. Shaykh Muhammad’aman rejected this. as he did all
other exploitive practices by arrogant figures."

[t happened that, during the funeral ceremony of Shaykh “Umer Jidda. an Arsi scholar who
died of a disease that damaged his right side. Shaykh Muhammad’aman had a different view
from Shaykh Ahmad Dayida, another Arsi scholar and a member of the Wada tribe. on the
positioning of the body of Shaykh “Umer Jidda in the grave. Shavkh Ahmad Davida was of the
opinion that the body should be laid on its right side. while Shaykh Muhammad aman felt that
it should be laid on its left side. The two scholars agreed to discuss the matter later.

At the request of Shaykh Ahmad Dayida, they discussed the issue in a public meeting that was
attended by prominent individuals and tribal leaders from the Wada and Aymero tribes. In
support of his view Shaykh Ahmad Dayida cited a tradition from the Prophet Mohammed
(pbuh). But according to Shaykh Muhammad’aman the tradition that a corpse should be laid on
its right side is not absolute. Other Islamic traditions indicate that a corpse should not be laid

on a side which caused pain to the person when he was alive. Shaykh Ahmad Davidi accepted

" Jaylan Muhammad aman, informant.

" Abdusalam Muhammad’aman. informant, Adama.
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the argument. but his  fellow wibesmen  from Wadid  relt humiliated by Shaykh
Muhammad’aman™s  argument. Ganu - Gorgura,  one  of the Wada leaders, said, “O
Muhammad aman. do you not know that the Shaykh (Shaykh Ahmad Davida) is [rom Wada?”
Shaykh Muhammad’aman. enraged by Ganu Gorgura’s presumption. said. ~Listen to me. Allah
granted me two things: one is highly appreciated by Him, while the other is of no value to Him.
Knowledge is a gilt from Allah to one whom He loves, and He granted me knowledge in order
to share it with scholars like the Shaykh (Shaykh Ahmad Davida). Wealth and fortune are of no
value to Allah, and He may give it to anyone. Allah gave me plenty of wealth to disgrace a
hvpocritical and arrogant person like vou™ Then he pulled out his pistol and headed toward
Ganu Gorgura. Shaykh Ahmad Dayida intervened. ordering Ganu Gorgura not to interfere in
scholarly discussion and to apologize to Shaykh Muhammad aman. Instead, and to the surprise
ot everyone, Shaykh Muhammad’aman himsell apologized to Shaykh Ahmad Dayvida for losing

his temper in front of him.'

3.5 His Contribution to Judicial and Social Affairs

In Muslim Arsi the judicial system before the Shawan conquest was based on Islamic law.
Scholars used to issue verdicts on social cases and farwa on religious issues. This was
discontinued after the Shawan conquest.

The system was revived and somewhat modernized and incorporated into the legal system by
the Italians, in order to attract Muslims by exploiting the grievances of the local Muslims
against the Amhara and the Orthodox Church. Many Arsi “w/ama’ were appointed by the

ltalians as judges or lawyers at Shari‘a courts."

" Jaylan Muhammad aman, informant.

Y Temam 2002,
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Shaykh Muhammad aman took active part in the Judicial system as an advocate, both in the
private sessions ol the “wlama’ and at the official courts. In addition. he was active in
reconciliation and social work. During the Italian occupation he was an advocate at Asalla
court, where Sultan Sude was a judge and governor."™

The document below was produced in Arabic by the Shaykh in attestation of a reconciliation
agreement between Fato Kimo and al-Haj Husayn al-Haj “Uthman. According to the informant
the story goes as follows:

Fatu Kimo accused al-Haj Husayn ‘Uthman of stealing his cattle. During the reconciliation al-
Haj Husayn confessed that he had taken the cattle and cattle and agreed o pav compensation to
Fato Kimo. When the document was written. the facls were manipulated 50 as not to
incriminate al-Haj Husayn." The document rcads us follows: = Fato ibn Kino al-Garami,
testity that [ have found my two lost cattle dead in a well. for which 1 will make no claim
against either al-Haj Husavn or anyone else. In witness thereof, Shaykh Muhammad’aman

-..ete., and thereto I aftix my signature”

Fig. 3.1 Arabic document produced by Shaykh Muhammad’aman in attestation of reconciliation agreement

[n this document, a non-Arabic word occurs in Arabic context: the Italian fima Le meaning
signature. The use of the Italian word indicates that the document was written during or after

the Italian occupation.

" Shaykh Ahmad Muhammad aman, informant.
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During lyasu’s reign Shaykh Muhammad Tilme. an Arsi scholar, was appointed as judge of
Gasgar district against the will of the people. who preferred Shaykh Mahmud Mazaza. a
reputable scholar of Islamic law from Séru. Shavkh Muhammad aman played a leading role in
organizing and leading the people against the appointment. The dispute continued until lyasu’s
removal from power.

‘The people of Gasgar used to bring their cases 1o Shavkh “Abdullah Wolenso’s private court.

In a land demarcation case, Shaykh Adam Eddo sued Abdo ‘Ali, who appointed Shaykh
Muhammad’aman as his lawyer. Shaykh Muhammad’aman argued that a boundary mark is
what is customarily accepted as such, even if not formally instituted.

In a popular story reported by several informants, the wife of a man from a poor tribe was
abducted by a man from a larger and stronger tribe. The two wibes disputed over the
legitimacy and kinship of the baby the woman gave birth to aficr the abduction. The case wus
brought to Shaykh "Abdullah Wolenso. Shaykh Muhammad’aman was the advocate for the
poor tribe; other scholars and prominent individuals were advocating for the stronger tribe.
Citing a Hadith. Shaykh Muhammad’aman argued that the original husband of the woman must
be considered the legitimate father of the child."” Shaykh ‘Abdullah Wolenso, convinced by the
argument of Shaykh Muhammad’aman and supported by the woman’s confirmation that she
had been abducted. passed a verdict ordering the women to return immediately to her legal
husband.

A supporter of the larger tribe, displeased by the verdict against his tribe, said *Oh my ox™ in
reference to the ox he had slaughtered, apparently to host the judge and his companions but

implicitly to solicit the judge’s favor. To the shock of Shaykh ‘Abdullah Wolenso, the people

" The tradition says “a child is for the bed and a stone is for the adulterer™ sasl lally (330 S The word
“bed” is used figuratively here to mean the husband.
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(even including some scholars) requested him to allow the woman to stav for some time at the
house of her abductor. Shavkh Abdullah, greatly offended. said. =1 shall not stay in a society
where an ignorant person [the abducted woman] fears Allah but scholars do not”™ He then left
Bale for Wolenso in Harar.?"

According to an informant. Shaykh Muhammad®aman was the first scholar to introduce printed
books from Harar to Arsi. especially 10 Séru district. He also brought cucalyptus (bahr zaf)

seedlings from Ankobar.”!

