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Preface 

THE present book will probably be the last I shall undertake 
on regional Isla~ in A_frica though I hope to wri~e a general 
survey of Islam m Afnca as a whole. The matenal was col­

lected during a four-month tour of the East African territories south 
of Somalia, undertaken during the summer of 1961. I spent the 
greater part of my time at selected centres along the coast and on 
the islands, for my first consideration was to establish the tradi­
tional type and forms of East African Islam. Although I travelled 
extensively in the interior, more especially in Tanganyika, my 
stays in the different areas were necessarily brief. 

In presenting the results of this survey my first word must be 
one of gratitude to the agencies which made it financially possible, 
the Leverhulme Research Awards and the Church Missionary 
Society. ·wherever I went I met with kindness and assistance from 
Africans in all walks of life. To them and to many European resi­
dents I am deeply grateful, for without their help much of what I 
was able to do, however inadequately, would have been impossible. 

I wish to thank those who have read the mansucript and helped 
me to eliminate mistakes by providing me with corrections, addi­
tional material and suggestions, Professor R. B. Serjeant of the 
School of Oriental and African Studies, and two colleagues in 
Glasgow University, Mr. Thomas Price and Dr. loan M. Lewis. I 
also wish to thank Dr. F. B. vVelbourn of Makerere University 
College and Canon R. G. P. Lamburn of Kilwa Kivinji who have 
corrected material presented in a preliminary report published in 
1962 by the Edinburgh House Press. 

J.S.T. 
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INTRODUCTION 

ISLAMIC CULTURE AREAS IN AFRICA 

RICA MAY be divided into seven culture areas according to 
the penetration of Islam.1 These can be contrasted and com­
pared because they have been differentiated by the under­

lying ethnical and cultural factors and by differences in the 
impact of Islam: 

1. Egyptian: Basic Near-Eastern Islamic culture, with Egyptian 
Nilotic culture showing itself in the village culture of the 
fallii?zin. 

2. Maghrib: North Mrican Mediterranean culture, with regional 
basis Berber. 

In the intermediary saharan-sahilian desert area Moors and 
Tuareg belong to the Maghribi cyele and the Tecla to the 
Central Sudan Cycle. 

3. Western Sudan: Negro Islam. 
4· Central Sudan: Negro Islam. 
5· Eastern or Nilotic Sudan: Hamitic-Negro. 
6. North-Eastern Hamitic (Eritrea, Ethiopia and Somalia): The 

Islam of the nomads of the plains of the Eastern Horn. 
7· Coastal East African: Swahili Islam. 

The countries of the first belt, those bordering on the Mediter­
ranean, are Muslim, though there are non-Muslim minorities, 
notably in Algeria and Egypt. The next belt, the Saharan, is also 
Muslim, but its inhabitants, who are mainly white, belong chiefly 
to the Maghribian culture area. With the third belt, the northern 
Sudan (between I0° and I6° lat. N.), stretching across the whole 
continent, we reach Negro Africa. Islam has made its deepest 
impact and gained most adherents in black Africa in this belt. It is 
divided into three areas: west, central, and eastern or Nilotic Sudan. 
The last-named differs very considerably in Islamic culture from 

1 Arabic writers distinguish between: (a) Biqiin, 'Whites', North Africans 
and Saharans, in contrast to (b) Siidiin, 'the Blacks', Negroes of western and 
central Sudan, and (c) Niiba, Nilotic Nubians, (d) Beja, north Ethiopian 
nomads, (e) Ifabaslz, Ethiopians, (f) Bariibara and lfiifiinii, Hamites of the Horn 
and (g) Zanj, the Bantu. 



xii INTRODUCTION 

the other two, owing partly to the whole-hearted absorption of 
Arabic culture by the strong Hamitic element in the north. Popular 
religion is based on the tariqas or mystical orders and the associated 
cult of saints, features which have not taken root in the Islamic 
culture of west and central Sudan. 

In the next belt, the Southern Sudan, and that which follows 
in the west, the Guinean or \Vest Mrican coastal tropical belt, 
Muslims are in a minority, though there are important penetra­
tions, notably among the Yoruba ofVVestern Nigeria and in Sierra 
Leone. In Central Mrica Muslims are few, but along the East 
Coast there is a Muslim fringe stretching down into Portuguese 
East Mrica which penetrates inland into Tanganyika. This book is 
concerned with this East Mrican Islam. 

IY;)i.j Muslim: Wholly or majority 

Muslim minority 
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The Historical Background 

r. EARLY ISLAMIC TRADERS AND SETTLERS 

THE HISTORY of Islam in East Mrica belongs more to the 
history of the Indian Ocean than to Mrican history. No 
detailed account will be given of the history of the coastal 

settlements, which in any case consists of little more than dubious 
legends, inter-settlement warfare, and ruler-lists, and tells us 
little even of the people with whom they had trading relations. In 
this sphere a knowledge of the traditional life of the coastalists as 
it still exists, supplemented by a study of the material remains 
revealed by excavations, helps to provide a better picture of 
settlement life and trade than the confused and meagre remarks 
of Arab geographers and coastal chroniclers. All we are concerned 
about is to provide sufficient historical background to indicate 
the influence of Islam in forming the Swahili sub-culture, as an 
introduction to the study of East Mrican Islam at the present day. 
The history of the interior does not become relevant until the 
nineteenth century when Islamic penetration began. Here also only 
an outline has been given, whilst some material concerning the 
spread of Islam has been included in the second chapter. 

There were three main periods of Islamic cultural history. The 
first was the early settlement of Muslims in coastal places which 
were under the rule of the Zanj, the Persian Gulf term for Bantu, of 
whom some of those living in settlements adopted Islam. The 
second period, which may be called the Shirazian, led to the forma­
tion of a number of petty settlement dynasties all along the coast 
and in the Comoro islands which developed a definite Islamic 
coastal culture. This· was followed by the Portuguese domination 
which disrupted the pattern of life and trade. The third period, 
which succeeded the decline of Portuguese power, whilst associated 
with increasing 'Umani political influence and the eventual forma­
tion of the State of Zanzibar, led to the transformation of the 
decayed Shirazi culture and the overwhelming predominance of 
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Hadrami Shafi'i Islam. At the same time Asian Muslims began to 
play an increasing role as settlers and, though they are more 
important from the economic than the religious point of vie\v, 
brought Islamic sectarianism in its most acute form. 

The west coast of Africa was inaccessible; Islam penetrated 
into West Mrica across the desert and was propagated by Berbers, 
not Arabs. The East coast, however, was easily accessible, though 
the land route was impossible, since south of Egypt barriers were 
interposed by Christian Nubian and Ethiopic states, the sudd 
region of the White Nile, and then vast regions sparsely inhabited 
by unco-ordinated pastoral and cultivating peoples in an ever­
changing pattern whose present constitution is the result of an 
infinite series of family migrations. The brief incursion along the 
coast of the warrior horde of Zimba at the end of the sixteenth 
century, recorded by the Portuguese, only deepens the surrounding 
darkness. 

The history of trans-ocean contacts with the east coast has been 
conditioned by the regime of monsoons and the nature of African 
products. The direction of monsoon-winds from the north-east 
for four months and from the south-west for a similar period 
made navigation possible and predictable from the Persian Gulf. 
From an early date the people of the East African coast were 
brought into contact with South Arabia and the Persian Gulf 
as well as India, Indonesia, and even China, for which 
archeological findings provide abundant evidence. Sections of 
the people of Hadramawt, cut off by the desert from the interior 
of Arabia, had long turned to the sea for their livelihood. When, 
therefore, the Arabs adopted Islam they had in their hands the power 
to give Islam a unique maritime expansion. They exploited the routes 
which spread Islam as far as the East Indies, their contacts with 
the nomadic Hamites of the Red Sea coast and the eastern horn 
of Mrica led to their conversion, yet their influence upon the Bantu 
world throughout centuries of unbroken contact with the coast 
was negligible. 

A primary product which in ancient times led navigators to 
frequent the shores of Somalia was aromatics and incense 1 which, 

1 On this coast was situated the Ptolemaic 'Apwp.a-ra 'ep.n6ptov reproduced by 
al-Khwar~zmi: as Madmat at-Tib, south of which came the point called 
Z1)yytsa aKpa. Al-Ya'qubi says (Kitiib al-Buldiin, B.G.A. vii. 367) that the 
amber of Zanj ranks next after that of Shil)r. 
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apart from its secular uses in the manufacture of perfumes and 
medicines, was indispensable in religious ceremonies. An equally 
important part was played by the ivory of the Mrican elephant. 
Contact with regions farther south followed, and the export of 
other products such as timber, tortoiseshell, leopard skins, 
ambergris, gold, and slaves. For the purpose of exchange South 
Arabians had formed a series of settlements along the coast. Their 
exploitation and establishment continued after the rise of Islam. 
The records of the Caliphate show that negro slaves 1 were being 
transported to the Gulf in large numbers from whence they were 
probably re-exported. 2 The chronicle of Kilwa relates that sub­
sequent to the so-called followers of Zaid3 a group of colonizers 
came from the region of al-Al).sa on the Gulf in the tenth century. 
These it has been conjectured were Sunni refugees from the 
struggle of the 'Abbasid caliphate against the Qarmatians, unless 
they were themselves Qarmatians. They are the alleged 'founders' of 
Maqdishii, Marka, and Barawa. At a much later date other groups 
settled on Kilwa and southern islands. In Kilwa, the chronicle 
relates, they already found a Muslim settler called Muniri wa Bari 
installed with his family and a mosque. 4 The mainland tribe to 
which the island belonged and with whom the settlers were con­
tinually at war was called Muli. 5 It is claimed that the dynasty 
they founded was that which the Portuguese found in existence 

1 Bantu words quoted by al-Mas'udi and later authors show that Bantu were 
on the East coast prior to A.D. 950. The slaves who rebelled in lower 'Iraq, 
especially 255/868-270/883, referred to as Zanj ('fabari, iii. 17+2-87, 18Js-
210J), were probably from East Africa in the main since Nuba (Nilotic Nubians) 
and other groups (Arabs, Furiitiyya, and Qarmatiyya) are specifically referred 
to among the rebels. 

2 Al-Mas'ftdi (Muriij, iii, 8) shows that ivory was taken to 'Um.an and then 
re-exported to India and China. 

3 According to the Chronicle of Kilwa (De Barros, dec. i, liv. viii, cap. iv, 
pp. 2II-12) about 122/739-40, Emozaydij, supporters of the Prophet's grand­
son, Zaid ibn 'Ali ibn al-Husain (d. 740), established themselves at Shangaya 
(south Banadir coast). U~willing to submit to later Arab settlers at Maq­
dishii, they are supposed to have retreated into the interior where they were 
absorbed by the native population and are said to be ancestors of the waGunya 
(Bajun) of the coast and islands north of Lamu. 

'Kilwa Chronicle, ed. Strong in J.R.A.S. 1895, p. 413. 
5 Sacleux, (Diet. Swalz., p. 624) regards this as an abbreviation of mlima = 

mrima, but this derivation is doubtful. It has been pointed out to me thatlVI rima, 
the littoral opposite Zanzibar, is never a variant of mlima, a hill. Diminutives 
are not formed by the omission of a syllable in Swahili. The correspondence 
between Muli, a variant for Mrima, and Muli, the tribal name, is coincidental. 
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when they occupied Kilwa in 1505. Kilwa's sphere extended as far 
north as Zanzibar and south to embrace the exporting points for 
gold on the Sofiila coast. This is probably a post-dated account 
of the settlement in these islands in the early thirteenth century 
of Swahilized Nyika Shirazi from the Banadir coast. 

Al-Mas'udi's compilation, ll1uruj adlz-dlzalzab, completed in 
336/947-8, contains a miscellaneous collection of information 
about this region,1 but indicates that the Zanj spoke Bantu: 
'The kings of the Zanj are styled waqlimi or wafiimi', which is 
presumably the Swahili wafalme, sing. mfalme, 'chief'. 2 'They 
call the creator Mklanjalii 3 which means 'the great Lord'. They 
are masters of rhetorical speech in their own tongue, having among 
them orators in their language. A ziihid will get up and address 
a large crowd of them, exhorting them to draw near to their God 
and render Him obedience; frightening them with his punishment 
and authority, recalling to them the example of their former kings 
and ancestors. They have no revealed law to turn to but the custom 
of their kings.' 4 

Al-Idrisi (A.D. II54) mentions 'among the islands of Zalaj 
Uawaga: Indonesia] embraced in the present section [seven of 
dime 1] is that of Anjaba [Unquja] whose principal town is called 
[similarly] in the language of Zanzibar Unquja 5 [Sw. Unguja = 

Zanzibar Island], and whose inhabitants though mixed are at the 
present time for the most part Muslims', 6 and live principally on 

1 Muriij, i. 163--6, 205-II, 231-4, 371; iii, 1-7,26-31,55-56. 
2 Muriij, iii. 6, 29; i. 371. 
3 With v.ll., and presumably taken from al-Hamadhani (ft. A.D. 902) who in 

his brief reference to Ba}:!r az-Zanj (B.G.A. v. 78), mentions that the name of 

God in Zanjiyya is la-makaliijalzi( }.::-_,lS:.J). T · Price has suggested that this 

may be a corruption of unkulukulu, the Zulu name for God. 
4 Murzij, iii. 30. Ad-Dimishqi (d. A.D. 1327) writes, 'Among the northern 

Zanj are some who have a literary language in their own tongue so that they 
compose discourses, inserting (or including) tearful homilies which they recite 
at gatherings on their festivals and commemorations' (ed. IVIehren, 1923, p. 
27o), but this is probably adapted from Mas'iidi whose waqlim he corrupts to 
tiiqlinz or bztqlinz. 

5 V.li. al-Unjiija, al-Uqjiya. The earliest dated inscription on the island 
is that on the qibla of the Kizimkazi mosque, A. H. soo/1 106-7; see S. Flury, 
'The Kufic Inscriptions of the Kizimkazi Mosque', :J.R.A.S. 1922, 267-4. 
The inscription, if genuine, most likely came from another site. 

6 Al-Idrisi, Nuzlzat, in G. Ferrand, Relations de voyages et textes geographiques 
arabes, persans et turks relatzfs a J'extdme orient du VIJJe au XVIJJe siecles, 
1914, i. 174; A. Jaubert, Geog. d'Edrisi, 1836, i. 59· 
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bananas whose species are identical with present-day varieties. 
He also mentions Angazija (Grande-Comore).1 

He divides the coast into three sections: Barbara (Hamitic), 
the Zanj, and Sofala. The first section contains the towns of 
Qarfilna, Badilna, and an-Naja, all pagan. The first (northern­
most) town of the country of the Kafirs (Zanj) is Marwa whose 
people worship stones anointed with fish oil; of whom some obey 
the king of the Berbers. Then comes Barwa (vii. Maduna, Naduba, 
Badilna),2 Malindi, Mombasa where the king of the Zanj resides, 
and al-Banas (or al-Bayas), the last place of the Zanj, touching 
Sof:Ha country. He mentions that the medicine-men of Malindi 
who have the power of charming snakes are known 'in the language 
of these peoples by the name of al-maqanqii', which is the Nyika 
and Swahili mganga.3 He mentions the traffic between Indonesia 
and the Zanj and Sofalian coasts. 

A century later Ibn Sa'id gives much the same itinerary, adding 
additional information. Among the towns of Sofa:Ia, 'the land of 
gold', he mentions Batina (Idrisi's Tuhna), 'Ajrad (or al-Mujarrad), 
$ayilna, the seat of the king of the Sofalians, and Daghiita (in 
Idrisi the chief point for the export of gold), both situated on an 
estuary into which flows a river descending from the mountain 
of Qumr in the west. 4 

Southern Somalia was a zone of contact between Bantu Nyika, 
nomadic Kushitic tribes (Galla and Somali), and Arabs and other 
immigrants from Asia. South of Marka 5 and Maqdishii 6 all the 

1 A. Jaubert, Geog. d'Edrisi, i. 6x. 
2 Presumably Yaqut's Bawari situated next to Mulanda (i. 485). 
3 A. Jaubert, op. cit. i. 45-58. 'G. Ferrand, op. cit. i. 322-5. 
s Ibn Sa'id writes (op. cit. p. 322), 'To the east [of l;liifl1na = Ra's I;Iaf11n] in 

the celebrated land of Barbara, on the seacoast, is found lVIarka ... whose 
inhabitants are l\1uslim. It is the capital of the country of the Hawiya which 
contains more than fifty villages.' The Hawiya have generally been taken to be 
the Somali tribe of that name, but Ibn Sa'id probably corrupted ldrisi's Hadiya; 
Geog. i. 44· 

6 Maqdishu is not mentioned by Idrisi but may well have been developing 
in his time. Ibn Sa'id, who regarded it as being on the frontier between the 
Barbar and Zanj countries, writes, 'East [i.e. south] of Marka is that Muslim 
town, celebrated in this region, whose name, lVIaqdishu, occurs frequently on 
the lips of travellers' (G. Ferrand, op. cit. i. 322-3). The interpretation of the 
following passages in Yaqut is disputed: 'Cities are found on BaQ.r az-Zanj, the 
most important being 1\iaqdishu. Their inhabitants are foreigners [reading 
glmrabii' as in iv. 602 for 'araba'] who settled on that region. They are 1\iuslims, 
tribal sections, having no sultan but each clan having a shaikh whose orders 
they carry out. It [Maqdishu] is situated on the mainland of the Barbar who 

2 
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coastal towns were under the control of pagan Zanj, not of the 
immigrant settlers. The impression is given that the inhabitants 
of these towns were also Mricans, though they had foreign colo­
nies. Islam had spread among some Barabara next to the Zanj, but 
the Zanj and Sofalians were all pagans. Kilwa was in existence in 
the time of Yaqilt who, in his Mu'jam, compiled between 1212 

and 1229, mentions it without comment simply as 'a town in the 
land of the Zanj',l though it was about this time that it seems to 
have acquired a Muslim ruling class. It is clear that there was no 
Islamic civilization as yet established anywhere along the coast 
except in the port of Maqdishil. 

The spread of the Bantu-speaking members of the Banadir 
(Shirazi) civilization southwards resulted in a gradual substitution 
of Muslim in place of Zanji rulers in the settlements and the dif­
fusion of an Islamic urban civilization. No doubt Islam was a 
class religion but it became dominant in the towns. The country 
people would be dominated by their spirits and waganga. 

This civilization was hardly in existence south of Pate when Ibn 
Battilta visited this coast in 1329. 2 He defines the Barbara coast as the 
stretch from Zaila' to Maqdishil. In Maqdishii he found a 'sultan' 
known as 'the shaikh', of Barbar (Hamitic) origin who spoke 
Maqdishi3 but also knew Arabic. From there he 'embarked for the 

are a tribe of nomads ['urban, generally used for nomad Arabs], not those whose 
country is the Maghrib, (but intermediary) between the Habasha and the 
Zunii.j' (i. 502). The other passage is 'Maqdishii. is a city at the. beginning of the 
country of the Zanj to the south of Yemen on the mainland of the Barbar in the 
midst of their country. These Bar bar are not the Bar bar who live in the Maghrib 
for these are blacks resembling the Zunii.j, a type intermediary between the 
J:Iabash and the Zunii.j [presumably dark Kushite nomads]. It (Maqdishii.) is a 
city on the seacoast. Its inhabitants are all foreigners (glmrabii'), not blacks. 
They have no Icing but their affairs arc regulated by elders (mutaqaddimii11) 
according to their customs. When a merchant goes to them he must stay with 
one of them who will sponsor him in his dealings. From there is exported 
sandalwood, ebony, ambergris, and ivory-these forming the bulk of their 
merchandise-which they exchange for other kinds of imports' (iv. 6oz). This 
system of sponsorship was still the custom in Ibn Battii.ta's time (cf. Travels, 
tr. H. A. R. Gibb, ii. 374), when an hereditary shaikhship had come into exist­
ence. Richard Burton also refers to the same system and says that 'the com­
pulsory guest amongst the Arabs of Zanzibar and the Somal is called "Nezil'" 
[nazil]; The Lake Regions of Central Africa, ii. 54-55. Professor R. B. Serjeant 
remarks, 'My view is that these were dalliils who in South Arabia entertain the 
bedouin and buy and sell for them on commission'. 

1 Mu'jam, iv. 302. 2 Ri!Jla, Paris, ii, 180-95· 
8 Maqdishi is generally taken to be Somali but it is very unlikelv that Somali 

were yet influencing the Banadir coastal towns. Bantu occupi~d the fertile 
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Sawa}:lil country,making for the town of Kilwa in the country of the 
Zunuj'. He spent a night on the island of lVIombasa 'two days 
journey from the land of the Sawa}:lil', whose inhabitants were well­
conducted Shafi'ites having well-built mosques. Then on to Kilwa, 
a large, fine and well-constructed town on the mainland, built 
entirely of wood, inhabited by pious Shafi'ites constantly engaged 
in \Varfare (presumably slave-raiding) with pagan Zunuj, though 
most were themselves Zunuj, jet-black and with facial scarifica­
tions. Its sultan was modest but very generous, the target for the 
exactions of sharifs from Iraq, Hijaz and elsewhere. He did not 
visit Sofala which, he was told, was a fortnight's sail from Kilwa. 
Gold was brought from Yufi, a large inland Negro centre in the 
country of the Limiyyun. Ibn Banuta's account is surprisingly 
meagre considering that he must have spent four months on the 
coast between the monsoons. If his reference to wooden mosques 
and buildings in Kilwa and Mombasa is correct it would appear 
that the Shirazi civilization had not been formed or had not ac­
quired its distinctive characteristics in 1329.1 There is little 
archeological evidence of direct Persian influence south of the 
Banadir coast before the thirteenth century except on a mosque 
on Zanzibar island and the palace site of Husuni Kubwa on 
Kilwa island. 

Little light is thrown on the methods by which the traders 
obtained their cargoes of slaves, ivory and gold. Presumably the 
Negro rulers of Sofalian ports maintained markets to which slaves 
and gold were brought from the interior, but some appear to have 

river valleys of the Juba and Shabelli and the lingua franca of the coastal 
towns is more likely to have been Bantu (proto-Swahili), the language of the 
people with whom the immigrants intermarried, who cultiYated and served 
them as labourers and servants. Ibn Battuta describes the population of Maq­
dishu as 'black'. He regarded the Shaikh as a Kushite (lzmca fi 'l-a# min al­
Bariibara), but he is more likely to have belonged to the Kushitic city-state 
civilization of S.E. Ethiopia than to any nomadic world. The Banadir coast 
underwent a long process of Somalization as the Somali increased and spread 
southwards. Although Maqdishu eventually became Somali-speaking, Brava 
has retained its own town language, Chimbalazi, alongside Somali (see E. 
Cerulli, 'Nota sui dialetti somali', R.S.O. viii. 693-9), and the people of the 
offshore islands have kept theirs (kiTikuu), both belonging to the northern 
Swahili group. A quarter of l\1aqdishu has the Swahili name of Shangani, and 
nearby is the mosque of Arba'-rukn dated 667/1268-9. 

1 An early Portuguese account (c. 1518) describes Kilwa as 'a l\1oorish town 
with many fair houses of stone and mortar, with many windows after our 
fashion, very well arranged streets, with many flat roofs. The doors are of wood, 
well carved'; The Book of Duarte Barbosa, Hakluyt, 1918, i. 17. 
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engaged in slave-raiding expeditions since Arab writers refer to 
their engaging in the jilziid. Another method mentioned, which 
could hardly have maintained a regular supply, was to entice 
Negroes, both children 1 and adults 2 to board their ships and make 
off with them. Idrisi says that Persian Gulf people sent expeditions 
against the Zanj.3 There is no evidence that the traders sent any 
expeditions or maintained direct relations with peoples in the 
interior except from Sofala towards the gold-producing regions 
of Rhodesia. The main gold route is thought to have been African­
organized, but the decline of the Makalanga state, well-advanced 
when the Portuguese arrived, decreased the supply of gold, led to 
changes in the interior, and to the penetration of coastal Muslirns.4 

2. SWAHILI COASTAL TOWN STATES 

The intermarriage of these Arab and Persian settlers, small in 
numbers and confined to their settlements, with Bantu women 
led to the formation of a new people, the Sawii{zila or 'coastalists', 
an intermediary community whose language became the lingua 
franca of the coast and later of East Africa. The Arabs who 
penetrated into North Mrica, Mauritania, central and eastern 
Sudan migrated as families and such was their effect that they 
changed the language and culture of the Berbers and other Harnites. 
But the immigrants who settled on the East Mrican coasts carne 
as individuals not as families, and it is not surprising that they 
were captured by a Bantu language, though they were concerned 
about their distinction from Mricans and maintained the Arab's 

1 Al-Idrisi, tr. Jaubert, i. s8; 'Ajii'ib al-Hind, pp. 8-12. 
2 See the fascinating account of the capture of a Negro of Sofiila in A.D. 923 

and his subsequent adventures, in Buzurg ibn Shahriyiir, 'Ajii'ib al-Hind, edit. 
Vander Lith, Leiden, 1883, pp. so-6o. 

3 'Lc prince de I'ile de Keich [Kish], situee dans le mer d'Oman, entreprend 
avec scs vaisseaux des expeditions militaires contre le Zendj, et y fait beaucoup 
de captifs'; tr. Jaubcrt, i. 59; cf. 152. 

4 The Portuguese found small colonies in 1531 at Sena, about 100 miles up 
the Zambezi, and at Tete higher up the river, and these declined after their 
occupation. Presumably the coastal Muslims followed lines of water communi­
cation and were halted at the cataracts. Gaspar Bocarro who journeyed in 1616 
from Tete through the Shire highlands to the Rovuma RiYer did not come 
across any evidence of 'Mouro' activity until he was near Kilwa. Thomas Price 
informs me that the languages of the Bantu above the Zambezi delta embody 
items of Swahili vocabulary not shared by their hiii country neighbours, e.g. 
mwadiya for 'canoe', Nyanja bwato, Yao wato; imbu for 'mosquito', Nyanja 
udzudzu, Yao njenjema. 
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pride in his nasab. The language probably developed on the 
Banadir coast, and the system of inter-settlement communication 
ensured a general uniformity in all the settlements, though each 
developed its own dialectal variation. The result of the interaction 
was a Bantu-Islamic civilization, moulded by Arabo-Persian 
elements but preserving Bantu features. The link with an external 
civilization was very strong and they attempted to reproduce the 
life of South Arabian and Persian Gulf towns, divergencies 
deriving from the changed human and physical environment. 
The Shirazis introduced a highly developed architecture in stone 
with the use of lime and cement, carpentry, cotton weaving, and 
other features, including the Persian solar calenJar and many fruits 
and cultures. Shi'a influence cannot have been strong. There is 
no evidence that even the ruling class of the Shirazi states were 
Shi'ites. Ibn Battuta stresses the fact that in his time the Sawa}:lila 
were loyal Shafi'ites, the nearest Shi'ites being in Zaila' on the 
Ethiopian coast.l 

Oral tradition relating to Persian influence on the Banadir 
coast is supported by the fact that the mosque of Arb a' Rukn in 
Maqdishu has an inscription dated 667/1268-9 to a certain 
Khisarwa (Khusraw) b. Mu}:lammad ash-Shirazi who constructed 
it. Another inscription of 1217 records the settlement there of a 
native of Nisapur in Khurasan.2 This lends some support to the 
conjecture that the Shirazi civilization grew up on the Banadir 
(Azanian) coast. With India, especially Gujerat and the Laccadive 
and Maldive islands, relations were close. Arab writers confirm 
the function of these islands in the traffic between India and the 
Somali coast as an intermediary landing-place and market for 
Indian ports. This is confirmed by Portuguese navigators who 
found boats from these places at East African ports. In addition, 
navigators and settlers came from Indonesia and Madagascar, 
but as individuals who became completely absorbed. 

There is little evidence of much direct Persian activity south 
of the Banadir towns, but as Arab influence became stronger in 
the northern nuclei of Shirazi culture (Maqdishu, Brava, Pate 
and Lamu) migration carried this culture south to the islands of 
Kilwa, Zanzibar, Pemba and Mafia. These, together with the Ozi, 
Malindi, and Mombasa town states, remained Shirazi, with strong 

1 Ibn Battuta, trans. H. A. R. Gibb, ii. 373· 
2 See E. Cerulli, Somalia, i. 2-3, g. 
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Bantuization, until after the Portuguese conquest. It seems probable 
that groups of these northern coastalists began to migrate south­
wards from A.D. noo and gain control of central and southern 
settlements. The Shirazi tradition, important sociologically if 
suspect in its quasi-historical details, relates1 that about A.H. 400 

(A.D. 1009) a Persian king, al-I:Iusain ibn 'Ali, and his six sons 
sailed in seven ships and founded settlements at the points where 
they landed, the father at Hanzuwan ( = Anzwani in the Comoros), 
and the others at Yanbu' (Yambe Is. opposite Tanga?), Bilad 
Kilwa, Shawghu (Shanga on Pate Island?), Mandakha (Manda 
Kuu between Pate and Lamu?), al-J azirat al-Khac;lra (Pemba?), 
and Manfasa or Manfiya (Mafia?). This story is probably a pre­
dated account of the settlement of Swahilized Nyika Shirazi from 
the Banadir coast in these islands and their displacement of Zanj 
rulers. Changes in trade together with tribal movements, led to 
further decline in northern settlements and emigration south­
wards to more thriving places. Another manuscript, found at 
Mayotte and quoted by Gevrey in his Essai sur les Comores 
(Pondichery r87o), mentions: 

The arrival of another Shirazian colony consisting of seven boats 
commanded by Mu}:lammad ibn 'Isa. The first landed on the Gunya 
or Amu coast, the second on Zanzibar, the third at Tongi (Inhambane), 
the fourth at Gonge, the fifth on Grande Comore a little after the tem­
porary Portuguese occupation (that is, after rso6), the sixth on Anjouan, 
and the seventh on Bweni (north-west of Madagascar). 'On each of 
these boats there was a prince of Shiraz, and, in all the towns mentioned, 
there was a prince of Shiraz who ruled.' 2 

Since the only written sources until the arrival of the Portuguese 
are Arabic the role of Muslims and in particular the volume of 
Arab settlement has been exaggerated. In the south it was not 
until the fourteenth century that a distinctive Islamic coastal 
civilization differentiated itself which can be called Shirazi. At 
any rate a number of Shirazi communities or clan lines were foun­
ded and there were re-migrations from the colonies; the traditions 
of the Shirazi of the Pangani coast bring them originally from 
Pate by stages through Kilwa or Zanzibar. Most settlements were 
situated on islands just off the mainland as a protective measure 

1 Kilwa Chronicle in J.R.A.S. 1895, pp. 41 I-I2. Tradition brings this 
Shirazian 'sultan' from Shungwaya. 

2 Quoted by Ch. Sac!eux, Diet. Swah. p. 957· 
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against incursions of mainland tribes. Their links with coastal 
tribes would follow the pattern of joking (utani) relationship 
found in more recent times relating Arab clans of the Kenya 
coast with Nyika tribes and the diwani of Vumba with the Digo 
and Segeju. 1 The settlements were subject to the vicissitudes of 
their trading economy, and flourished and waned according to 
economic change, intersettlement warfare, and attacks of mainland 
tribes. They were parasitic in that they had no organic relation 
with the region in which they were precariously situated, to which 
the ruins of towns, whose very names can rarely be conjectured, 
bear witness.2 Their phases of prosperity and decline were related 
to external economic forces over which they had no control, as 
well as the sapping of the spirit of enterprise by the enervating 
effect of the coastal climate. 

These settlement states were always self-governing and generally 
independent, their links with each other following varying patterns 
of alliance and hostility. Now and again Kilwa, Pate, and IVIom­
basa attained a precarious hegemony when powerful enough to ex­
act tribute. Kilwa reached commercial and maritime renown from 
the twelfth century, supplanting Maqdishii, through its control of 
ports on the Sofalian coast from which gold was exported. Kilwa 
provides a fair sequence of coins, mainly copper, minted there 
from the end of the thirteenth to the end of the fifteenth 
century.3 Its expansion, beginning in the reign of Da'ud ibn 
Sulaiman (c. IISO) and continuing under his successors, was 
more in the nature of a sphere of influence than of direct control. 
At the time of the Portuguese conquest its sphere still extended 
over the ports of the south. 4 

1 Or it may have been a tributary relation~hip. According to traditio~ the 
MaShomvi, a Shirazi element from the Banad1r who settled on the coast m the 
Bagamoyo region with the help o~ the y.raDe?ure (or ?ibuli, traditionalJy the 
first Shirazi settlers in many regiOns, mcludmg Zanzibar), were attacked by 
the Kamba, newly arrived from the so.uth. They caiJed on a Khutu war chief 
(pazi) for help and the Kamba were dnven to the nort~. In return for his help 
they paid an annual tribute (kanda); Ch. Sacleux, op. Cit. pp. 538, 325. 

z For example the nameless place recently excavated by J. S. Kirkman 
The Arab City of Cedi, 1953. ' 

a See G. S. P. Freeman-GrenviJle, 'Coinage in East Africa before Portuguese 
Times', Num. Chron. 1?57, ~nd 'East Afric_an Coin Finds', J. Afr. Hist. i. 3 1_43 . 

4 Duarte Barbosa wntes, Before the Kmg our Lord sent out his expedition 
to discover India, the Moors of <;:ofala, Cuama [Zambezi delta] and Angoya 
and Mo~ambique were ail subject t? the King of Quiloa'; The Book of Duarte 
Barbosa, trans. IVI. L. Dames, 1918, 1. 18. 
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In the north Pate under the Nabhani became the dominant 
power from the middle of the fourteenth century.1 It expanded 
northwards under Mul)ammad (II) ibn Al)mad (1291-1331) and 
southwards under 'Umar ibn Mul)ammad (1331-47). Mul)am­
mad II, the first to bear the native title of fumo, conquered the 
towns of Pate island (Shanga and Faza), and some of the neigh­
bouring islands (Kiwayuu and Ndoa), then extended his sphere 
northwards along the coast claiming tribute from towns and 
villages as far as Brava and Maqdishii where he is said to have 
installed a representative. His son 'Umar turned his attention 
southwards, first conquering the three town states on lVIanda 
island (Manda, Taka, and Kitao), then the mainland Ozi state of 
Shaka, recently founded by Liyongo, legendary hero of an epic 
poem (Utenzi wa Liyongo). It is doubtful if he conducted cam­
paigns against Mombasa and settlements on the l\1rima coast but 
they were included in his sphere and no doubt sent him presents. 
Previous to the rise of the Nabhani dynasty each town seems to 
have been self-governing under a council of elders. Some towns 
had acquired a chief within whose line the chieftainship descended, 
though he was still a primus inter pares. Chieftaincy might descend 
to a woman; the ruler of Kitao at the time of 'Umar's conquest 
was a woman. Only the people of Pate island owed direct allegi­
ance to the ruler; other places, including neighbouring islands, 
were tributary if the ruler were strong enough to enforce it. 
Even the Nabhanis did not normally place governors over tri­
butary places; for example, Siyu situated on the same island had 
its own council of wazee. 