3.6 His Skills in Occultist Practices

According to an informant the Shaykh helped the common people by providing them with
divinatory consultation and therapy for matrimonial problem. exorcisin of evil spirits, and
incantations. Informants emphasize that the Shaykh’s occult practices were strictly benevolent.
Al-Haj Abdo Dalacha, a prominent Séru leader. asked the Shavkh to help a rich and unmarried
man who was suffering from sexual impotence. According to established practice in orthodox
Muslim occultism, the practitioner must not help someone to regain his sexual ability until he
gets married. Helping an unmarried man or women is considered unlawful since it may lead the
person to commit adultery.”™ Therefore, the Shaykh advised the man to first gel married. The
man married an old woman, whereupon he received the therapy trom the Shaykh.*

According to an informant the Shaykh believed that he did not have the ethical and spiritual
purity to practice the occult traditions in their fullest form. According to him the tradition

requires absolute honesty. isolation from the communitv. and dietary restrictions such as

* Shaykh Munir al-Haj Ahmad. intormant. 2008, Addis Ababa.
o Jaylan Muhammad amun. informant
** Shaykh Abdullah Idris. informant, September 16, 2008. Addis Ababa.

* Shaykh Ahmad Muhammad’aman, informant, May 14, 2008, Hadaga.
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CHAPTER 1V
PHILOLOGICAL DESCRIPTION OF HIS MANUSCRIPT

4.1 Introduction

Shaykh Muhammad’aman’s only written work was his book on “awfdg, numerology.

Before introducing his work, it is reasonable to ask what led the Shavkh 1o acquire this art and
write on it. It is not easy to find out what might have led him to develop an interest in the
subject, partly because informants were reluctant to discuss the whole issue of occultism. which
is considered by I[slamic orthodoxy as un-Islamic.

According to Shaykh Mohammad aman’s eldest living son and the copyist of the manuscript
under study. the Shaykh acquired this knowledge essentially out of curiosity and a passion for
learning a new art.

Another informant gives a different story according to which the Shaykh went to Harar for
further education. There used to be a competition between Harari and Arsi students. The
Shaykh was a distinguished student and in consequence he was (non-fatally) poisoned by a
jealous Harari student. The Shaykh underwent traditional surgery, and after he improved he
started to look into traditional medicine and divinatory therapy to heal him spiritually as well as
physically.'

Although there is no material evidence, his interest in the occult may also be attributed to his
master Shaykh Muhammad Thanj Wada, who had acquired some mystical traditions during his
stay in Iran.

As for his writing on this subject, the scarcity of written sources on numerology in Ethiopia

motivated him to write his treatise on a theme which, according to him. was a very delicate art.

" Jaylan Muhammed aman. informant. May 14, 2002, Adama.
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He said [ms p. 2]

Trunsliteration:
Hada Sarh “ala manziima al-musamma bi-sullam al-mariq fi “ilm al-’awfiq. yubayyinu
muradaha wa-yutammimu mafadahi wa-yafukku rumizaha wa-yuzhiru “al3 ghard’ibi
‘ilm al-’awfaq wa-ma vattasilu “anhd mimma ya'ti Tin $a8’a "allah ta‘ila mimma la
yUjadu fi biladina wa-fi ¢halib al-’amsar.

[t means:
This is a commentary on the poem entitled Ladder or Ascension i the Science of
Awfag, which explains its (the poem’s) meaning. completes its purpose. decodes its
symbols and clarifies the peculiarities of the science of ‘awfag and what is related
thereto, which is not found in our country or (indeed) in most countries.

[n the 4" verse of the poem [ms p. 3]. he states another reason that impelled him to write on the

subject. He was encouraged by the great desire of the people around him to learn this tradition.

Aall dlan e GUGYI A8 Ll aeda S G ol Ll
3w . . 5
T B A il oSl Ssle cma e T k] 55 0k sl

Transliteration:
Wa-lamma ra’aytu al-nasa ‘istaga julluhum  li-ma‘rifati al-’awfaq min jumlati al-mala

Salaktu tariq al-wa‘r sa‘bun suliikuhu wa-lakin sahhalani alladi qad tawassala

" The ms has 335 fariig. which must be a mistake.

" The verb tawassala =5 means to seck someone’s intereession with Allah so as to gain access or success. In
claborating this verse the Shaykh explains that he seoks intercession with Allah through the Prophet Muhammad’s
tamily. companions and good believers. This lics at the heart of Safi beliels. ie to seck intercession with Allah
through the Prophet and saints.
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[l means:
When I came to know the longing of most of the people for the knowledge ol antiag, 1
set out on a rugged and difficult road. However. my way is eased by the one who has
interceded [on my behalf].

I his comment on the above verse [ms p. 3] the Shaykh states two reasons for writing on this

subject. He wanted to preserve the tradition by transmitting it to someone who would not lose

it. Also, he felt that his health was deteriorating and he had to do something to transmit the

tradition to the next generation while he was still able 10,
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Transliteration:

Wa-‘lam "anna hada al-‘ilm sa’b al-masilik wala sivama mithli, wa-"innama "adkhaltu
nafsi fi hada li-’amrayni: *ahaduhuma “anna hada al-qalil alladi ‘indi 1a yujadu ‘inda
“aktharina, wa-‘ala taqdir wujudihi ‘inda al-’aqalli fa-huwa 1a yubthuhu khawfan
mimma dakarna ’aw ghayratan minhu ‘ald ghayrihi. Wa-"ala kulli hal fa-huwa
ma‘dimun hatta sara nasyan mansiyyan. Wa-hada al-qalil alladi tahassaltu ‘alayhi bi-
talab Sadid wa-makan ba‘id wa-mal “adid fa-kayfa “udayyi‘uhu. Fa-’innahu ida lam
yuktab yunsa, wala sivama ’ida lam yungal minni “ild man 13 vudayyi‘uha. Al-thani
‘anna al-dunyd wa-l-himya fanivan wa-qasdi "an yanfa‘a bihi al-mu’miniin al-salihiin
wa-an yuhrima ’allahu man 1a vataqi “allah wa-vakhidu fi-ma yasa’ wa-kayfa yasa’.

It means:

N
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I'he handwriting style cannot be classilied according to wraditional Arabic calligraphy; it has

characteristic features of both Maskh and Thuluh.

placed at the end of the verso. in the same (black) color as the main text

(atchwords are
a common Arabic

When the Shaykh quotes from another author. the quotation (following
U sl fnraha Cends”

onvention) ends with the abbreviation ', which is shoi

Vertical lines have been drawn at the right and left side of cach page to control text alignment

4. Dimensions
The overall dimensions of the MS are 13.5 cm x 17.5 em. while the dimensions of the text area

are 12 x 14.5 cm.

b. Binding

I'here is no special hard cover. except that of the exercise book. The MS is covered in plastic to

protect it from moisture.

c. [llumination
The MS contains no decorative drawings except what appears on the cover page (Title page).
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Fig. (4.1) Cover page of the MS with illuminated figure



d. Provenance of the MS

'he MS is in the possession of Shaykh Ahmad Muhammad aman, the cldest surviving son of

the author, who lives in Hadaga, Balé town. Séru district of Arsi zone.

4.3 Content Description

4.3.1 Overview of the Organization of the MS
Conceptually the MS contains two themes. One is a poem of 99 verses in short rhyming
couplets on the arts and wraditions of /g, The second part is an authoritative and extensive
claboration and explanation of the verses. Both the poem and the elaborution are by the same
author, i.e. Shaykh Muhammad’aman. However. the poem and its explanution are not placed in
(Wo scparate sections.  Rather. the two parts are intermingled in one codex (a block of related
verses are quoted and then followed by their claboration). The noem and the commentary are
written in the same color ink. and in the same handwriting. However. the poetic lines can be
distinguished by the presence of full voweling. and by the use of a separator (3 dots in 2
triangle .. ) between hemistiches and sometimes at the beginning or end of full lines. Below is
a quotation of the first half of the fourth verse and his explanation thereof [ms pp. 3-4]:
Fa-“ilmu "ustli al-wafqi “ilmun mu’akkadun Kyeale Bigl Jgal 2l

[t means:

The science of the principles of “a1vfiq is a confirmed science.

The commentary reads:
yﬁuhﬂ d'\jj“yihl‘jﬂ_&l‘jyﬁ\jwlﬁ i.l ”}_5;)“\ :\‘5\_’. is "JEJ’“MJ "'\'lf.Hﬁj 1 :i :::. JMY|}
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Transliteration:
Wa-l-"usal jam” Casl wa-huwa al-muthallath wa-l-murabba® wi-l-mukhammas wa-1-
musaddas wa-l-musabba® wa-l-muthamman wa-l-mutassa® wa-l-mu‘asSar. Wa-"amma
al-"awfaq al-bagiya ka-wafq ’ithnay ‘asar fi ‘ithnay “aSar fa-huwa yaqimu min al-
‘awwalayn. li-’annahu ga’im min darb thalatha fi arba’a ... wa-hdkada ’ila wafq mi‘ah
fi mi’ah wa-vugalu lahu murabba® al-gaf wa-huwa al-jami” li- asrar jami® al-"awfag hi-
"anna "abyvitahu “asaratu "alf bayt Fa-lan yakhld ghdliban baytun minhu min "adad “ism
‘aw ‘aya.

[t means:
The bases [of ‘awfag] are tables with three, four, five, six. seven. eight, nine and ten
columns and rows. The remaining tables [are products of these basic elements], e.g. the
table with twelve columns and rows is a product of three multiplied by four...and
similarly until we reach a table with a hundred columns and rows, which is called the
square of Qaf [Qaf & =100]. It contains the secrets of all the “awag because it has ten
thousand cells, and in general, it will have no cell that does not contain information
about the [numerological] number of a name or a Qur’anic verse.

This arrangement of the MS has the effect ol integrating two literary productions in one unilied

book. The fact that it is intended to be a two-in-one work appears also from its very title,

Miftah al-Mighlag Sarh Sullam al-Marag fi ‘llm al-’Awfig. “The Key to the Lock: An

Elaboration of the Ladder of Ascension in the Science of ’Awfig”. The *“Ladder of

Ascension” is the poem, and the “Key to the Lock™ is its commentary.

In the Arabic-Islamic tradition. composing scholarly and literary works in the form of a poem

is not a new phenomenon. The subjects of the pre-Islamic Qusida, the chief literary genre of
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ancient Arabic literature, were characterized by lamentation for lost ones. remembrance of
homeland and romance. The creation of the vast multicultural Arab-Islamic Empire trom the
beginning of the 7" century gave the Qayida a new and multidimensional framework. Praise of
Allah. admiration for His Prophet Muhammad. love and romance, and the mystic life become
some of the many subjects of the Qasida” The poem was also used as a vehicle for expression
of divergent points of view in sectarian rivalrics. Most importantly. it served as a medium for
coding Islamic traditions and the Arabic language. Scholars and philosophers often wrote their
literary works. mainly textbooks, in verse in order to make them concise in form and precise in
content, thereby making them easier for students to copy and memorize.

Altiyat Ibn Malik (Ibn Malik’s thousand verses) has alwavs been the most popular verse
composition which codifies Arabic grammar. It has constituted the main curriculum  for
advanced study of the Arabic language ull over the Muslim world. Islamic Law according to
the Shafi’i school of thought is presented in the verse composition Matn al-Zubad. which in
Arsi was the main course for the advanced study of Islamic Law.*

Thus Qasida was one way of preserving and transferring Islamic traditions and the Arabic
language and literature through the generations.

[t was the tradition of scholars to write an authoritative elaboration on verses of their own
composition. but there were also many cases in which the task of elaboration was left to the
scholars’ students.

Having said this much about the organization of the VS, | oceed with the task of

looking respectively into the content of the poem and i

f Marmura 1976.
" Shaykh Aman Marfo, informant.
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4.3.2. The Poem

The poem consists of 99 monorhyme verses. The meter is essentially @il one of the 16 basic
meters of classical Arabic poetry: it is based on the pattern [ fa " Glun mafaifun) (—- v——--).
What we have here. according to Muhammad’aman. is in part a shortened version of this meter.
based on the pattern [ a2 @lu matd ilun) (“— =),

The first seven verses [ms. p. 3] are of an mtroductory nature. The poem commences with the

praise of Allah and a prayer for the Prophet Muhammad, his descendants and companions.
Hand e lpeasy al and e Lo S50 UY 50 2anig
Faaigsg o0 (S ihaall e e S5 3 dey
2ol e Dl agadlis Al Gl S aal s g
Wa-nahmadu mawlana wa-naskuru rabbana  “ala ni‘amin lam yuhsiha man tahassala
Wa-ba'du salatu allahi thumma salamuhu ‘ala al-mustafa azkd nabiyyin wa-mursali
Wa-"alin wa-"ashabin kiramin “a’immatin wa-tabi'thim wa-1-tabi'na "ala al-wila
It means:
We praise and thank our Lord for countless blessings
Allah’s prayer and peace for the chosen pure Prophet and messenger
And for his family and honored companions and leaders, and their followers and all

successive followers.

The 4" verse emphasizes the tradition of ‘aw£ig as a key to knowledge of hidden wisdom.
Sl JW S Al Kye ale 33 Jgnl Al
Fa-“ilmu “ustli al-wafgi "ilmun mu’akkadun li-ta"lama sirran kay tandla faddula
[t means:
The science of the principles of /g is a confirmed science (learning), *
Whereby you may learn secrets things and thus be distinguished. .
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Verses 5-7 [ms p. 3] focus on the motivation which led him to undertake this task.
Verses 8-93 (the bulk of the poem) are dedicated to the subject of “awig, including the basic
tools and application of the tradition and its occult and divinatory implications.
The last six verses [ms pp. 58-39] are the conclusion. In verse 94 [ms p. 58] the author states
his name (Muhammad’aman) as the author. Verses 96 and 97 [ms p. 59] are devoted (o pravers
for the Prophet Muhammad. his descendents. and all scholars and saints. Verse U8 [ms p. 59] is
very significant with regard to the documentation of the MS. It states the total number of verses
as 99. and the date of composition as 1358 A.H. (1956 A.D.).