Mombasa is described by Idrisi, followed by Ibn Sa'id, as the 
residence of 'the king of the Zanj', presumably Nyika. The 'three 

1 The Bata mentioned by ldrisi (p. z6/31) and Ibn Sa'id (p. 335) is frequently 
identified with Pate, but it is the last place on Zaila' territory before reaching 
the country of Barbara and situated on the Gulf of Aden. 

Pate is supposed to have been founded in A. H. 69 (A.D. 689) by colonists of 
the Batawi clan, hence the name Bata. A legend goes that two kinsmen of 'Abd 
Allah ibn az-Zubair called Sulaiman and Sa'id ibn 'Abbad, fled to the land of 
the Zanj to escape the wrath of al-I:Jajjaj when his general invaded 'Uman (cf. 
G. P. Badger, History of the Imams and Seyyids of 'Oman, London, 187I, p. 5). 

The ruling house remained in power until 6oo/r20{ when a fugitive from 
lVIasqat, Sulaimiin h. Sulaimiin b. al-l\1u::-;affar, a member of the House of 
Nabhan, the ruling family in Musqat from I I 54 to q36 (1406?), landed with a 
group of followers and eventually married the daughter of the Batawi chief. 
His son, Mul~ammad (Izz8-sz), is reckoned as the first Nabhani ruler of Pate. 
The Nahhani family remained rulers of Pate until 1866. 
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clans' (taifa tatu) of Mombasa, waChangamwe, waKilindini, and 
waTangana, have a strong tradition that they were the original in­
habitants. But in the second half of the thirteenth century(?) there 
was a change to Shirazi rulers, the last of whom, Shaho Mshaham ibn 
Hisham, deposed by the Portuguese in 1589, still lives in tradition. 

Government and bonds of allegiance were tribal not territorial. 
The upper class (waUngwana) clans were governed by their 
council of wazee, over whom they might recognize a shaikh as 
primus inter pares. Such a shaikhship might run in the same family 
but there was no sense of kingship. In Mombasa in historical 
times we find 'Arab' clans (called tawii'if, replacing the original 
mji, 'town'), divided into sub-divisions (called qabii'il) grouped 
into two confederacies headed by a tamim. Most questions were 
settled at the elders' council, but inter-clan matters were carried 
to the tamim in council. Lamu was divided into two spheres of 
clans between which power ( diwani = council of state) alter­
nated every four years. 1 

So far as can be seen Islamic influence was nowhere responsible 
for the type of town-state government which developed. It arose 
ou~ of the nature ~f t~e situation. Maritime_ ~ity-states had long 
ex1sted on the Eth10p1an coast and the mantlme economic basis 
of the settlements which came into existence on the east coast 
also required a wide outlook and a stable and centralized power 
capable of exacting taxes and tribute. In the Banadir states the 
authority seems to have been originally a council of lineage heads 
as in Maqdishii, 2 Brava3 and Siyu4 throughout their independen~ 
history one of whom came to be recognized as a primus. But 
most c~astal towns acquired chiefs, often an immigrant Arab or 
Persian accepted voluntary as in Pate, presumably because he 
was outside the sphere of clan rivalries. 

Although power was concentrated the relationship of authoritys 

1 See A. H. J. Prins, The Swahili-spealdng Peoples of Zanzibar and the East 
African Coast, 1961, p. 100. 

2 Before 13oo; cf. Yiiqiit quoted above, p. 5, n. 6. 
a The Book of Duarte Barbosa, i. 30. 
'See 'Rezende's Description of East Africa in 1634,' trans. J. Gray TN R 

no. 23, p. u; C. H. Stigand, La11d of Zinj, 1913, p. 166. ' · · · 
6 Ufalme was the Bantu word fo~ the authority of a c~ie~ (mfalme) and in the 

Shirazi states was synonymous WJth the adopted serzkalz (Persian sar-' - _) 
'd ' d S W A b' '~an · Later dola (Ar. d~wla, ynas.ty , ~n a . . ra Jan -:ord normally employed 

for sultan) came mto use. Dzwam, employed for councillor and council of state 
became the title of chiefs of state along the Mrima coast. 
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with the heterogeneous elements of which these states were com­
posed (the patrilineages-waUngwana clans-of the town, the sur­
rounding villages, and the neighbouring tribal peoples) was not 
territorial but clannic. This was natural since in the Arab world 
also allegiance was tribal rather than territorial. There could be 
different authorities within the same territory concerned with 
spheres and groups of rule, but the primary authority so far as the 
people were concerned was the council of lineage heads (wazee). 

The needs of the situation, external threats, or insecurity led 
to the head of one line or a war-leader or an overseas immigrant 
assuming supreme power, though without elimination of the 
basic system, whether the town had its single chief or there was 
an overlord like the chief of Pate, the Mazril'i of Mombasa, or the 
Bu Sa'idi sultan in Zanzibar. When the latter gained control of the 
coast he left the systems of local clan government to function as 
before, and we can take this to hold for earlier changes in the 
overlord. 

The power of the ruler was always limited by the council of 
wazee, and this council had its own authorities chosen from parti­
cular clans. There was a first minister (slzaha), a kind of secretary of 
state (mwinyi mhuu, probably a descendant of the first ruling clan), 
his deputy (mwinyi waziri or ahida), whilst other clan heads had 
their unique functions at, for example, the enthronization and 
death of a ruler. Titles and the authority and functions they carried 
varied from state to state. 

The chieftaincy systems which emerged rested upon the twin 
sources of hereditary succession and supernatural authority, the 
latter (acquired through the process of enthronization) having a 
twin foundation, both Mrican and Islamic-the myth of Shirazi 
origins and migration, symbols of authority,! rituals of ancestor 
worship in visitation of the, often elaborate, tombs. The Shirazi 
states were of this type, among which are to be included those on 
the Mrima coast which survived until modern times and still 
exhibited the salient aspects of the state tradition. The state was 
built around the ruler as the symbolic centre of power, exercising 
a sphere of authority which varied in range but embraced people 

1 The insignia of Shirazi states consisted of a horn (siwa) said to have been 
brought from Persia, drums, and a long trumpet of wood, ivory or bronze used 
at the enthronization and funeral of a chief. A 'chair of power' (kiti cha ezi or 
kifalme) is also mentioned as part of the regalia. 
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ruled directly, though possessing both clan and locality govern­
ment (which did not necessarily coincide), and special utani 
relationships with the tribal peoples around. Very little can be 
learnt about the organization of Kilwa from its chronicle. It had 
two powerful ministers in the 2vazir and amir who sometimes as­
sumed supreme authority and whose functions were hereditary in 
particular lineages. Other officials mentioned are the ldzafib, 
qiilji, and mu~tasib, or censor of public morals. 

Zanzibar Island, according to tradition, was colonized at some 
period before the appearance of the Portuguese by 'freed slaves' 
(presumably serfs) of the Shirazi family of Faqih al-lVIala'ika. 

Whether they are linked with the opposite coast by their origins or 
whether they have fused with immigrants from the same region, they 
have close affinities in characteristics, custom, and language with the 
northern waMrima, perhaps even with the neighbouring tribe of 
waZigua. Many place-names on the island of Zanzibar are the same as 
those of coastal villages, Pangani, DyaNinge, Pongwc, Charawe, 
Makunduchi, &c. That there have been immigrations from the mainland 
is confirmed by local traditions: the people of Manga-pwani, for example, 
claim descent from the waSegeju of the Pangani region.1 

These waHadimu, confined to an island and given an overall 
Bantu-Islamic tradition by the Shirazi, whence they now call 
themselves waShirazi, had a head called simply nifalme, 'chief', 
with the title of mwinyi. Later, after the Portuguese period, and 
change of dynasty to another Hadrami-Shirazi family, maShatiri, 
which came from Chole, an island of the Mafia group, and claimed 
alliance (and Al Ba 'Alawi descent) with the old rulers of Kilwa, 
the chief was called Mwinyi Mkuu, 'the Great Master'. z Some­
times women held supreme authority, allied in marriage with a 
king of Otondo (Utondwe on the mainland ro miles south of 
Sadani), for there appears to have been a dual state. The Mwinyi 
Mkuu was surrounded by the sanctity of a divine chief, maintained 
through the ceremony of investiture with sacred wooden horns 
and drums. He was assisted by a number of waziri or ministers 
and his name was mentioned in the Friday ldzutba. In historical 
times he resided at Unguja Kuu, at Kizimkazi in the south of the 

1 Ch. Sacleux, Diet. Swah. pp. 62r-2. 
2 This appears to have been originally a subordinate office, perhaps the old 

line in a dual system of marriage alliance, or, more likely, the head of a parallel 
line of succession. 



THE HISTORICAL BACKGROUND I7 

island, at the present site of Zanzibar town ( r 728), for a short time 
at Bweni near Dunga, and from r855 at Dunga near its centre. 

The organization on the other islands of the group was similar 
to that of Zanzibar. Extensive ruins on the small island of Tum­
batu indicate the existence from the early thirteenth century of 
an important town. Yaqut mentions it in his account of Lanjuya 
(Sw. Unguja) which he describes as 'a large island in the land of 
the Zanj in which is the seat of the king of the Zanj. Ships make 
their way to it from all quarters. Its people [rulers] have now 
transferred themselves from it to another island called TunbatU 
whose people are Muslims.'1 This town must have declined into 
insignificance before rsoo since it is not mentioned by the 
Portuguese. At a late date the waTumbatu chief (Sheha) was 
independent though acknowledging the Mwinyi 111./mu of Zanzi­
bar as overlord. He was assisted by a waziri and the waziri by 
makatas. Yaqut also has an account of al-J azirat al-K.ha<;l.ra' (Isle 
of Verdure), 'an important island belonging to the Zanj region of 
the Indian Ocean' which is thought to be Pemba. 'On it are two 
c1t1es called Mtnby and Mknblw respectively, each with 
its own independent sultan', one being an Arab. 2 When the 
Portuguese arrived they found five chieftaincies on Pemba (Pedro 
Ferreira). At a later date an overall chief called diwani was recog­
nized. These chiefs exercised little effective authority and the 
communities were organized through the mashelza of extended 
families. There are frequent references in the Portuguese chronicles 
to women chiefs of Pemba; its Mwana wa Mwana at the beginning 
of the nineteenth century married Ijasan, Mwinyi Mkuu of 
Zanzibar. 

Descendants of Arabs sometimes obtained control of matrilineal 
families through the native system of inheritance. Among the 
Hadimu and Tumbatu women could succeed to chiefly authority 
if in the direct line. The heiress of the ruling family of the Hadimu 
is said to have married an Arab from Yemen.3 Ruga, founder of 

1 Yaqut, 1\izt'jam, iv. 366. 
2 Yaqut, Mu'jam, ii, 75. Bantu place-names in Pemba can easily be read into 

the consonantal forms of these towns. 
3 }. L. Krapf, Travels, p. :z.6s. This Hadimu queen, temporarily dri,·en out of 

her town with her son (ally?), the 'king of Otondo' (Utondwe), by Cabreira in 
1653, was succeeded by her son, Yusuf, but it is not known whether his father 
was the Yemenite. lVlarriage to an Arab did not necessarily mean the formation 
of a new line, since the matrilineal line was the line of authority. There are 
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the Diwanate of Vumba, traditionally obtained control in this 
way through his mother who was sister of the ruler and married 
Ruga's father about I67o.1 vVhen this kind of transferance of 
authority takes place the dispossessed family retains special func­
tions, especially of a priestly nature related to the land. In this case 
the enturbanning (ku-piga kilemba) of the diwa11i is done by the 
head of the Ba 'Amiri family.2 The wa Vumba exercised the usual 
type of indirect suzerainty over the coastal region from Kilindini 
to Kwale and maintained utani relationships with the Segeju 
(whom they called wakilio) and Digo. The divine-kingship 
aspects are brought out in the ceremony of investiture described 
by A. C. Hollis.3 

When visited by Vasco da Gama in 1498 the coastal and island 
towns and their environs inhabited by African cultivators were 
dominated by a privileged class of Muslims living easy lives 
surrounded by slaves. Well-stocked shops were kept by Indians 
from Cutch, Gujerat and elsewhere. Their imported goods were 
exchanged for ivory, copal, tortoiseshell, and other local products. 
Cultivations included the coconut palm whose fibre was turned 
into rope, oranges and other citrus fruits, sugar cane, sorghum, 
rice and sesame. Humped cattle or zebu, blackheaded sheep of 
Persian origin, goats and chickens were reared. Zanzibar was of 
little importance since the Portuguese levied a tribute of only 
100 mithqals compared with z,ooo from Kilwa and x,soo from 
Mombasa. 

3· THE PORTUGUESE INTERLUDE AND THE 
AFTERMATH 

The equilibrium of commerce and inter-settlement relations 
was interrupted at the end of the fifteenth century by the arrival 

also evidences of a dual state. When Yusuf died his son, Bakr, succeeded to the 
southern state with its capital at Kizimkazi and his daughter, Fatima (Portu­
guese reference 1697), married to 'Abd Allah, king of Otondo, to the northern 
state. 

1 The original ruling family of Vumba called itself Bii '.A.miri= Shirazian 
which became genealogically Hadrami. The chiefs were formerly entitled 
Mwana Chambi but after the change of dynasty under Ruga the title became 
diwani. 

2 A. C. Hollis, 'Notes on the History of Vumba', :J.R.A.I. xxx (1900), 279-80. 
3 A. C. Hollis, Joe. cit. Also T. A. Dickson, 'The Regalia of the Wa-Vumba', 

Man, xxi (1921), 33-35. 
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of the Portuguese.1 In 1498 they established friendly relations 
with the ruler of Malindi who saw in them a means of help against 
the Shaikh of Mombasa. In 1505 d'Almeida took Kilwa and sacked 
and burnt Mombasa. By 1530 the whole coast was under their 
control. 

Marauding parties of a tribe known as the Zimba make their 
appearance at this period coming from south of the Zambezi. 
They wiped out the Arab and Portuguese colonies at Sena and 
Tete, then moved northwards. In 1587 they massacred the in­
habitants of Kilwa, a disaster from which the town never fully 
recovered. They arrived outside Mombasa shortly before the 
Portuguese destroyed the fleet of 'Ali Bey, and were responsible 
for the massacre of its inhabitants. Two years later when they 
were attacking Malindi, the Segeju with the help of the Portuguese 
fought and defeated them. After this they disappear from history. 

The life of the coast was gravely affected by these events. 
Portuguese control of the Indian Ocean reduced the commercial 
prosperity of the coastal towns, whilst the incursion of the Zimba 
seems to have been devastating in its slaughter and destructive­
ness. Inter-state warfare and particularly reprisals after revolts 
caused much material destruction. The northern part was also 
affected by the advance of the Galla. Their pressure on the 
Nyika, then inhabiting southern Somalia (Shungwaya), began 
about 1350. The Segeju were off Malindi in 1571 and allied with 
the Portuguese or one coastal town against another. Between 
r6ro and 1612 Mossungulos, probably waZigula, invaded Mom­
basa Island. Galla destroyed Ozi and Kilifi (between r6oo and 
r6so), and reduced Malindi to a heap of ruins. All this led to the 
impoverishment of the Shirazi culture and prepared the way for 
the overwhelming dominance of that of Hadramawt. 

1 Shortly before the arrival of the Portuguese there was some Egyptian Mamluk 
activity on the coast for in rso8 Tristiio da Cunha found the local shaikhs of 
Mombasa and Ozi acknowledging the Mamluk dynasty as suzerain. He adopted 
a policy of sustaining the rights of the shaikhs of Quittau and Malindi against 
those of Mombasa and Ozi to ensure the elimination of Egyptian commerce. 
The subsequent bid by the Ottoman Turks to gain control of the Indian Ocean 
came too late for they found the Portuguese already established and had but a 
peripheral effect upon East Africa. There was an attempt to follow up Mamluk 
activities for Monclaro records Turkish raids as far as Malindi before 1569. 
Then came the more famous incursions of the Am!r 'All Bey as far as 
Mombasa and Pemba ( 15 87-9) and the temporary expulsion of the Portuguese. 
These activities only had the effect of redirecting Portuguese attention to 
the coast and their building of Fort Jesus on Mombasa Island. 
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Mombasa was the most important state and centre of resistance 
during the Portuguese period, and, though frequently reduced, 
rose again to renewed prosperity. Mter the defeat of the Zimba 
the Portuguese decided to make it their northern strong 
point. They deposed its Shirazi shaikh (1592), installed AI;mad, 
shaikh of Malindi, as their tributary, and built a strong castle 
called Fort Jesus on the island. Under the Malindi shaikhs 
Mombasa extended its sphere, for a long period including Pemba, 
a source of supply for timber and grain. Protected by its inland 
position and Fort Jesus, it was also situated just outside the range 
of Galla incursions. Pate, the next important centre of resistance, 
also assumes a dominant position. 

Although they held only a few posts and did not rule directly 
the Portuguese dominated the coast in spite of frequent revolts 
until 1652. This year is significant in that it brought about the 
first intervention of the Arabs of 'Uman who had expelled the 
Portuguese from their own territory in 1650. The 'Umanis became 
a considerable force in the Indian Ocean. In 1653 the Imam 
assisted the rulers of Pemba, Zanzibar and Otondo in a rebellion 
against the Portuguese. In 166o Pate asked for help and an 
'Umani fleet captured Faza and beseiged Fort Jesus. The war 
lasted until Mombasa fell in 1 6g8 after a long seige and Saif ibn 
Sultan installed Na~r ibn 'Abdallah al-Mazru'i as governor. Soon 
afterwards the Arabs were able to place garrisons on Kilwa, 
Zanzibar and Pemba, and the Portuguese lost all control over the 
coast north of the Rovuma. 

The relationship of the 'Umanis with the coastal towns was 
indefinite and variable. The prolonged factional struggles which 
have been an endemic feature of 'Umani politics reduced their 
influence. Agents were appointed to look after their interests but 
they did not seek direct control. The ruling family was the 
Ya'rubi which, after the short Portuguese reoccupation of Mom­
basa (1727-g), in response to the request of a deputation from the 
chief clans of Mombasa and the Nyika, appointed Mu}:lammad ibn 
Sa'id al-Ma'amiri as liwali to administer Mombasa. 1 In 1739 a 
member of the Mazru'i clan, Mu}:lammad ibn 'Uthman, was given 
this appointment. Shortly afterwards (1741) power in 'Uman 
passed from the Ya'rubi to the Bu Sa'id clan, but the Mazru'i 
liwali retained his allegiance to the Ya'rubis and Mombasa 

~Arabic history of iVIombasa, quoted in W. F. W. Owen, Narrative, i. 418. 
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remained independent until 1837. At the same time the Mazru'is 
came into conflict with the Nabhani ruler of Pate and their 
struggle for ascendancy affected the northern region. A Mazru'i 
governor gained possession of Pemba about 1748-so. Only 
Zanzibar recognized the overlordship of 'Uman and was provided 
with a liwali as a kind of tax-farmer. A change in 'Umani policy 
became evident in the early 178os. Kilwa had become more 
important through trade with France1 and in 1784 a liwali was 
appointed over it together with Mafia. 

The Shirazi of many settlements of the Tanga, Pangani and 
Mrima coasts had been reduced or in some instances completely 
eliminated through wars, pestilence and famine. But Shirazi from 
elsewhere came to settle in the decayed or deserted towns during 
this post-Portuguese period, reviving the Vumba and other little 
town or village states. The present inhabitants of Tongoni, ten 
miles south of Tanga, where there are ruins of mosques and tombs 2 

claim Shirazi origin, not as the original inhabitants, but by im­
migration from other Shirazi places. The people of Tongoni call 
themselves Makameuma from the name of their first settler 
leader, Makami bin Naamani, an exiled qiirfi of Uma, Kilwa, who 
with his family and partisans occupied the deserted town. 3 

In historical times the various Shirazi communities of the 
Tanga coast (e.g. Mtangata and Mkwaja) lived in communities, 
each of which, formed of a number of clan lines, was under a 
jumbe whose position was not inherited in the direct line though 
retained in the same cycle of relatives. Tanga region had a group 
of fifteen jumbeships, Bagamoyo region twelve, and Pangani 
region five, known as 'the five chairs' (viti vitano) from their Arab 
thrones of ebony inlaid with ivory. The installation of a jumbe 
was a very elaborate ceremonial which involved a seven-day 
retreat by the new jumbe. Under each jumbe were maakida (sing. 
ahida), young men chosen by the community who were the heads 
of ngoma-associations and had important disciplinary functions 

1 The French trader lVlorice shows that there was a fair trade in slaves 
and ivory, brought by Africans to posts on the coast, especially Kilwa. He wrote 
in 1775, 'In l\1arch and April all the l\1oors and Arabs come to the kingdom of 
Kilwa to trade for slaves, for it is the assembly point for all the slaves who come 
from the mainland'; T.N.R. no. 44 (1956), p. 34· 

2 R. F. Burton in J.R.G.S. xxviii, 201. 
3 See E. C. Baker, 'Notes on the Shirazi of East Africa', T.N.R. no. I I (I94I), 

pp. I-IO. 

3 
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and acted as leaders of trading expeditions into the interior to 
traffic with Nyamwezi for ivory and, to a lesser extent, slaves. 
A diwani might be elected from among the jumbes if he were 
sufficiently rich to disburse considerable sums in entertainment. 
Vumba had its own diwanate from about I7oo when an immigrant 
Comorian family gained control over the existing ruling line by 
matrimonial alliance. Mter I729 the Vumba and other communi­
ties of this coast acknowledged the Mazru'i as overlord. This 
diwanate lapsed in I878 when the elected diwani was unable to 
bear the expenses of enthronization. 

A feature of this post-Portuguese period of special interest is 
the renewal of immigration from Arabia. Many Arabs recruited 
as mercenaries to fight the Portuguese, settled down in the decayed 
coastal towns. Entire Mro-Arab families came into Zanzibar 
from other settlements (for example, MaHizi from Pate and Shatiri 
from Mafia). But it was essentially the emigration of Hadrami 
Shafi'i leaders rather than of 'Umanis ('Iba<;li) which was respon­
sible for remoulding Swahili culture and imprinting it with the 
dominant stamp it bears today. The Arab racial myth, together 
with the strong Arabism of Hadrami influence, caused the Arab 
element to dominate, whereas the earlier exotic tradition had 
succumbed to both Arabism and Bantuization. 

4· THE PENETRATION OF ISLAM INTO THE 
INTERIOR 

Sayyid Sa'id ibn Sultan was the founder of the Zanzibar state. 
At his accession 'Umani overlordship was recognized only in 
Zanzibar, part of Pemba, Kilwa, and one or two small places. 
He had a long struggle to gain control of 'Uman and had to face 
the Wahhabi threat and to dislodge the piratical Qawasim of the Per­
sian Gulf. He was able to reassert 'Umani authority over Lamu 
(I 8 I 3) and Pate (I 822 ). Increasing deterioration of relations be­
tween the people of Pemba and the Mazru'i liwali led in I82I 
to two Pemban diwanis visiting Sa'id in Masqat to offer allegiance 
if he would free them from the Mazru'i. Sa'id instructed his 
liwali in Zanzibar to invade Pemba and the Mazru'i were forced 
to abandon the island. In I828 Sa'id gained temporary control 
of Mombasa and paid his first visit to Zanzibar. He gained perm­
anent control over Mombasa in 1837 and once that stronghold 
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was his transferred his court to Zanzibar (1840) and exerted more 
than nominal control over the Sahil from War Shaikh to Cape 
Delgado appointing agents in the chief places. The towns re­
mained self-governing but paid him a proportion of their customs 
dues. The Bantu and Hamitic tribes did not recognize his author­
ity. After his death in 1856 the succession was shared by two 
sons, the eldest, Thuwaini, inheriting his Masqat state and Majid 
that of Zanzibar which remained an autonomous state until the 
establishment of the British Protectorate in 18go. 

After the 'Umanis established some form of authority over 
Zanzibar the Mwinyi Mkuu was regarded as tributary and expected 
to pay tribute of half the poll-tax levied on the Hadimu. Sayyid 
Sa'id made no change in the relationship but when the l11winyi 
Mkuu, Mu]:lammad b. A]:lmad b. M. b. I:Iasan al-'Alawi, died in 
1865, his successor i\l:lmad, though recognized by the Hadimu, was 
not confirmed by Sayyid Majid. Barghash ibn Sa'id imposed more 
direct control though the dual system still continued. Each village 
had its own chief (slzelza), but above the maslzelza was placed an 
akida (Ar. 'aqid), with a liwali as district head whose concern was 
mainly with the collection of taxes. Qiirjis were introduced into 
Hadimu areas. There are now no liwalis and the title of mudir 
replaced that of akida in 1928, whilst the shehas became paid 
head men in charge of a more extended area. There has, therefore 
been a complete change in mode of government from the indi­
genous to the modern territorial system. 

This was the great period of the slave trade. Whereas the west 
coast provided the main source of supply for Christian slave 
traders the east coast was primarily an Arab preserve. The causes 
which led to Arab penetration into the interior are not clear. It 
is not known that there was any unusual demand for slaves and 
ivory. At any rate their penetration was reinforced by 'Umani 
commitment on the coast under Sayyid Sa'id and the importation 
of cheap guns and manufactures for trading. Under this ruler 
Zanzibar developed into an important port with a great slave­
market and trade in ivory, cloves and gum copal. On the coast 
new ports, Bagamoyo, Sadani, and Pangani, were points of de­
parture for the route which led to the great lakes, Victoria 
Nyanza and Tanganyika, reached about 1840. Permanent posts 
were established, the most important being Kazeh (Tabora) in 
Unyanyembe whence the route branched to the regions of Mwanza 
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and Ujiji on the two lakes. The great route forslavesranfromsouth 
of Lake Nyasa to Kilwa. The Arab-Swahilis were not primarily 
engaged in slave raiding expeditions, their primary interests were 
commercial, the collection (both through their own agents and 
native chiefs) and exportation of slaves and ivory. Though their 
superior military equipment gave them the means to retain 
mastery of the routes their situation was precarious. The Sultan's 
authority was limited to the coastal belt and even there his so­
called governors were rather to be regarded as consuls to protect 
his interests. Traders in the interior enclaves only existed on 
sufferance of local people who, even though unco-ordinated like 
the Gogo, levied lwngo (transit dues) on caravans.1 So long as the 
Arabs and Swahilis restricted their activities to trade and paid 
hongo relations with the tribes were tranquil, but if they involved 
themselves in tribal affairs trade was brought to a standstill. 
Trouble developed between the Arabs of Tabora and Mnywa 
Sera, chief of Unyanyembe (18sg-6s).2 From then Mirambo of 
Urambo (so miles north-west of Tabora and across the caravan 
route) acquired considerable power but his military 'state' broke 
up after his death in 1884. 

The Arabs did not attempt to introduce Islam among the tribes 
of the interior, though this was the period when Islam began to 
spread. The settlement of the 'Umani sultan on Zanzibar and his 
dominance of the coast where numerous Arab plantations ':ere 
created, led to more peaceful conditions among the nearer tnbes 
from '!'anga southwards, and it is during this period that. Islam 
made 1ts first inroads among the Digo, Zaramo, and the tnbes of 
the Rufi.ji Delta. 3 Local chiefs in the highland regions inland from 
the Tanga coast through which trade routes passed gained wide 
spheres of authority through co-operation with the Arabs and 
some adopted Muslim names (Saidu Chimola of Ukaguru for 
example) and presumably a nominal Islam. Muslim villages along 

, 1 R. F. Burton wrote (The Lake Regions of Central Africa, x86o, ii. 3~9), 
The Arabs no~ depe'_ld fo~ existence there [Unyamwezi] not ~pon prestige, 
but sufferance, m consideratiOn of mutual commercial advantage · 

: J. H. Speke, The Discovery of the Source of the Nile, 1863, PP· 77-78. 
... W. Beardall ,wrote ('Exploration of the Rufiji River', Proc. R. Geog. Soc. 
m. (1881), 647), Most of them [the waRufiji] wear coast dress and ornaments, 
and profess to be Mahommedans, but they have no mosques and I never saw 
one of them performing any devotions. They still follow their old custom_s. · · · 
Most of the people understand Swahili. They have a deal of intercourse With the 
coast, through Kilwa and other coastmen, who come to buy rice.' 
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the Pangani river1 came within the sphere of Kimweri, inde­
pendent chief of Usambara, 2 visited by Krapf in 1848 and 1852. 
He was a pagan but was ready to use any form of magic and allow 
some of his sons to profess Islam. Krapf wrote: 

He has always Suahili about him who write his letters for him. He 
has two sons, also, who have become Mohammedans, and have learned 
to read and write. Their father threw no obstacle in their way, when 
they resolved on abandoning heathenism .... We were visited by 
Bana Osman, a Mohammedan of Zanzibar, who fills the office of king's 
physician, chief-magician, and court jester. Several years before, he 
had been summoned by Kweri from the island Kisimani on the river 
Pangani, to compose powerful talismans against Kisuma, the chief of 
Mafe . . . [Such men] employ the opportunity thus afforded them to 
attempt the conversion of the ignorant heathen to Mohammedanism. 3 

Islam was, therefore, securing a foothold among the unco­
ordinated peoples nearer the coast who had some form of relation­
ship with traders, but it was not until this century that it really 
began to penetrate Usambara. What conversions took place were 
incidental to the operation of the slave trade. When their bonds 
with tribal life were severed slaves had no spiritual alternative than 
Islam. Individuals from tribes which associated with traders as 
porters or agents like Nyamwezi and Yao also adopted such out­
ward characteristics as identified them with Muslims. 

An exception to the general indifference of Swahili traders to 
Islamic propaganda is found in the activity of those in Uganda. 
Here the Arabs were confronted with the highly developed state 
of Buganda which they approached from the south-west around the 
shores of Lake Victoria. The first Arab is said to have arrived in 
Buganda in I 844, 4 but there was no permanent Arab settlement. 
In 1862 Speke found the most northerly permanent settlement at 
Kafuro in Karagwe (abandoned 1885)· Traders had obtained some 
influence at the court of Mutesa, for, with the aid of the arms they 

1 J. L. Krapf, Travels, r86o, p. 373· 
2 This was the only organized pagan state anywhere near the coast and had 

been founded about 1750 by an immigrant called Mbega invited by the Sham­
bala to arbitrate in their disputes. For the organization of this state see E. V. 
Winans, Shambala, 1962. 

3 J. L. Krapf, op. cit. pp. 279, 390-r. Richard Burton also says that some of 
Kimweri's sons had Islamized (J.R.G.S. xxviii (r8s8), 215; Za11zibar, ii (1872), 
227-8), yet there is no evidence that Islam made any progress until the region 
came under German administration. 

4 J. M. Gray, 'Ahmed bin Ibrahim', Uga11da Journal, xi (1947), 8o--97. 
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imported he had increased his absolute power and ascendancy 
over neighbouring peoples. By 1875 they had obtained some con­
verts but Islamic ritual laws regarding food and circumcision 
caused a setback and Islam was proscribed. When an Egyptian 
expeditionary force arrived in I 876 Islamic propaganda became 
still more suspect. The first C.M.S. missionaries arrived in 1877 
and Roman Catholics in 1879. The result was a conflict of two 
non-Mrican cultures. Fortunes fluctuated and the issue for long 
remained in the balance. The succession of Mwanga in 1884 led 
to the first martyrdoms of Christians and his support of the Muslim 
party. He was deposed by an alliance of Christians and Muslims 
(1888), but under Kiwewa who succeeded the Muslim party 
gained the ascendancy. When Kiwewa refused to accept their 
customs the Muslims proclaimed Kalema who adopted Islam and 
tried to impose it. Mwanga was recalled by the Protestants and 
fortunes fluctuated before the Muslim party was defeated. Another 
type of Islamic influence now came in from the Sudan through the 
introduction of Sudanese troops who in alliance with Baganda 
Muslims were to affect the fortunes of Islam in Uganda. Mutesa 
had checked Gordon's scheme for building military posts across 
Uganda and the Mahdist rising put an end to Egyptian penetra­
tion, but Lugard, after signing a temporary treaty with M wanga 
(18go), enlisted the Sudanese troops of Salim Bey, leader of a 
considerable remnant of Emin Pasha's forces, for service in 
Uganda. They formed for a time the backbone of the Protectorate's 
military and civil forces. The treaty which Lugard negotiated in 
1892 allotted chieftaincies to the three religious parties which in­
cluded three to the Muslims under Mbogo, an uncle of M wanga. 
The following year there was a Muslim rising supported by 
Sudanese and in 1897-8 a mutiny of the Sudanese. 

The second half of the nineteenth century was also the period 
of European penetration. The explorers were followed by the 
treaty-makers and administrators, and by the end of the century 
European governments were in control of all these territories. 
The beginnings of German control over Tanganyika came about 
through the activities of Carl Peters in 1884 as agent for a German 
colonization society. In 1888-9 a rising in Bagamoyo under an 
Arab, Bashir ibn S::ilim, led to the intervention of the German 
government which took control of the region. A ten-mile belt 
along the coast was recognized as belonging to Zanzibar, but in 
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1888 Germany acquired the right to collect dues on this stretch 
and in 1890 took over the belt. For some time the Germans con­
tinued to be engaged in quelling risings. From 1891-4 there was a 
war with the Hehe of the plateau region around Iringa, and a 
serious rebellion in 1905, known as the Maji-Maji rising, extended 
over southern Tanganyika from Lake Nyasa to the ocean. 1 

Though primarily a pagan movement its Ngindo instigators 
embraced Islam and used Islamic magical elements. Subse­
quently Islam was embraced by all the Ngindo. 

The establishment of European rule and the suppression of the 
slave trade led to an unprecedented expansion of Islam. Peaceful 
conditions and the opening up of the interior gave the trader 
access to areas which had formerly been closed. Both British and 
German administrations employed Muslims as officials, agents, 
policemen, soldiers, and schoolmasters. Swahili schoolteachers 
were reported to be engaging in Islamic propaganda among the 
Bondei and Digo. 2 Such activities grew in the interior after the 
suppression of the 1905 insurrection. 3 Islam in the main followed 
the railroads and trade routes, spreading across Tanganyika to 
the Lake, northward from Usambara to Kilimanjaro district 
and southwards to Lake Nyasa. 4 Klamroth shows5 that in 1891 
West Usambara was still closed to Islam. Chiefs and people were 
hostile to those they knew as slave-traders and Christian missions 
were only allowed in on condition that they had nothing to do with 
the Arabs. But when an ordered European administration was 
established the officials in direct contact with the people were 
mainly Muslims.6 The impression they made of self-confidence 

1 See R. M. Bell, 'The Maji-Maji Rebellion in the Liwale District', T.N.R. 
no. 28 (January, 1950), 38-57; A. R. vV. Crosse-Upcott, 'The Origins of the 
Majimaji Revolt,' Man, lx (1960), 71-73. 

2 0. Baumann, Usambara zmd seine Nachbargebiete, Berlin 1891, pp. 141, 153. 
3 C. H. Becker, 'Islam in Deutsche-Ostafrika,' Der Islam, i. (1910), 10. 
4 Id. D.I. i. 13 ff.; M. Klamroth, Der Islam in Deutsclz-ostafrika, 1912, pp. 