Pt e L # 3l e mae L )l haSe Ll

Fa-"abyatuha “akt wa-tarikhuha ghasnah wa-man li bi-islahin bi-ha ma tahammala

[t is interesting to note here that the author does not state the date of composition and the
number of verses in ordinary language. Rather. he does so by using the art of numerology in
which each letter has a numerical value. The “word™ he uses for stating the number of verses is
"akt (5S=), which has no meaning in Arabic but whose numerical value is 99 — that is, & = 70,
J= 20, and & = 9. Likewise he uses the “word” ghasnaly == which is equivalent to 1358
(A.H) —thatis, & = 1000, _i= 300, o= 50 and r = 8.
[n the elaboration part, while discussing this verse, he explains the reason for writing his poem
in 99 verses. In Islamic tradition there are 99 known Arabic names and attributes of Allah. But
there are other additional names and attributes which are not known. According to ’awfag
traditions, the names of Allah constitute the basic elements on which the whole tradition is
built. Each wafg is believed to contain an (encrypted) name of Allah, which can be in Arabic or
in a language such as Syriac or Hebrew or some other language Thus the Shavkh thought it

good omen to make his verses 99,



Lhe final verse, the 99" is a declaration of the completion of the work and thanks to Allah [ms

p. 39].

4.3.3. The Commentary
As noted above. this part contains an extensive explanation of the poem. It is not. however.
merely a prose analysis of a poetic composition. Rather, this part is a scholarly elaboration of

the subject matter. He says about his MS [ms pp. 4-3]:

B S St 18 g cadadl S aSadi 4l el TR By R el Y S el AN Tod
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Transliteration;
‘ayyuhd al-"akh al-munsif *innaka ’ida tala‘ta kitabi hida saghir al-hajm wa-fahimta ma
fihi tajidhu kathir al-‘ilm wa-’innaka ’ida tatabba’ta kutub al-fann al-mutawwalat wa-
‘ajazta "an masd’ilihd wa-rdja‘ta kitabi tajiduhu miftadhan li-ghalagihim min al-‘ilm
alladi takallamtu fihi fa-tajidu thamarata tasmiyati bi-mifiah al-mig¢hlaq

[t means:
O my fair brother, if you read my little book and understand what is in it, you will find
it to be full of knowledge. and if you pursue heavy tomes on this tradition and fail to
understand their issues, and if then you return to my book, you will find it a key to

unlock their obscurities. Then you will realize the benefit of my naming it Miftah al-

mighlag “The key to the lock”.
According 1o Muhammad’aman the learning of ‘awfig is significant as a means of gaining
access to hidden wisdom and truth. In elaborating the significance of the tradition. he wrote

[ms p. 4]:
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Transliteration:

Wa-"innama ‘ukkida ‘ilmuha li-ya‘lama sirran min “asrdri “asmd’i allahi al-husnd wa-
sirra "@yat al-qur’an al-"azim wa-li [kay] yanila fadlan wa-darajatan ‘inda “allahi haythu

“ilmuhu “ilm "al bayt al-nabiyyi

It means:
Its learning [of this tradition] is emphasized so that one may know one of the secrets of
the good names of Allah. and the secret ol the verses of the Holy Qurian, so that he
should have favor and a [high] rank with Allah. since its knowledge is the knowledge of
the Prophet’s family.
To support his view regarding the significance of the wradition, he quotes other scholars
[ms p. 4]:
sl plall Ul s S e call gl dleall A9 L aled Sl ) ) B s ol gy A S
S8 el e oDl Y] Al el a1y Al N eleuL iblay AF L s W G Sl el 1) eaildll
sdlie e ol e T[led Sty i) e s g odal 138 S (A1 ad oy Sl
Transliteration:
Qala al-Saykh yusuf al-3arif al-hindi fi al-’asrar al-rabbaniyya ’i‘lam ’ayyuha al-’akh al-
salih al-waqif ‘ala kitabi hada al-talib li-1-‘ilm al-ntrani al-multamis li-hada al-fann al-
rihani...’anna al-bari’... lam yukhatib bi-l-"asma’ al-rabbaniyya wa-l-"asrar al-

2

nuraniyya ’illa al-‘uqala” min kulli zaman wa-futand” *umam al-’islam li-’anna hada al-

‘ilm huwa al-rahmatu min ’allah yakhtassu [bi-ha] man ya3a’u min ‘ibadihi.

® The letter &, which appears in the ms. should be replaced by s : not /akin but likay.
" The word ' is missing in the ms.
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[ means:
Shaykh Yusuf al-Sharif al-Hindi said in a/- Asrar al-Rabbaniyya. *O my good brother
who reads my book. a student of this luminous knowledge and a seeker of this spiritual
art. know that the Creator did not address divine names and luminous secrets excepl to
the wise men of each era and the brightest of Muslim nations. That is because this
knowledge is a grace from Allah and He confers it to whomever He wishes from among
His servants™.

A significant point regarding his treatise is that it is not about the concrete, specitic divinatory

properties of the tools of the numerological traditions. It is only about the technical set-up and

background of the traditions of ‘aw#ig. He left the task of claborating the talismanic properties

ol each individual divinatory tool to other scholars, as the following passage indicates [ms pp.

2
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Transliteration:
‘inna kitabi laysa bi-sadad khawass al-’awfiaq siwa ma dakartuhu fi al-muthallath li-
gharabatihi wa-’inna ‘ulama’ al-fann wa-’in dakari khawéssahd ma bayvani hikada
kayfiyyata al-wad® khawfan min al-wuqd® i yad quua” al-din. Fa-"inna khawassaha
silahun wa-mata waqa‘a hada al-silah fi yadayhim fa-yasiru alladi ka-man ba‘a al-silaha
li-qutta® al-tariq fa-huwa manhiyyun ‘anhu. Fa-’awdahtu al-wad’ li-’alld yujhala hada

al-“ilm wa-hadaftu al-khawass li-"annahu 13 yujdi [wa-] 1a yadurru bi-diini khawassihi.

¥ The letter s is missing.
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- Musaddas (table with six rows and columns)

- Musabba® (1able with seven rows and columns)

- Muthamman (table with eight rows and columns)
- Mutassa’ (table with nine rows and columns)

- Mu‘assar (1able with ten rows and columns)

Below are two quotations from the chapters on Muthallath and Murabba':

muthallath (table with three rows and columns) [ms p. 7]
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Transliteration:

Wa-‘lam "anna al-muthallath “asl al-"awfiq fa-huwa li-’adam...fa-wada ahu hiakada
muthallatha al-arkan fa-nazala min al-jannati ma‘ahu thumma tawaratha hata wasala
‘ila al-ghazali fa-ja‘alahu hakada murabba® al-arkan muthallath al-buyit ... fa-nusiba
lahu fa-qila muthallath al-ghazali fa-waqfuhu khamsa ‘asar fa-fihi dalala li-’ism
‘ummina hawa’ wa-misdhatuhu khamsatun wa-’arba‘tina  fa-fihi dalala 1i-’ism ’abina
‘adam... fa-huwa khamsatun wa-"arba‘iina. Wa-"aydan "ila zuhal fa-huwa khamsatun
wa-"arba‘tina. Fa-ha’ula’ al-thalatha ’usilun fa-‘adaduhum sawa’. Fa-kana ’adam ’asl

al-baSar wa-zuhal ’asl al-kawakib wa-l-muthallath *awwal al-’awfig.

It means:

Be informed that Muthallath is the base of “awfig. It is for Adam, who put it in triangle

form and it descended from Paradise along with him. Then it was handed down over the
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generations Ll it reached al-Ghazali. who put it in square form with 3x3 cells. Thus it was
named after him and called al-Ghazali’s Muthallath. ts waly (sum of the numbers of any of
its sides) is filteen, which evokes the name of our mother Eve (¢'s) [Lve: hawi =
h+w+"= 8+06+ 1= 15]. The total sum of all the cells (msaha) is 45, which evokes both
the name of our father Adam () and of the planet Saturn (zwhaly [Adam:
‘adam="+d+m= 1+4+40=45: Sawurn: zuhal= z+h+1= 7+8-+30=45]. These threc
(muthallath. Adam and Saturn) are the bases (of existence). Their numbers are equal. Thus
Adam was the source ol mankind, Saturn is the source of the planets. and mwthallath is the
first of the “awfig.
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Fig 4.2 Original form of Watg al-Muthallath (riangle), and al-Ghazali's Watg (square)
e Murabba® (table with four rows and columns) [ms pp. 16-17]
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Transliteration:
Fasl fi-l-murabba® wa-huwa ’awwal al-’awfaq al-hurtifiyya li-’anna al-muthallath la

yuwaltaq bi-I-hurtf ...wa-huwa li-’ibrahim... Fa-huwa mansiib ’ila al-khamis wa-I-
kawkab al-mustari

It means:

69



Murabba™ is the lirst chart (wa/fg) with tewters: muthallath is the chart ol digits only.
Murabba’ is for lbrahim. and is aftiliated to Thursday and to the planet Jupiter.
[n describing a particular type of murabba’ charl (cf. fig. 4.3). he states its special property us
being a tool for subjugation and submission [ms p. 23]:
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Transliteration
“ida "aradta "an yuti'aka ’ahlu al-balad allati tadkhuluha wa-yudilltina Jaka wa-vakhda“tina
bi-yadika fa-ktub hadihi al-"asma’” wa-"alligha “ala ‘adudika al-’ayman fa-"innaka wrd
‘ajaban min dilika ... wa-hiya naw'un min al-murabba’
[t means:
[f you want the people of a country vou have entered to obey and submit to vou and be
under your control, write these names (cf. fig. 4.3) and fasten them to your upper right

arm. You will see amazing results from this... And this is one type of Murabbir .
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Fig. 4.3 A type of Wafg of Murabba with property of bringing people to submission.

The “names” mentioned here are not names in the usual sense, but rather refer to the entire text

of the wafg in fig. 4.3 above.
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® Mukhammas (Lable with tive rows and columns)

The above quotations from chapters three and four are related 10 the writer’s introduction to the
respective chapters. In this section [ now give some quotations regarding his approach to
explaining the technical configurations of a square. Several technical terms come up in the
quotations below. as they do throughout the MS. Some of these terms (the eight principles of a
nafg) are explained at the very end of the MS (see section 4.3.5), while the Shavkh left many
other terms without any explanation. as will be pointed out in section 4.4.

[n explaining the configuration of mukhammas the Shaykh wrote [ms p. 24] the following text.
The sense and even the proper voweling ol the Arabic consonantal text are not alwavs clear to
me: the translation is only tentative.

—iady S ga s axba bl [l bl [ nd 260 5588 a1 4alibe aead b ald B ey
dech dde LU a8 aae 30 ol 1 Al 8500 iy [8] alial) e Jaddd 48 b 2 B s 65 el
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el sl gl ga g mania pead 4l B35 2ae 5 Sy ablidd 585 60 Juasy caaig 2 3 24 a5 L

PRSP E ST NS PO -}y Gt TR IRETPUPEY PPN NSV EWE-S NSCQIS EG - A U S IEN PR NP

v g - S e [ B P S ISP g PN P R Yo

Transliteration:
Wa-ma‘rifatu "ussihi wa-tanzilihi an tajma‘a miftihahu ’ila mighlaqihi fa-yakiinu 26 fa-
dribhda {1 nisf dil"ihi wa-huwa ’ithnan wa-nisf fa-l-jami‘'u 65 wa-huwa ‘agallu ‘adad
yunzal fihi fa-tusqit minhu al-dil® fa-yabga 60 wa-huwa ’ussuhu fa-’idd ’aradta tanzila
‘adadin fihi fa-tusqit minhu “ussahu wa-huwa 60 wa-khammis ma bagiya fa-tabda’ bi-

Khumsihi {i al-miftah fa-tazidu wahidan wahidan *ila al-mighlaqg *aw tadribu 5 fi 5 wa-
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tazidu wahidan “ala al-hasil fa-l-majmu’” 26 fa-tadribuha i nisf dil®ihi vahsulu 65 wa-
huwa “aqallu "adadihi wa-"isqatuhu "an tungisa min 25 wihidan wa-tadribu al-bagi wa-
huwa 24 fi 2 wa-nist vahsulu 60 wa-huwa Jisqatuhu wa-1-baqi 5 "adad al-waly laht
khumsun sahih wa-huwa al-wahid lu-ibda’ bihi i al-miftah thumma wihidan wihidan
‘ila tamam al-wafq fa-"in hasala kasr fa-’jburhu [fa-jburhu] fi mawadi‘ihi fa-’in bagiya
I fa-fT awwal al-dawr al-khamis "aw 2 fa-fi "awwal al-dawr al-rabi® ‘aw 3 fa-fi al-
thalith "aw 4 fa-fi al-thani
Translation:

Its base (of the mukhamimas) is gotten by summing its key (miftaf1) and lock (mighlaq),
giving 26 [= 1| +25]. then multiply this by half of the number of rows. which is two
and a half; the total is 65. and this is the lowest number that can be put down in it [i.e.
the lowest possible sum of any row or column]. Then drop (subtract) from it the number
of rows [5] to get 60 which is its ‘wss (base). And if you want to put down some
number in it [i.e. as the sum of all rows or columns] then subtract from it the base
which is 60 and divide [?] by 5; start with one-fifth of that [i.e. a fifth of a fifth] in the
miflalh and proceed one by one up to the mighlig. Or [you can] multiply 5 by 5 and add
one to the product, the total being 26, and multiply this by half of the number of rows
(2 ¥2] to get 65 which is the lowest of its numbers [i.e. the lowest possible sum of rows
or columns]. And its (65) projection ( 7sgar) is gotten by subtracting one from 25 and
multiplying the remainder, which is 24. by 2 and a half to get 60, and that is its
projection. The remainder (from 65) is 5, the number of the wafg (mukhammas). It has
a perfect fifth, which is one [i.e. 5 is perfectly divisible by 5, giving 1]. Start with it

(one) in the mifiah and then (proceed) one by one until completion of the wafg [i.e. up



to the mighfag]. 11 the result were w0 be a fraction then complete it at its place [ie.

round oft]: i the remainder 1s 1. put it in the first cell of row five: or 2. in the first cell

of the fourth row; or 3. in the third (row): or 4. in the second (row).
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Table 4.1 al-Mukhammas Square

Sceveral points should be noted about the above discussion. 1t seems extremely repetitious. for

no obvious reason. The Arabic itself is hard to read: the unvoweled letters _sea can be perhaps

Khams 57, perhaps khums “1/57, perhaps the verb khammis. Pronoun reference is often

unclear. The intended meaning of several crucial terms is not clear, e.g. <, 3, Hiul and

especially d¥ . And the instruction “one by one” is completely unspecific: which number

should go in which cell “one by one™ No answer is given.