14-28. 6 M. Klamroth, op. cit. pp. 23-24. 
6 ' In north-western parts of Usambara, Islam made its entrance ·with the 

first government Karana (coloured official). This Karana .•• immediately 
began his propaganda, and built his first mosque at Mlala. For defalcation he 
was sent away and the mosque closed, but Islam remained. A trader named 
Isanika, who came from Digo, followed him in his attempts to spread the religion 
of the Koran. Native boys, who helped the trader in his work, were circumcised 
and formed into a Koran school, and now l\1ohammedanism has spread farther 
and farther, especially from the Government headquarters at Wilhelmstal. 
Nearly all the lower Government officials are Mohammedans, and the native 
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and relationship with the new rulers lent distinction to their 
civilization, and many chiefs became Muslims simply by contagion 
in this way. A few individuals actively propagated Islam. A teacher 
visited the Kilimanjaro region regularly and was welcomed with 
feasts of rice. 1 

The rapid spread of Islam increased considerably during 
and especially after the 1914-18 war, but slowed down from 
1930, since when its advance by individual conversions has 
been almost imperceptible except in a few areas. It has been 
spreading among the Hehe during the past thirty years. It has 
been gaining greater influence in the Morogoro area and in the 
hill country inland of Tanga. The situation in south-eastern 
Tanganyika, especially Masasi district, has been complicated 
by the influx of Muslim Wa-Meto (all Makua) from Portuguese 
East Mrica. Except in the western part of the district there were 
very few Muslims in 1930, but by 1945 at least 50 per cent. of the 
non-Christians would call themselves Muslims. 

Until the end of the nineteenth century Portuguese influence 
had been limited to a few points on the coast like Ibo. Coastal 
territory in the north was Muslim and the more important chiefs 
like Haji Miisa of Changane and Sa'id 'Ali near Ibo were opposed 
to the extension of Portuguese occupation. Inland some Makua 
and Makonde chiefs called themselves Muslims but they and 
their people were pagans. Even the Yao across the Lujenda were 
pagan, with the qualification that some chiefs favoured Islam. In 
the latter half of the nineteenth century as the Y ao spread from 
the Lujenda across to the southern end of Lake Nyasa, dis­
possessing or absorbing the Nyasa, Islam also began to spread 
rapidly among them. Sir Alfred Sharpe, Governor of Nyasaland, 
wrote in 1910: 

Twenty years ago, when I first knew Nyassaland, Mohammedanism 
was almost non-existent except at one or two spots where it had been 

chiefs are told that he who wants to succeed in his dealings with them had 
better become a Mohammedan too. The most influential sub-chiefs in West 
Usambara are today Mohammedans. The village chiefs were called makafira 
(infidels) until they grew sick of it, and as a result of this social pressure turned 
Mohammedans. No mosques have as yet [about I9II] been built there, but 
during the month of Ramadan, the people pray regularly five times a day, and in 
Mlala a new Koran school carries on its work. The older people still hesitate 
to throw in their lot with the young and enthusiastic converts'; Moslem World, 
iv (1914), 280. 1 Klamroth, op. cit. p. 26. 



THE HISTORICAL BACKGROUND 29 

brought in by the Arabs. Since then it has spread greatly, particularly 
during the last eight or ten years. The Yaos are the tribe who have taken 
to Moslem teaching mostly. On the other hand, among the tribes to the 
west of Lake Nyassa, there is hardly any Mohammedanism .... The 
movement has grown of itself, there has been nothing in the shape of 
propaganda. All through Yaoland-that is to say, from Lake Nyassa 
to the East Coast-there IS in almost every village a mosque and a 
Moslem trader.1 

Through the progeny of the Swahilis who mostly returned to 
the coast Islam also spread into districts around the settlements 
and in particular among the Achewa in the Kota Kota district. 
Although Islam spread with such rapidity among the Y ao the 
further expansion of the religion in Nyasaland came to a halt in 
the 1920s as in Tanganyika in general, and has since remained 
stationary. 2 

The position in Kenya was different. The influence of Zanzibar 
and the Arabs was limited. Krapf, hospitably received by the 
Mazrii'i at Takaungu in 1843, records that 'the undercliff is, for 
the most part, in the hands of the Mohammedan Suahilis, . . . 
but the higher regions are in the occupation of heathen [Nyika] 
tribes'. 3 No trade-routes passed through the country beyond the 
Nyika because of danger from the intermediary Masai, Galla and 

1 Inverness Courier, 19 July 1910 (quoted in 111oslem World, i. 145). Although 
historically the action of Muslims in Nyasaland was considerable they did not 
attempt to propagate Islam. Slavers from the coast passed through Portu­
guese territory south of the Rovuma, and then to the southern end of Lake Nyasa. 
When Livingstone visited the region in I 864 and 1866-7 they had not yet arrived, 
but in 1875 parties of the Livingstonia lVIission found settlements at !Vlponda's 
(now Fort Johnston) on the south-eastern arm of the lake, at Kota-Kota halfway 
up the west bank, at the north end among the Konde, and on the east coast at 
Makanjira's village. The followers of the traders were largely Yao and it was 
among them that Islam made progress. The purpose of these settlements 
was to provide a market for the slaves brought to them by African chiefs and 
the expeditions, but they acquired a limited range of political power. The 
jumbe of Kota-Kota, a Swahili of Nyamwezi-Yao descent, was regarded as the 
representative of the Sultan of Zanzibar though quite independent. In r889 the 
jumbe placed his region under British protection. The advent of the British 
Government brought peace and freedom of movement. New openings for work 
brought Muslim Yao from both sides of the lake to the regions of Zomba and 
Blantyre where there is today a considerable l\1uslim population (See A. 
Hetherwick, 'Islam and Christianity in Nyasaland', JYioslem TVorld, xvii (1927), 
184-6.) 

2 Handbook to Nyasaland, 1932, p. 87. Inquiries indicate that this is still the 
position. 

3 J. L. Krapf, op. cit. pp. II7-I8. 
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Somali.1 The Galla had been a considerable force in the north but 
their migration trend carried most into Ethiopia. Mter that raids 
by Masai and Somalis reduced their impact and finally the latter 
broke their power in the south. Sultan Sa'id claimed the Banadir 
coast as far as War Shaikh and in 1843 appointed a liwali to Maq­
dishii. Mter the famous Somali 'lovefeast' of 1848 when many 
Galla chiefs were slaughtered Somalis near the coast are said to 
have concluded an agreement with the Sultan in which the coast 
of Jubaland was recognized as coming under his protection and 
an Arab garrison was sent to Kisimayu. Galla power on the coast 
was completely destroyed in 1872. In 1888 the British East Africa 
Company assumed the administration of the Province. In 1909 
large groups of Somali arrived at the river Tana and subsequently 
reduced the region to a state of terror. In 1912 the administration 
decided to debar them from the river. 

1 As late as r867 Nyika were acting as middlemen for the trade between 
Kamba and the coast (R. Burton, Zanzibar, 1872, ii. 67). Thomson says that 
no caravans went into the interior of Kenya in the r 88o's owing to the danger of 
Masai raids (Thomson, Through lVIasailand, 2nd edn., p. 127; cf. also Krapf, 
op. cit. pp. 155, r8o). Krapf also shows that the Kikuyu were hostile to the 
Arab-Swahilis and that the Kamba considered themselves as having a monopoly 
of internal trade and refused to allow Swahili to trade inland (J. L. Krapf, op. 
cit. p. 552). 

Islam among the Hehe : A correction. Miss Alison Redmayne, 
who has lived and worked among the Hehe for two years, has 
written to correct what I have said in an earlier pamphlet about 
the strength of Islam among these people (see pp. 28, 47-48): 
' I think that the impression that Islam is strong in Uhehe is 
partly due to the fact that there have been two well known Muslim 
chiefs and that many Hehe men dress in a sort of toga and turban 
which many people think makes them look Muslim. I have the 
impression that Islam has never been strong among the Hehe in 
Uhehe and, except possibly in Iringa town, it is on the decline, 
partly because education at all levels in the district is mission 
dominated.' 
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Features of East African Islam 

1. CONTEMPORARY MUSLIM COMMUNITIES 

WE SHALL be concerned primarily with the peoples of the 
littoral fringe and off-shore islands of Kenya and 
Tanganyika, since this is the region where Islam is 

deeply implanted. The Swahili Islamic sub-culture is the form 
in which Islam has spread inland among Bantu whose Islamic 
terminology is entirely Swahili, but who have retained their own 
cultural institutions relatively undisturbed by its outward pro­
fession. In the interior it is simply a question of its dilution, a 
difference of influence and depth, but not in nature and basic type. 
We shall, therefore, only give simple indications of the interior 
peoples among whom it has spread. 

A. Coastal Region and Islands, stretching from the J uba River in 
Somalia to Cape Delgado in Portuguese East Africa. 

I. Swahili-spealdng Groups. The problem is to define who the 
Swahili really are. The term sawii?zila was originally used by Arabs 
simply to designate 'coast-dwellers', the people of the settlements, 
but in time the term came to denote detribalized Muslims who 
speak ki-Swahili as distinguished from wa-Shenzi, 'barbarians' 
(derived fom either Zanji or wa!Lshi). The term is rarely used by the 
groups themselves, those who refer to themselves as Swahili or are 
so entered in census returns are generally wa-zalia, descendants of 
former household slaves, or assimilated individuals from mainland 
tribes. They use their 'tribal' names such as Arab or Shirazi under 
which they are classified below, and even more frequently their 
clan names, such as mKilindini. Other localized terms are fre­
quently applied to the Swahili of the coastal stretches, e.g. wa­
Mrima, the clans of the littoral between Vanga and the mouth of 
the Rufiji. We shall employ Swahili as a cultural term for those 
embedded in the civilization of the coast. The following are some 
of the groups it embraces: 
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(a) Shirazi. These derive their name from the former ruling class 
of the islands and coastal settlements with whom their Bantu 
cultivators identified themselves. They are the people of the 
majority of the settlement states of semi-legendary coastal history. 
Asiatic cultural elements shown in the considerable remains of 
their towns have practically vanished, leaving little behind in their 
culture. Their Islamized Bantu heritage, increasingly overlaid 
with Arab influence, became the Swahili culture, the name 
Shirazi becoming a mark of distinctness from the soi-disant Arab 
Swahili. This culture, formed originally on the Somali and Lamu 
coast and subsequently carried far to the south and on to the 
islands of Zanzibar, Pemba, and Mafia, has been diversified, 
probably in some parts from an early stage, by the imposition of 
Arab political and religious aristocracies. 

The Shirazi coastal groups suffered severely from unsettled 
conditions and today consist of remnant families scattered along 
the coast and adjoining islands, generally minorities among the 
Swahili of the towns and villages.1 Some now claim an early 
emigre Arab descent. In Zanzibar and Pemba where conditions 
were more stable the Shirazi tradition has been adopted by the 
whole pre-nineteenth-century Mrican population. The waHadimu 
(41,200), waTumbatu (46,1oo), and waPemba (59,8oo) migrated 
from the mainland both before and after the Shirazi culture had 
been formed. They are essentially Bantu in physical character­
istics and custom, though influenced by Islamic and other foreign 
influences. The waHadimu occupy the villages of the east coast, 
parts of the central regions, and the extreme north and south of 
Zanzibar Island. The waTumbatu live on the nearby island of 
Tumbatu, in southern Pemba, and on Zanzibar Island in the 
region north of the Mkokotoni-Kinyasini road. The waPemba are 
the Bantu inhabitants of Pemba island. The Swahili dialects of the 
three groups differ considerably and varying accounts were given 
about the extent to which the kiUnguja of Zanzibar is influencing 
them in the direction of unification. On Zanzibar they formerly 
covered a wider area and had their own tribal political organiza­
tion, but the nineteenth century brought the ascendancy of the 

1 At the Tanganyika census of 1948, 14,050 called themselves Shirazi. They 
are found chiefly in the Tanga and Mafia districts; these include the inhabitants 
of the two Kwale islands (one north of Tanga, the other near Kisiju), and groups 
like the Mtangata and Mkwaja on the coast. 
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'Umani Arabs whose appropriation of land for slave-worked 
plantations reduced their domain. They adopted the term wa­
Shirazi to distinguish themselves from more recently arrived 
mainland drafts. In recent years, in consequence of the political 
awakening the natives of all these islands have emphasized the term 
as that of the original owners of the land. 

Under changing conditions, dispersal of families through wars 
and Galla aggression, Arab domination, and British favouritism, 
many northern Shirazi came to claim an Arab descent to streng­
then their status in a class society. The various lines, however, 
retained the name of the settlement from which they came as 
their denominative. In this process of genealogical arabization 
the Arabic fii'ifa, 'section', became an alternative or substitution 
for mji, 'town', by which the clans were formerly known. On the 
Kenya coast the desire to be classified as Arabs, due to British 
favouritism, was much stronger than in Tanganyika where fami­
lies on the Mrima coast (who in Kenya would claim to be Arab) 
have chosen to be classified with Africans. The twelve clans of 
Mombasa region (watu waMvita) may be mentioned since there 
is more material on them than on others. 1 They are grouped into 
two clusters of three and nine. The three comprise the Changamwe, 
a village on the mainland opposite Mombasa (Banii Umayya); 
the Kilindini, after the harbour of this name at western end of 
the island (Banii Kinda); and the Tangana, on Mombasa island, 
a mixture of Shirazi and Mola (Banu Sheba). 

These three are said to have lived originally at Mbaraki, facing 
the Kilindini channel, whilst the original immigrant clans of the 
following nine lived at Mji Wakale on the opposite side of the 
island facing Freretown. 

Mvita, Mombasa (Al Manbasi). _ 
Kilifi, the town north of Mombasa. They claim Shirazi origin (Al Klifi). 
Pate, the pre-Nabhan families of the islan<!_north of Lamu (Al Batawi). 
Paza or Faza, also on the island of Pate (Al Mafazi). 
Shaka, a Shirazi settlement near the mouth of R. Tana (Al Buhri). 
Mtwapa, on the creek between Mombasa ani Takaungu (Al Mutwafi). 
Jomvu or Junda, on the Port Tudor creek (Al Jawfi). 

1 The lists are fairly consistent, see A. C. Hollis in J.R.A.I., 1900, p. 279, 
n. 7, and H. E. Lambert, Chi Jomvu a11d Kingare, 1958. The Arabic forms are 
given in brackets. 
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Gunya or Bajun, a clan whose origins are in the coastal people living 
north of Lamu archipelago (Al Bajun). 

Katwa, of Somali origin (Nufaili). 

(b) Afro-Arabs form a class group based on alleged patrilineal 
descent from an Arab ancestor.1 They divide into two periods of 
migration. The first group consist of those who claim their Arab 
ancestor settled before the 'Umani dynasty intervened on 
the coast after the Portuguese decline. It includes those Shirazi 
who have opted to be classified as Arab, many being of Hamitic 
as well as Bantu descent. All these are regarded as very dubiously 
Arab by those of more recent descent. 2 They are 'people ·whose 
appearance shows that they are the sons of their mothers'. They 
include descendants of Arab immigrants who throughout the 
centuries became part of the Shirazi civilization; among the better 
known are the Nabhani rulers of Pate, and the Ma'awi, the oldest 
clan on Lamu. Obviously all these, since they did not bring 
women with them, are physically indistinguishable from Bantu. 

The second category consists of a number of lines claiming 
descent from immigrants who came during the 'Umani period 
from the middle of the eighteenth century. The most famous clans 
are the Mazru'i (Mazara' : Hinawi clan) and Al Bu Sa'id, both 
famous in coastal history. Many are 'lba<;l.is who number 6,ooo 
or 3 per cent. of the population of Zanzibar where 'lba<;l.iyya is the 
regal cult. These 'lba<;l.i mulattos are disliked by more recently 
arrived 'Umani Arabs who are known as Manga. 3 In Zanzibar there 
are a few pre-'Umani groups such as Shatiri and Mafazi who 
derive from Pate and other coastal places. 

Owing to their Islamic influence another group of families 
needs separate recognition. These are the shurafa! or ashraf (Sw. 
wa-sharifu), descendants of the Prophet. As in Hadramawt no 
distinction is made between descendants of I:Iasan and I:Iusain. 
These families have played a considerable role in Swahili Islam. 
They include AI I:Iusain, AI J adid, Ba 'Alawi, Ba Faqih, Ba Sukut, 
Al Jamal al-Lail, Mahdali, Saqqaf, and Shatiri. In addition, 
there are families of mashii'ihh who derive their eminence more 
from learning and saintship than descent. The emigration of the 

1 Arabs whose mother tongue is Arabic are included in a separate category 
as immigrant -..vaShihiri and waManga, see p. 52. 

2 cf. W. H. Whiteley, 'Kimvita', J. East Afr. Szvahili Cttee, June 1955, p. I I. 
3 See R. F. Burton, Lake Regions, i. 30-3 I. 
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ancestors of many of these families dates from the middle of 
the sixteenth century or even earlier. Such holy families have 
maintained links with their kin in the Hadramawt and many 
members go to the celebrated ribiit in Tarim to study the Islamic 
sciences. 

These distinctions divide the Arabs into many social groups; 
some closed in one aspect since, though the menmaymarryanyone, 
the women are normally married only within the group. Naturally 
Arab influence is stronger in their social life than in that of other 
Swahili. 

(c) Assimilated. Apart from Shirazi and Arabs the Swahili culture 
embraces various kinds of assimilated Bantu who have lost tribal 
affiliations and do not claim Arab descent.1 They fall into three 
categories: 

(i) People of slave descent, still often referred to as wa-zalia, 
'household slaves', or masildni ( wa Jlfungu ), 'liberated slaves'. 
(ii) Swahilized Mricans from coastal tribes. These still call them­
selves by their tribal names and sometimes retain tenuous tribal 
filiations. On the Kenya coast the more recently assimilated are 
called mahaji, 'converts'. The Ngombeni, Kidutani, and waKilio 
of Pate are Nyika assimilated long ago. Many Swahili of Tanga, 
including the waJ omba living north of the town, are Digo; those 
of Lindi similarly are Makua or Yao, all are now detribalized but 
claim their tribal origin. 
(iii) Inland Africans settled permanently on the coast. Over 
seventy different tribes are represented in Zanzibar, the most 
numerous being Nyamwezi, Nyasa, Yao, and Makonde. Many 
of these, though not fully assimilated, belong to the Swahili 
culture rather than to that of their parent tribe. 2 

In the studies that follow the word Swahili, with (when necessary) 
specification of the group to which they belong, will be applied to 
all those who belong to the coastal civilization. They are not a 

1 Of the II 8, 700 African population of Zanzibar Island in I948, 8 I, IOO were 
classified as indigenous Shirazi and 37,6oo 'mainlanders' of whom nearly half 
lived in rural areas. In addition, q.,ooo were classified as Arab and z,Soo as 
Comorian. On Pcmba Island there were 67,400 Shirazi, I3,8oo 'mainlanders', 
and 30,6oo Arab. 

2 The people of Mafia Island lying off the Rufiji Delta number I z,ooo; of these 
I I ,400 are Africans of all sorts of origins, now amorphous Swahili, and 400 
Arabs. 
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people but a stratified society, a cultural group, following an 
Islamic way of life. The coastal towns are very mixed, with ele­
ments from all these groups; the inhabitants of Pate, to choose a 
place relatively unmodified by modern life, consist of waPate 
(Shirazi), Nabhani (Shirazi-Arab), 'Arab' groups (e.g. 'Abd as­
Salam), waKilio (Nyika), and waPokomo (Nyika), apart from 
unclassified assimilated people of slave or immigrant origin. 

(d) Finally, there are to be included peoples who have become 
Swahili in speech and culture but remain distinctive. 

The Bajun (called waGunya, waTikuu, by Swahili) live on the 
coast and off-lying islands of southern Somalia (3,500 ), northern 
Kenya (9,354 in Lamu district), and scattered in Tanganyika 
(950). They live almost entirely off fishing and sailing. They now 
claim Arab descent, hence the Kenya Government accorded them 
recognition as Arabs, but in the same way as with the Somali, 
Arab descent equals Muslim. They speak a Swahili dialect 
(kiTikuu). They are basically Bantu but mixed with Hamites 
and Arabs. Culturally they are Muslim-Bantu like the Swahili, not 
Muslim-Hamitic like the Somali. 

The Segeju (n,575 in Tanganyika and about 1,8oo in Kenya) 
occupy the coast from Vanga just north of the Kenya border to 
Mwambani some seven miles south of Tanga. They originally 
lived much further north and in close contact with the Galla. 
They are mentioned in Portuguese records and are supposed to 
be one of the tribes dispersed from Shungwaya. They settled in 
their present region in the early seventeenth century. During the 
nineteenth century, through contact with Shirazi in settlements 
like Vumba, they became Swahili-speaking and Muslim. Islam 
has had a deeper effect upon them than upon the Digo living 
behind them in the hinterland. 

The Rufiji river was a highway of Arab traffic as is shown by 
the many shady avenues of mango trees and the inhabitants of the 
district,! who live mainly along the river and its delta and are 
immigrants of relatively recent date from many coastal tribes, 
have been strongly Swahilized and are all Muslims. 

1 Canon R. G. P. Lamburn informs me that there is no such tribe as the wa­
Rufiji, pace The Tanganyika Handbook, 1958, p. 171. WaRufiji means only the 
people (of whatever tribe) who live near the Rufiji. There is no such language as 
kiRufiji. The people are mostly waMatumbi with a scattering of waNgindo and an 
occasional Yao. Their language is kiMatumbi. 
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The inhabitants of the Cornaro archipelago (Masiwa) should 
be included since they figure in the east Mrican coastal scene. The 
Comoros, which as 'the Islands of the Moon' (Jazii'ir al- qamar) 
are mentioned by Arab geographers, consist of four islands­
Ngazija or al-Qumr al-Kubra (Grande-Comore), Anzwani 
(Johanna), Moali (Mohilla), and Maotwe (Mayotte).l They are 
rocky and volcanic, with little water, consequently many Como­
rians emigrate to Zanzibar and the coast where they work as traders 
and servants. Their language (in particular Shi-Ngazija) has di­
verged considerably from coastal Swahili of which Comorians were 
emphatic that it is not a dialect. Their basic culture is Bantu but 
they are deeply devoted to Islam, having groups dedicated to the 
study of the shari' a, many are scattered about as Qur'an-teachers, 
and they have served to strengthen the Islam of the coast. 

2. Tribes who live just inland as neighbours of the Swahili have 
been Islamized in varying degrees. These are, south of the Somali 
and Galla, the Pokomo, Nyika, Bondei, Zigula, Zaramo, Nden­
gereko, N doe, M wera, Matumbi, and Makonde. 

Pokomo are a riverain tribe of fishermen and cultivators occupying 
the Tana river valley in the north-east of Kenya, numbering about 
2o,ooo. They are a branch of the Nyika 2 but their environment 
has so changed them that they may be mentioned separately. Their 
branch of the Nyika were subjected by Galla, from whom they 
adopted an age-set organization, then by Arab-Swahili of the 
settlements on the lower Tana, and, when the Galla migrations 
were stemmed, they settled along the river in villages, a practice 
which is contrary to the general Nyika pattern. 

In spite of political domination and centuries of association 
with Muslims 3 Islam spread among them only during the last 
century. Christian missions began in the 188os and were first 
directed towards the Galla, then wholly pagan, and as these proved 

1 Population of the Comoros in 1937: Ngazija 65,u8, Anzwani 37,504, 
Moali 5,965, Maotwe 15,8oo, total 124,387. 

2 At least the Malachini of the lower Pokomo; the northern Wantu wa Dzuu 
are mixed with Galla. 

3 They were embraced in the 'sultanate' of Ozi (Ba Urii or Anazii ('Unaiza) 
clan). The first settlement was situated at the mouth of the Ozi river which, 
since the construction of the Belzone Canal, now forms the tidal part of the 
Tnna River. Among its remains are the ruined towns of WaUngwana wa lVIashaa 
Shaka and Mwana. In the second half of the nineteenth century the Pokomo 
were subject to the chief of Witu. 

4 
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impermeable their work was extended to the Pokomo. They are 
now some 6o per cent. Muslim, 37 per cent. Christian, and 3 per 
cent. pagan. Some villages are entirely Christian or Muslim for 
conversions to Islam or Christianity often followed the West 
Mrican pattern of the whole village community changing as a 
unit, social solidarity being more important than outward reli­
gious expression, but most villages are mixed. Those nearest the 
coast between Chara and Kau on the Ozi are Muslim and are 
generally known as nzahaji and not true Pokomo, then comes a 
Christian stretch (Malachini) from Golbanti to Garsen, after 
which the upper Pokomo (Wantu wa dzuu) as far as Gazole 
(former Hola) are Muslim with a few Christian or Pagan groups. 
The former ruling caste remain pagan, exercising power through 
the Kijo society and feared as powerful medicine-men. The 
Goshi, a small despised caste group of Bantu who have Islamized 
are also found in the Tana river region. 

The Nyika Group or Miji Kenda. The word Nyika is used by 
Swahili for the North Eastern Bantu tribes who occupy the nyika 
or bush steppe behind the coastal belt of Kenya. They themselves 
regard the word as derogatory with the sense of 'primitives', and 
as a generalized term prefer Miji Kenda, people of the 'Nine 
Towns'. This refers to the kayas or stockaded villages which were 
the headquarters and places of refuge of the various sub-tribes 
during the days when they had to defend themselves against 
Portuguese, Arabs, Galla, and Masai. They form a group of nine 
tribes: four large, the Giryama, Rabai, Duruma, a~d Digo, and 
five small, Kauma, Chonyi, Jibana, Kambe, and R1be (or Rihe). 
The Nyika dialects show a striking similarity with ki-Swahili in 
structure as well as vocabulary. 

All members of the group claim to have migrated from a place 
called Shungwaya, the former name for the plains lying on the 
left bank of the Tana river.l Their migrations took place under 
Galla pressure during the period between 1300 and 16oo when 
Galla migrations into Ethiopia relieved the pressur~. The Duruma 
(46,ooo) claim to have arrived in the Mombasa regwn before 1590 
and to have mixed with the Makua brought from the south by 
the Portuguese. The Segeju already ~entioned2 claim descent from 

1 So~~lized members of the same group are found along the rivers Juba and 
Shabelh m the Somali Republic. 2 See p. 36 
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the Somali and are also said to have been akin to the Galla. They 
mixed with the aborigines, three groups of Wasi comprising 
waMaraka, walVIaumba, and waTwa. 

The Jibana became Muslim about the middle of the nineteenth 
century and mixed with Swahili as soon as they settled in the 
coastal plains. The majority of the Digo who settled on the coast 
between Mombasa and Tanga displacing the Bondei, also became 
Muslim in the last century. Of the others Islam has affected some 
families and individuals who tend to become detribalized and 
assimilated to the Swahili. The Giryama ( 1 sz,ooo in Kilifi 
District) are about 8o per cent. pagan, ro per cent. Muslim and 
ro per cent. Christian. The Digo (35,134 in Tanganyika and c. 
4o,ooo in Kenya) formerly occupied the coast but those who 
remained in the coastal plain became Swahilized with consequent 
change in their social institutions, whilst those of the interior 
retained their tribal distinctiveness and Islam has as yet had little 
effect upon their social institutions, even though its religious 
elements have been adopted parallel to their own religious practices. 

The waNyika tribes, although for long in touch with Muslims, 
resisted Islamization. Individuals were converted but thereby 
assimilated. The Segeju have become wholly Muslim, Swahili­
speaking, and their custom was also modified, whereas the Digo 
living just behind them, profess Islam but practise it only as a 
newly acquired addition to their own religion and continue to 
settle their affairs by Digo custom, in direct opposition to Islamic 
law. 

3· Zaramo (r83,26o), with the kindred Ndengereko, Khutu, Kami, 
and Luguru. The Zaramo are a mixture of people given unity by 
region and social structure. The original inhabitants of the coast 
of the present Dar-es-Salaam District were waMwabau and 
waMbwere (of whom a Swahilized remnant lives on Mafia Island 
and the opposite coastal strip). Shirazi and Hatimi settled on 
the coast, intermarried and increased, taking the name of wa­
Shomvi. The necessity for defence led to the formation of pongono, 
palisaded or bush encircled 'villages'. These generally housed 
one family, but groups of such, embracing many clans, emerged 
which acknowledged the authority of a chief (mdewa, pl. wadewa). 
No wider political or military organization emerged and the 
Zaramo are a collection of some two or three hundred clans 
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scattered among r8o such village groupings. In the last century 
when Arab activity extended along the coast the pougono system 
disintegrated as the Zaramo came to rely on Arab support. The 
relationship of the Arabs with the Zaramo and similar people 
near the coast was on a mutual respect basis. The Arabs interfered 
little in their internal affairs and the Zaramo wadewa continued 
to exercise local authority. The Arabs established liwalis among 
them at Kisiju and Dar-es-Salaam, but they were simply repre­
sentatives of the Sultan of Zanzibar. Few Afro-Arabs settled in 
the districts1 yet it is during this period that Islam spread and 
claimed most of the Zaramo. 

The Ndengereko who occupied the country in the south of the 
Kisarawe District between the Zaramo and the Rufiji about a 
hundred years ago, have all become Muslims. 

B. The depth of Islamic penetration from the coast varies con­
siderably. An important concentration is found in the Tanga Pro­
vince of Tanganyika. Among the tribes there organized pagan rites 
have declined considerably and there has been a great nominal 
spread of both Islam and Christianity. Adherents of the two reli­
gions are interspersed and here, as elsewhere on the mainland, 
it is difficult to estimate even approximately the proportions of 
adherents. Fanaticism does not exist, some families have Christian 
and Muslim members, and change of religion excites no commun­
ity feeling. 

The region in and around the Usambara Mountains inhabited 
by the Zigula, Ngulu, Shambala, Doe, Kwere, Ruwa, and 
Bondei,2 has a significant proportion of Muslims. 

I. The Zigula or Zigua (r34,ooo) occupy the plains between the 
Pangani river, the Unguru mountains, and the Kami tribal area, 
including the greater proportion of the Wami river valley, in the 
Korogwe district. They have been influenced by coastal Swahili 
culture and Islam has acquired a strong hold, three-quarters 
perhaps being Muslim. 

1 Today outside Dar es Salaam there are only about fifty Arab adults in 
the region. 

_"The Bondei (32,120) were forced back to the foot of the Usambam Moun­
tams \~her~ they now live by the Digo many being absorbed into the S·wahili. 
They live like the Shambala and also ca~e under the rule of the Kilindini clan. 
The majority have now become Christians. 
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2. The Ngulu (Nguru, Nguu: 66,ooo) of the Unguru Mountains 
north of Morogoro are of the same stock as the Zigula, with the 
same language and customs, but traditionally a distinct tribe. 
They are agriculturalists and stock-rearers living in widely 
scattered hamlets of from ten to twenty huts. Many are traders, 1 

their trading centres being Ngera and Songea in the north, and 
Mziha, Turiani, M vomero and Dakawa in the south. Through 
their trading activities Islam has gained over two-thirds (perhaps 
three-quarters) of the people, the rest being Christians. 

3· The Shambala or Sambaa are a large tribe (193,8oo) occupying 
the greater part of the Usambara mountains and also settling 
in the Pangani valley and in the lowland to the east in the Lushoto 
and Korogwe divisions of Korogwe district. In the plains they 
are mixed with Zigula and others. 'The majority of Shambala are 
now Muslims',2 but Christianity also seems to be fairly strong. 

4· The Pare or Asu (126,ooo) occupying the mountains north-west 
of Usambara were formed from three migratory waves from Kenya. 
A chieftainship system was formed among northern elements in 
the last century (Zigua dynasty at Same, a Mjema dynasty at 
Usangi, and a Gweno dynasty at Ugweno). Under the German 
regime the southern Pare were placed under Shambala akidas, but 
in 1925 Pare chiefs were appointed. Islam began to spread during 
the German period along with Christianity and adherents of the 
two religions are mixed up together. 3 

5· Islam has made some inroads among the Chagga (318,J6o) who 
occupy the slopes of Kilimanjaro (Moshi District). An unusual 
trend for an inland people has been their adoption of Swahili as 'a 
tribal as well as an intertribal lingua franca'. 4 Although Swahili 
traders were active at Rindi's court (Old Moshi), Muslims had 

1 Krapf (Travels, 186o, pp. 373-4) mentions the people of the Nguru moun­
tain region as trading in slaves and ivory. 

2 E. V. Winans, Shambala: The Constitution of a Traditional State, 1962, 
p. So. Winans has no other reference to their being lVIuslims and this statement 
is found only in a footnote, whilst the whole book shows the strength of ancestor 
practices in the clan system. 

3 'In Pare two years ago the northern district was converted en masse. In the 
whole Pare Mountain area, out of a population of 58,ooo, at least 3o,ooo 
have gone over to Islam, whilst Protestant missions after twenty-five years have 
won only 4,ooo'; D. J. Richter, Tanganyika and Its Future, 1934, p. 56. 

4 G. N. Shann, 'The Early Development of Education among the Chagga', 
T.N.R. no. 45, December 1956. 
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not been able to establish themselves permanently at the chiefs' 
courts in 1914. Conversions to Islam began during the 1914-18 
war and increased until the 192os,1 after which they slackened. 
Christian missions are well established but Islam provides an 
element of opposition to Westernism. 

C. The region of which Morogoro is the centre contains some 
195,300 Luguru in the Uluguru Mountains, 87,000 Kaguru in 
the mountains to the north and west, and 17,000 Sagara (Sagala) 
in the plains and foothills. There has been considerable Islamic 
penetration among the Luguru of the plains whereas those of the 
hills have adopted Christianity as is shown in the following table: 2 

Area Type of country Christian Muslim Pagan 
per cent. per cent. per cent. 

Mgeta High, dry west 86 4 IO 
Matombo Low, wet east 33 62 5 
Mkuyuni Low, wet east 3 97 
Tununguo Arid plains-east 52 40 8 
Mikese Arid plains-northeast 100 
Melela Arid plains-west 19 75 6 
Mililingwa Arid plains-west I 8r 18 

The authors write, 'This distribution is largely a case of his­
toric accident; the Arabs and Swahili had had little contact with 
the hills, but considerable with the plains, before the Europeans 
began to penetrate inland. The latter in general chose the 
healthy highlands to found their mission stations. One of the 
earliest, however, was started in the plains: this is Tununguo, 
established in 1884. Here the balance between Christianity and 
Islam is today fairly even.' 3 Other tribes of the Morogoro District 
among whom there is a considerable proportion of Muslims are 
the Kami (32,ooo) and Kutu or Khutu (13,200). 

D. Islam has penetrated strongly into the Bantu members of a 
group of tribes north of the Gogo in the Kondoa-Irangi region of 
the Central Province. K.ondoa-Irangi was formerly on the original 
slave route to Tabora, which at this point was not followed by the 

1 In I9Z7 some 700 Roman Catholics were admitted into Islam by a lVIuslim 
sharif; D. J. Richter, op. cit. p. 56. 

2 R. Young and H. Fosbrooke, Land and Politics among the Luguru, 1960, p. 74. 
3 Ibid. p. 74· 



FEATURES OF EAST AFRICAN ISLAM 43 

railway, owing to the existence of its perennial springs. Arab 
traders avoided passing through Gogo country since the Gogo 
levied a heavy toll on their caravans. The tribes affected by Islam 
are the hangi ( r ro,3oo) occupying the hills in the north of Kondoa 
district, the Nyaturu (Turu or Arimi: I95,7oo) in the Singida and 
northern part of Manyoni District, and the Nyiramba (Iramba: 
rs6,soo). These tribes are said to be some three-quarters Muslim.1 

Islam has not influenced those peoples of the region who speak 
Hamitic or click languages,2 nor the large Bantu Gogo tribe.3 

E. The Western Province of Tanganyika covers a vast area but the 
population is unevenly distributed, 6o per cent. of the area being 
uninhabitable because it is infested by the tsetse fly. 