[n explaining the configuration of a type of mukhammas which is called maqgliib he wrote [ms

pp. 26- 27]:
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Transliteration:
Wa-maglab al-mukhammas hada fa-1-"awwal minha li-1-$arri mutlagan wa-I-thani li-
‘a'mal al-khavr ka-dalika. Wa-kavfivvat w'mir al-khali min  al-mukhammas an

ta’khuda "ayva ’ismin "aw “asm3’in “aw ayatin wa-tahsub ‘adada nuqatihi bi-l-jumal.

G me . o P LICN o s 8B . 5
Mithaluhu bi-smihi ta*ala ra’tf “adaduhu 287 wa-tada” "a"dadahu "ay al-mukhammas

fi al-buytt kullihd siwd buyiit al-jabr al-khamsa wa-hiya “imma Ja’adbah. . .al-
maghribiyyah wa-tusamma bi-sayr al-fil “aw ‘Ajhabad  wa-huwa li-l-maSariqa wa-
tusamma bi-sayr al-faras.

Translation:
This is maqlab [inversion] of al-mukhanunas. The first such chart is absolutely for evil
and the second is for good deeds. How 1o construct the empty mukhainmas [i.e. with an

empty middle cell] is to take any name or names (of Allah) or a verse (from the Qur’an)

and calculate the number corresponding to its letters [lit. “points™]. For example. b/-
smihi taala ra’if whose number is 287 (r+"+w+f=200+1+6+80= 287). Put its

numbers in all cells except the five cells of al-jabr [sense unclear], which [is done]
cither [by] Ja adbah according 1o the western method [North Africa] which is called
“elephant’s walk”, or [by] ’Ajhabad which is the castern method and is called “horse’s

walk”,
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Fable 4.2 Construction of mugliab al-mukhanim:s Fable 4.3 Conswuction ot maqliab al-imukhaniis

according to the formula of 4jhabad

according 1o the tormula ot Ja adbah

In explaining the above two methods for calculation of maglib al-mukhanumas the Shavkh

~

wrote (ms p. 27]:
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Transliteration:

5

Wa-qawli tarig Ja’adbah fa-l1-jim "isara ‘ila al-bayti al-thalith wu-huwa bayt al-mifiah

min al-dil* al-"Gla wa-1-"alif ’i3ara ’ila al-bayti al-’iila min al-dil® al-thani wa-l-dal
isara ’ila al-bayti al-rabi* min al-dil* al-thalith wa-1-ba’ ’i¥ara ’ila al-bayti al-thani min
al-dil® al-rabi* wa-l-ha’ ‘iSara ’ila al-bayti al-khamis minhu wa-yajma‘uhi qawluka
"ajkakhar. Wa-qawli "Ajhabad ka-dalika ’iara fa-1-’alif ’ila al-bayvti al-’@ila minhu wa-I-
jim ’ila al-thalith min al-thani wa-I-ha’ ’ila al-khamis min al-thalith wa-I-ba’ 113 al-bayti

al-thani min al-rabi® wa-1-dal® ‘ila al-bayti al-rabi® min al-khamis wa-vajma‘uha

qawluka dagsakhaf. Wa-ma'na qawli yajma‘uha qawluka ’ajkakhar ‘aw daqsakhaf
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“anna buyut al-jabri bayna hadihi al-"ahruf ma’a ri"avat tartib al-wad™ fi al-"a"dad tu-
yaqdumu al-"aqgallu “ala al-"akthari.

Translation:
When | say “method of Ja adbaly”. the °j° refers to the third cell, which is the key
‘miftaly in the first row. The “’a’ refers to the first cell of the second row: ‘d’ refers to
the fourth cell of the third row: *b’ refers to the second cell of the fourth rovw: and "h’
refers to the fifth cell of the same (row) [i.e. the [fifth row]. These collectively can be
referred to as ‘ajkakhar In saying © 'Ajhabad’. ~’a refers to the first cell of the same
(row) [i.e. the first row]: j™ 1o the third (cell) of the second (row): *h™ 1o the 1ifth (cell)
of the third (row): "b’ to the second cell of the fourth (row): ‘d’ to the fourth cell of the
fifth (row). These collectively can be referred to as dagsakhal” By saying “collectively
referred as ‘ajkakhar or dagsakhaf” 1 mean that the cells of a/-jabr are among these
letters, taking into consideration the posting order of the numbers. with smaller
preceding larger.

Except for a few parts related to the significance of the tradition of ‘aw/fiq and some talismanic

properties of the basic square (i.c. 3x3), the entire MS is devoted to the explanation of technical

configurations of the squares in the form and style quoted above. Any reader might find the

above explanations of technical configurations to be opaque. For an outsider, it is, indeed,

almost impossible to reduce these techniques to workable formulas without assistance from a

numerologist — which is beyond the scope of this thesis.
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4.3.5. Conclusion

After completing the elaboration of the charts of “an/ig and their configurations. he concludes
with a closing chapter in which he explains the eight main principles upon which every chart
(wafg) is based and how these charts are configured according to those principles. He also
explains how these principles. the numbers calculated accordingly, and the associated heavenly
angels and earthly spirits (Jinn) work together to attain the objectives of the actions and
numbers indicated by a wafg [ms p. 50].
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Transliteration:
Kull wafq laht thamaniya "usal wa-hiya al-miftah \-’a;]fmighlﬁ.q wa-1-"adl wa-l-wafq
wa-l-misaha wa-l-dabit wa-l-ghaya wa-l-"asl...al-miftah "aqallu “adad fihi wa-l-mighlaq
“dkhiru ‘adad fihi wa-I-‘adl majma“ al-miftah wa-l-mighlagq wa-l-wafq ‘adad dil‘in min
‘adla‘ihi wa-l-misaha majmi® ‘adad ’adla’ al-wafq kulliha wa-1-dabit majma” wafqihi
ma‘a misabatihi wa-l-ghaya di'f" al-dabit wa-1-"asl darb al-ghaya fi al-mighlaq...Kull
wafq lahu thamaniya amlak “ulwiyya wa-thamaniya ’a“wan sufliyya takhdim li-l-‘amal
wa-]-"a‘dad al-mawdu‘a fi kull wafy.
It means:
Every walfg (numeric chart) has eight basic principles. These arc: the key (al-mifiah),

the lock (a/-mighlag). the justice (a/-‘adl). the harmony (a/-wafg). the area (al-misaha),

the controller (a/-dabiy). the object (al-ghdya) and the basis (a/-"as/)...In « wasg, the key

* The letter m (2} is missing from the MS. which has 23
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is the lowest number, and the lock is the highest number. The justice is the sum of the
key and the lock, while the harmony is the sum of a side. The area is the sum ol all the
sides [the intention is “sum of all the rows™]. The controller is the sum of the harmony
and the area. The object is twice the controller. and finally the basis is the object
multiplied by the lock... Every wafg has eight heavenly angels and eight earthly
servants who are at the service of the action and the numbers of the wafq.

He simplifies the above theory according to table (4.5) below. applying the whole technical

theory of the tradition to wafg al-muthallath, the chart with three rows and columns (table 4.4).

|

4 Y 2
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i b | |6 |
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Table (4.4) Waty al-muthaffath
In table 4.5 below [ms p. 51], the first column from the right represents the numerological
value of the given principle. the second is the principle’s name, the third shows the formula to
calculate the numerological value, the fourth is the associated angel, while the leftmost column
gives the name of the associated earthly servant (Jinn). Following are the principles and their
respective values in wafg al-muthallatl. 1= the key. the lowest number: 9= the lock, the
highest number; 10=the justice, the sum of the key and the lock; 15= the harmony, the sum
of a row or a column; 45 = the area, the sum of all the cells; 60 = the controller, the sum of the
area and the harmony: 120= the object, twice the controller: 1080 = the basis. the object

multiplied by the lock.
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4.4 Overview of Orthography, Morphosyntax, and Rhetorical Organization

Having looked into the content of the MS, 1 now turn to a closer examination ol some issues
relating to orthography, morphosyntax. and rhetorical organization.

Generally speaking the Shaykh is a fine writer. Though [ do have some concerns to be pointed
out in the next section, | can safely say that the Shavkh's command of Arabic was excellent.
Each part of the ms is well-organized thematically. In the poem as well as in the commentary,
however, he is often so elliptical in style as to render some of the text difficult or impossible to

understand, especially for modern Arabic readers.

4.4.1 Orthographical Issues

There are several orthographical issues | came across while I was examining the MS.
According to the conventions of Arabic writing style it is unacceptable to break up a word
across two lines. However, in this MS there are a great many instances where words are broken
up: on average one can count perhaps 4-5 instances per page. In some cuases the word break is
so odd that it can make the text incomprehensible except to a careful reader. For instance, there
are 8 instances of word breaks on MS page 2. These words are ‘asma’ihi <\, al-’awfiq
SN, 2laihl AV, khawfan \sa | al-hararlyy soo8) | Casrdr )<l | ghayrihd s e, al-
asrar J)~3). They are broken up as follows: asma... ihi (<. \wd), al-’a . wiig (345 3),
q.13%hi (<N, khaw. . fan (8...53), al-hara...riyy (So..58). Casra...r (0.)), ghayri...ha
(w..n), al-’a..srar (J~..3). This pattern of breaking up words over line-ends is also
noticeable in other works of Arsi scholars, and thus it may be tentatively proposed as a feature
of Arsi-Arabic scribal practice.

There are also occasional spelling mistakes; for example, 22 fa-yagi for A& fa-bagiya (ms p.
18), 33 rakhd for o235 takhdim (ms p. 50), 488 for 45858 (ms p. 7).

30



4.4.2 Morphosyntactic Issues

Grammatically, I found some points of concern that need special attention. Some of these

points can probably be ascribed to writing mistakes by the copyist, who (for example) does

make occasional spelling mistakes as mentioned above. This seems especially plausible if we
take into account the author’s reputation as having a fine command of Arabic.'® Below are four
clear examples of grammatical errors that | have found (not a complete list). These are:

A. Manzima al-musamma (3 %x55%) (ms p. 2]. “a poem called X, This shows lack of
agreement in definiteness. which is wrong in Arabic. One way to correct this would be
al-manzima al~-musamma (5ol ihidly ~the poem called X However. a better
meaning is conveyed if we presume that the proper reading is (Shad! S shaie) pranziimari
al-musamma “my poem called X

13 Alladi ka-man ba‘a (£ S ¥ [ms pp. 22-23]. This example shows a use of two
relative pronouns for the same purpose. which is wrong: the correct form would be 4a-
alladi ba‘a (£ s3S) or ka-man bi‘a (81 55 “like one who sold”.

C. Fa-kayfa “udayyi‘u-hu..."ild man 13 yudayviu-hi (e ¥ e ). assl (o) [ms p. 5].
This third example shows inconsistency in pronoun gender ( ‘udayyi‘u-hu. yudavyi u-ha).
where both object pronouns are coreferential. The correct forms would be udavyi‘u-hu.
yudayyi ‘u-hu (A | axal ),

D.  Al-bayt al-’ild (Js¥) <) [ms p. 27 and elsewhere]. This is a gender mistake: © 7/2”
“first” can only be used for feminine reference, while he uses it here for masculine, bayt,

The correct usage is al-bayt al-’awwal (JsY) Zull), Note that in the preceding text line he

" As reported by Shaykh Aman Marfo. Oct. 21. 2009.



correctly uses the masculine ltorm: al-bave al-thalih “third’. and thus consistently with
every ordinal number except *first’
4.4.3 Rhetorical Organization
The most noteworthy  organizational issue is that Muhammad’aman presents a crucial
elementary concept of the tradition only at the very end of the MS. The eight principles of a
watg are such a basic concept that without them one cannot make even an elementary
calculation of a chart. A matter of such importance should be discussed at the beginning. Why
he did not do so is not clear to me.
Basic technical terms simply appear in the text. without explanation. To give just a single
example, the technical term mughlag 335~ “lock™ is mentioned (¢.g.) on p. 19. but no definition
or explanation appears until the end ol the MS. Other technical terms wre used bul are never
explained at all. e.g. < “uss “base™ (p. 12).
Thus it is appropriate to ask, who is the audience for whom he wrote? Is it for beginners,
midlevel numerologists or experienced practitioners? In the MS. he says nothing about this.
[n his discussion of the technical set-up of the charts he does not present any theoretical
distinction among them. Thus, except for the obvious differences between the charts in terms of
number of rows and columns, there is nothing that tells why a particular chart is configured in
a particular way. For instance, he states that wafg al-muthallath contains only digits. but does

not explain why.

4.4.4 A Host of Unanswered Questions

Despite its length and its level of detail. the MS leaves many questions unanswered. Some of
these have to do with the essence of numerology. For example, according to Muhammad’aman,
the purpose of numerology is to know the secrets of the names of Allah and of the verses of the
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Holy Qurian. But how this is attained in practice? Further, he asserts a clear relation between
other occult traditions and numerology. Why and how do these relations work?