Nyanzwezi (363,260) are the second largest tribe in Tanganyika 
and probably half of them would claim to be Muslim. These 
people have been in contact with Muslims for over roo years. 
Islam spread through contacts with traders from the coast, and 
through service as porters in trading caravans, as mercenaries in 
Arab and German armies, and as labourers in coastal and inland 
plantations. Its adoption by the chiefs helped to consolidate the 
religion. 

The Nyamwezi, contrary to the Gogo to the east, had developed 
a limited form of chieftainship. This was not due to immigrant 
Tusi as with peoples to the west, for the Tusi among them have 
remained as tolerated pastoralists. The chieftain units are small 
(rso?) dividing them into some 30 independent areas. In the last 
century Mirambo, chief of Urambo (c. r865-84) in the Tabora 
region, is famous for gaining control of a vast region, but his 
state disintegrated after his death. 

Arabs founded the trading centre of Tabora and Nyamwezi 
were well known to early European travellers who employed them 
as porters. They also served with Arabs and Germans as mer­
cenary soldiers. In consequence, Islam spread along the railway 

1 Islam was said to be stronger among the eastern than the western lrangi. 
2 The Gorowa (17,700) or Fiome, who have a Hamitic strain and a l\1uslim 

ruling class, have remained pagan. 
3 Scarcely any Gop:o have become l\1uslim and the few who have done so live 

in trading centres. Three-quarters of the population of Dodoma town are 
Muslim. The largest group of townspeople are Gogo, and of these half are 1\Ius­
lim. The other l\1uslims of the town are Nyamwezi, Hehe, Zaramo, Arabs, 
Somali, and l\1anyema. 
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and from it to settlements (e.g. Tusoke and district), especially 
in the western and northern region. Its spread in their homeland 
was assisted through the temporary migration of Nyamwezi to the 
coast to work as labourers in Zanzibar and coastal slzambas. Some 
settled permanently outside their country but others returned as 
Muslims to spread elements of their profession among their 
relations. Chiefs have in general joined Islam. A descendant of the 
nineteenth-century leader, Saidi bin Fundikira (deposed 1929), 
it is said, got Nyamwezi chiefs to accept it 'so that we may eat 
together'. The Nyamwezi chiefdoms where Islam is said to be 
strongest are Unyanyembe, Uyuji, Gnulu, Usagari (these four in 
Tabora district), Uzega, and Kahama. Though for an inland tribe 
they have been exceptionally exposed to the influence of Sv,rahili 
civilization and Islam has spread widely it has not penetrated 
deeply because the teacher institution for deepening knowledge and 
practice rarely operates in the bush. They remain conservatively 
attached to their own social institutions and, allowing for excep­
tions, Islamic law has had little effect upon their laws of marriage, 
inheritance, and the like. 

The Sukuma of Lake Province, though essentially the northern 
branch of the same people, have been little influenced by Islam. 
They are the largest tribe in Tanganyika (1,093•76o), organized 
in small chiefdoms through the immigration of Hamitic Bahima 
elements. For defensive purposes they formed villages protected by 
thorn fences within which lived the whole village community with 
their stock. Security under European governments has led to their 
dispersal outside their village areas. There is a comparatively 
large Afro-Arab population of petty traders, 2,500 in the whole 
of Lake Province. Islam is strong in the towns, M wanza being one 
of the original Arab settlements, and has affected some village 
communities in their vicinity. Modern conditions of change seem 
to be aiding its spread together with Christianity, and in some 
villages Muslims and Christians are mixed, but Islam is still weak 
and its adoption does not mean the abandonment of their old 
institutions. 

North-east of Lake Tanganyika are a number of tribes who 
have been influenced by Hamitic or Nilotic Tusi immigrants 
forming ruling clans. Some of these have been influenced by 
Islam emanating from Ujiji, the most important Muslim centre in 
central East Africa. About 1840 Arabs and waMrima began to 
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visit a local market at this point on the lake.1 They made it a 
permanent settlement in 186o and it has developed into a small 
town of some 1o,ooo people. Its inhabitants, almost wholly 
Muslim, are a heterogeneous collection from over fifty different 
tribes, many of Congolese extraction, the remnants of trading and 
especially slaving expeditions. No other town in the interior is 
quite like Ujiji. It gives the visitor the impression of being a Swa­
hili town transported from the Indian Ocean to the shores of an 
inland sea. Islamic and superstitious practices, language and 
material life are Swahili. 

Ujiji Dist1·ict. The small waJiji tribe (4,65o) of Manyovu highland 
country north of Kigoma who are similar to the Ha 2 are three­
quarters Muslim, the remainder being Christian. Ujiji district is 
under a paramount chief (mwami), under whom are sub-chiefs 
(mtwale), the headmen of the suburbs of Ujiji town and Mwanga, 
and under them are the village headmen (watelw). In Ulwranga, 
south of Ujiji and administratively part of the same district, few 
of the original inhabitants are left and the population are the mainly 
Muslim representatives of many tribes from the Congo and other 
parts of Tanganyika. Uvinza has a population of about 8,ooo, 
mainly Ha immigrants, relatively few of the wa Vinza being left. 
Its history during the last century was one of intertribal war­
fare and disintegration through slave-raiding, since the main 
slave-route passed through it. Islam has made considerable pro­
gress since 1936 when the population was 90 per cent. pagan; now 
about 45 per cent. are Muslims, 45 per cent. pagans, and 10 per 
cent. Christians. 

E. South-eastern Tanganyika and Portuguese East Africa. All the 
coastal towns are representative of Swahili culture. Old towns like 
Kilwa Kivinje3 and Mikindani are in complete decline and Islam 

1 cf. R. F. Burton, The Lake Regions of Central Africa, 186o, ii. 56-57. 
2 Islam has made little progress among the Ha, a large tribe of 289,790 

(cf. ]. H. Scherer, 'The Ha of Tanganyika', Anthropos, liv (1959), 899). Roman 
Catholics have twelve missions and say there is almost a mass movement into 
Christianity. Muslims are found in only a few centres like Kasulu and they are 
immigrants. Only one chief professes Islam. Any waHa who haYe migrated 
into Uvinza and adopted Islam repudiate it after they return to their homes. 
Similarly among the waBende there are no lVIuslims except a few immigrants. 

3 There are now three Kilwas: the ruined historical K. Kisiwani on the island; 
K. Kivinje on the mainland, the administrative centre until 1949 (population 
now about 2,5oo), when K. Masoko was established (population about zoo). 
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finds its main regional centre in Lindi. The few 'Arabs' in southern 
Tanganyika (about 250) live in these coastal towns. From the 
coast Islam has spread into the hinterland. Many peoples of 
southern Tanganyika were disintegrated by the unparalleled 
forces of the nineteenth century, slave raiding and traffic, N goni 
and Hehe conquests and raids, and the German period of pacifi­
cation, and for some Islam was a factor aiding reintegration or 
tribal reformulation. 

Those Ngindo (88,4oo) who live immediately inland from Kilwa 
are Muslim, and a large number of those living behind the 
Mwera would probably so call themselves. The leaders of the 
Maji-Maji rising of 1905-7 were minor chiefs and medicine-men 
of the Ngindo and Pogoro. In this rising both native and Islamic 
pagan practices were invoked. 

Similarly with other tribes, those sections nearer the coast have 
been most influenced by Islam. They include the Mwera (138,210) 
who predominate in the districts of Lindi and N achingwea and 
are numerous in Kilwa district. The 111/ahua occupy mainly 
Portuguese territory between the Lujenda and the ocean. What 
information could be obtained about these showed that Islam has 
strongly affected some areas but there are large regions where it 
is weak judging by negative external evidence based on the non­
existence of mosques and Islamic caps. In Tanganyika the 
Makua (123,320) live in Kilosa and Tunduru districts and pre­
dominate in Masasi district. There are few Muslims among the 
older Makua population of Masasi district, but the 'Wa-Meto' 
who streamed across the Rovuma in thousands between 1945 and 
1955 are all Muslims and Makuas, except for a small minority 
of Christians. All the Makonde (333,900 in Tanganyika) who re­
treated to the plateau named after them, mainly in Tanganyika 
but also south of the Rovuma in Portuguese territory, in conse­
quence of systematic Sakalava raids, would call themselves 
Muslim (three-quarters) or Christian (one quarter). The Muslims 
are relatively uninfluenced by Islam except in the neighbourhood 
of Mikindani and the Portuguese coast. Whilst the Matumbi who 
live in accessible parts of the Rufiji Delta have become Muslim,! 
those who live in remote thorn scrub country are little touched 
by any external influences. 

The predominantly Muslim tribe is the Yao, So per cent. at 
1 See above pp. 36 n., 6z 
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least would so call themselves. 1 We shall find references to them 
useful to show the influence of Islam upon a tribe which was 
converted very rapidly. Islam has modified their material life and 
religious outlook, but, being a matrilineal people with all that that 
involves, it has not had deep effect upon their social life. They are 
Muslims, often fervently so, because they feel themselves to be 
Muslims and Islam is an important mark of differentiation from 
other tribes. 

The Yao now live in the three territories, Portuguese (c. 18o,ooo) 
Nyasaland (281,ooo), and Tanganyika (144,200), occupying the 
country between the Lujenda and Rovuma rivers and Lake Nyasa. 
They were centred in Portuguese territory, living east of the Lu­
jenda, but from the middle of the nineteenth century they migrated 
west, north-west and south-west. Three groups affected southern 
Nyasaland and in the process mingled with other peoples, many 
in that territory being Maravi who have adopted the Yao language 
and ways of life. 2 They migrated in thousands into the Tunduru 
district of Tanganyika between 1910 and 1912 and the movement 
has continued ever since. 

The Ndendeuli (31,710) of Songea district are a mixed group 
formed from peoples enserfed by the Ngoni of the Mshope 
chiefdom in the middle of the nineteenth century. The people of 
the western half of the chiefdom adopted Christianity, whilst those 
of the eastern half adopted Islam. Religion formed, therefore, 
the chief factor in their differentiation as separate tribes. 3 Of the 
three main tribes in the Songea area: Ngoni, western Ndendeuli, 
and lVIatengo, not more than 10 per cent. are l\1uslim. 

The Hehe may be included here. They are a patrilineal people 
who live in the Iringa district of the Central Highlands Province 
and number 251,620. They came into being as a political unit 

1 The lVIangoche Yao are largely Christian and the 1\'Iachinga are one-third 
Christian and two thirds iVIuslim. 

2 In Nyasaland 'Islam is strong along the lake shore and on the eastern 
border of the Protectorate, but eYen there it is chiefly around the old centres of 
the coast slaYc-trade'. Yao have moved strongly into the southern part of the 
territory and the Zomba District (embracing also the old l\1uslim centre of 
Chikala) is the largest !Vluslim district in the protectotate, the proportion being 
one fifth. Among the other tribes to the west of these lake centres Islam has 
made little or no penetration; see A. 1-Ietherwick, 'Islam and Christianity in 
Nyasaland', iVioslem TVorld, xvii (1927), rSs-6. 

3 SeeP. H. Gulliver, 'A Tribal Map of Tanganyika', T.N.R. no. 52 (1959), 
p. 62. 
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through the energies of a minor chief Muyugamba (d. I879) 
whose son, Mkwa\va (d. I898), was famous for his resistance to 
the German conquest. Islam has made considerable progress 
among the Hehe within the past twenty or thirty years. 

G. Uganda and Western Kenya 

In the I9II Census for Uganda (which then included the Nyanza 
Province of Kenya), out of a total population of 3,7oo,ooo, Christians 
numbered 430,000 (u per cent.), Muslims 78,ooo (2 per cent.), 
and Pagans 3,I92,ooo (87 per cent.). The I93 I Census for Uganda 
without Nyanza, returned a population of 3,525,ooo, of whom 
I22,o25 or 3·5 per cent. were Muslims. In I962 of the population 
of 6,5oo,ooo, 35o,ooo or 5·4 per cent. were iVIuslims. 

Buganda, of whose I,835,ooo inhabitants I,045,ooo are Ganda, 
contains 44 per cent. of the Muslims of the whole of U ganda. 1 

In I 9 I I they are said to have formed about I 5 per cent. of the 
total population yet the ssaza returns for I954 give about 14 per 
cent. The chiefs of two ssaza (and since 1955 one minister) are 
traditionally Muslim, but there are Muslims in every ssaza. 
Since the early days of religious conflict the spread of Islam among 
the Ganda has been primarily through family allegiance. There 
appear to be few one-religion villages, but varying proportions 
of Roman Catholics, Anglicans, and Muslims. Adherence is largely 
a matter of family tradition and loyalty. 

Muslims are strongly represented in the Busoga area where 
Islam spread through Baganda influence and the settlement of 
Sudanese troops; the percentage (I3 per cent.) is about the same 
as among the Baganda. In the Bukedi-Bugisu region 2 of eastern 
Uganda they comprise 4 per cent. and 5 per cent. respectively. 
North of Mbale the proportion thins out very considerably; 
among the Iteso, for example, which is the second largest tribe 
in Uganda (524,700) there are practically no Muslims, the few 
found in their districts being Asians or immigrants from other 
areas. Similarly with the other northern tribes (Lango, Acholi, 
&c.), who are of quite different origins from the southern tribes, 
there are practically no Muslims. In the north Muslims are found 

1 The I<)59 census gave 335,ooo Muslims (s.z per cent.), of these 147,ooo 
or 44 per cent. were in Buganda. 

2 In the Mbale region the people are mainly Gisu; the Bukedi region has a 
number of small tribes: Gweli, N)'ore, Dama, Teso, Samia, and Gwe. 
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in any numbers only in the West Nile district (10 per cent.) 
where the largest number of Nubian settlements are found, and 
Madi district (37 per cent.). The county with the largest proportion 
of Muslims (So per cent.) is Aringa where there are some 30 to 40 
Qur'an schools. There are said to be a fair number of Muslims 
in Terago County. Through these Nubian settlements Islam has 
spread, though only slightly, among some Lugbara and Kakwa, 
but with little effect upon their participation in their ancestral 
religion. 

In the N yanza region of western Kenya there is a small pro­
portion of Muslims. Swahili and Somali are found in the town­
ships and trading centres. The inhabitants of Mumia's town in 
north N yanza on the main route from Uganda to the coast, are 
mostly Muslim (Swahili, Somali, Nubis, and some local converts) 
and it holds the position of being regarded as the main Muslim 
centre of the region. But Muslims are very few among the native 
inhabitants, mainly Nilotic Joluo and Bantu Abaluyia. Islam is 
strongest among the native population of Wanga, through lengthy 
Swahili influence, and Maragoli. Some were converted whilst 
serving in the army or as porters. There are very few families of 
Muslims among the Hamitized Nilotes, Nandi (12o,ooo), Kipsigis 
(Kericho District), and Tugen, to the east and north-east, who all 
speak the same language and have the same customs. 

The Bukoba District west of Lake Victoria, a part of Tangan­
yika Territory, may be included here. The main tribe is the pro­
gressive Haya. Muslims form a minority community, but are said 
to be increasing slowly. 

H. Scattered. 

Sudanese or Nubi. There exist throughout the region scattered 
groups whose origin is the Eastern or Nilotic Sudan. Although 
sometimes referred to as Nubians they have no connexion with 
the true Nubians, but the term apparently comes from the word 
Nuba applied to the peoples of the Nuba Mountains in Kordofan 
Province and extended to any Sudanese. 

The census of 1959 gives 23,339 Sudanese inhabiting Uganda. 
Many are recent immigrants1 but the fact that the settled Sudanese 
groups call themselves by this term shows how they have remained 

1 After the suppression of the revolt of August 1955 many Southern Sudanese 
fled into Uganda but these have nothing in common with the earlier settlers. 
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distinct and unassimilated, their acquired army Islam being suffi­
cient to mark them off from the pagans among whom they 
settled. They are descendants of askaris from the disbanded forces 
of Emin Pasha and other detribalized southern Sudanese elements 
long associated with them. Their only common language was a 
form of army Arabic which older people still remember. Groups, 
living in settlements called mulhis, are found in the West Nile 
District, north of Arua on the borders of the Congo, at Gulu and 
Kitgum in Acholi, and pockets elsewhere. Another group of Nubi 
are descendants of aslwris recruited in Egypt from I 889 from 
many different Sudanese tribes for the campaigns of Von 'Wissman, 
who fought with the Germans throughout the first World vVar. 
All now speak only Swahili, the lingua franca of the army. The 
British also recruited Sudanese for service in East Africa. 
Descendants of these ex-soldiers are found in townships in the 
Nyanza and Central Provinces of Kenya, at Mumia's, Kakamega, 
Mbale, Meru, Nyeri, Nakuru, and Nairobi (village of Kibera with 
its own primary school); and in Tanganyika in Dar es Salaam, 1 

Boma-la-Ngombe area of Moshi District, and widely scattered 
elsewhere. 
Manyema (26,88o) consist of various Congolese peoples (Manyema 
is a district in eastern Congo), descendants of soldiers of the Arabs 
and detribalized slaves. They are found along the shores of Lake 
Tanganyika (Ujiji and Kigoma) and all along the slave-route at 
places like Tabora, whilst many freed slave and labourer elements 
have settled in coastal regions. All are Muslim and were described 
to me as forming in centres such as Kigoma 'almost the backbone 
of Islam'. 

I. Hamitic Nomads: Galla and Somali 

The people who inhabit the inhospitable desert country of 
northern Kenya enter little into this survey since they belong 
primarily to the Islam of the Eastern Horn, but we shall need to 
indicate their influence on the borderland and especially modern 
Somali nationalist feelings. Somali intertribal unity never existed. 

1 Their descendants in Dar es Salaam number about 100 men. They have 
an association which acts as the central one for Sudanese scattered elsewhere 
in_ the territory. They still retain the Sudanese dance called dalliilw, together 
With three others for spirit control: the Tumbura, Bori, and Gundu. The 
Sudane~e in Nairobi also have an association but it is weakening since the younger 
generatwn do not want to emphasize national distinctiveness. 
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Their common factors, ways of life, custom, and Islam, were not 
sufficient to mitigate the centrifugal forces in their life. Even 
Mu}:lammad ibn 'Abdallah Ijasan, the so-called Mad Mullah, 
could not combine them. Modern nationalism allied with Islam 
may achieve the unprecedented. 

Apart from the region which is now the Republic of Somalia the 
nomadic pastoralist Somali extend southwards into the Northern 
Frontier District of Kenya where they number about 12o,ooo, 
mainly Dared (Ogaden clan) and Hawiya. They are not found 
south of the river Tana at which they were halted by Government 
action in 1909. Whilst the southern Somali of the Republic are 
sedentary cultivators much mixed with Galla and Bantu, those of 
Northern Kenya who are fairly recent invaders have remained 
distinctly nomadic. In addition, small groups of settled Somalis are 
also found in commercial centres along the east coast and in the 
interior (3,152 in Tanganyika). These belong to the Is}:laq family 
and many derive from the Banadir coast or Aden. Unlike Arabs 
they do not mi."X with anyone except members of their own tribe. 
In Tanganyika all Somalis were originally classed as Mricans but 
the Is}:laqiyya claimed and secured the right to be classed as 'non­
natives' as in Kenya. 

The Galla driven southwards by Somali pressure are found 
in small nomadic groups in the Northern Province of Kenya 
(r8,ooo) and in the Tana River District (4,ooo). The Baran in the 
north with concentrations around Marsabit, Garba, Tulla, and 
Moyale, are a great tribe in Ethiopia, and the Kenya elements 
migrated over the border towards the end of the last century. 
South of the Tana river are other groups (Bararetta, Kofira, War 
Chob, and Kokuba), often referred to as Orma or Warday (vVarra 
Daya?), the Somali term for these Galla. They have mixed with 
Sanya hunters and Pokomo. Entirely pagan seventy years ago, 
both groups are largely Islamized through long association with the 
Somali. They are fringe Muslims in the sense that they remain 
pagan in outlook and customs. The cult of the Sky-god Wiiq still 
survives, though weakening through their relative isolation from 
the religious leaders (qallu) in Ethiopian Borana and the influence 
of Islam. 

Related to these are the Rendile (8,ooo) of Marsabit District. 
They are of Somali stock changed in social organization and cul­
tural characteristics through mixture with Nilo-Hamitic Samburu. 
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They speak Somali and remain pagans with a slight Islamic 
veneer. The Gabbra are also a Hamitic group speaking Baran in 
the North Frontier District, and the Sakuya (two or three thou­
sand), of obscure origin, are said to be now practically Baran. 

J. Eastern Settlers 

(a) Arabs who have retained their language and have not been 
assimilated into any other group. In East Africa these are not 
known as Arabs, the term Mwarabu being used only of the Swahili 
Arabs already treated. The main group are known as Shihiris 
from the town and coastal territory of ash-Shi}:lr in South Arabia. 
In fact, the term embraces any Arab from the south coast, Aden, 
Hadramawt, Mukalla, and Soqotra, but not 'Uman. In Zanzibar 
and Dar es Salaam Mricans call waShihiri all those small shop­
keepers who appear to be more Arab than African. R. F. Burton 
writes of his visit in 1857, 'The poorer Arabs who flock to Zanzibar 
during the season are Hazramis, and they work and live hard as the 
Hammals of Stamboul'.1 Many Hadramis were recruited into 
the various garrisons maintained by the Sultans. The number of 
immigrants increased after 1882 when the naqib of Shi}:lr and 
Mukalla fled to Zanzibar with his partisans following a dynastic 
coup d'etat. The Shihiris have nothing in common with the 
'Umanis (waManga) by whom they are despised. 2 Many carry 
out menial tasks, pushing hamali carts, water-selling, butchery, 
and the like. They man the dhows which bring dried shark, salt, 
and other low value or smelly commodities. They use tribal names 
(Tamimi, Kathiri, Yafi'i, 'Awabitha, &c.) and resent the use of the 
term mShihiri. They were not involved in the slave-trade and 
coastal settlement of the last century, hence they are rarely land­
owners. Yafi'is from the Western Protectorate hold most of the 
jobs of port askaris in Mombasa. Immigration has increased during 
recent years.3 

The Arabs embraced by the term Manga (waArabu Manga) 
1 R. F. Burton, Zanzibar, i. 378 
2 R. B. Serjeant writes, 'The Shihiri Hadramis are of two types-tribal and 

non-tribal. The tribal probably take jobs like those of aslwris, the non-tribal 
the 'other jobs, but it may be that some of the tribal group, especially those 
of the settled Hadrami tribes, do lose status by engaging in trade, etc., for 
which they would no doubt be despised by the 'Umanis.' 

3 Material on Hadramis in East Africa is given in W. H. Ingrams, A Report 
on the Social, Economic and Political Conditions of the Hadhramaut, 1936, pp. 
I SI ff. 
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are 'Umani Arabs not born in East Mrica. In addition, there are 
Arabs from other places, generally Shafi'i, but including Shi'ites 
from the Yemen and Bahrain. 

(b) Pak-Indian 1\!Juslims. Indians, both Muslim and Hindu, have 
long been present in the East African coastal scene. Sayyid Sa'id 
encouraged their economic activities and settlement and they 
have become an important element in the life of all these countries. 
Muslims classify themselves according to sect and their Islamic 
characteristics are discussed elsewhere1: (i) Ithna 'ashariyya, 
Ja'faris, or Imamis; (ii) lsma'ilis divided into Nizaris and Musta'­
lis (Bohoras); (iii) Memons (technically I:Ianafis); (iv) Other Indian 
Sunnis (I:Ianafis in the main, some Shafi'is in Nyasaland), and (v) 
.AJ:lmadiyya. 

2. THE SPREAD OF ISLAM 

There were two periods of Islamization: the formation on the 
coast and off-lying islands of a new Mrican Islamic society, and 
its spread into the interior, especially between 188o and 1930. 

I. Spread by Assimilation. Although the result of the contact of 
the Arab-Islamic civilization with Bantu culture was the forma­
tion of an African-Islamic regional culture, the cultural roots and 
outlook on life remained non-African. Islam was not so indigenized 
that it came to be thought of as African religion. The society so 
formed did not expand outwardly and the only means by which 
it could grow was through the absorption of individuals. Its spread 
among certain coastal societies in the nineteenth century-Jibana, 
Segeju, and Rufiji-is comparable in that they became Swahilized. 

The majority of the Nyika tribes inhabiting the bush country 
inland of the Kenya coast have resisted Islamization to this day. 
Their resistance was due to the fact that conversion was an indi­
vidual act which meant detribalization and assimilation into the 
Swahili community, itself deeply divided into classes. Such indi­
viduals became mahaji (s. mhaji), 2 a term for which there is no 

1 Sec pp. I OJ-I r. 
2 This term is generally derived from Arabic hiJj, 'pilgrim to :Mecca', with 

the sense of one who has emigrated to the sphere of Islam. On the other hand, 
it may be connected with Ar. (1iija (Sw. ulzaji), 'need', referring perhaps to 
circumcision since lw-ingia uhaji is used for 'to become a l\'Iuslim.' The term 
mlzaji is only used along the coast and was unknown in Zanzibar. In some parts 
(e.g. Tongoni) a convert is known as mirihaji. 

5 
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equivalent in West Mrica where individual conversion is not the 
normal pattern. The following statement which refers to the Jibana 
applies to the majority of conversions from coastal tribes: 

Members of the tribe converted to Islam (11;/alzaji), having assumed 
an individual status incompatible with the customary communal 
tribal life and in order to live nearer members of their own faith always 
leave the tribal land and go to live nearer the coast. Settlements of such 
Mahaji have been formed at Kidutani and Chengoni.1 

Although the inhabitants of East Africa were much nearer to 
the birthplace of Islam and in touch with South Arabia and the 
Persian Gulf through trading relations its penetration and in­
fluence has been much weaker than in the Sudan belt south of the 
Sahara. The Muslims of the East African coast have until this 
century always lived within the economic complex created by 
oceanic traffic, their history is concerned solely with the petty 
dynasties of the trading ports, their interrelations, quarrels, and 
connexions with Arabia, and with the formation of a new com­
munity. Islam in East Mrica consequently bears many of the 
characteristics of a foreign religion. 

In West Africa the spread of Islam was due primarily to trade 
and its propagation by Mrican traders. In influencing its people 
there were two stages of Islamization. First, it was adopted into 
the structure of traditional Sudan society as the religion of certain 
strata of the population. The second was its militant spread in the 
wake of the conquests of Mrican theocrats and subsequent Euro­
pean rule. In East Mrica we find neither stage, and for this there 
are two main reasons: 

(a) The Nature of the Coastal Muslims, their settlement mentality 
and Arab racial consciousness. The settlements looked towards 
the sea across which immigrants came from lands with which they 
maintained family, cultural and commercial links. They had no 
direct relations with the interior, they developed no caravan 
routes, and consequently created no market-centres. On the 
coast they formed an Islamic Mrican community which grew 
internally by the absorption of individuals, whilst later Asiatic 
immigrants formed separate communities. There were no inter­
mediary Mricans who could demonstrate by their Islamized 
Mrican society that adoption of a few Islamic institutions would 

1 High Court of Mombasa, Civil Case No. 6o of 1913. 
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not disrupt society. Neither Shafi'ite Arabs, nor 'Iba<;lis and 
Shi'ite groups did any propaganda among Bantu. Only in the last 
century, when caravans penetrated into the interior, did the pene­
tration of Islam begin, and it only spread under the conditions 
provided by European rule. 

(b) The Nature of Bantu Society. Coastal Bantu live in scattered 
family hamlets and homesteads, not in genuine villages as in West 
Mrica. Among the Nyika, for example, the custom is that when 
a man marries he builds a house on or near his shamba (cultivation), 
and he builds a house for each wife whenever he makes a fresh 
marriage. The inhabitants of localized shamba groups, generally 
closely related, form local communities but not villages. The 
Nyika groupings, though long in touch with Muslims, resisted 
Islamization, any converts being assimilated into the Swahili. 
The political organization of people nearer the coast was simpler 
even than that of the Bantu of the interior. They had no enduring 
dynasties, states, or towns, and no trading tribes as in West Mrica. 
The centralized states with institutions of rulership and social 
stratification which came into existence north and west of Lake 
Victoria where Islam could have spread were far removed from 
contact with Muslims; nor do they appear to have had vital con­
tact with those south of the Zambezi, including Monomotapa from 
which came the gold they wanted. In the nineteenth-century 
period of change chiefs who gained a wide range of control made 
their appearance, like Kimweri of Usambara, Mirambo of the 
Nyamwezi, and Muyugamba and Mkwawa of the Hehe. The fact 
that not all these states disintegrated was not due to their own 
organization but the stability provided by the British system of 
indirect rule. Presumably in the past similar chieftaincies were 
created by warlords but they did not result in the formation of 
stable states. In West Africa these nineteenth-century chiefs would 
have been Muslims and their activities have led to the spread of 
Islam. In East Africa they were pagans and the main spread of 
Islam followed the European occupation. East African traders did 
not become part of the social structure and Swahilis did not cor­
respond to the dyula traders of West Africa. There was conse­
quently no guarantee of freedom of movement and security. 
From the end of the nineteenth century the whole situation altered 
and Muslims predominated in all market centres. 
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2. Spread into the Interior 

Objective Factors. The events of the nineteenth century upset the 
organization of people throughout the whole of Tanganyika. Apart 
from the raiding created by the demand for slaves there were the 
vast Ngoni raids and settlements in the south. The result was de­
population, migrations, and attempts at reintegration under strong 
leaders. Had Islam been present in power and energy, or had the 
leaders adopted it, then the whole region would now be Muslim. 
Muslims penetrated deep into the interior but trading dominated 
their lives and religious propaganda began only with the arrival 
of Europeans. 

The atrocities committed in the course of slave-raiding were 
not a factor inhibiting the spread of Islam. 'Religion' in our sense 
of the term was unknown to the Bantu world.1 The raiders and 
traders were men with power and a different way of life. Arabs 
were by no means the chief raiders; they created a demand which 
Mricans themselves met. A tribe like the Yao which became essen­
tially linked with supplying this demand became Muslim and 
Islam is now an essential factor in their Y ao heritage, deeply 
influencing their religious outlook, though scarcely modifying their 
social custom. 

Mter the suppression of the trade and establishment of Euro­
pean rule a great change took place and Islam began to spread 
rapidly from the coast among the more immediate tribes and from 
inland trading centres. Its main spread was in Tanganyika. vVhere 
there were no such inland centres, as in Kenya, Islam did not 
spread. Its moderate diffusion in western Kenya derives from 
Islamic nuclei established from Tanganyika. Even today in inland 
Kenya Muslims are either immigrants or individuals converted 
when working on the coast; the few Kikuyu Muslims I heard of 
were converted in this way. A town like Nairobi now has colonies 

. 1 Since this statement is likely to be misunderstood I should explain that I 
Simply mean that there was no one word to denote the whole system of belief 
and practice in the Bantu world as in the Graeco-Roman world. The Latin 
religio originally had a much narrower meaning (link with deity) and only ob­
tained its more universal meaning in the fifth century A.D. On the change in the 
meaning of the Qur'anic din see A. Jeffery, The Foreign Vocabulary of the 
Qur'iin, 1938, pp. 131-3. East African languages similarly, having no word for 
'religion', had to adopt the Swahili-Arabic dini. F. B. Welbourn points out that 
'The Buganda Government officially describes pagans as abatalina ddini­
men without religion' (llJakerere Jounzal, no. 4 (196o), p. 37). 
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of African Muslims apart from the Asians. In Uganda the situa­
tion was peculiar in that conditions were favourable but inhibited 
by religious conflict. The opening-up of Tanganyika, leading to 
a softening of tribal barriers, provided the conditioning which 
facilitated the work of Islamic agents. Both conditions are neces­
sary for the spread of Islam. 

Islamic Agents. All the auxiliaries of the European penetration, 
pacification and government-guides, interpreters, soldiers and 
servants-were Muslims. Each place where a European installed 
himself, military camp, government centre, or plantation, was a 
centre for Muslim influence. The askaris, engaged in opening 
districts, building and garrisoning bomas, and policing the inter­
ior, were Muslims and were identified with the new administra­
tion. The German government's form of administration through 
liwalis and akidas who were generally coastal Swahili meant 
administration by Muslims. The Germans had few officials and 
Muslims were the point of contact with the administration, hence 
chiefs, headmen and their henchmen began to model themselves 
in outward form on the native soldiery, police and administrators. 
Qur'an teachers established themselves in administrative and 
trading centres, though their role has been less important than in 
West Africa for few settled in the countryside and they did no 
propaganda. Traders were practically all Muslims and could now 
settle in regions formerly inaccessible to them. New demands were 
created which were met by the trader. Not all traders were Islamic 
agents, yet the African Muslim by his very presence commends 
Islam in that he familiarized the community with its outward 
characteristics and allowed unconscious influences to work. 

All the same, the concentration of traders and other agents in 
towns without close ties with the surrounding countryside was a 
limiting factor in the diffusion of Islam. More important was the 
fact that many people of the interior were also participating in the 
freedom of movement, being introduced to a money economy 
and leaving home to work temporarily in new centres, on the 
coast, and in German plantations. Many of these, lramba and 
Nyamwezi in particular, returned as Muslims. Towns like Tabora 
in a district where Islam had spread through the movement of 
Nyamwezi during the last century did, however, provide an 
Islamic point of reference. 
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The spread of Swahili as a lingua fmnca was an important factor 
in communication. The Germans made it the official language 
of the whole territory and it was used widely in British territories 
where the important tribal languages were the official medium of 
communication. 

Subjective Factors. (a) Factors which prepared the ground. The 
Bantu religious heritage harmonized with their psychology and 
mode of life, and formed the binding force of society. There were 
no needs to be satisfied by adopting another religion, and anyway 
no other religion was present for the coastal Muslims had insulated 
their religious culture from Africans. 

Islam, therefore, could only make inroads under conditions of 
great change-conditions which were provided in the nineteenth 
century. Given this preparation of the ground, the religious and 
cultural values which Islam has to offer could make their appeal. 
This period of pacification and consolidation by European powers 
was the main period when Islam spread, especially between r88o 
and 1930. 

(b) Religious Values. The religious factor is important on a long 
term view but its action in the early stage seems obscure. Conver­
sion involves the adoption of features which serve to differenti­
ate the Muslim from the pagan. Although many of these features 
are material or sociological they belong to the realm of religious 
law. Converts adopt some form of Muslim dress, and therefore 
accept theoretically the regulations concerning what parts of the 
body may be exposed. It is through the adoption of these things 
as well as actual religious elements, reinforced by legends, that 
spiritual life changes. 