There are also a host ol technical and practical issues which are not mentioned in the ireatise.
Why is a particular chart used for a particular purpose? When should one appeal to this chart
rather than that chart” When should one use (¢.g.) a mukhammas and when a musaddas? Which
particular mukhamumnas or musaddas? Arve there any restrictions on what can fill the cells of a
walg? How exactly does a person calculate his own number? And how is numerology applied
in practice?

Any reader might think of these and many similar questions. But this is not the Shaykh’s theme
in this book. His focus truly is on the technical architecture, the machinery, the “syntax” of
numerology — not on how this machinery is to be used.

[n fact, even the explanation of the technical set-up and configurations is so sophisticated that
once cannot understand it without an instructor of numerology. Indeed this is a book on

occultism. and for an outsider like me it is itself an occult work.



CHAPTER V

CONCLUSION
[n this thesis [ have tried to present the contibution of an Arsi scholar. Shaykh
Muhammad’aman Hadaga. to Arsi Arabic literature, with particular focus on his work on
‘awlag.
[n the first chapter. after stating the problem and setting the objectives. | discussed the
historical background with particular emphasis on the history of [slam in Arsi. It is found
that, although it is not easy to determine a particular date on which Islam was introduced to
Arsi, one can salely presume an early contact of Islam with the area. A vast amount of oral
tradition confirms the introduction of Islam to Arsi around 300 A.H. (912 A.D.). Assuming
that Arsi was an extension of Shawa, these oral traditions may be confirmed by the historical
evidence that Shawa was the seat of an Islamic principality under the Makhzami dynasty.
The question of the ethnic composition of Arsi on the eve of the introduction of Islam is not
fully answered and there is need for deeper investigation.
The Oromo are basically an oral society. They have preserved their history and social
experience largely through social memory. Nevertheless, a good amount of written literature
was produced by many Muslim Oromo scholars, especially in Arsi, Harar, Jimma, and
Wallo. Many of these literary productions are commentaries on original works produced
outside of Ethiopia, though there are also many original works. Written literature in Arsi was
dominated by the Arabic language, although a considerable amount of literature was
produced in Afan Oromo using Arabic script. “ajamy. Since Arabic wus the busic nedium of
education and literary production among Oromo scholars, several gquestions arise regarding
the reason behind the creation of “ajami Why, after all, was it thought necessary by Oromo
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scholars to write in Afan Oromo? Was it an attempt 1o bring Afan Oromo into the literary
world? Or was it part of the scholars™ efforts to make knowledge accessible to the common
people by writing in their own language? These and other issues related to the creation of
“ajami require further study.

Looking into the subject matter of the literary works produced by Arsi scholars. we find
much work on the Arabic language and literature. Islamic law. exegesis and logic. [slamic
(Sufi) mysticism. especially manzima, poems praising the prophet Muhammad (pbuh),
constitutes one of the major areas of literary work produced by Arsi “ulama’. Hagiographies
of saints are also a common theme of Arsi writers. These and others Arsi genres are in need
of deeper study.

Occult traditions and practices have been present in Arsi throughout its history. Currently
these practices can be classified into two main types: Arabic-Islamic traditions and folk
practices. Islamic occult practices follow the general theme of Arabic-lslamic oceultism.
though there are many situations where the occult practitioner resorts to folk occult practices.
Folk practices are based on conventional magic and demonology.

In the second chapter I briefly reviewed the history and practices of occultisn. T found that
occult theories and practices have always been part of human history, though their nature
and the attitude of the societies toward them have varied. During the Middle Ages occult
traditions were respected and considered as part of scientific discourse. Numerology was

considered part of mathematics, astrology as part of astronomy, and alchemy as part of

chemistry.
Although occultis: credited by modern scientists as non-scientific discourse, the belief
in occult practices .. traditions is still present in modern societies. This presence is not
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confined to rural areas or disadvantaged  groups. Many cconomically well-off and well-
educated people maintain a strong beliel in occultism.

As stated by Nicholas Goodrich-Clarke, “Occultism is based on a religious wayv of
thinking™." However, all major religions have condemned deterministic astrology and occult
practices such as divination and witchcraft as blasphemous.

Islamic sources recognize the existence of spirits (Jinn) and their harmful effects on human
affairs. To avoid such effects. these sources provide special spells. Magic and its effects are a
matter of fact in Islamic sources. However. the practice of magic is highly condemned in
Islam. Orthodox Muslim jurists do not recognize any distinction between benevolent and
malevolent magical practices.

There are few written sources on Ethiopian occult traditions. But there are a greal many oral
traditions. More studies are required to collect and study these traditions. The social Impact
of the presence of occult practices and beliefs in Ethiopian societies is another area [ suggest
for further study. Likewise the influence of Arabic-Islamic occult traditions on Ethiopian
Christian occult traditions merits the attention of academic discourse. Though such influence
has been noted by some scholars, more studies are required to determine whether these
involve borrowing from Ethiopian Islamic occult traditions, or represent a case of direct
adoption from written Arabic by Ge’ez.

Most Arsi occult traditions are oral. except the short written texts (spells, etc.) produced by
practitioners based on sources from outside Ethiopia. It is noteworthy to find an original

work on occult tradition by an Ethiopian scholar, which I have examined and described in

the fourth chapter. According to an informant it is the only work of its kind by an Arsi

I Goodrich-Clarke 2004,
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scholar. Shaykh Muhammad aman followed the conventional practice of Muslim scholars by
producing his work in the form of a poem and then writing his own authoritative
commentary on it.

Today, the manuscript is in good condition. But it [aces a high risk of decay and loss since
its owner, Shaykh Ahmad Muhammad’aman, is in his carly eighties and lives in & remote
village where there is no significant awareness ol the importance of literary products. An
effort should be made to acquire the MS by the library of the Institute of Ethiopian Studies. |
also recommend that the MS be catalogued and microfilmed for further study.

The research area has been home to numerous Arsi and non-Arsi Muslim scholars. many of
whom produced literary works. Few have been studied. The presence of antique literary
works such as a portion of the Holy Qur’an written on parchment. and of the archacological
site of an old mosque in Arolij. is contirmed by informants. Furthermore. the research area
lies along the route which pilgrims take to Dire Shavkh Husayn in Anajina. The area is also
home to several other shrines. The Arsi region would thus be a highly fruitful area for

further research and study.
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List of Informants

| No. | Name  rLoeation N
l Shaykh Ahmad Muhanmlad’axﬁ;n Hadéga Haddga, S&ru Districtij\rsi —
2 Jaylan Muhammad’aman Hadaga Adama
3 Abdussalam Muhammad’aman Hadaga 7 Adama
4 Shaykh Aman Marfo 7 Adama
5 Shaykh Munir al-Haj Ahmad Adama
6 Shaykh Abdulla Idris N Addis Ababa
7 Abdulha-q Muhammad Ali Ta’o : Adama
& Muhammad Husain Muhammad Addis Ababa
9 Muhammad Amin - Addis Ababa
10 | Fadil Ibrahim Sado _ Addis Ababa N
11 Shaykh Mahmud Hamid Addis Ababa
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