But the religious factor is not of primary importance among 
motives leading to the adoption of Islam with people who retain 
their social cohesion. It is more important with those who, 
through external events, have lost their spiritual foundations. For 
individual Nyamwezi who left their family to undertake long jour­
neys and work in remote places Islam met a definite religious 
need which on their return made it difficult for them to enter as 
fully as before into their ordinary life. With others it takes time 
for the religious element in Islam to act upon the community. 
The most obvious religious characteristics which Islam presents 
are the external aspects of its ceremonial. Yet the whole routine 
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of Islamic worship contrasts with Bantu worship which is time­
less, unfixed, and above all communal, directed to maintain the 
harmony of society, and consequently most evident in times of 
anxiety and calamity. Islamic worship is wholly untraditional. 
It is done in an uncomprehended language; it is an individual 
and only secondarily a communal act, even when performed in 
congregation, and in East Mrica has to be done in a building and 
at fixed times. Similarly its calendar gives a distinctive timing to 
life which may accord with a changing outlook but means little to 
cultivators. On the other hand, its death rites, food taboos and 
circumcision are comprehensible and readily adopted. 

(c) Cultural and Social Factors. The pride ·Muslims showed in their 
religious culture with its effect in creating self-respect and feeling 
of superiority, created a great impression in the past. Islam was 
strongly entrenched along the coast. Centres like Zanzibar formed 
points of reference. Islam's civilization was identified with 'the 
Arab way of life' (ustaarabu) 1 as opposed to 'barbarianism' 
(ushenzi), hence the domination of a form of Arabism over East 
African Islam. Christianity was only beginning its mission in 188o 
and had far greater obstacles to overcome than Islam. Today, 
however, Islam has lost this exclusive appeal of its civilization. 

(d) The ease with which Islam can be adopted. When Islam was 
confined to the coast this aspect was not in evidence since its 
adoption meant the jettisoning of tribal life and assimilation into 
a new civilization. But as it gained ground in the interior this 
deterrent ceased to exist. Islam did not mean the superseding of 
indigenous religious rites but merely the adding of new cere­
monial which provides a beyond-local link. Temporary migrants 
returned home as Muslims but not as aliens. They did not under­
stand that worship of God and ancestor conciliation are 
mutually exclusive, nor that accepting the God of Islam involves 
accepting its social implications. They took their natural place in 
tribal life and did not evoke an alien law which would be against 
clan rules. They acquired new religious customs but these could 
be regarded as individual idiosyncrasies, and if later on other 
members of the clan adopted these customs the effect upon clan 
life was almost imperceptible. Local family and clan religious 

1 In modern times the meaning of the term has broadened and more com­
monly refers to Western civilization. 
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observances are inseparable from the group. So long as the group 
retains its cohesion these observances survive. The gradualness 
and restricted scope of the change modifies the potential disrup­
tive effect of Islam. 

The process of Islamization proceeds by gradations through 
three stages of germination, crisis, and gradual reorientation.1 

Germinating in the deeper levels of individuals in society and the 
collective consciousness, the seed gradually forces the shock of 
crisis. This results in a new attitude which in time profoundly 
modifies social and individual behaviour. But at the first stage 
Islam does not seem incompatible with the continued observance 
of tribal religion. This stage is characterized by the parallel 
existence of two religions. There is no significant rejection of the 
old: ritual ~aliit can be performed as an individual gesture along­
side the family cult. The cleric, if there is one, may perform the mar­
riage ceremony but it is accompanied by the customary sacrifices 
and rites. They do not object to their daughters marrying pagans. 
Even when people are in the second stage, although the rites 
apparently decline and are neglected, they do not disappear but 
remain available to be resorted to in times of emergency or stress, 
whilst outward conformity to Islam goes along with inner inde­
pendence of thought and feeling. 

In the interior of East Africa most Muslims have hardly gone 
beyond the first stage; some Yao and tribes like the Segeju on or 
near the coast are in the second stage; whilst only the peoples of 
the islands and coastal towns are in the third stage when social 
behaviour and institutions are fully Islamized. 

The spread of Islam has been uneven both in rapidity and dis­
cernibility. Its spread in volume in Tanganyika began only at the 
beginning of this century. The Germans estimated that in 1913 
the proportion of Muslims was still only 3 per cent. but this is 
clearly an underestimate. It increased during the 1914-18 war 
and especially during the early period of British trusteeship so 
that it was estimated about 1953 that Muslims numbered 27 per 
cent. of the population compared to r8 per cent. Christian.2 

1 See J. W.A. pp. 33-40. 
2 This in fact represents a relatively slower ratio of increase of Muslims than 

Christians, when one considers the slow start of Christian missions with 
less preconditioning and the long period of training required before baptism. 
Also one should remember that figures do not represent the actual as compared 
with the potential influence of the two faiths. 
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Group conversions did occur as with Hamitic nomads, the 
Somalis centuries ago and the Galla this century. Its spread 
among the Yao may also be regarded as group conversion. With 
the Somali groups conversion changed the religious elements of 
their life and, reinforcing their national consciousness, gave them 
a different outlook but scarcely influenced their social institutions. 
Only where we find a settled Muslim polity based on towns and 
a detribalized society are social institutions changed drastically. 
Nomadic Somalis, though strong Muslims, were always indepen­
dent and rejected Islamic law except in matters of cult and per­
sonal status, only those in trading centres along the coast and Juba 
river being strongly influenced. 

Among Bantu who adopted Islam in groups are some of those 
near the coast where the way had been prepared, such as the lower 
Pokomo, Digo, Rufiji, Zaramo, and Yao, and its effect differs. 
The Y ao had long been traders of the region between the coastal 
stretch from Kilwa south to Mozambique and the interior. They 
acted as intermediaries with the Arabs whose expeditions treated 
with them. Through this contact a few became detribalized and 
Swahili. Y ao chiefs and traders adopted the dress of the Swahili 
and some customs such as the mode of burial, but not their reli­
gion until the very end of the nineteenth or beginning of the twen­
tieth century.! Some chiefs and headmen became interested in 
Islam because it was antagonistic to colonialist influence. 2 But 
once the barrier was breached, which seems to have been once 
they realized that they could control the effect of the adoption of 
Islam and preserve their social institutions intact, conversions 

Although a census constitutes a reliable source from the demographic point of 
view it is unreliable in representing the religious factor. The test utilized is the 
formula, 'Are you a Christian, l\1uslim, or a man (mtu)?' If asked 'What is your 
religion?' many would not know what is meant, and if they did few care to say 
'No religion', for only Christianity and Islam are 'religions'; they do not think 
of 'the way of our fathers' as a religion, but more generally say 'Islam' if associ­
ated in any way with Muslims in their tribe. 

1 Canon R. G. P. Lamburn informs me that according to Mwenye l\1tingala 
who died about 1950 at the age of So(?), Islam came to Tunduru just before 
German rule was established there (say I 89o). J\1faume bin Kalingambe took 
Islam to l\1taliba's people and a man named Kombo J\'lfaume bin Torro took 
Islam to other Yaos. Their com·erts at first had to journey to Kilwa to be 
initiated. Later teachers came up from the coast. 

2 The l\1asaninga Yao were inveterate slavetraders and strong opponents to 
the establishment of the Nyasaland Protectorate. It took the British six years to 
subdue Makanjila in the south-eastern corner of the lake and Zerafi in the l\1an­
goche hills. 
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reached flood proportions. Mosques and Qur'an schools prolifer­
ated in the villages, and the prayers, fast, and festivals were 
observed. 1 The majority of their clerics are Yao, not Swahili, and 
though there are bitter controversies among them about cult 
questions there is very little about questions on Islamic social law 
and Yao institutions. All the Yao met with seemed determined not 
to let the Swahili clerics interfere in their disputes and social life. 

The Rufiji Delta people (predominantly waMatumbi) and the 
Zaramo are ill-integrated, recently formed groupings on the coast 
among whom kiSwahili and Islam has gained ground. Its spread 
among the Rufiji-Matumbi has been rapid. In 1909 about one­
third of the estimated roo,ooo inhabitants of the region had em­
braced Islam, yet in rgr3 they were reported to be entirely 
Muslim. 2 In the north, those Pokomo living nearest to the coast 
joined Islam, possibly under pressure, and have been to a certain 
extent Swahilized. Others up the river adopted it later along with 
their Galla neighbours. It should be remembered that such people 
as the Zaramo had had sufficient contact with Muslims to effect 
the preconditioning which is essential before such mass adoption 
could take place. The same applies to other peoples in the more 
immediate interior, and the number of Muslims increased con­
siderably in Usambara, Ukaguru, Usagara, and Khutu. 

Only rare caravans penetrated into the interior of Kenya and 
no trading settlements were founded. This was due to its un­
settled state caused by the Masai and farther north by the Galla. 
Consequently traders entered Uganda and western Kenya from 
the south around Lake Victoria. Mumia's settlement may be 
considered as part of Uganda. In Kenya, therefore, the influence 
of Islam was limited to the coast and even now, although the 

' towns all have colonies of African as well as Asian Muslims, its 
spread among Mricans is very weak. Once one gets away from the 
coastal centres any significant Islamic life ceases. Settlements, even 
though only ju~t inland, consist of a group of widely scattered 
houses, each m Its own shamba. Even the little shops are scattered 
since each shopkeeper builds his house-shop on his own land. 

~SeeR. Codrington, Geof' :Journ .. xi. 1 898, pp. sr6. , . . 
cf. F. S. Joehon, The Tanganyzka Territory 1920 p. 109, In one d1stnct 

(Rufiji) a mission school was pulled down by th; soldi~rs at the instigation of a 
local official, and subsequently a Government school erected with a Moslem 
teache~. T,he plantation labouret:s then began to go over en masse to IVIoham­
medamsm; Moslem World, iv (1914), z8r. 
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Paganism among the Giryama and other Nyika tribes 1s still 
vigorous. 

Among the few regions of East Mrica where Islam might have 
been adopted as the imperial cult was the State of Buganda. Factors 
which could have caused such a change came in the second half 
of the nineteenth century when there converged upon that country 
new influences of Islam and Western expansion, including two 
forms of Christianity. The effect of this led to religious conflict 
from which Christianity emerged triumphant. In Buganda the 
Kabaka is the State, the Symbol exercising power. Here, as in 
West Africa, the only possible way Islam could be adopted whilst 
preserving the symbol and State structure would have been through 
parallelism-a process which gives an Islamic fa«;ade but deprives 
it of the power to transform. Had Buganda become Muslim 
nothing could have stopped Islam from becoming the majority 
religion of Uganda. Situated as it is at the south ofthe Nile Valley, 
it would have been linked with the Sudan and Egypt, and the 
religion would have spread into the Congo, Kenya and western 
Tanganyika. Also the link with the Sudan and Egypt would have 
brought more virile Islamic forms and influences than enervated 
Swahili Islam. The agents of Islamic spread in Uganda have 
been Swahili traders, Sudanese Nubi, and Muslim Ganda chiefs 
and agents placed over neighbouring territories (Busoga and 
Bukedi-Bugisu). 

Since the borderline between Islam and Bantu religion is 
almost imperceptible it is difficult to see the early stages of its 
penetration. I could obtain little information about the past or 
present-day spread of Islam in the interior and this seems to be due 
to two factors: the slow, almost imperceptible, way in which it 
spreads, and the fact that it spreads by individual conversion 
rather than group conversion. Its spread is frequently simply by 
association. In many regions in the past it was progressing in fact 
alongside the more obvious activity and progress of Christianity 
but practically unnoticed by the missions. The neo-Muslims were 
at the first stage of Islamization when they were scarcely distin­
guishable from pagans, being Muslims in fact because they wished 
to cling to their old ways to which Islam offered no challenge. It 
was different with the boy educated in a Christian school for his 
link with a universal religion meant an increasingly changing 
outlook. 
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I have said that I could get little direct evidence that Islam is 
spreading today, yet that must be qualified by the fact that people 
in the past did not realize that it was spreading under their eyes. 
Having once identified themselves with l\1uslims the way was 
open for the gradual and qualified adoption of such Muslim cus­
toms as would reinforce their identification with Muslim culture. 
Islam's spread, however, can be traced from the coast among the 
nearer inland tribes and from the trading centres in the interior. 
In regions where there were no such Muslim settlements or 
nuclei and Christian missions were founded Christianity became 
the dominant religion. 

Thus over much of the region we have Muslims, Christians 
and pagans intermingled, only distinguished by a few factors. 
The religious proportion, of course, varies. With the Sukuma, 
for example, the old order is still strong, Christianity is now fairly 
well planted, and Islam is weak; whereas with the allied Nyamwezi, 
although the old order is dominant, Islam has gained a strong 
hold and Christianity is weaker. 

When converts were absorbed into the Swahili the effect upon 
them was profound, but in the interior Muslims continue to be 
members of their tribal societies and do not seem to be what they 
are potentially, men of two worlds. Their main interests are 
bound up with the family and clan, they still feel the sense of 
dependence on ancestors and participate in at least minimal 
ancestral rites. All this gives the impression of religious indistinct­
ness, a fading out, no feeling of religious exclusiveness, the 
atmosphere of a pagan community whatever religion they may 
profess. 

The weak effect of Islam in the interior is largely due to the 
fact that those who become clergy1 are thereby detribalized. In 
West Africa the village clergy remain fully associated with the 
people of the district in which they were born, and even if immi­
grants they marry local women and generally possess some culti­
vation. In East Africa a cleric so often breaks away from traditional 
life completely. Trained on the coast or in a township, he returns 
Swahilized and generally settles in a trading centre where he may 
combine trade with teaching and clerical duties. We have the 

1 I have explained my reasons for using the terms 'cleric' and 'clergy' in 
I. W.A. p. 68, and, in spite of criticisms, still find it the most convenient term 
to employ. 
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situation in East Africa that tribal Muslims do not have clergy 
who can carry out legal functions. Tribal peoples marry by tribal 
law. Those near the coast may sometimes go to a qac;li to have 
their marriage legalized by the contract ceremony, but nowhere 
do they realize that it can be carried out by any one who knows 
the form.l 

The real change lies in the fact that their feet are set on a new 
path. They call themselves Muslims and although this formula 
covers what is in fact a pagan way of life whose rhythm it scarcely 
changes, it is the beginning from which there might be expected 
to ensue the slow process of change towards the pattern of East 
African Islam. Had their conversion taken place centuries ago this 
would have been inevitable, but it is not being allowed the time. 
Today new factors militate against it. Apart from their lack of 
clergy the encroachment of a third world, the Western secular 
outlook and ways of life, modifies the data and direction of change. 
For cultivators the effect is still slight, but for all brought into 
more direct contact with new ways of life, work, and political 
institutions, it is considerable. 

J. CHARACTERISTICS OF EAST AFRICAN ISLAM 

Islam is an oecumene, an intercultural system which has always 
sought to expand and consequently embraces all sorts of different 
peoples. In its response to local geographical, racial, social and 
political forces Islam developed clear regional sub-cultures, yet 
all the different regions retain a recognizable Islamic stamp. A 
traveller like Ibn Battuta traversing the whole Islamic world 
remained in a relatively familiar world in spite of regional differ­
ences. This unity is provided by the law, and it was the ascendancy 
of the law which moulded life and institutions and gave identity 
and continuity to the culture. As the type and nature of the people, 
their land, culture, and the historical conditions of Islamic pene­
tration have given special characteristics to the Islam of the 
Maghrib, West Mrica, Eastern Sudan, and Ethiopia, so that of 
East Africa also reflects historical and environmental peculiarities. 

1 Anyway, if they can be got to register a marriage any deficiency in form 
can be ignored, and in Ujiji, the most Muslim town anywhere in the interior 
'if in any proceeding before a court a [1\-Iuslim] marriage or diYorce is in question 
and it has not been registered, it must be registered before the case may pro­
ceed'. 
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Formation of an African-Islamic Regional Culture. The process 
may be expressed thus: 

Islam-+ Bantu Culture= creative tension= synthesis in the Swa­
hili Culture. 

The key to appreciation of how this culture was formed lies in 
understanding the relations between the thin layer of immigrants 
and the Bantu with whom they were associated. African culture 
was the passive element, and Islam brought the vital cohesive 
element. This always remained dominant, yet the resistance of 
the passive element to dominance by Islamic institutions was strong 
and the effect of the interaction upon the different strata of the 
Swahili varies considerably. 

In spite of the strength of the connexion with Arabia the 
culture was formed independently of full Arabization. The im­
migrants adopted a basically Bantu language as their means of 
expression, mainly differentiated as kiSwahili from the languages 
of Nyika tribes by a vast importation of Arabic words which tended 
towards unification though expressed in many dialectal forms. 
Swahili as a literary language was cultivated by the Afro­
Arabs, hence it has a greater proportion of Arabic words than the 
spoken language. 

The process of interaction which took place was a dynamic one 
in that the influence of South Arabian Islamic and Bantu cultures 
was reciprocal. Islam dominated the life of the settlements, but 
the Bantu in turn modified the character and life of the community. 
From Islam stemmed a view of life and society which created a 
new community. The culture retained the decisive stamp of its 
South Arabian birthplace, especially in law, but in the new en­
vironment and through intermarriage with Bantu much was ab­
sorbed from African life. Absorptions were selective and remoulded 
to harmonize with the basic assumptions of Islam. Elements which 
could not be absorbed because contrary to Islam, but which 
the community needed, were allowed to exist parallel to the Is­
lamic system of life, though even these (e.g. spirit cults) developed 
new forms in the process. 

This Islamic sub-culture stretched from the Bajun of the 
Banadir coast to Mozambique, and across the sea to the Cornaro 
Islands and the northern coast of Madagascar. The community 
was largely static since it was only reinforced by the coming 
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of individuals from Arabia, on the one hand, and the absorption 
of individual mahaji on the other, but did not seek to expand the 
range of its culture by spreading its distinctive ethos among 
Bantu societies. 

One feature of this sub-culture is of special interest. Islam 
spread through the accidents of historical necessity. We do not 
find the same pattern exactly reproduced throughout the Islamic 
world for the formation of a Muslim community like the Swahili 
or, and this is more general, the transformation of an existing 
community through its adoption of Islam, comes about through 
the interplay of the aggressive culture, as expressed by Muslims 
from particular culture areas, upon people who had been moulded 
in very different ways. The dynamic tension between Islam and 
Mrican culture, however, finds expression in the remarkable unity 
of African Islamic culture. So it comes about that, although the 
historical aspects leading to its formation are quite different from 
those leading to the formation of the Islamic culture of the Sudan 
belt in that Islam did not penetrate existing communities but cre­
ated a new community, the resultant Afro-Islamic culture pattern 
is, however, much the same as in West Africa. Islam brought the 
same institutions which modified African life, and it was around 
the Islamic institutions that retained or kindred African insti­
tutions coagulated. This statement will need to be substantiated 
in detail in another study. In the meantime one may guard against 
misapprehension by pointing out that the differences between east 
and west Mrican Islam are evident. These are due, from the 
Islamic aspect, to differences between the regions from which the 
influence came (South Arabia and North Mrica) and, from that 
of the basic cultures, to differences between the local environ­
ments (Bantu and Sudanese). 

The culture formed reflects both the strength and the weak­
ness of the shari'a, the equivalent of the Church as the preserva­
tive of Islam's uniqueness and distinctive ethos. It is stronger 
than customary law only in certain spheres. Its rigidity gives 
rise to parallelism. In some spheres traditional rites have been 
almost completely obliterated, death rites for example; in others 
traditional rites dominate as with marriage as a transitional rite, 
though with marriage as a legal institution Islamic regulations 
are paramount. 
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Parallelism. When the development of the mainstream of Islamic 
culture was arrested there arose the phenomenon of parallelism. 
Pressure of human needs led to elements of past experience 
which had no direct relevance to Islam or were inharmonious 
with its world view having to be retained. Such elements might 
be either neutralized or allowed to exist parallel to the orthodox 
system. Sufism, ultimately admitted among the Islamic sciences, 
was neutralized thereby, but institutional mysticism (the Sufi 
tawii'if) had to be allowed to exist, though frequently under attack. 
These, together with the associated saint-cult, represent the sub­
strata of the religion of ordinary people. Orthodox religion, not 
providing for a pastoral office or agencies for intercession and 
emotional outburst, had insufficient to offer to people's deeper 
needs, and all this remained parallel to the orthodox institution. 

When Islam spread in Africa its forms were inflexible and there­
fore African religious beliefs and institutions continued alongside 
the new religious features. The result is a fusion in life but not a 
true synthesis, the unyielding nature of the Islamic institutions 
precluding this. The parallel elements bear the mark of their 
indigenous origin. Everywhere the traditional world remains real 
and its emotional hold vivid. The dualism this brings into relig­
ious life is evident to anyone in contact with Swahili society. 
Religious life rests on a double foundation, the Bantu underlayer 
and the Islamic superstructure. The degree to which the life of the 
different Swahili social groups rests upon each primary culture 
varies. The most evident contrast is between town and countryside 
(Zanzibari Arabs and waHadimu) and between classes (e.g. Arab 
and waZalia). On the island of Zanzibar the life of the waHadimu 
rests more on the old foundation, whilst that of the people of the 
stone town is dominated by Islam. 

The following is a selection of parallel institutions, each of 
which is accompanied by its corresponding psychological attitude: 

Islamic Culture Traditional Culture 
Beliefs and Cults 

Allah: rigid monotheism 
Mul)ammad: devotion, interces­

sor, mediator, maulidi. Saints as 
mediators 

Cult (God's due): ritual prayer, 
fast, zakiit, &c. 

Mungu, Lord of the spirit world 
Priest who is master of the soil 

or family-head: mediator with 
the spirits 

Ritual of offerings to ancestor and 
nature spirits 
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Islamic Culture Traditional Culture 

Beliefs and Cults-(contd.) 

Cults of the Sufi tawti'if Possessive-spirit cults 
Cleric as medicine-man Mganga (medicine-man) 
Islamic literary magical and folk Bantu methods of treatment and 

treatments: amulets, divination, magic 
&c. 

Islamic lunar religious calendar Solar-agricultural and monsoon 
calendars. Nairuzi 

Moral Standards 

Legalistic ethical code 

Sanction=written law 

Taboos: animals, methods of 
slaughtering, actions, drinks, 
deformations 

lfaltil and bartim 

Law 

Shari'a (Shafi'i). 'Iba<;li=tribal 
group 

Marriage: unlimited polygamy if 
slave wives included 

Cousin marriage stressed 
Mahr to bride 
Inheritance regulations 

Individualistic forms of land ten­
ure 

Shari'a court with its procedural 
rules 

Customary communalistic mora­
lity 

Vestigial, formerly sanctioned by 
ancestral and other spirits 

Conventional taboos persisting 

Ideas of the sacred 

Customary law, 'ada 

(Islam dominant) 

Exogamy 
Bride price (kilemba) 
Customary law resistance 

Widow inheritance 
Clan tenure 

Elders' and chiefs' courts. Cus­
tomary methods of arbitration 

Education 

Islamic system based on books Family instruction based on 
orally transmitted tradition 

Qur'an school Initiation school 
Arabic -+Swahili+---- Bantu languages 
Written literature Oral forms. Aphorisms 

6 
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Islamic Culture Traditional Culture 
State 

Islamic state: Islam as state re­
ligion (Zanzibar) 

Authority of the ruler, enturban­
ning ceremony 

Recognition of the shari' a 

Taxation and zakiit 

Indigenous systems of authority 

Sacred character of chieftaincy, 
regalia 

Right of siyiisa and recognition of 
'iida 

Tribute, levies, services 

Rites de Passage 

Birth: 'aqiqa ceremonial Going-out ceremony 
Circumcision ( desacralized) Initiation school. Unyago 

---jando compromise:---
Marriage: contract ceremony & Traditional rites dominant 

walima 
Death: Islamic rites dominant Spirit-laying feasts at intervals 

Material Life 
Importation of new cultures, 

craftsmanship, industries & 
housing methods 

Trading & money economy 

Traditional economy, methods 
of husbandry, industry & 
fishing 

Subsistence economy. Barter 

Social Institutions 
Household family 
Patrilineal system 

Status of women-legal rights, 
segregation 

Extended family 
African patrilineal or matrilineal 

system 
Women: childbearers for the 

clan 

The Swahili variant of Islamic culture was the result of the 
impact of a religion based on historical revelation upon Mrican 
'natural' religion. The historical character of Islam from which 
its unique culture derives differentiates it sharply from African 
religion which is timeless and natural in that it derives from nature, 
that is, the interaction of man and divinity as manifested in the 
world of nature, not, as in Islam, from the action of God in history. 

Islam came with a written law from which deviation was theo­
retically impossible, though it did have a mythology based on 
l;zadith and other Islamic legends which proved useful in providing 
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a means of instruction, reconciliation and justification for Islamic 
practices. The religion of nature and Islam were in dynamic 
relationship during the years when the Swahili culture was being 
formed in a dialectal process in which Islam could only triumph 
either through assimilating Mrican institutions like the bride-price 
into a corresponding Islamic institution, or, when assimilation was 
impossible as in possessive spirit practices, by accepting them 
alongside Islamic institutions. As elsewhere the Sufi tawii'if and 
saint veneration were a recognized part of Islamic culture. Each 
supplied something the community needed. 

Equilibrium was attained between the Islamic and African 
elements in the resultant pattern of life. In this process, though 
social institutions remained basically Mrican, Islam revolutionized 
the inner man; the repudiation of large spheres of Islamic law 
being in no wise incompatible with full loyalty to Islam. We have 
noted that the culture shows a basic similarity with other Mrican 
Islamic cultures, and this is so, even though Islam came to west 
Mrica after it had received its definitive form, whereas the Swahili 
communities, though marginal, grew within the general pattern 
of Arab Islamic culture. 

By adopting Islam the Mrican entered into history; even 
time changed since the Islamic calendar is not natural like the 
agricultural year, and parallel calendars existed, one for agricul­
turalists related to the sanctions underlying Mrican institutions and 
the other related to those underlying Islamic institutions. The two 
elements making up Swahili culture are thus manifest in every 
sphere of life. 

Acculturation was succeeded by assimilation. Such a pattern 
of Muslim-Swahili culture, once solidified, could not easily be 
disturbed. New human acquisitions from Mrican societies added 
nothing, and henceforth pagans were assimilated into that culture. 

Although East African Islamic culture was retarded and margi­
nal it was succ~ssfully maintained around the unmodified core of 
Islam without being extinguished by assimilation. Their Islam 
was preserved through the maritime link which not merely brought 
immigrants and cultural elements, but reinforced their conscious­
ness of belonging to another world. Later immigrants, 'Umani 
Arabs as well as Indians, maintained their ethnical identity. This 
was due in the case of the 'Umanis to racial pride and sectarianism, 
whilst the cultural differences between Indians and Mrican 
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Muslims, although not all Indians were sectarians, was too wide 
to be bridged. 

The problem of the spread of Islam among Africans, and above 
all its assimilation, arises from the nature of those who should 
have been its chief agents. The coastalists built their Islam into a 
defensive cultural barrier which cut them off from Mricans. They 
did not settle among them in the countryside, nor send out Qur'an 
teachers. The later groups in interior settlements were often almost 
isolated, worshipped in their own mosques, and had little social 
intercourse with Mricans. This accounts for the superficiality of 
conversions in the interior. 

It seems evident that Arab immigrants sought to reproduce 
their own way of life without fundamental changes. To a con­
siderable extent they succeeded in maintaining an Arabic-based 
culture. Few immigrant families continued to speak Arabic in 
their daily life yet they continued to think of themselves as Arabs 
and were dedicated to the study of Arabic as their culture langu­
age. In this they were helped by the place of Arabic in Islamic 
life and close links with their Hadrami homeland. It is 
rare for the Hadrami woman to leave her country, so obviously 
the immigrants, who belonged to the country and urban and 
not bedouin classes, became Mrican in physical characteristics 
within a few generations. Also the life of the settlers was based 
on slave labour and their interaction with Islamized household 
slaves, identified with the stronger culture of their masters, yet 
with the Bantu linguistic environment basically stronger than 
Arabic, formed the Swahili-Islamic sub-culture. The 'Arabs' of 
the present-day still strive to keep their separateness. Here there 
is a difference between the descendants of the older groups and 
the more recent immigrants. The older groups are now Swahili­
speaking ; the oldest have no knowledge of their tribal origins, 
the tribal names they claim being made up, generally east coast 
place names. The hereditary religious families are in a dual lang­
uage situation, and they remain conscious of their Hadrami 
origins, in some cases keeping up relations with their kinsmen 
in Arabia. 1 Their distinctness is also maintained through the 

1 Whilst new Hadrami immigrants maintain ties with their homeland to 
which the majority return, those who stay, generally those who entered Zanzibar 
government service and those who have obtained some economic stake in the 
country and marry local wives, the ties become yery tenuous. \V. H. lngrams 



FEATURES OF EAST AFRICAN ISLAM 73 

continual slow emigration, thus the tendency for settlements and 
quarters to derive from particular South Arabian clans or towns. 
With the 'Umanis Arabism is a matter of superior social and politi­
cal status. 

Although there is a complex of cultural elements in Swahili 
culture the Islamic predominates and within that the culture of 
Hadramawt. The religious detachment of the 'Umani 'Ibac;iis, 
for whom 'Ibac;iiyya is their tribal religion, accounts for their lack 
of influence, but Arabs from Hadramawt, especially the Tarim­
Saiwiin region, established a religious ascendancy which they 
retained through the 'Ibac;ii political ascendancy. This is shown 
in such aspects as the prevalence of the Shafi 'ite madlzhab, methods 
of teaching and manuals used, the derivation of the content of 
Swahili narrative and didactic poems, traditional hereditary clans 
of religious leaders, respect for sharifs, and many aspects of 
material culture. 

The people embraced by the Swahili culture comprise many 
separate groups, divided on status-class criteria, following the 
same monochrome Islam, yet exhibiting great diversity, for there 
are various levels of Swahili cultural consciousness. The oldest is 
the Shirazi; then there are the northern 'Arabs', the Manga Arabs, 
and the various assimilated people from the mainland. The true 
Swahili culture is that of the first two which developed in southern 
Somalia and northern coastal Kenya. The assimilation of the others 
varies because complete assimilation can only be achieved through 
intermarriage, and the extent to which this can take place varies. 
Some Manga have been wholly absorbed and have abandoned 
'Ibac;iism. Immigrants from the mainland were assimilated hap­
hazardly, the result of irregular immigration and individual settle­
ment, and did not acquire internal cohesion (whereas individuals 
who were more closely integrated through marriage became mem­
bers of an established group), fusing amorphously with the resi­
dent community as segments without being integrated with it. 
On the other hand, the former slave population was more inte­
grated, having a recognized social position, wherever they main­
tained links with their social masters. Then there is an outer group 
of Swahili colonies who have lost their language and features of 

writes that, 'It is estimated that over 90 per cent. [of the I-Iadramis in Lamu] 
have permanently severed their connexion with the Hadhramaut' (I-Iadhramaut, 
1936, p. 152.) 
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their culture who yet retain full awareness of their tribal origins 
(Makua, Yao, Zaramo, &c.) and maintain distinctive traditional 
traits. 

Each Swahili centre and each group has its own religious out­
look compounded from the parallel action of Islam and the 
spirit world upon their lives. Each centre, each quarter, each social 
class, has its own recitals of q~idas and maulidis, its own dances, 
music, and amusements; in short, its own special atmosphere. 

Apart from the insular and coastal communities this culture is 
found in its fullness in the interior only at Ujiji on the shores of 
Lake Tanganyika. Groups of Swahilis in other centres maintain it 
of course, but the position is different since they form only one 
element in the midst of diversification. We have shown that Islam 
spread inland only during the last hundred years. Large numbers 
of Muslims in the interior are fringe Muslims or Muslims by 
association; only in certain groups and in towns has Islam brought 
about deep changes. The reason for this seems to be that in the 
interior, as on the coast, its spread has been mainly by individual 
conversion; not through the absorption of individuals into an 
Islamic society, but through its adoption by individuals who con­
tinued to live in their own communities where any attempt to 
change tribal institutions would be resisted. This meant that the 
power of Islam to change was weakened. New converts adopted 
mainly the religious elements of Islam. It meant also that the same 
Swahili terminology is used everywhere. Islam, in other words, 
was not translated into the local idiom. The weakness of the 
shari'a, even in communities where the cumulation of individuals 
has led to a large proportion of the population becoming Muslim, 
is due to the weakness of the follow-up by clerics with their 
Qur'an schools, largely confined to towns. An intelligent and 
well-trained faqih met in Ujiji confirmed that Islam needs an urban 
centre if it is really to root itself. It has had considerable influence 
upon the indigenous law and custom of the waJiji, but the hetero­
geneous nature of the waJiji accounts for this. The shaikh said that 
though Islam was strong in some of the nearer villages, the farther 
one got from the town the weaker its influence became. Though 
there were twelve Qur'an schools in Ujiji town there were none 
in the countryside. 

Sectarianism is an aspect of East Mrican Islam which immedia­
tely strikes the visitor and contrasts with West Mrica. Although the 



FEATURES OF EAST AFRICAN ISLAM 75 

monochrome Islam we have described is that of the Mrican Mus­
lims whom we shall study, immigration, especially from the Indian 
sub-continent, has introduced Islamic sectarianism in closed 
groups. The Asiatic Muslims have been only slightly modified by 
their changed environment and unlike the Arabs have not adop­
ted the Swahili language and culture nor married African women. 
They have influenced African Muslim society only slightly. In 
East Africa each Islamic group lives a common social life little 
impinging upon that of the others. They have separate religious 
festivals or stress them differently. We find at Zanzibar, for 
example, a series of different mosques according to either sect 
or race: mosques for the various Shi'i sects, the two types of 
Arab colonizers, and numerous mosques for Mrican Muslims. 

Although Mrican Muslims will be our chief concern as 
regards the study of religion this does not imply that we minimize 
the importance of the Asiatic Muslims whose homeland is East 
Africa in our assessment of the general Islamic situation, and 
we shall have to pay attention to such questions as their desire 
for recognition, economic and political influence, sectarian and 
racial problems, and their special Islamic demands. 

In the studies which follow the norm will be the practice and 
custom of the Swahili for it is from them that the practice of 
the Muslims of the interior derives. I am concerned with the 
effect of Islam upon the latter but not to describe their religious 
life and practice for this would be to embark upon a study of 
Mrican religion in a state of decay. With the Swahili the position 
is different. They are Muslims thoroughly and the Mrican reli­
gious background to life is part of their Islamic consciousness, 
for out of the interaction I have described an Mrican Islamic 
world was created, a world which is not that of the classical tra­
dition of Islam, though that tradition is there in full in the persons 
of special representatives. Even among the Swahili there is no 
strict uniformity, every Swahili town has its own peculiarities 
derived from local influences rather than Islamic differences, 
although local rivalries have sometimes taken the form of disputes 
concerned with trivial questions relating to the Islamic cult. Yet 
there is a general overall likeness which forms a distinct Islamic 
regional culture. 
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Islamic Organization 

THE TRIPLE cord found in all religion-myth, cult, and 
fellowship-are so interrelated that any dissociation means 
distortion. In a revealed religion like Islam we have: 

Belief, actualized in Ritual, as a Way of Life, based on the princi­
ples explicitly enunciated or implicitly expressed through the 
action of the founder. Islam for the ordinary adherent is not an 
intellectual exercise; it is absorbed and maintains its hold because 
it is a system of life. It teaches and binds by ritual, and issues 
forth in fellowship. In an empirical regional survey theology is 
not an important factor. The important thing is the performance 
of the rites and the adoption of such customs as differentiate the 
believer from the pagan, for this means that the beliefs are accepted 
even though totally unknown. When beliefs are important they 
are based on experience. Beliefs in angels, for instance, is not 
strong in the traditional Islamic world, whereas belief in saints 
is vivid because it is based on collective experience, saints do 
manifest their power and intercession to them does have results. 
The affirmation of the unity of God, carrying out His com­
mandments and offering Him homage in the form of ,~alai are 
more important than knowledge about Him. 

In absorbing and sustaining belief the institution, the religious 
society, counts most. The institution is bound together by the 
Law, which theoretically governs the whole of life. The Law in 
Islam may be equated with the Church in Christianity as the ex­
pression of God in the world. It rules wholly and indisputably in 
all cultic expression and within the realm of family life, and even 
t~ough in other spheres it is ignored it is still the force which 
gtves an Islamic expression to life. 

1. BELIEFS 

. Although Islam is taught primarily as a legal. wa!, its adoptio.n 
mvolves a new mythology, explaining and JUstifying Islamtc 
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beliefs, rituals and taboos. The myths are drawn from traditional 
sources-creation of the world and mankind, the Adam and Eve 
myth, the Abrahamic myth justifying circumcision, legends con­
cerning the Prophet giving the reason for ritual, taboos and social 
custom. 

Poems, maulidis, and legendary stories are the means by which 
the primary obligations of Islam such as the ablutions and prayers, 
and some doctrinal lore-the attributes of God, the prophets, and 
the future life-are conveyed to the illiterate. Swahili literature is 
derived from and very closely dependent upon Arabic works, 
especially those which are popular in South Arabia, and shows 
little real originality in form or content. Tenzi1 are essentially 
oral literature, intended to be chanted or sung, and not written 
down until relatively recently, and just as the ngoma-singer deals 
freely with the verbal part of his song so did the tenzi-singer 
with the material of his Arabic originals. Hence the narrative 
and didactic tenzi do not correspond exactly to any of the Arabic 
versions though they are dependent upon them. 2 

Tenzi fall into two main categories: (a) narrative, derived mainly 
from Arabic maghiizi narratives, such as the Chua cha Herlwl, but 
including a few original narratives, such as the Utenzi wa Liyongo; 
and (b) didactic, intended to convey religious and moral instruction. 
The best known poem in this category is Utenzi wa Inkishafi, a 
preview of death and its terrors, but rather more interesting than 
the average since in dealing with the vanity of this world it utilizes 
the theme of the ruin of Pate in the eighteenth century. 3 One 
utenzi gives an account of the suffering experienced after death 
by the man who breaks the fast or omits ritual prayer. 4 Another 

1 Sing. utenzi, vi. utendi, the very word denotes an 'activity', 'operation'. 
Tenzi are sung to the accompaniment of rhythmical movements of the upper 
half of the body, the mode Arabs call (arab. On ten::::i and other forms of Swahili 
poetry see Lyndon Harries, Szcalzili Poetry, 1962. 

2 See R. Paret, Die Legendiire NJaglzii::::i-Literatur, Ti.ibingen, 1930, pp. 44, 
49, 119, 128; ibid. 'Die arabische Quelle der Suaheli-Dichtung Chuo cha 
Herkal, 'Zeitschrift fiir Eingeborenensprachen, xvii (1927), 241-9. 

3 Al-lnhishaji, ed. and tr. W. Hichens, London, 1939, and by Lyndon 
Harries, Swahili Poetry, pp, 86-103. 

~ There are three or four ten::::i wa Kiyama extant; one in the Amu dialect is 
appended to C. Sacleux, Dictiomzaire Szcalzili-Fran[:ais, 1939, pp. 1093-1108. 
Sacleux states that this is in kiNgozi, but Lyndon Harries has shown (Swahili 
Poetry, p. 14) that kiNgozi is just a name for the limbo to which unidentifiable 
words were relegated by Swahili scholars, and there is no evidence that it was 
ever a poetic koine. 
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pression of God in the world. It rules wholly and indisputably in 
all cultic expression and within the realm of family life, and even 
t~ough in other spheres it is ignored it is still the force which 
giVes an Islamic expression to life. 

r. BELIEFS 

. Although Islam is taught primarily as a legal. wa~, its adoptio_n 
mvolves a new mythology, explaining and JUstifying Islam1c 
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beliefs, rituals and taboos. The myths are drawn from traditional 
sources-creation of the world and mankind, the Adam and Eve 
myth, the Abrahamic myth justifying circumcision, legends con­
cerning the Prophet giving the reason for ritual, taboos and social 
custom. 

Poems, maulidis, and legendary stories are the means by which 
the primary obligations of Islam such as the ablutions and prayers, 
and some doctrinal lore-the attributes of God, the prophets, and 
the future life-are conveyed to the illiterate. Swahili literature is 
derived from and very closely dependent upon Arabic works, 
especially those which are popular in South Arabia, and shows 
little real originality in form or content. Tenzi1 are essentially 
oral literature, intended to be chanted or sung, and not written 
down until relatively recently, and just as the ngoma-singer deals 
freely with the verbal part of his song so did the tenzi-singer 
with the material of his Arabic originals. Hence the narrative 
and didactic tenzi do not correspond exactly to any of the Arabic 
versions though they are dependent upon them. 2 

Tenzi fall into two main categories: (a) narrative, derived mainly 
from Arabic maghiizi narratives, such as the Chuo cha Herlwl, but 
including a few original narratives, such as the Utenzi wa Liyongo; 
and (b) didactic, intended to convey religious and moral instruction. 
The best known poem in this category is Utenzi wa Inkishafi, a 
preview of death and its terrors, but rather more interesting than 
the average since in dealing with the vanity of this world it utilizes 
the theme of the ruin of Pate in the eighteenth century. 3 One 
utenzi gives an account of the suffering experienced after death 
by the man who breaks the fast or omits ritual prayer. 4 Another 

1 Sing. utenzi, vi. utendi, the very word denotes an 'activity', 'operation'. 
Tenzi are sung to the accompaniment of rhythmical movements of the upper 
half of the body, the mode Arabs call tamb. On tenzi and other forms of Swahili 
poetry see Lyndon Harries, Szcalzili Poetry, 196z. 

2 See R. Paret, Die Legendiire Jl1aglziizi-Literatur, Ti.ibingen, 1930, pp. 44 , 
49, 119, 1z8; ibid. 'Die arabische Quelle der Suaheli-Dichtung Chuo cha 
1-Ierkal, 'Zeitsclmft fiir Eingeborenenspraclzen, xvii (19z7), z41-9. 

3 Al-Inkislzaji, ed. and tr. W. Hichens, London, 1939, and by Lyndon 
Harries, Swahili Poetry, pp, 86-103. 
~There are three or four tenzi wa Kij:ama extant; one in the Amu dialect is 

appended to C. Sacleux, Dictiomzaire Sn·ahili-Franrais, 1939, pp. 1093-1108. 
Sacleux states that this is in kiNgozi, but Lyndon Harries has shown (Swahili 
Poetry, p. 14) that kiNgozi is just a name for the limbo to which unidentifiable 
words were relegated by Swahili scholars, and there is no evidence that it was 
ever a poetic koine. 
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composed by a Lamu woman (Utendi wa Mwana Kupona) deals 
with religious, social and wifely duties. 1 Another reinforces the 
stress placed on the Prophet by describing his victory over Moses 
in a dispute. Others give the story of Job, 2 'I sa, 3 the mi'raj, 4 and 
the Prophet's birth5 and death. 6 All this poetry belongs essentially 
to the coast of northern Kenya and although having an influence 
in southern coastal districts and in Zanzibar is not really part of 
the living culture of those parts. 

In the early stages of Islamization the stress on the one God is 
clear even if not clearly taught. What is taught are the duties of 
the believer, to offer God homage and to do His will, that is obey 
His law. Belief in Allah coalesces with the familiar term Mungu, 
the creator-god of Bantu cosmogonies. Mungu does not acquire 
clarity as to His nature but as to His power and uniqueness; 
ku-m-shiriki Mungu, 'to participate in God', is the greatest sin. 

Among Swahili the terms Allah and Mungu are used as syno­
nyms, the Arabic term only in poetry and stock Arabic phrases or 
exclamations, whilst Mungu is always evoked in informal prayer 
(dua, ma-ombi). There is no ambiguity, but Mwenye, 'Owner', 
is employed with an attribute to give definiteness: Mwenye enzi 
(Ar. 'izz), 'Possessor of Power'. Mungu requires homage, hence 
the justification for ritual worship, God's due. He cannot be pro­
pitiated by sacrifices, though these are required at certain times 
and seasons. Change in the concept of God causes profound 
change in ideas of man's relationship and in ideas concerning 
death and after-life. The idea of reward and punishment in the 
grave and after-life is new, and it is in this sphere of thought and 
ritual concerning death that Islam's effect is deepest. 

God communicates his vital force to all things (Mungtt yuaenea 
dunia yote, God interpenetrates the whole world), but in varying 
degrees. It was strongest in Mu}:lammad, the most eminent of 
'those who are sent' (mtume-the terms derived from Arabic 
(nabii and rasuwa) are much less common). He is also known as 

1 See Harvard African Studies, 1917, and Lyndon Harries op. cit. PP· 70-87. 
2 Utendi wa Ayubu, trans. with notes in B.S.O.A.S. 1921 : 
3 Kisa cha Seyyidna !sa. 
4 Utendi wa Mi'raji, in C. G. BUttner, Anthologie aus der Suaheli-Litteratur, 

Berlin, 1894. 
6 An abridgement of Mawlid al-Barzanji; see Harries op. cit PP· 102-19. 
6 Utendi wa Tawafu Mtume or Utendi wa Kutawafu Kwake Muhammadi, in 

Buttner, op. cit. 



ISLAMIC ORGANIZATION 79 

'the binding-force of religion' (kijungo cha dini), 'the intercessor 
at the Day of Judgement' (mwombezi wa kiyamani), and similar 
terms. He fulfils in a sense the role of secondary spirits in 
Mrican religion, an intermediary between God and human beings. 
Great honour and devotion is given to the Prophet and the place 
that recitation of his birth-story (maulidi) holds in East Mrican 
Muslim life is discussed elsewhere. 

Although the Qur'an has much to say about death and im­
mortality it gives no lead for a doctrine of the soul as a basis for 
these beliefs, hence, whilst the philosophers had to turn to the 
Greeks, Africans retained their traditional beliefs in a dynamic 
universe. Bantu beliefs of the soul survive in an attenuated form, 
more especially in relation to ideas concerning dreams, death, 
magic, and witchcraft. Today these beliefs are not general and 
are decreasing as the Swahili enlarge their contacts. For the 
Swahili man consists of two spiritual principles: the rolzo (Ar. 
rul:z), 'spirit', and kivuli, 'shade' or 'double'. When a person dies 
(salimu rolzo) his rolzo is taken by God, i.e. joins universal spirit, 
but the ldvuli, though detached from the body, remains nearby 
for forty days. On the 40th day a visit (vunja fungu) is paid to the 
grave to make a valedictory offering, after which the kivuli is free 
to go and inhabit the world of spirits (l~uzimu). It is then known as 
koma and often referred to as mzimu, inhabiting the place of 
spirit invocation and sacrifice (Kuzimuni). 

In Swahili, whilst ru{z has become the common word for 'life 
principle' or 'spirit', kivuli has not been transformed into nafs. 
Only the lettered speak of ru{z and nafs. Others use nafs to empha­
size 'self', mimi nafsi yangu, 'I myself'. Roho exists throughout the 
whole body, if a part of the body is lost some spirit is also lost, 
hence the care that is exercised in disposing of hair and nail 
trimmings to ensure that no evilly disposed person gets hold of 
any to perform sorcery. During sleep the kivuli travels and meets 
those of living people and lwmas of the dead. It may exchange 
with its counterpart in living things and may be caught and 
imprisoned. 

The best known Islamic ideas are those concerned with death 
and after-life (alzera or kuzimu) which correspond faithfully to the 
death ritual. 'The torments of the grave' (adlzabu ya kaburi), an 
entirely new element in African mythology, are stressed. The 
examining angels ask, 'Who is your Lord? What is your religion? 
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and Who is your Prophet?' If the answers (God, Islam, and 
Mu}:lammad) are satisfactory an angel assures him of the mercy 
of God. If unsatisfactory various torments are provided by an 
angel called Munkari wanakiri (treated as a singular). They lmow 
about the Surata (~irat), the path of the dead, thin as a knife's 
edge, over a pit of fire, and of a river over which the soul is ferried 
by some kind of animal. 

The Arabic terms adopted have their equivalents in Swahili 
(e.g. Ar. samawati1 and Sw. mbingzmi), except where new 
ideas are involved. The idea that members of the same kin group 
might be assigned to different quarters of purgatory and eventu­
ally to either Paradise or Hell is repugnant to the animistic world 
with its continuous family tradition unbroken by death. So old 
ideas persist since the Hour is not yet, 2 Heaven and Hell are un­
inhabited (hence the stress placed on 'adhab al-qabr) and the 
spirits live in kuzimu, awaiting the Resurrection (ldyama). Pepo 
spirits active among men exist in another state, peponi, though this 
term may be used loosely, as when they say roho amekwenda peponi, 
'the spirit has gone to the spirit-world'. 

The Swahili relate many stories and chant tenzi regarding the 
End (Mwisho wa dzmia). Juju and Majuju (Gog and Magog) will 
come and eat up houses and stones, the world will be inundated 
in a deluge, the trumpet (panda ya kuzimu) will sound, the dead 
will rise (bwathi, Ar. ba'th, in learned circles, otherwise ufufuo is 
the usual word) and assemble under a sidr (mkzmazi), a tree fre­
quently found in cemeteries in Zanzibar. After the Day of Judg­
ment (Siku ya Hukwnu) the condemned who fail to cross the 
Surata will fall into the flames of Motoni 'the fiery place' (or 
Jahannamu or Nari) which is guarded by an angel called malaika 
wa Motoni or mlmu wa Nari. But Muslims are assured that they 
will not be condemned to eternal torment; one day Gabriel will 
release them and let them through the Gate of Power (kilango cha 
chaha) into Paradise. 

1 Samawati means 'heaven' only in poetry and among the learned otherwise 
it means 'blue', the colour of the sky. ' 

2 'On the day when they shall see it [the Hour], it shall seem to them as though 
they had not tarried [in the tomb or intermediate state?] longer than its evening 
and its morning'; Qur'an lxxix. 46. 
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2. SUNNl SCHOOLS OF LAW 

East Africa is predominantly Shafi'i since its Islam derives from 
South Arabia, the revival of the I;Ianbali school under the vVah­
habis not influencing that region. Orthodox Indians are I;Ianafi, 
the dominant rite in India, though there are Shafi'is in Nyasaland. 
The 'lbac.liyya1 was introduced with the Arab influx from 'Uman 
where it is the official rite of the Ghafiri and Hinawi clans and, 
therefore, of the ruling class of Zanzibar. In Zanzibar the various 
madhlzabs are recognized, though only 'Ibac.li and Shafi'i qiiif.is are 
appointed. The Malikite rite is said to be adhered to in a vague 
way by Nubi in north-western Uganda. 

'Ibac.lis have shown great tolerance in East Africa even of the 
Shi'a groups. R. F. Burton says that during the reign of Sa'id ibn 
Sultan the Ithna 'asharis were allowed to build an imiim-biirii at 
which they bewailed the deaths of their martyrs, and comments 
'few Sunni countries would have tolerated the abomination'.2 

There are practically no African 'Ibac.lis. African Muslims asserted 
that the reason why 'Umani Arabs required their slaves to follow 
the Shafi 'iyya of the coast was because of their attitude of racial 
superiority. You could only be born into 'Ibac.iism, the tribal 
religion of the waManga. Shafi 'i shaikhs have inherited a dislike of 
'Ibac.lis from their Hadrami counterparts, and there is a strong 
tendency for lbac.lis on the mainland to escape communal isolation 
by becoming Shafi'is. 

The principle controversies among the Sunnis are not over 
questions concerning the relationship of Islamic law and African 
custom, but over relatively minor details of ritual law. The most 
bitter controversy arose over Friday prayer and this has led to 
secession movements in that dissidents have withdrawn from the 
established community. In Lindi, for instance, there are two rival 
jiimi's and still another group has withdrawn and is contemplating 
establishing a third. 

The controversy arose fifty years ago3 in relation to ambi­
guities deriving from conflicting opinions given by ash-Shafi'i 

1 The 'Ibac;l.iyya, a branch of the Kharijiyya, does not differ greatly from 
the Sunni schools, but is distinguished as a sect on historical grounds deriving 
from their beliefs concerning the rightful Imam and the possession of their 
own corpus of law books. 2 R. F. Burton, Zanzibar, i (1872), 396. 

3 One informant stated that the dispute was introduced fmm Somalia where 
today a minimum of twelve is accepted as sufficient guarantee of the validity 
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regarding the conditions governing the validity of the jum'a 
prayer. The main point of issue was whether the minimum 
number of local adult male worshippers could be less than forty. 
Since country people in East Mrica do not live in villages but 
widely dispersed it was generally impossible to get forty people 
together. It also seems to have been the practice in coastal towns 
to pray the jum'a prayer in each local quarter mosque. In order 
to guard against incurring divine censure through contravening 
the conditions, it had been the custom to add the ~uhr until some 
zealous legalists challenged this accepted practice. Many argue 
that there is no need for Friday mosques at all but that the jum'a 
prayer may be said in any mosque provided that they have a 
quorum of forty (or twelve, or even four). 

This dispute was widespread along the coast and islands, and 
spread inland as far as Songea in south-west Tanganyika and the 
Baganda beyond Lake Victoria. In many places the differences 
have since been resolved, but communal splits still exist in 
Tunduru (Yao area), Lindi, and other coastal places, and in 
Uganda where it remains a live issue. 1 The controversy seems 
trivial but it has caused great bitterness. Many of the secessions 
were clearly due to clashes of personalities. In Zanzibar the question 
is now treated as an individual matter; one shaikh saying that any­
one who feels he may not have fulfilled his full ritual obligation 
was at liberty to say the ~uhr after the communal ~alii.t al-jum'a. 

Other controversies have been concerned with such matters as 
the use of drums in the dhikr, singing and dancing at funerals and 
other occasions, and the scope of Islamic taboos such as the lega­
lity of hippopotamus meat, and the beginning and end of Rama<;Hin 
fast. 

of the jum'a prayer. This is quite likely since Friday prayer has always been a 
problem for nomads. On the other hand, it is possible that 'Ibadi practice was 
originally at the root of the dispute, for the 'Ibii<;l'is say the ~rdinary noon 
prayer with four rak'as when the ruler is not their recognized Imam, and 
there is no formal klzutba but a wa'::;. 

1 The practice of adding the ;uhr to the jum'a prayer was carried to Uganda 
by coastal shaikhs, but when pilgrims to l\1ecca discovered that it was not the 
custom in the holy city a group split off. A fatwii obtained from the mutawwif 
of the Shafi'is in Mecca, advising that the jum'a prayer alone was necessary, 
only increased the groups to three (Juma, Zukuri, and Kibuli Juma) for, 
whilst some came together in the new Juma, others from the first two groups 
remained outside. For the Uganda controversy see J. N. D. Anderson, Islamic 
Law in Africa, pp. 157-61, and T. W. Gee, 'A Century of Muhammadan 
Influence in Buganda, 185Z-1951', Uganda :Journal, xxii (195s), 139-50. 
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3· WORSHIP 

Mosque buildings1 proliferate in East Mrica, the smallest group 
of half-a-dozen houses having one. It is almost unthinkable to 
pray without a roof over the head; in fact, I never saw anyone 
(except once some fishermen) praying in the open air. On a bus 
journey they would wait until they reached a settlement with a 
mosque before they could pray. Mosques are just as frequent in 
west Africa, but there they consist of a marked-out roofless square, 
for a masjid is simply 'a place of prostration'. Mosques are equally 
prolific in the interior, Ujiji has sixteen and one jami', all Shafi'i; 
there are twenty-nine on Mombasa Island, and twenty-five in 
Kampala if the widespread Mrican area is included. In the tribal 
interior they are often so remote from the groups of houses that 
it is impossible for anyone to hear the ad/zan. 

The normal mosque is a rectangular building constructed like 
an ordinary Swahili house but with a mil:zrab jutting out. 2 In fact, 
it is difficult to distinguish a mosque unless one sees the side with 
the protruding niche. Outside there are water-pots for the ablu­
tions (dawada, tawadha), the precondition of prayer, and stepping­
stones to enable one to gain the interior without again soiling 
the feet. The larger and more modern town mosques in oriental 
styles have an annex supplied with tap water and other facilities. 3 

The congregational Friday mosque (msikiti wa ijumaa) is found 
in the larger centres of population. Among the Yao they are situated 
in the villages of chiefs and headmen, all originally invaders, 
and serve to reinforce their authority. 4 In Zanzibar there are four: 
two Shafi'is and two I:Janafi, The 'Iba9is have no congregational 

1 Msikiti (Zanz.), pl. misikiti. There are many dialectal variations: miskita, 
musikiclzi, and misgida. 

2 The word milzriib is not used but kiblani along the Kenva coast. In Zanzibar 
some old people ~ay milzrabzmi, but kibla or kibula is usua{ for the niche as well 
as the direction of ritual prayer. I was told that the reason why milJriib was not 
used is that Arabic mifzlab, the unguent ·which is smeared on the bridegroom, 
had been corrupted to mi~zriib. But Professor R. B. Serjeant has suggested 
('Mii)riib', B.S.O.A.S. 1959, 447-8) that, since mi{zriib does not originally mean 
the same as qibla in south west Arabia, it did not go into East African languages 
in that sense. The word qibla is used instead. 

3 The ruined mosques scattered about the coast had a mbirika (lit. cistern), 
annex for ablutions, at the entrance with an adjacent well (cf. TNR. no. 3, 106). 

4 J. C. Mitchell, The Yao Village, 1956, p. 64. 
5 The Shiifi'ijiimi' near Bait al-'Ajii'ib built by Muharmi Arabs was enlarged 

by the Mwinyi Mkuu in 1839. The other on the sea front is the largest and can 
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mosques since they do not say the ijumaa prayer. They argue 
that the conditions for its performance cannot be fulfilled unless 
the whole power of the country is in the hands of the rightful 
imam. No 'Iba<;li will lead the ijumaa prayers, though they will 
lead the 'id prayers. The khutba with mention of Sayyid Sa 'id was 
not given in 'Uman since he was not the rightful Imam, but 
after he came to reside in Zanzibar it was in fact done 'thanks, 
it is said, to a present given to the imam of the mosque' .1 Mter 
his time the Friday noon prayer was followed by Qur'an recita­
tions and an address, but no formal khutba. 

Mosques in Zanzibar and the coast have little ornamentation. 
This was ascribed to 'Iba<;li influence for the ruined mosques had 
a great deal. The typical mosque does not have a minaret though 
they have been included in the construction of modern mosques 
through Asiatic influence. The Malindi mosque in Zanzibar, 
built in 1831 by Mul).ammad 'Abd al-Qadir al-Mansabi who is 
buried in front of the mil;rab, incorporates an older minaret. 

In Zanzibar some mosques come under the Department of 
Awqaf, and their officials, repairs, and expenses are paid out of 
waqj funds; others, not only sectarian mosques, are connected 
with communities; whilst the majority of small mosques are the 
charge of the people of the quarter or district, one of whom 
might carry out repairs as ~adaqa. The only officials in many 
mosques are the imamu in charge of religious duties and the mwa­
dhini whose duties, besides calling the prayer generally from the door­
step, include seeing that it is swept and kept in good condition 
and the water-jars filled. 2 Formerly slaves were attached to larger 
mosques as awqaf for carrying out these duties under the super­
vision of the muezzin. The officials of ordinary mosques are hono­
rary, but the posts are sought after as status symbols. Both the 
imamu and the muezzin receive a share of the offerings or a 
particular portion of the sacrifice (for example, the muezzin is 
entitled to the head of a sacrificed bullock). Friday mosques have 
one or more khatibs and an overseer. In Tabora three imamus 

accommodate z,ooo people. It was built by Arabs of the Mafiizi, and rebuilt and 
enlarged in 1841 by Sh. Mu}:!yi 'd-din b. Shaikh b. 'Abdallah al-Khaitiini (d. x87o), 
a distinguished Shiifi'i qiirfi in Zanzibar and author of works on history and fiqh. 

1 Guillain, Documents sur l'lzistoire ... de ['Afrique ol"ientale, ii. 105. 
2 Pr~yer mats (misalf!, sing. msala) are usually oval and made from uldndu, 

the dned leaf of the wild date palm (mkindu); those made on Mafia Island are 
much sought after, 
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were attached to the jiimi'. These take the jum'a prayer in turn 
and deliver the khutba; the khatib, therefore, is always the imamu 
of the day. Frequently they have what is called a wa'~ but is simply 
the recitation of the Qur'an and its translation into S\vahili. In 
some districts Qur'an schools are held in mosques. 

Normally women are not allowed in mosques and in Zanzibar 
there are at least two mosques exclusively for women, but in 
Shirazi tradition everywhere, in certain mosques of the waHadimu 
and waTumbatu and at old Shirazi towns like Siyu women are 
allowed to worship, screened off from the men by a curtain 
running across the back or down the centre.1 Some of the ruined 
mosques have an annex or section which may have been used by 
women, 2 and so do some of the most recent mosques. 

4· THE CLERICAL CLASS : FUNCTIONS AND TRAINING 

The word mzvalimu, as its derivation (Ar. mu'allim) implies, 
is a 'clerk', a lettered man. This is the commonest term and is 
freely accorded to anyone who has any sort of book-learning. 
But degrees of learning are recognized and consequently dis­
tinctions of status between walimu. Mwana-chuoni, 'bookman', 
and shehe are the common words for an 'iilim, one who has had 
a training in law such as those who give lectures (dariisa). 

In the modern Islamic world the influence and status of the 
'ulamii' is gradually being whittled away, but in East Mrica those 
who have graduated after the arduous discipline of legal training 
still hold a great position in the community. Their training is 
based on the system of seeking masters. Teachers specialize in 
certain books or aspects of law and students attend their lecture 
courses. When they have completed a course they may be given 
an ijiiza or license granting them authority to read before others. 

Teaching, of course, begins in the Qur'an school which is 
discussed from the aspect of the pupil elsewhere. 3 These are 
numerous along the coast and in inland towns. The Qur'an is 

1 This may be a survival from Shi'ism. The Isma'llis of Syria until recently 
had a similar screen dividing men and women. 

2 For example, attached to the mosque of the large ruined town on Tumbatu 
Island (see F. B. Pearce, Zanzibar, 1920, p. 401). North of Zanzibar town, near 
Bububu, is a mosque built in the reign of Sultan Majid (r8s6-7o) which had a 
separate women's mosque, now disused and covered with creepers. 

3 See below pp. IJJ-s. 

7 
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made into a fetish; it is holy in the sense that its memorization 
conveys power, an attitude which has been fostered by the fact that 
the Qur'an cannot be used as a textbook of law and dogma; the 
textbooks are the works of the Shafi'ite doctors. It is traditional 
practice to teach the recitation of the mazvlid of al-Barzanji and in 
some cases that of ad-Daiba'i in Qur'an schools. The only other 
book commonly taught is Safinat an-najii' which is also memor­
ized together with its Swahili translation. 

Shaikhs in Zanzibar said they would not give instruction to 
women, but there were a number of shaildzas who teach women the 
Qur'an and mawlid in their homes. The separation of male and 
female society means that women have no place in regular reli­
gious activities, yet there is need for some ritual provision for them 
and girls are encouraged to attend Qur'an schools until puberty 
renders their isolation absolute. Many, therefore, learn the prayers 
correctly and to recite parts of the Qur'an and mawlid. Women's 
participation in religious festivals is generally limited to the home, 
but provision may be made for them to attend a mawlid recital. 

A feature of East African Islam are lecture sessions called 
dariisas intended, not for the training of 'ulamii', but for teaching 
Arabic, Qur'anic exegesis, and fiqh to ordinary people. These 
are held by shaikhs after the maghrib prayer both in mosques and 
their own houses. In the mosques some teachers sit in front of the 
niche with the students facing it whilst others sit anywhere in 
~he mosq~e. ~ Higher tr.aining is g~nerally given to a special. group 
m the sharkh s house or m Zanzibar in a special mosque .. Dunng ~he 
month of RamaQ.an the number of shaikhs giving sessiOns dunng 
the morning, the courses offered and the people attending in­
crease considerably. Attendance i~ a kind of serious pastime, and 
th~ teaching _is diversified with interspersed prayers and reci­
tatiOns of qa~:Yc;:· The main books expounded. i? general lecture~ 
are such ~hafi rte manuals as Minhaj at-!iilzbm by an-N~waw1 
together with commentaries on this such as the Tubfa and Nzlziiya, 
Hidiiyat al-atfiil by al-Amin ibn 'Ali and a very popular manual 
of :_it~.al law a;-Muqaddimat al-lfa¢:amiyya fi fiqlz as-Siidat aslz_­
Shdfi zyya by Abdallah b. 'Abd ar-Rahman Ba FaQ.l al-Ba<;lram1. 
The text is recited and translated into Swahili but with very little 
commentary. Another jiqlz book taught in advanced classes is 
Matn az-zubad fi 'l-jiqh by A}:lmad ibn Raslan. These are all used 

1 R. F. Burton (Zanzibar, i. 405) comments on the practice. 
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in Hadramawt. I found only one shaikh using a modern book, 
Al-Isliim dini, by .AJ:tmad al-'Ajuz, for they distrust any modern 
approach. They go to the traditional ribii.t of Tarim in Hadra­
mawt in their search for 'ilm rather than to the Azhar whose moder­
ate reforms are criticized. 

The dariisas are more effective in teaching Arabic than the 
Qur'an-schools. In the latter only after the text has been learnt 
is there any translation into Swahili and the majority of pupils 
do not reach that stage, but if they attend dariisas in their spare 
time their Arabic has a chance to improve. All the same Arabic 
remains a foreign language; the spoken language of the waShihiris 
is not regarded as Arabic in their sense of a holy language. Afro­
Arabs like Africans learn it as an essential element in their civi­
lization, but not as a living language, and the well-versed can 
talk only in a medieval classical style. Owing to this approach 
they cannot read a modern book or newspaper since the vocabu­
lary and style is quite unfamiliar. The grammars used in the 
dariisas are such as the Ajurri'imiyya, the Alfiyya of Ibn Malik 
with the commentary of Ibn 'Aqil, and the Qa!r an-nada of Ibn 
Hisham, and these also are only taught as texts. The great weakness 
of all traditional teaching is that no attempt is made to apply either 
the Arabic or memorized texts, such is the fear of bid' a, innovation. 

The only madmsas are the Muslim Academy in Zanzibar and 
Ribat ar-Riya<;la in Lamu. The Academy, established with one 
class in 1951 and supported by the government, runs five-year 
courses and a number of shorter courses. It follows traditional 
lines though it has been undergoing changes in methods and scope 
by adding more advanced courses. But the traditional method 
through individual dariisas remains all important. In Zanzibar 
the chief centre for these is the Msikiti Gofu, a mosque-centre 
for advanced courses, with a subsidiary building for still higher 
courses. The shaikhs who teach there are the most eminent in 
East Africa; Sayyid A}:lmad ibn Sumait, the late mufti, was very 
widely recognized.1 The libraries of these shaikhs contain most 
of the authoritative treatises on Shafi'ite fiqh, but modern Arabic 
books are conspicuous by their absence. 

The other centre of learning is Lamu where teaching centres 
in the Ribat ar-Riya<;la, under the control of 1-Iadrami sayyids of 

1 Author of Tu~ifat al-labib, a chronology and genealogy of the Sh urafii 
with special reference to those who settled in Zanzibar. 
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the AI Jamal al-Lail. Teachers who have had part of their training 
in Lamu are found all along the coast and main inland centres. 
Originally as its name implies, it was a ribii! for the practice of 
riyarja, Sufi exercises. The founder's primitive ziiwiya was replaced 
by the present mosque-madrasa in 1900. 

The fact that both centres of Islam are islands is significant. 
Zanzibar is the only Muslim state within our area of survey 
where Islam is the established religion. Detached from the African 
mainland it looks more to South Arabia than anywhere else. 
Its religious figures are all South Arabian shaikhs. Both Lamu, 
the true centre and origin of traditional Swahili-Islamic culture, 
and Zanzibar are places where conditions for the practice of Islam 
are best and to which East Mrican Muslims look as centres for 
training and points of reference. This outlook accounts for the 
insularity of Islam and accentuates problems of adjustment to the 
modern world. 

We have referred to the importance of tenzi in communicating 
doctrine and ethics. In recent times attempts have been made to 
provide more instructional material in prose Swahili. Qac;ii 'Ali 
ibn Hemedi al-Buhri of Tanga wrote Kitabu cha nihahi (Marriage 
Regulations), 1 and I:Iasan ibn Amir ash-Shirazi a treatise on the 
law of inheritance (Mirathi.). Shaikh 'Abdallah ~ali~ al-Farisi, 
qiirfi of Zanzibar, has written many Swahili books including a 
popular manual on the rules of prayer, Sala na Maamrisho Yahe, 
and is also translating the Qur'an piecemeal into Swahili (Tafsiri ya 
Kurani) to counteract the influence of an A}:lmadi translation. 
Commentaries in Swahili also decorate the margins of Arabic 
law books. 

5. THE CALENDAR 

The adoption of Islam affects the native calendar of ritual 
observance but does not obliterate it. The life of townspeople is 
firmly based on the Islamic calendar but country Swahili main­
tain two calendars, the Islamic lunar year for all that concerns 
the Islamic cult and the solar year for the natural cycle of seed­
time and harvest. 

The solar year is used for nautical and agricultural purposes. 
It is said to be of Persian origin but the ritual attached is Bantu. 

1 English translation by J, W. T. Allen, Dares Salaam, I959· 
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The year consists of 365 days divided into thirty-six decades 
(mwongo), together with an additional five days called gatlzas, 
hence it is more suitable than the Islamic year for the require­
ments of the farmer and sailor. 

New Year's Day is called Siku ya mwaka, 'day of the year', 
Naorozi or Nairuzi. New Year's Eve (the last gatha) is kifunzi 
or l<ibunzi (kiGunya chonda). The celebrations held on the islands 
and along the coast need not be described in detail, 1 but need 
noting as an element in Swahili life. The more spectacular aspects 
have phases of popularity and a temporary decline in one place is 
compensated for by a rise of popularity in another. The most 
important elements on these occasions are the less advertised 
Bantu ceremonies to propitiate the mizimu, the spirits of the land, 
over which the mvyale-mediator, presides. The chief observances 
are the rites of renewal. Just before or just after sunrise there is a 
purificatory bathing in the sea, especially by women. Qur'an 
schoolboys, having contributed their share of food or money, 
spend the night at their teacher's home where they prepare the 
next day's ritual meal and in the morning go down to the seashore 
for their bathe reciting the Qur'an. In certain coastal places the 
men, after bathing, process around leading a sacrificial goat and 
chanting the Qur'an. The next stage is the midday ritual meal 
(called lwramu, the term for any ritual meal, and in Tumbatu 
kiwao ), for which women cook the rice and men the relish. Mter 
the feast all fires are extinguished with water, the ashes being 
deposited at crossroads, and relit (pekecha) by means of firesticks. 
There are mock fights and dances (ngomas) throughout the night; 
each old Swahili centre has or had special ngomas for this occasion. 
On Zanzibar the ceremonies of renewal and spirit-propitiation, 
celebrated in the original founding villages, are especially 
concentrated at Makunduchi in the south of the island where 
thousands gather from all parts to watch mock fights signifying 
the struggle between the old and new years and the burning of the 
banda (shed) of the old year. This is followed by offerings at the 
spirit-hut. 2 

1 See Sir John Gray, 'Nairuzi or Siku ya Mwaka', TNR, no. 38 (1955), r-22; 

E. C. Baker, 'Tribal Calendars', TNR. no. 33, pp. 30-34; W. H. lngrams, 
Zan:::ibar, I 93 I, pp. z8o-2, 487-8. 

2 The celebration in August rg6r was restricted to the people of the neigh­
bourhood since the Government feared the gathering would be used by rival 
parties for political ends. 
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In adopting the Arabic calendar the Swahili made changes. The 
year ends with Rama~Hin, and the first day of the new year is 
'id al-fitr. This month, Shawwal, is called mfzmguo mosi, 'the 
first releasing', 1 and is followed by mfunguo pili, 'the second re­
leasing', and so on up to the ninth. Arabic names are used only 
for the last three months, Rajabu, Shaabani, and Ramadhani 
(also called mwezi wa tumu [or lmfunga], 'the month of fasting'.) 
The Swahili week begins with Saturday, juma mosi. Arabic 
words are used for Thursday (allzamisi) and Friday, zjumaa, the 
day of assembly. Day, of course, begins at sunset so that night pre­
cedes the day. It is necessary to remember this in Zanzibar since 
there the Islamic time reckoning is maintained officially. The 
ritual day plays a great part in establishing the life of a traditional 
Islamic community, not the actual practice of the prayers for these 
are much neglected except for the clerical class and old men since 
in East Africa prayer involves going to a mosque, but the prayer 
regulation of the periods of the day. Here there is a great contrast 
between the Muslims of the interior, scattered in small home­
steads among Christians and pagans, and those who belong to the 
Swahili urban culture. 

Observance of the liturgical year is an important aspect of 
Muslim self-consciousness and solidarity. Since the Swahili year 
begins with Shawwal we will begin with the festival which 
inaugurates the breaking of the fast which, in spite of its name, 
'the lesser festival' (idi ndogo), is the greatest feast of the Islamic 
year. The celebrations do not differ in essentials from those in 
other parts of the Islamic world-the collective observance of the 
'id prayer, followed by congratulations, new clothes, visits, and 
feasting. There are no open-air 'id prayer grounds in East Mrica, 
but :jaliit al-'id is always said in mosques, not only in the jami's 
but even in ordinary misikiti. During the month of Shawwal some 
waHadimu and waTumbatu fast for three days called the Lesser 
Rama<;lan (Ramadhani ndogo). 

During the first ten days of Dhu '1-l).ijja (mwezi wa hija, the 
moon of the pilgrimage) many hold ceremonial feasts in com­
memoration of their dead. 2 The idi hubwa (great feast) on the 
tenth is of lesser significance than idi ndogo. In Malindi, following 

1 The word nifungo, applied to the carniYal period preceding Ramacjiin, is 
said to refer to the 'fastening up' of the spirits as much as to the fast, and 
uifwzguo to their release at its end. 2 See below p. I 16. 
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the 'id prayer in the mosque, there was a government baraza and 
only after that did they slaughter their ritual sacrifice. Relatively 
few actually perform the pilgrimage. Whereas large numbers of 
indigent West Africans work their way across the Sudan belt 
East Mricans regard it as no more than a pious hope because it 
must be saved up for. Those who undertake it are Pakistanis and 
Indians, together with a few Afro-Arabs and Swahilis. 

The real beginning of the Islamic year has little significance 
except with Shi'is, though their emotional outburst affects every 
town in the country. A few Sunnis in Zanzibar keep the 'Ashura 
(10 Mu}:larram) as a day of fast and lately there has been some 
singing of qa$idas and special dm·asas. 1 For the Ithna 'asharis, of 
course, it is their great day when they commemorate the death of 
l:lusain at Karbala. The period of lamentation (ta'ziya) begins 
on the first of the month when they put on black clothes and 
prepare the tiibii.ts (generally called ta'ziyas), models of the tomb 
at Karbala. In Zanzibar, where the roth is an official holiday, they 
spend the night processing around the town from ro at night to 
3 in the morning, the devotees beating themselves, carrying 
ta'ziyas and banners, dispensing sweetened water to all and 
sundry, leading a white horse covered with blood and carrying a 
black turban, and chanting in Indian languages. 2 The forty days 
of mourning end on the roth $afar, 'l:lusain's day', celebrated 
with a baraza and speeches. 

In the third month of the liturgical year occurs the commemo­
ration of the birth of the Prophet, rzth Rabi' I. From this date 
until the end of the month mosques are decorated and there are 
recitals of maulidi. 3 The main ceremony on the rzth is an official 
occasion in capitals and district centres. In Mombasa celebrations 
begin with a procession (mawkib al-mawlid) which starts from a 
small mosque in Coronation Garden Square at about 4 p.m., 
just before the day begins. Qur'an teachers bring along their 
pupils to sing religious songs and they are joined by scout 

1 In \Vest Africa indigenous ceremonies such as purification by fire have ad­
hered to the 'Ashii.rii (see I. W.A., pp. 76-77), but in East Africa these have 
been retained in the Siku ya mwaka. At some period a mtabiri attempts 'to 
foretell the events of a year by a book' (-tabiri mwalw llwa elmo), but informants 
were vague on the matter. 

2 F. D. Ommanney, The Isle of Cloves, 1955, pp. 173-8, gives an account of 
the procession. 

3 For the mmdids used and their place in East African Muslim life see pp. 
95--<)6. 
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troops and members of the public. The procession proceeds 
through the town and ends in the same square about the time of 
$aliit al-maglzrib, when, after the recital of the Fatil).a, they disperse. 
In the evening, after the 'islzii' prayer, comes the reading of the 
mawlid of al-Barzanji. The reciters sit on a dais (himara) under a 
canopy, and the people assemble around in thousands. Indi­
vidual reciters take a section, the whole gathering (or a special 
chorus) repeating the choruses and responses. When the point 
referring to the Prophet's birth is reached all stand (known as the 
maqiim). Mter the mawlid is finished (it is not recited in its entirety) 
prominent people make speeches laudatory of the Prophet in 
Arabic, Swahili, English, and Urdu. This official recital takes 
place in all main centres, each having its local variations. At the 
main maulidi recited in Zanzibar when the Sultan and officials 
attend, 2o,ooo are said to be present. 

The maulidi is also recited (in full this time) in all the quarters of 
towns and in village centres throughout the rest of the month, 
sometimes in the mosques, sometimes in the open air. The 
annualmaulidi celebration at Lamu towards the end of the month, 
when the Mawlid al-lfabshi is recited, attracts people from all over 
East Africa. These celebrations are much more intimate and ap­
pealing than the official recitals. In the flickering lights of oil 
lamps, the scent of incense, and the movements of boys sprinkling 
rosewater, double rows of white-garbed men, soloists and chorus, 
face each other, chanting in unison to the accompaniment of 
musical instruments, with inclinations of the upper part of the 
body. Women are allowed to attend rnaulidis, whereas they are 
excluded from public prayer. If in the open air part of the ground 
is reserved and fenced for them; if in a mosque they remain in 
an outside enclosure. 

The 27th Rajah is called siku ya miraji, 'day of (the Prophet's) 
ascension', and also siku ya lalama, 'day of supplication', from the 
custom of beseeching God's forgiveness on this day. On this occa­
sion, legend says, the number of daily prayers, which does not 
have Qur'anic sanction, was revealed to the Prophet. The month 
of Sha'ban is called mwezi wa mlisho, 'the month of feasting', and 
the last day (called mfungo) is a night of abundance and license. 

The beginning and end of Ramadan are still determined 
empirically and this is a matter over which there has been contro­
versy, since some insist on the new moon being seen, whilst others 
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advocate following the astronomical reckoning so that everybody 
throughout East Mrica may commence and break the fast on the 
same date. The visualists have so far prevailed, Tanganyika even 
sending up an helicopter to try to glimpse the new crescent. The 
night was even referred to as lailat ash-slzal~k, 'night of uncertainty'. 

This month is of great significance even among Islamo-pagans 
who will give up their beer-drinking for the period. Spirit practices 
cease entirely since God imprisons his subject spirits. As a month 
of fast and mortification it sets in motion a period of religious 
renewal. It is true that the nights, vibrantly alive after the somno­
lent religiosity of the day, may be somewhat intemperate in eating, 
but there is abundance of charity and vastly increased attendance 
at mosques, even by the normally indifferent. The press incor­
porates more religious articles. A great many recite the tariiwi/:t, 
supererogatory prayers (Sw. sala ya sunna), usually zo mh'as, 
after the 'islzii' prayer. Attendance increases at sermon lectures 
(darasas), where favourite subjects are the study of a commentary 
on the Qur'an or collection of badith. The latter enjoys the posi­
tion of being a work of supererogation since the Law, being 
authoritatively fixed, leaves no room for this branch of learning. 

The last ten days are especially sacred for in them occurs the 
Night of Destiny (Lailat al-Qadr), the night the Qur'an came down 
in its entirety. On this night, generally thought to be the z6th 
or 27th mosques are packed since prayers are thought to be worth 
months of ordinary supplications. It is significant also to spirit­
devotees, since some of them believe that the imprisoned spirits 
are then set at liberty. The new year begins with 'id al-fitr. 

6. THE SAINT CULT AND RELIGIOUS ORDERS 

Sufi teaching, practice and organization augment the canonical 
aspects of Islamic religious life by offering a supplementary realm 
of spiritual experience. Devotion to the Prophet and saints 
answers the need for mediators and the practice of dhihr gives a 
feeling of immediate experience of divine reality. 

So little is known of the religious life of the coastal settlements 
in the past that we can only speculate about the influence of the 
orders and devotion to saints. Sufi disciplines (turuq, sing. tariqa) 
were probably a late importation and certainly would not date 
before their popularization in South Arabia from which they were 
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introduced. In Somalia, as in Hamitic Islam in general, both saint­
veneration and tariqas (Qadiriyya, Idrisiyya and $~i:li}:liyya) are 
strong, and the saint cult is also closely linked with sentiment con­
cerning tribal origins. The cult is also found among the 'Arabs' of 
the east coast, though here it is not linked with their tribal lineages. 
There is a strong reverence for living slzarifs who are credited 
with baraka and consequently the power to transmit lwriimiit 
or miraculous grants. In East Africa they also use the term buru­
hani for power gifted by God, here 'evidence' (Ar. burlziin) of 
divine grace. The true saint cult makes little appeal to the Negro 
whose view of the universe is dynamic not static, but the boundary 
line with ancestor-propitiation is imprecise and often the same 
terminology is used. Swahili women visit graves and tombs as they 
visit any place where spirit intercession is likely to achieve results. 
It is, however, distinguished from intercession at mizimu since a 
medium such as the mvyale or master of the soil is unnecessary, the 
petitioning is Islamic, and is addressed to God and the spirit of the 
tomb.1 In the past when there were more people of Hamitic origin 
living along the coast, the cult may have been more important 
for the ruins of large and elaborately designed tombs are wide­
spread. Present-day practices at such ruined tombs are prevalent 
but have nothing to do with the true saint cult, being confined to 
superstitious usages-offerings and intercession to whatever spirits 
may inhabit such places. 

Communal processions, with chanting and a dance called 
gungu, are associated with visitations to the grave of Shaha Msha­
ham bin Hisham, last Shirazi ruler of Mombasa (d. 1592), on a 
cliff on the island which faces Kisauni (Frere Town). A recent 
saint is Shaikh Jundani, whose grave, in a room of the mosque 
named after him in Mombasa, is visited to deposit offerings and 
make requests, his intercession being very potent. In the ruined 
town of Taka on Manda Island the only building kept in repair 
is the grave of a Shaikh Fakihi Mansuru to which ziyiira is made. 
Similarly with tombs in other ruined towns like Pate. 

Opposition to veneration of dead saints or living sharifs came 
from the mtawas (Ar. mutiiwi' ?), 'Iba<;li puritans. They raised such 
an outcry against the building of a tomb to Sultan Sa'id that its 

1 Ziara is often used for 'tomb', but enda ziara is 'to make a visitation'. 
Kuagiza kwa shehe, is 'to ask the shaikh to con.-ey the request', and huenda 
kuomba shehe fulani, 'to offer intercessory prayer to a certain shaikh'. 
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construction had to be abandoned unfinished. But they have not 
been the force in Zanzibar that they were in 'Uman. They have pro­
tested against such popular celebrations as that connected with the 
tomb of Sharif Musa, a famous shrine situated at Bait ar-Ra's, 
about five miles from Zanzibar town. Nothing is known about the 
occupant of the tomb; one legend states that he was a native of 
Siyu who met his death by drowning, another that he was a sharif of 
Zanzibar famous for his lwramiit. The mtawas raised an outcry 
when Sultan I:Iamud ibn Mu}:lammad erected the present building 
in 1896, but without effect. This tomb-mosque is visited by people 
of all degrees and sects to seek the saint's baralw and make offer­
ings of money, food and incense. As they pass the tomb dhow­
crews offer prayers and cast offerings into the sea. A modern saint 
is lfabib $ali}:l ibn 'Abdallah of the AI Jamal al-Lail (d, 1935),1 

founder of Ribat ar-Riya<;la at Lamu, to whose hut-tomb proces­
sions are made at his (zawliyya (2 Mu}:larram) and at the annual 
celebration when flowers, especially jasmine, are laid on the grave 
and special prayers and dhikrs recited. The saint-cult does not 
extend beyond the coastal fringe and is not found among the neo­
Muslims in the interior. 

Vastly more important than the saint-cult in East Mrica is 
devotion to the Prophet, both in the form of honouring him and 
in seeking his intercession. This is stimulated through the recital 
of mawlids (Sw. maulidi), universal on every occasion for rejoicing, 
family festivals of birth, circumcision, and marriage, as well as 
on all communal religious occasions, and in particular during 
Rabi' al-awwal, the month of his birth. The mawlid begins with a 
description of the Divine Light, the eternal principle of creation, 
then traces the main events of the Prophet's life, laying great 
stress upon the miraculous and his virtues (manaqib). The point in 
the recital when the Prophet descends is the most solemn point 
in the ritual. At the words 'Our Prophet was born' ( wulida 
nabiyyunii) or equivalent phrase, all stand and say, '0 Prophet, 
God's blessings be on thee' (Yii nabi, sa/lim 'alai!~). 

The most popular maulidi is that of al-Barzanji, of which there 
are two versions in prose and verse and a Swahili abridgement 
composed by Abu Bakr ibn 'Abd ar-Ra}:lman2• This must have 

1 l;labib is an honorific title accorded to sayyids in South Arabia. 
2 The Swahili version is given and translated in Lyndon Harries, Swahili 

Poetry, 1962, pp. 102-19. A few maulidis have been composed in Swahili but 
they do not seem to be sung except perhaps in local circles. 
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been introduced early in the last century since the author died in 
1766. This maulidi is taught in all Qur'an schools, a practice 
I have not come across elsewhere in Mrica, and consequently 
schoolboys are in great demand for recitals, which they greatly 
enjoy. Another popular book is the Mawlid Sharaf al-aniim by 
'Abd ar-Ral).man b. ad-Daiba' (d. 1537). This is also taught in 
some schools, but is most popular among Hadramis. A third is 
entitled Simt ad-Durar (String of Pearls) but generally known as 
Mawlid al-lfabshi after its author, 'Ali b. Mul).ammad b. l:Iusain 
b. 'Abdallah ibn Shaikh al-J:Iabshi al-'Alawi who died at Saiwun. 
It is in rhymed prose and verse. The congregation generally 
chant the prose passages whilst the verse is sung by students or 
mzmshidun. 1 Tambourines are allowed by the 'Alawiyya tariqa 
and beat the rhythm whilst the chanters sway backwards and 
forwards. A fourth lV!awlid al-'Azabi by Mul).ammad ibn Mul_lam­
mad al-'Azabi was known, probably because it is printed in some 
of the collections (Majmu'iit al-mawiilid), but does not appear to 
be recited. The Burda of al-Bu~iri may also be included in this 
category of praise hymns in honour of the Prophet and is found in 
many of the mawiilid collections. On the occasion of the Prophet's 
nocturnal ascension (26/27 Rajah) the Mi'riij story is recited 
instead of the mawlid. That of ad-Dardir (d. 1786) is the most 
popular, though sometimes, especially in Zanzibar, they use 
QiHat al-mi'riij al-kubrii by Najm ad-din al-Ghaiti (d. 1573). 
On all these occasions and at dhikrs they use incense and rose­
water.2 

The dhikr (Sw. zildri) is the 'remembrance' of God by the 
repetition of His name and attributes; co-ordinated, when recited 
in congregation, with breathing techniques and physical move­
ments. It has two forms, individual and collective. Each member 
is given a personal dhil~r task (called dhil~r al-awqiit) to practice 
regularly and must also take part in the collective dhil~r recited 

1 Swahili folktales have sung parts and this probably accounts for the popu­
larity of the maulidi. Steere (Swahili Tales, 2nd edn., x889, p. vii) refers to a tale 
about Sultan l\'1ajnfm where everyone present joins in the verses 'which besides 
are not in Swahili.' 

2 lV!arilshi, rosewater and scent in general, is used in a sprinkler (mriishi) 
at every ceremony. At maulidi in mosques and at the ldzitima of mourning they 
put this and the incense-burner (chete;::o) on a tray in front of the shehe. 
The chete;::o is generally of earthenware and many are imported from Arabia. 
In it they burn various aromatic substances, udi (odoriferous aloe wood) and 
gums such as ubani (Ar. lubiin). 
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weekly, in East Mrica either on Friday (our Thursday) night or 
Friday afternoon after the community prayer. The governing 
motive of the collective dhikr is the attainment of spiritual effects 
through rhythmical physical actions (control of the breath and 
physical repetitions), accompanied and regulated by vocal and 
sometimes instrumental music which frees the physical effort 
from conscious thought. Both thought and will must be suspended 
if ecstasy is to be achieved. 

Practices general to all tariqas include the recitation of religious 
formulae or prayer tasks (a~ziib, awriid, and adMiir). Each 
formally admitted member is given these tasks to carry out after 
one or more of the five daily prayers; as the murid advances the 
tasks are progressively increased, but in fact few are given more 
than the simple recitation of the dhikr or wa?ifa of the order after 
the maghrib and 'isha' prayers. These litany tasks are carried 
out with the aid of the rosary.1 One of the things which surprised 
me was that I never saw anyone telling or even carrying or playing 
with tasbi(tas as in other countries, but in Zanzibar I was told 
they are shy about displaying a rosary for fear of being thought 
ostentatiously pious. They did in fact carry them to the mosque 
concealed in their garments and many left them hanging on hooks 
provided for the purpose in the mosques. All tariqas make use 
of popular manuals of devotion such as Dalii'il al-ldtairiit of al­
J aziili, whilst these booklets also contain famous prayers such as 
ash-Shiidhili's lfizb al-ba~r. The religious leaders read standard 
works on ta~awwuf but one gets the impression that mysticism 
means no more to them than advanced ethics. 

It is difficult to estimate the influence of the orders among the 
Swahili. What is clear is that they affect only a small proportion 
of the population directly. Their popularity varies and is certainly 
declining in favour of new forms of association. In East Africa 
as a whole the Qadiriyya is the strongest tariqa, but each coastal 
centre varies: in Kilwa the Shiidhiliyya and in Lindi the Qadiriyya 
are the dominant tariqas. There is considerable rivalry between 
them, based chiefly on the personalities of the leaders. Those 
which exist in Zanzibar may be listed since it has representatives 
of all tariqas found in East Mrica. The Shadhiliyya is the strongest, 

1 Tasbilzi, Ar. tasbilza, tasbii:J. 'To tell beads' is sali (or kuvuta) tasbilzi or kuvuta 
uradi. Many rosaries are made from the seeds of the wild canna, which is in 
fact called mtasbihi because of this usage. 
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and after that the Qadiriyya; others are the Rifa'iyya, A}:!madiyya­
Idrisiyya (very few), Dandarawiyya, and the 'Alawiyya in a 
number of branches. On the islands and along the coast the various 
Swahili classes affect particular fariqas but only a limited number 
are actual devotees of the dhik1·, though their families will regard 
the leader as 'our shaikh'. Along the Kenya coast the orders were 
reported as 'private affairs', the preserve of the elite, the Afro­
Arab class. However, inland their membership becomes mainly 
negroid. In Dodoma, Tabora, and especially Ujiji, they are popu­
lar. In Ujiji the position is like the northern Nilotic Sudan in that 
nearly every one has some kind of link. Almost all are Qadiriyya 
with very few Shadhilis. When discussing the strength of the 
Qadiriyya in Ujiji one shaikh volunteered the information that 
the order was beginning to lose ground, the young were less 
enthusiastic, politics were more important than religion. Among 
the neo-Muslims the tariqas are almost non-existent and the dhikr 
unknown, except among the Yao1 and in the towns which all 
have groups. In Uganda the Shadhiliyya is strongest with an 
initiating shaikh who lives in Jinja. There are a few Qadiriyya 
among the Niibis and also a few J:laddadiyya. The orders have 
no central organization. 

Shiidhiliyya. In Zanzibar there are three main orders (!ii'ifa, pl. 
fawii'if), that is, three shaikhs. The leading shaikh, Sayyid 
Mu}:!ammad ibn Shaikh (d. c. 1920), lived in the Cornaro Islands 
and his lzauli is celebrated on 26 J umada II. The Shadhiliyya and 
other tariqas have ziiwiyas called zawiyiini.2 They are special 
buildings, no one lives in them and they are used only for the col­
lective dhillr. The main text upon which their practice is based is 
A}:!mad ibn 'Abbad's al-mafiikhir al-'aliyyafi 'l-ma'iithi1· ash-Slzii­
dhiliyya. 

For the dhilu· they first say Yii Wii{zid, Yii Allah, then sit down 

1 Both the Shiidhiliyya and Qiidiriyya are found among the Yao, and the 
Qiidiriyya are divided between those who perform the noisy dhihr with drums 
and the quietists (Sukutis). J. N. D. Anderson says (Islamic Lazv iu Africa, I 954, 
p. 169 n.) that among them the feast for the ancestors 'has been partially islam­
ized by the dltihr (sihiri) which is locally regarded purely as a dance. Fervour 
in performing this is evidence of enjoyment of rhythm rather than religious 
ecstasy, for its true purpose is quite forgotten.' 

2 In Taborn the word :::awiya is used for the dlzihr and zawiytini for the place 
where it is performed. They say 'I am going to do zawiya'. In Lindi 
khalwa is used for any open space reserved for dlzi/~r recitals. 
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in a circlel in the position assumed by the worshipper after a pros­
tration. The leader is in the centre, around him are the singers 
called munslzidiin (often corrupted to murslzidz7n ), and around 
them are the devotees. They then recite the wa~ifa of the order 
which takes some thirty minutes and which all, literate or illiterate, 
know by heart. Mter that they begin the dlzikr, chanting the tahlil 
slowly, then faster, the leader indicating the change of tempo by 
clapping his hands. The leader then rises and all stand, the outer 
circle linking hands and usually shutting their eyes as an aid to 
concentration. Movements become faster, backwards and for­
wards, then change to jumping. All the time the singing is going 
on, the shaikh often leading; the singers may know from his 
movements what song he is changing to but sometimes he sings the 
the first line and they join in. After a period he suddenly breaks off 
the dhikr, the munshidztn sing one or more qaJidas, the group 
chanting the word Allah but sometimes reciting the qaJida verse 
by verse after the choir. Then the physical dhikr begins anew. In 
Tabora, however, where the dhi!?r is celebrated every Wednesday 
between the Maghrib and 'Ishii' prayers and on special occasions, 
they sit throughout, just rocking backwards and forwards as when 
reciting the Qur'an or maulidi. 

There are two types of ijiiza (Sw. jaza), 'licence', for all tariqas: 
ijiiza il·iida, that of the murid, and ijiiza 't-tabarruk, the per­
mission which links with the shaikh's baraka. 

The admission rite for murids (in Tabora) takes place in the 
zawiyiini. First the murid performs the ritual ablution and prays 
two rah'as. The khalifa takes a cup of water and honey, said to 
symbolize inner purification, recites some ad'iya, and then takes 
the murid by the hand, facing him, with their thighs pressed to­
gether. He tells the murid to close his eyes and drink the water 
then recite the oath of allegiance ('ahd al-bai'a) with the handclasp, 
gives him a brief statement of the duties he must perform (e.g. that 
~aliit comes before dhihr as an inescapable obligation), and gives 
him a dhil?r task to recite after one or more of the daily prayers. 

Qiidiriyya or Jiliiniyya. Followers say that this tariqa was originally 
introduced into Zanzibar from Barawa (Somali coast) by Sayyid 
'Umar al-Qullatain (Akullatain), buried at vVelezo, four miles 
from Zanzibar. At his hauli which is very celebrated, devotees 

1 Dii'im, hence a dhik1·-eYening is so-called. 
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recite passages from the Qur'an and spend the night performing 
the dhikr. There are, however, many branches of the order; one 
derives from a Shaikh Shauri (Sha'uri), buried at Donge, twenty­
one miles from Zanzibar. The people of the north up to Tumbatu 
Island belong to this branch which is called Kirama. At the cere­
mony of enrolment (mubaya'a) the murid, after praying two rah'as 
sits facing the shaikh, their thighs touching and hands clasped. 
He recites the Fati}:la and other formulae in the intention of the 
Prophet, 'Abd al-Qadir, and other members of the silsila. The 
shaikh dictates to him a prayer asking for God's forgiveness, 
testifying that the 'ahd he is taking is the 'ahd of God and His 
apostle and that the hand of the shaikh is that of 'Abd al-Qadir, 
and promising that he will recite the dhikr in obedience to the 
dictates of the shaikh. Then the shaikh, after praying silently, 
'0 Unique, 0 Sublime, breathe on me', recites ayat al-mubaya'a 
and kalimat at-taw~id, three times, and, after the murid has sworn 
his acceptance of all the conditions, addresses him, 'I am your 
qibla and thou art my son'. Mter a prayer of consecration the 
shaikh gives him to drink from a cup of water (pure or sweetened) 
or oil, and the ceremony concludes with the giving of the nzurid's 
personal dhikr and closing prayers. Khalifas are admitted by the 
swearing of an oath of allegiance and the bestowal of a tasbi~a 
and ijaza which states what he is authorized to do: admit members, 
lead the dhihr, and what books he is authorized to teach. 

In many places dhikrs are performed in mosques, at others such 
practices are frowned on. At Ujiji many different groups dhihr in 
the jami' after ,~alat al-jum'a, often all at the same time. Here 
they form a ~alaqa with the khalifa in the centre surrounded by 
six or seven munshids and the dhiikirin in the outer circle. The 
qa$idas sung are all in Arabic. Here one must add that for the 
vast majority the singing is more in the nature of an incantation, 
the incomprehensibility of the songs is not important for it is 
realized that all that is being done is for the glory of God. 

In Zanzibar the Qadiris generally first recite the mawlid of al­
Barzanji, individual members reciting one or two chapters in turn. 
Then ~he 1~unshids sing a qa~ida or two and thi_s _Iea~s t~e~ i~to 
the dhzkr smce the congregation have been recttmg Allah with 
the qa~ida. The Qadiris do all their movements on their toes 
which must not leave the ground as in the Shad~ili n:ethod. 
Along the coast they often sing Swahili songs at thetr dhzkrs. In 
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Tabora they begin sitting, listening to the recital of Qur'an 
passages, then follows ~aliit 'alii 'n-nabi in a form recalling the 
Dalii'il al-khairiit, after which they stand for the dhikr proper. 

There has been a lot of controversy over the use of drums, 
musical instruments and banners. In the eyes of some zealots the 
drum especially is suspect since it is associated with Mrican 
ngomas and spirit practices, but in Zanzibar at least it is not used. 
The Qadiris are the only people who use banners. The use of 
drums especially is a major point of dispute among Africans, 
being found in Uganda in the north and among the Yao in the 
south. This lack of latitude on the part of clergy has undoubtedly 
hindered African appreciation of Islam as well as of Christianity. 

Qadiriyya practice is based loosely on 'Abd al-Qadir's Sirr al­
asriir wa na~har al-anwiir and Isma'il b. M. Sa'id's al-Fuyutfiit ar­
rabbiiniyya fi 'l-ma' iithir wa 'l-awriid al-Qiidiriyya. A Zanzibari 
shaikh, I:Iasan ibn Amir ash-Shirazi, among other books has written 
al-'iqd al-iqyiin 'alii mawlid al-Jiliini which is much used. The 
founder's anniversary (the word ziyiira, Sw. maziara, is used for 
the whole celebration) is celebrated by the devotees with special 
processions, recitations and dhikrs. 

Rifii'iyya. This fariqa is found in Zanzibar and some coastal places, 
mainly in the country districts (local people call Rifa'is maulidi ya 
hom). This is the only tariqa which sanctions and uses drums and 
they also chant many qa$idas in Swahili, much more so than any 
other tariqa. At the dhikr, which can become very wild, women 
are allowed to be present, generally behind a curtain or screen. 
They engage in the peculiar Rifa'i practices, piercing themselves 
with sharp instruments, swallowing fire, and controlling snakes. 
Many make vows never to sleep at all during Rama<;lan in order 
not to miss Lailat al-Qadr. 

The dhikr evening's practice varies according to each khalifa's 
own usage but the general lines may be given. They form two 
facing rows with the khalifa at the head. He begins by reciting the 
Fati}:la and other Qur'anic passages, after which the company 
intones shai'un li'lliih, 'something for the sake of God'-a sup­
pliant's cry, which brings in response a song in honour of A}:lmad 
ar-Rifa'i, now accompanied by drums and tambourines. Then 
they begin chanting a dhikr word or phrase such as astaghfir 
Allah, ' I seek pardon of God'. Swahili songs are also sung 

8 
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especially when they are being worked up for special effects, since 
these songs, referring to iron, heat and water, are incantations 
of invulnerability. When such a climax is aimed at individuals in 
a /:ziil (state of ecstasy) go up to the leader who, if he thinks the 
person is ready, spits on and hands him a sword or dabusi (Ar. 
dabbiis), generally a piercing instrument attached to a handle, or 
a dish of burning incense. 

'Alawiyya, founded by Mu}:lammad ibn 'Ali b. Mu}:lammad 
(d. 1255) is the tariqa of Zanzibar, not in numbers but in the 
sense that all the 'religious' have a link with it; a kind of loose 
allegiance in that they have been allowed to recite certain awriid 
special to the tariqa. It is the tariqa of the AI Jamal al-Lail of 
Lamu. Two main 'Alawiyya lines (not branches) are the 'Aida­
rusiyya founded by Abu Bakr ibn 'Abdallah al-'Aidarli.s (d. Aden 
914/1509), and the I:Iaddadiyya founded by 'Abdallah ibn 'Alawi 
b. M. b. A}:lmad al-I:Iaddad (d. 1720). 'Umar ibn A}:lmad ibn 
Sumait was the great figure of the 'Alawiyya in Zanzibar. 

They meet to recite awriid in chorus in the mosque, especially 
after the 'ishii' prayer, and also in houses. Often, at least in Zanzi­
bar, there will be two or three groups reciting awriid and adhl~iir in 
the mosque at the same time. For the maulidi they use the tam­
bourine and sometimes in addition drums and other musical 
instruments. An essential part of the 'Alawiyya dhikr, the I:Iad­
dadiyya in particular, is the recitation of the Riitib al-lfaddiid. 

AJ:zmadiyya-Idrisiyya, founded by A}:lmad ibn Idris (d. 1837) and 
its offshoot the f?alil).iyya are followed by Somali groups in the 
Northern Province of Kenya. The f?ali}:liyya-Rashidiyya founded 
by Mu}:lammad f;lali}:l (1845-1916), a nephew of Ibrahim ar­
Rashid (d. 1874), pupil of A}:lmad ibn Idris, is the tariqa to which 
belonged the Somali leader, Mu}:lammad ibn 'Abdallah I:Iasan, 
whose exploits kept the region in turmoil from 1899 to 1920. The 
only other offshoot from this tariqa existing in East Africa is the 
Dandarawiyya (or Andarawiyya) which is found in Zanzibar, 
Somalia, Northern Kenya, Cornaro Islands, and a few coastal 
centres, but it is not very popular. The founder was an Egyptian 
A}:lmad ad-Dandarawi, another disciple of Ibrahim ar-Rashid. 
His Egyptian pupil, Ma}:lmud ibn I:Iamid, who lived a long time 
in Mecca and died in Egypt, used to come frequently to Zanzibar 
where he appointed a khalifa and gained a group of followers. 
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For the dhikr they begin sitting, then stand in two facing lines. 
Their dhil?r exercises combine practices of other tariqas, up and 
down on their toes like the Qadiris, and also movements of the 
head over the right and left shoulders. 

7· THE SECTS 

Sunni and Shi'a have entirely different conceptions regarding 
the basis of community. For the former the basis is the Slzari'a, 
the infallible law, but for the Shi'a it is the Imam, the infallible 
leader. This is particularly evident with the Isma'ilis who have a 
visible and present Imam, their supreme authority, towards whom 
their attitude falls not far short of worship. 

Mter the death of the sixth Imam, Ja'far ibn Mu}:lammad a!?­
~adiq in A.D. 765, one group of his followers acknowledged his 
younger son, Musa al-Ka~im (d. 799), whilst another group 
regarded the line of succession as passing through Isma'il, his 
eldest son, who, though he died before his father in 76o/76r, 
was thought by his partisans to be in concealment. They, there­
fore, acknowledged his son, Mu}:lammad, as seventh Imam. 
Hence arose the two main Shi'ite lines, the Ithna 'ashariyya, 
'Twelvers', and the Sab'iyya, 'Seveners', more generally called the 
Isma'iliyya from the point of divergence since their line of 
Imams continues to this day. 

(a) Ithnii 'ashariyya follow a series of twelve Imams, the last of 
whom vanished about A.D. 878 but is expected to reappear one day 
in history in triumph. In the meantime the Imam, in a state of 
satr or occultation, directs the course of this world, whilst on earth 
mujtahids, or interpreters of the faith, act in his name and with 
his authority. This has been the dominant sect in Iran since the 
time of Shah Isma'il and is strongly represented in Iraq and India 
but is not so strong in East Mrica as the Isma'iliyya. There 
are said to be 17,ooo Ithna 'asharis in the four East African terri­
tories and in southern Tanganyika they are more numerous than 
the Isma'ilis. Many Ithna 'asharis in East Mrica are former 
Isma'ili Khojas who have transferred their allegiance. There are 
also some Twelvers from Iran and Bahrain. 

The community life of the twelvers centres round the lmiim­
biira. This is strictly a building in which the Mu}:larram and other 
religious events are celebrated. The essentials are two rooms, one 
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a masjid with an interior mil.zriib and the other a majlis1 provided 
with a stepped minbar from which discourses ( dars-i hhiirij) are 
delivered. There are generally two, each with a minbar, one for 
men and the other for women. In addition, there is an ablution­
place adjoining the masjid, one or more guest rooms for visiting 
mullahs, and a kitchen for the use of guests and for cooking the 
communal meals provided on special occasions. All this is set 
within a large compound essential for forming processions and for 
certain open-air ceremonies. Ta'ziyas or shrines used in proces­
sions are also kept on the premises. 

The community maintains its own mullahs brought from Paki­
stan for periods of service; a few serve in one place but they 
generally travel around staying for a few weeks in each centre. 
Special visits of eminent religious leaders are arranged, especially 
during Mul).arram. Pilgrimage to the tombs of the Imams in Iraq and 
Iran is a prized achievement, whereas with the Isma'ilis this is un­
necessary since they have a living Imam to visit and seek intercession. 

(b) The Ismii'iliyya is divided into two main divisions, the West­
ern or Musta'li:s and the Eastern or Nizaris. The schism arose at 
the end of the eleventh century over the succession from the 
Fatimid caliph, al-Mustan!?ir (d. 1094). The army leader in Egypt 
recognized al-Musta'li as Imam, whilst the easterners under the 
famous l:Iasan ibn a!?-$abbal). recognized Nizar, his eldest brother. 
An important tenet of the Nizaris is the succession of the eldest 
son or grandson to the Imamate. 

(i) The Musta'lis recognize the same succession of Imams as the 
Nizaris up to the 21st, at-'fayyib ibn al- 'Amir, who they hold 
went into a state of satr in I 142 who is named as the present Imam 
in the oath which every Bohora must take. The Imam is repre­
sented on earth by ad-dii'i '1-mutfaq, 'the absolute summoner'; 
who, although he cannot have the holiness of a personal Imam 
like the Nizari Aga Khan, is infallible (ma'$iim) in all matters of 
doctrine and law. The sub-sects derive their differences from the 
question of the succession and legitimacy of the dii'is, the virtual 
heads of the community. The Musta'lis were active in Yemen, 
the seat of the dii'i from the end of the eleventh century. Their 
da'wii (summons) met with great success in those Indian regions 

1 Majlis (pl. majiilis) is also used for their mourning 'assemblies' when the 
events of I;Iusain's death are remembered. 
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which were linked with Arabia through trade. The schism took 
place in 1588 when the Musta'lis of India, which had become the 
most important community, chose Da'iid ibn Qutb Shah as 
dii'i, whilst the Yemenites chose Sulaiman ibn I;lasan (d. 1596/7). 
Though the Sulaimani da'i, 'Ali ibn al-I;Iusain, who still lives in 
Najran (Hijaz), has a representative in India in the town of Baroda, 
there are virtually no Sulaimanis in East Mrica. Da'iidis, how­
ever, are found in all main centres. Their 51st dii'i, known as 
Mullaji $al).ib, is Abu Mul).ammad Tahir Saif ad-din who lives 
in Bombay. A trading group, they are generally known in East 
Mrica as 'Bohoras'. This term, which for Hindus is a caste desig­
nation, is popularly derived from Gujerati vyawahiir, 'trade', 
but the Bohora tradition is that they were so-called because they 
consisted of several sects and paths (balzu rah). Each local com­
munity has a religious head, the representative of the dii'i, called 
an 'iimil, who is trained in Bombay. The authorized legal text 
of the Musta'lis is Qa<_li Nu'man's Da'ii'im al-Isliim. Bohoras first 
settled in Zanzibar, where many are ironmongers, tinsmiths, 
watchmakers, and dealers in marine stores, in 1748. They have 
their own assembly halls (jamii'at khiinas) and cemeteries and a 
special calendar. Like the Twelvers they observe the five sunna 
prayers but perform them on three occasions. They have no 
special Friday prayer. 

(ii) Eastern Ismii'ilis or Niziiris. After the death of the 29th 
Nizari Imam, Shams ad-din Mul).ammad in 1310 or 1320, his 
followers split into two groups, one following a younger son, 
Mu'min Shah, became known as the Mu'miniyya and today is 
only found in small groups in Syria, whilst the other followed 
his eldest son, Qasim Shah. We are only concerned with the last 
group which today acknowledges Karim, known popularly as the 
Aga Khan, who succeeded in 1957, as their 49th Imam. They are 
generally referred to as Khojas. 1 

1 The Khojas were in general a Hindu trading caste of Sind and Cutch 
converted to Ismii'ilism chiefly through the movement of Pir $adr ad-din, a 
missionary who preached in Sind in the fifteenth century in the name of the 
Imam, Mul;lammad ibn Islam Shah (1424-64). Khoja Isma'ilis in the Bombay 
region, to avoid persecution, pretended under the doctrine of taqi:yya to be 
Sunnis or lthnii 'asharis, since the latter were tolerated. In consequence of 
this profession some actually became Sunnis or lthna 'asharis. They are all 
referred to as Khojas so that the term is not strictly confined to Nizaris. All 
these still retain many Hindu marriage, divorce, burial, and inheritance customs. 
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The Nizaris are the most highly organized Muslim community 
in East Mrica. The whole organization centres around the Imam 
as supreme leader. The late Aga Khan formed five East African 
territorial councils at a meeting at Evian in July 1944 with a 
federal council at Mombasa. Each congregation has its own 
independent local organization centred on a jamii.'at khii.na. This 
is the assembly in council of all adult men and consists of a 
multi-functional community centre embracing, besides the council 
chamber and offices, a hall for worship (sometimes two), a library 
and reading room, and rooms for social gatherings. Many of these 
buildings are very large and elaborate, not only in the cities, but 
even in quite small places. 1 

The chief officials of each local jamii.'at ldzii.na are the mukhi or 
treasurer, and the kamaria or accountant. These are elected by 
the local group, and their appointment is confirmed by the district 
council, which in turn is responsible to the provincial council. 
The chief functions of the officials, as will be seen from their 
titles, is the collection of contributions which include the tithe 
levied on every family, as well as occasional dues in connexion 
with the rites of birth, marriage and death. Although all contri­
butions are levied technically for the Imam they are used not 
merely for his personal expenses but for the welfare of the whole 
community, the upkeep of the jamii.'at ldzii.nas and their staff, 
setting-up Isma'ilis in business and provision of houses for their 
members, whilst they provide the bulk of the support for the East 
African Muslim Welfare Society. They maintain numerous schools 
but provide relatively few teachers from their own community, 
for the profession does not attract their young men compared with 
that of business. They prefer Christian teachers to other Muslims 
since they feel closer to them spiritually than to the Shafi'is. 

Their most important spiritual observance is the Meditation 
(Gujerati Vadokam, Arabic Bait al-khiyii.l). The period set aside for 
this is from 4 to 5 a.m. 2 and it must be done in the jamii.'at ldziina. 

1 For example, the lsma'ilis of the Mbale region of Uganda who number x,xso 
have a complex of buildings which embraces besides the jamii'at klzana, an 
infant school, primary school, and clinic. All this costing well over £xoo,ooo 
was built by the local members with the help of central funds. 

2 The first time I was told of hardheaded business men turning up at the 
jamii'at klziina at 4 a.m. in the morning for meditation rather strained my 
credulity, but my scepticism was unjustified for I was able to confirm that 
a proportion do actually carry out the exercise. In Zanzibar an average of 
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In Zanzibar part of the prayer-hall is reserved for the purpose, but 
this is not usual. Initiation, of which there are several degrees, 
is not based on knowledge of the allegorical interpretation of the 
Qur'an, but on service to the Imam, now interpreted as service 
to the community. Meditation is done only by initiates and the 
precondition for it is fulfilment of the following three duties: 
leading a good life, payment of the dasond (tithe), and perfor­
mance of the three daily prayers. These prayers are: $ub(z or 
Dawn Prayer at 5.15 a.m., Sanj (Guj. 'evening') which takes place 
just after sunset and is followed immediately, after a few hymns 
(giniin) have been sung, by Sumni (root= 'sleep'), commonly 
called the third prayer. The actual times vary somewhat. The 
above is the practice in Zanzibar. In Dodoma (1,200 Isma'ilis) the 
first prayer is at 6.45 p.m., followed immediately by giniin and 
the second prayer, and the morning prayer is the third at 5.30 a.m. 

The form of prayer now differs considerably from that origi­
nally introduced from India and maintained until 1956 when 
a form in Arabic was introduced in line with the Imam's new policy 
of rapprochement with Mrican Muslims. The prayer-book 
contains, in addition to the Arabic text, its transliteration into 
Roman and Gujerati characters and translation into English and 
Gujerati. It begins with the Basmallah and the Fatil).a, it stresses 
the unity of God, but the repetitive stress throughout is on 'Ali 
and the present Imam after the mention of whose name they 
prostrate themselves, as at the end of the following prayer: 

0 'Ali, 0 MuJ:tammad; 0 MuJ:tammad, 0 'Ali; 0 Imam of the age, our 
Lord. From thee is my strength, thou art my support and on thee I do 
rely. 0 self-existing one, present in all existence, 0 Sultan Karim, Shah 
al-I;Iusaini, thou art the Imam, the Truth (lfaqq), the Perspicuous 
(ll1ubin), at mention of whose name prostration (sujzld) is due. 

The prayer ends with recitation of the genealogy of the Imam from 
'Ali, all of whom are mediators of prayer to God (Alliihumma bi 
(zaqqi Mawliinii 'Ali . .. ). 

The mukhi is the master of ceremonies but he may choose any­
one, sometimes children who know it by heart, to lead the prayer. 
The prayer-room contains a shrine on which a large portrait of 

thirty to forty were present, and in Kampala, where alone they have been granted 
a special concession to attend at 5 a.m. because of the heavy morning mist, as 
many as rso may be present. 
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the present Imam is placed, which is strewed with frangipane 
and jasmine, and before which incense is burned. Around the room 
are benches on which offerings of fruit and food are placed and 
later auctioned for the benefit of the community funds. At prayer 
men sit in the left and women on the right. 

Marriage is not a religious ceremony but takes place in the 
office of the jamii'a, the muhhi being the officiant and the registrar. 
The only people present are the bride and groom, their parents, 
and the best men and bridesmaids. The jamii' a are not allowed 
to attend-a ruling of the late Imam to avoid excessive expenditure. 
Similarly they have their own rules about the amount of mahr and 
allowed expenses. In East Mrica the Isma'ilis follow their custo­
mary (i.e. Hindu) rules regarding succession, not having been 
subjected to the provisions of the Indian Shariat Act of 1937. 

The Isma'ilis have missionaries (not called dii'is) acquainted 
with the inner doctrine who go around visiting local groups, 
spending some days or weeks in each community. They work only 
among the community and do not proselytize other Muslims. 
This rule is only relaxed for special reasons such as marriage. One 
Isma'ili in the Mwanza region did some propaganda among 
Mrican pagans and gained twenty or so converts, butthisfadedout. 
A few Mricans and Europeans closely connected with Isma'ilis 
as servants, clerks or teachers have joined; in Uganda there are 
about 150 Mrican Isma'ilis, mostly former pagans or Christians. 

{c) There exist in East Africa other Indian Muslim groups 1 whose 
group conversion from Hinduism in the past has left them with 
caste-like features and Hindu customs, which, though they are 
mainly Sunnis, may be treated as sects. lVIombasa, for example, 
has eleven different Asian Muslim communities: Nizari Isma­
'iliyya 2,7oo, Ithna 'asharis I,soo, Da'iidi Bohoras 2,500, Memons 
2,300, Bhadala I,oso, Luhar Wadha I,ooo, Surti Khalifa 6oo, 
Khumbhar 300, Kokni 300, Samatri 170, and Baluchi 400. 

Only the Cutchi Memons need be mentioned here. These are 
descendants of ex-Hindus who after accepting Islam retained 
Hindu law and custom regarding inheritance and other matters. 
Successive legislation in India, 1920, 1937, and 1938) subjected 
them to l;lanafi law and this has been accepted as governing the 

1 Hindus, known as maBanyani (as opposed to waHindi, Muslim Indians) 
form caste groups whose whole life is different from that of the Muslims to whom 
they are kafirun. 
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Memons of East Africa also, but they are still a distinct Indian 
Muslim community with their own customs and worship in their 
own mosques separately from other Sunnis. Of the other Shi'ite 
groups, like the Yemenite Zaidis and Sulaimanis, only individuals 
are found in East Mrica, not sufficiently numerous to be organized 
into communities. 

(d) Abmadiyya. Apart from the Shi'a there is another sect active 
in East Africa in the Al).madiyya which claims Mirza Ghulam 
A}:lmad as its Messiah and Mahdi, and today has its headquarters 
at Rabwah in Pakistan. The first missionary, Mubarak Al).mad, 
arrived in Mombasa in 1934- Finding the coast an impossible 
atmosphere in which to launch his propaganda he established 
himself at Tabora the following year. The process, therefore, was 
the opposite from that followed in West Africa where they found 
the neo-Muslims on the coast and were able to gain a considerable 
following among the Fanti. A school was opened at Tabora in 
1937 and received a government grant the following year. But 
now the orthodox had discovered that the AJ:tmadis were heretics 
and opposition was such that the school had to be closed. This 
experience proved a set-back to their educational work and even 
today they have few schools. 1 Working among Islamo-pagans 
Mubarak A}:lmad gradually won a small group of converts and in 
1942 began building an oriental-styled minaretted mosque with 
the help of Italian prisoners of war supplied by the Government. 

Propaganda was strengthened by the arrival of more Pakistani 
missionaries during the war who were stationed in other places, 
and the supply has been maintained and increased ever since. 
In Zanzibar and along the coast the missionaries encountered 
bitter opposition. The stress placed on the Prophet in East Africa 
made A}:lmadi pretensions anathema to the orthodox. Two 
A}:lmadis went to the Comoros but the islanders quickly discovered 
that they were heretics and forced them to leave by applying a 
complete boycott, refusing to sell them food or have any dealings 
with them.2 

1 They have pressed the government to establish l\1uslim schools and sent 
a protest to the Trusteeship Council criticizing government policy in 1956. 

2 I was told that nine Ahmad!s, two Pakistanis and seven Africans, came to 
Lindi and gained a footing ~hilst the chief shaikh, MuJ:mmmad Yusuf, was away. 
The Africans married local women. On his return the Shaikh denounced the 
Al)madis as kiifirs and declared the marriages invalid. The question was brought 
before the authorities and went from one stage to another until eventually the 
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Al_unadi propaganda has been successful only among Muslim­
Animists and detribalized in cosmopolitan towns. There are now 
Al_unadi mosques in the capitals, Nairobi, now the regional head­
quarters, Dar es Salaam, and Kampala, and in lVIombasa, Kisumu, 
Jinja, and a few other places. They have had more success in 
the districts than in towns where the Islamic pattern was estab­
lished; for example, in the Tabora region there are about I,ooo 
~madis, but in the town itself where the mission was first started 
there are very few. Although still disliked intensely by the Sunnis 
they do not now encounter much direct opposition, chiefly 
because their proselytizing activities have failed except among the 
superficially Islamized. 

The influence of the Al_unadiyya, however, is not to be measured 
solely on quantitative lines. The effect of their propaganda is 
much greater than their small numbers might imply and derives 
from their vocal and aggressive propaganda. Their preaching and 
literature provokes discussion and controversy. Mrican Christians 
for example, are well aware of their presence because of their 
attacks and misrepresentation of Christianity. Their main propa­
ganda is through the medium of Swahili and English since these 
languages can be used over the whole area, but they also make use 
of local languages as means of communication. 

Considerable controversy has been aroused by their Swahili 
translation of the Qur'an. This was begun by Mubarak Al).mad 
in 1936 with the help of a Swahili and was published in 1953 in 
parallel columns with the Arabic text and a copious commentary. 
This translation was violently attacked by the coastal scholars as 
being full of mistranslations slanted towards upholding Al).madi 
claims and viewpoints. A number of them wrote pamphlets 
against it to which Al_unadis have replied. It was this translation 
which stimulated 'Abdallah $alii). al-Farisi to begin an orthodox 
translation, although the idea of any translation of the sacred text 
was against all orthodox principles.! An Al).madi translation into 

govern~ent :"~shed its hands of the matter on the ground of non-inte~­
~ere~ce ~n rel!gtous matters. The result is that there are practically no Al~mad.ts 
m Lmdt. They were refused a plot to build a mosque though they have butlt 
mosques in the district at lVItama and Mingoyo. ' 

1 This translation has been appearing in parts since 1956 and about twelve 
out of thirty parts have so far been published. The Swahili version, in parallel 
columns with the Ara~~c ,teJ_Ct, is called Tafsil·i )'a Kurani, 'Commentary ~ = 
paraphrase) on the Qur an , smce the Qur'iin cannot be translated. Its productiOn 
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Luganda is also being published in parts, and translations have 
been or are being made into Kikuyu, Kamba, and Luo. 

Their other books, pamphlets, and periodical literature have 
wide circulation. The best known periodical is the monthly 
Swahili Mapcnzi ya Mungu (The Love of God) begun by Muba­
rak A}:unad and still continuing. In 1957 they began a paper in 
English, The East African Times, published fortnightly, which 
also enjoys a wide circulation, and there is a periodical in Luganda, 
called Dobozi Lyobuislam, 'The Voice of Islam'. 

Their main missionary force consists of Pakistanis trained in 
Rabwah, but the number of Mrican missionaries is increasing as 
more are trained at the Rabwah College of Propaganda (Talzrik-i 
Jadid). They have also an Mrican missionary training class in Dar 
es Salaam intended for the ordinary adherent rather than the full­
time missionary. They stick rigidly to the recognized .Al).madi line 
of propaganda (tabligh). 

Their whole attitude forces .Al).madis into social and religious 
isolation. They claim to be a new jamii'a, they will not worship 
behind any imam other than an A}:unadi, and they will not marry 
non-A}:lmadis, though this rule is sometimes relaxed to allow 
A}:unadi men to marry non-.Al).madi women. Their propaganda, by 
its very nature and spirit of uncompromising proselytism, arouses 
the opposition of Muslim and Christian alike. Sunnis will 
rarely co-operate with them and they are not normally repre­
sented in the various Muslim associations (an exception is the 
Kenya Muslim League). 

The East Mrican AI:tmadis have a unitary organization with 
its headquarters in Nairobi under the amir, Mubarak AI:tmad, res­
ponsible to the Khalifa in Rabwah, though the actual work in the 
three territories is separately organized. Their constitution was 
drawn up only in 1953 when the Government of Kenya, con­
fronted by the Mau Mau emergency, required all organizations 
to produce and register a constitution. 

compares unfavourably with that of the AJ:tmadis and it is surprisingly little 
known outside Zanzibar, since the shaikhs do not encourage its circulation in 
order to preserve their own distinction as masters of holy writ. Many 1\-Iuslims, 
apologetic about the use of the Al)madi version, were quite unaware that an 
orthodox one existed, and very rarely could it be found among the book stocks 
in the shops. The E.A.lVI. W.S. has published five suras of the Qur'iin in 
Luganda. 
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Popular Religion 

1. POPULAR RELIGION 

IN THIS chapter we shall confine ourselves to the Swahili (more 
especially the Shirazi, for those of Zanzibar and Pemba are uni­
que in that they are undisplaced original inhabitants) since only 

among them do we have an integrated Mrican Islamic culture, the 
Muslims of the mainland being still in an early stage of the process 
of change. 

In the sphere of religion four systems of ritual and belief can be 
distinguished : 

Islam in the strict sense, without its animistic and magical elements. 
Kinship Ritual: (a) Vestigial ancestral spirit practices, and (b) 

ritual involved in rites de passage, which may include quasi-k~n­
ship practices, such as joking and somo bond-friend relationshtps 
which appear on ceremonial occasions. 

Animism, worship of spirits, including Islamic animistic elements 
such as beliefs about jinn. 

Magic, sympathetic and contagious: (a) Indigenous uganga, and 
(b) Islamic magic, the lore of written and spoken charms and 
divinatory practice. 

The phenomenon of parallelism is manifest in religion as in 
other spheres of life. Among Shirazi cultivators consciousness of 
their traditional culture remains vigorous.1 We may suppose that 
in the past its stress was an aspect of their reaction to Islamization. 
This stress was especially marked in the religious sphere. Be_lief~ 
and rituals concerned with spirits are a stronghold of their Shtrazt 

1 !he origins of that consciousness are not in fact important; what is impo_rt­
ant IS that this enables them to reaffirm their Bantu rather than allegedly Asian 
heritage. The Islamic-Asian elements from various sources have left only a few 
disparate traces, such as the Nairuzi, and even in this the Bantu elements of 
spirit propitiation are the most important. Their old religious background is 
found in its unmodified form among the Nyika tribes, though the same general 
characteristics and terminology are found among other Bantu. 
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consciousness. Communities, faced with the impact of a strong 
exterior culture, stuck to certain religious and cultural possessions 
as a symbol of their unchanged identity, though these did not 
remain the same but developed new forms. Such elements are 
not to be regarded as anti-Muslim any more than similar elements 
in peasant Christianity can be called anti-Christian. In estab­
lished Islamic-Mrican societies there is no conflict between the 
faith professed and the practices observed. The two elements run 
parallel, both are an integral part of Swahili culture. The culti­
vators had to maintain their traditional relationship with the land 
since the Islam of the coast was without a rural basis, and cere­
monies connected with the cycle of fertility were retained virtually 
unchanged. Some elements have been modified in the process, 
others differ little from the practices of their pagan fellows. 
Prayer to God is combined with offerings to spirits 1 which are 
regarded as His subjects better placed for communication, and 
God's sovereignty is not regarded as being in any way compromised. 
The borderline is imprecise but no religious leader would justify 
the cult of possessive spirits whatever Islamic elements are incor­
porated into the cult. 2 Islam as a religious culture has, of course, a 
wealth in this sphere of extramural elements but, in fact, it can 
only compete within the narrower range of magic and divination 
which, within prescribed limits, are sanctioned by Islam. 

Remodelled indigenous rites retained their vigour among the 
Swahili communities because of the uncertainty of life, for drought 
and famine, pestilence and disease were normal elements to be 
coped with. There are communal rituals which enable the whole 
neighbourhood to meet its anxieties and threats on the super­
natural plane and more individual rituals in the possession cults 
whose purpose is the psychological harmony of the individual. In 
some respects communal rituals are declining today because life is 
considerably more secure, though it was noticeable in coastal 
Kenya in 1961 during the period of successive drought and floods 
that there was a great revival of communal rites. At the same time 
the individual insecurity associated with the new age has resulted 

1 Tumwombe Muungu kama, na mi:::imu yaclze (kiPemba), 'We are interceding 
with God and His spirits'; W. H. Ingrams, Zanzibar, 1931, p. 437; cf. pp. 
408-9. 

2 The text and translation of a poem by Shaikh Mul).y'i 'd-din, qiifji of Zanzibar 
(d. 1869), denouncing pepo practices is given in Ch. Sacleux, Diet. Swalz., pp. 
I Io8-12, and Lyndon Harries, Swahili Poetry, 1962, pp. 226-33. 
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in increased fears of witchcraft and sorcery and consequently 
waganga practitioners were reported to be flourishing. 

The practitioners may be divided into five main groups: (a) the 
mwalimu in his role as medicine-man, (b) the mganga, the Bantu 
medicine-man and diviner, and (c) the mvyale, priest of the land, 
who are all socially acceptable. Then there are the socially con­
demned (d) mchawi or sorcerer, and (e) mwanga or witch. The 
ancestor cult where it survives does not need a specially trained 
practitioner, the head of the household is the officiant. But it is 
better to designate the different types by function since one person 
may act in two or more capacities· the medicine-man may employ 
his skill for both white (ugauga) and black (uclzawi) magic, and 
could be a member of a witchcraft guild. Again uganga may. be 
worked by both the mganga and the mwalimu, the first employmg 
traditional and the latter Islamic magic. 

2. THE CULT OF SPIRITS 

Belief in spirits is not contrary to Islamic belief which ~a~ intro­
d~ce? its o":n spirits in the form of jinn and angels. 'Yhat IS m con­
fhct IS cert~m forms of relationship to spirits, especwlly any for~1 
of cult which would conflict with the sovereignty of God. It IS 
only ~ecessary for our purpose to give general account~ ~f spirit 
practices for these vary in detail amon different Swahih groups 
and in different localities. g 

Cult spirits fall into three main groups: mizimu, genii loci or 
nature spirits, mizimu who are ancestral spirits, and the pepo or 
possessive spirits. Then there is th f th category of Islamic . . b . e our 1 spmts, ut relatiOns with them b regarded as a cu t. 

I 1 . cannot e bl' h d 
s amic spirits are not proper! . t t d I. nto the esta IS e . . h y m egra e 1 . . 

spmt sc erne and where the term t hed to rea spints are . . s are at ac 
Simply alternative names The .. . (Ar .. ) reside on the land 

. • 11lajl1lt • Jl1l1l 
and m the sea. Certain whi'ch 1 and possess people 1ave nan1es . 
belong to the category of pe"'o. Th . 1 ly confusiOn between .. . d r ere IS c ear 1 . . 
ma~zd~z an mashaitani who in some parts are a class of neul~lra sTpihnts 
res1 mg on the land haunting 1 b b b and the 1 \:e. ey . , roc \:s, ao a s, . 
may be either wazimu orpeno a d' h ·r rnode of mamfest-. A r ccor mg to t ei 1 1 . atwn. ngels (the word malaika b . h singular or p ura m 
S hT) can e eit er '£ 
hwa_I~ I bare not real b~t literary spirits. All spirits _rnayh~ha~I elst 

ostlity ut the only evil spirits are the bilisi (Ar. Ibhs) w IC 1st 1e 
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term applied to the Devil. These may take up their abodeinahouse 
or possess a person, and in each case have to be expelled and not 
appeased. 

(a) The Cult of the Dead. The ancestor cult survives in some form 
among all Muslims, other than detribalized, who have been con­
verted within the past hundred years, and in an attenuated form 
among Swahili except those of the town. In West Mrica the cult 
seems to disappear much more rapidly than among the Bantu of 
East Africa. In the interior it certainly declines somewhat, 1 yet it 
survives since most agriculturalists need to maintain lineage 
authority. Many Muslims affirmed without embarrassment that 
they practised ancestor propitiation. These take the form of 
periodic sacrifices and feasts in their memory at the end of a 
period of mourning, on special occasions when a deceased person 
has been seen in a dream, or at any critical stage in the life of the 
clan. These feasts are called sadaka and Islamic prayers are intro­
duced. Consequently the unity of God is preserved. Ancestors are 
asked to intercede or mediate with God. At the same time they 
fulfil exactly the same functions as the old feasts in that they affirm 
the unity and solidarity of the family. 2 Muslim Digo, almost with­
out exception, offer sacrifice at family graves and ancestral/~ayas, 
their original settlements now situated in the midst of almost im­
penetrable bush. They are in charge of an hereditary guardian 
called simply mwana-ti, 'the lord on the land', the ordinary word 
for an 'indigenous person'. In their inhabited settlements graves 
(mbira) are found in groups, those of men marked by a single 
stone, those of women by three, representing the cooking stones. 
Shelters are often built over the graves of men and remain un­
tended until the neglected koma shows its disapproval. 

Among Swahili, other than townspeople, such rites take the 
form of tambiko ya gombo, that is, offerings at a mzimuni or altar to 
ancestral spirits. 3 Saada Salim bin Omar writes, 'It is a general 

1 J. C. Mitchell (The Yao Village, 1956, pp. 52, 139-40) affirms both the 
decline and survival of the practice among the Yao. 

2 A group of waNyamwezi even had the customary form of feast in honour of 
the Prophet after someone had dreamed of him. They had not adopted the 
mazvlid since no one could recite it. Such a feast in commemoration of the Prophet 
as ancestor of the Muslims serves to affirm the unity of the local community. 

3 Kutambiha gombo, -toa kafara, -tupa kafam m:::imuni, to make an offering to 
propitiate the spirits of the dead; kugon:ya koma is more especially kufukiza 
mzimmzi, 'to offer incense on the grave'. Besides a box of incense the offering 
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belief among many Africans in these parts that failure or disregard 
to perform this ceremony will make the spirits of ancestors come 
and cause trouble and sickness in the neglectful family' . 1 

The spirit of a dead person is known as lwma (evestrum). These 
spirits all inhabit kuzimu, the region of ancestral spirits, but visit 
their altars (mizimu, s. mzimu) and graves. They appear to a rela­
tive in a dream and give orders as to what sacrifices should be made 
to avoid trouble. Frequently the koma is referred to as mzimu 2 

which is the place where spirits of ancestors or any dead person 
can be invoked and where prayers and offerings can be made to the 
spirit. Relations sometimes build a small shelter (ldbanda) for the 
purpose, sometimes the altar is under a large shady tree, rock, 
cave, or ruin. The boundary between ancestor and nature spirits 
may become indefinable if offerings continue and the community 
in general takes part. The spot where a powerful deceased mganga 
manifests himself is especially likely to remain sacred. 

Muslim services of remembrance of the dead, not necessarily 
distinguished in people's eyes from the ancestral cult, take place at 
intervals after a death (third, seventh, and fortieth days), and also 
during the first nine days of Dhu '1-}:lijja before 'id al-lwbir. The 
food eaten on these occasions is called malimati (the wealth of the 
dead?). These feasts, which are sanctioned by the law, are pre­
ceded by a recitation of the Qur'an, more rarely of a maulidi. 
They are viewed in the same way as the anniversary of a saint, 
being thought to help towards the repose of the departed soul by 
increasing his heavenly capital and thereby earning his goodwill 
and intercession. 

(b) Cult of Locality Spirits. Securing the goodwill of the spirits 
of the locality is necessary for all people of the neighbourhood. 
Each waHadimu village has its own mizimu which, like those for 
the family spirits, are places of worship where offerings are made, 
the same word being extended to include the spirits. These 
shrines are in charge of the village elder who is master of the soil, 

includes a coconut-shell of food or fruit and strips of white material to be suspen­
ded nearby. Both the incense and cotton strips derive from Arab saint worship. 
\Vhen the word kafara is used it generally refers to a blood sacrifice (clzinja 
kafara). An Islamic phrase is (kafara) warelzemu wazee, '(an offering) to give 
rest to the souls of ancestors'. 

1 Saada Salim bin Omar, 'The Swahili Life', TNR, no. 9 (June 1940), p. 25. 
2 Or even addressed together as in the invocation, shehe Ia koma na mizimu ati, 

'0 thou, chief of the shades and spirits', but the latter may refer to nature spirits. 
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called mvyale (pl. wavyale).1 Custodianship is hereditary in one 
family, generally the descendants of the first occupant who came to 
terms with the local spirits and consequently became the medium 
for communication with them. 

The mizimu may be situated under a tree or rock, in a dense 
thicket, cave, hillside cleft, ruin, or special spirit hut. ·whatever the 
site it is a place of offering, to which flags are tied, food dedicated, 
and incense burnt. Individuals make vows for a child, healing, and 
the like. Cultivators, hunters and fishermen propitiate them for 
protection and success in their calling. Their communal cult is 
closely allied to the agricultural year and special ceremonies, in­
cluding dances, take place at seedtime and harvest and at the 
close of the year, especially on the last day (kibunzi). 2 Approach to 
the shrine is generally through themvya/ewhoaskspermission, 'May 
we enter, great ones, visitors are coming?' (Hodi, watu walmbwa, 
wageni wanakuja?). The prayers are addressed to God through the 
mzimu or directly to the spirit. 3 

(c) Cult of Possessi've Spil·its. These cults develop in African soci­
eties when the old religious system undergoes disaggregation 
through contact 'vith alien cultures. The whole conception and 
practice is similar to the zar of the Nilotic Sudan and the bori of 
Northern Nigeria, as well as the cults which flourish in Latin 
America. Normal Mrican cults are strongly collective, but contact 
with Islam or Western culture brings psychological insecurity and 
a heightening of individualism. Participation in this cult helps to 
allay this feeling of insecurity, it acts as a catharsis, a purification of 
energy ; its strong individualistic element caters for new needs, and 
especially appeals to women whose opportunity for self-expression 
in either traditional or Islamic life was limited. 

In Swahili society this form of cult (ngoma ya lwpunga pepo) is 
concerned with a genus of spirits called pepo. These are named 
possessive spirits which are unlimited in numbers and variety since 
each locality and each spirit-master (fundi) has his peculiar spirits. 
When anyone is subject to attacks of hysteria or certain types of 

1 Along the coast m:::ale. Title to m:::imli offerings (local locative of m:::ium) 
was one of the grounds for a claim to a landed title in an appeal before the High 
Court of 1\'lombasa, Civil appeal No. 1Z of 1913. 

2 See Sir John Gray, 'Nairuzi', TNR, no. 38, p. 9· 
3 See R. H. W. Pakenham, Land Tenw·e among the T-Vahadimu at Clzwalw, 

Zan:::ibar Protectorate, Zanzibar, 1947, pp. 6-7. 

9 
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illness a diviner-mganga is consulted. If he divines by means of 
mburuga ('stirring-up', i.e. using the bao or ramli) that apepo is in­
volved he advises on methods of treatment. He may do this him­
self, or in association with other waganga (wapunga) wa pepo, or 
advises on the correct fundi to be called in. 

There are various methods of treatment. Some involve actual, 
and generally only temporary, exorcism; others appeasement; but 
the most satisfactory involves full initiation into a guild (chama) of 
a fundi and other initiates. 

Exorcism concerns only possession (wazimu) by undesirable pepo 
mbaya or majini. The process of 'drawing the spirit out of a man' 
(chomoa mtu pepo) begins with fumigation; medicines are boiled in 
a clay pot (chungu) over which the patient squats completely 
swathed in cloths. The doctor dances around the patient waving 
and touching him or her with the pini, a cow's horn filled with 
medicines, and intoning an incantation called dawa ya pepo, 'medi­
cine for (evil) spirits' (frequently surat Ya Sin), whilst a dish­
shaped gong (upatu) is beaten until the patient falls down in con­
vulsions and the pepo is expelled. 1 

For the method of simple appeasement the master may treat the 
affliction by being mounted himself (or one of his wateja) by a 
spirit under his control and consulting it about the needs of the 
newly manifested spirit. He will then tell the patient what medi­
cines to take and offerings to make, or recommend a complete 
course of treatment by initiation. Another method, essential for 
the treatment of hysteria and epilepsy, is for the master to find out 
the name of the spirit which is causing the trouble, for this is neces­
sary in order to exercise power over it, and treat it directly when 
the attacks occur. In this case 'fumigation' with specially prepared 
medicines is applied to pacify the pepo. Punga, 'to fan the air' and 
'to sway', is employed for the whole ceremonial of pacification or 
control of the spirit, and derives from the mganga' s practice of 
fanning the patient with his wand (for example, a mgwisho, a long 
haired tail), during the procedure.2 When the spirit mounts to the 

1 Of a quite different nature is the seven-day village exorcism undertaken 
wh?n faced with a communal calamity, called p 1mg2va mji or mclzomoa mji, in 
whtch all the waganga of the locality participate. They process through the 
village collecting the bad spirits into a basket (ungo) which is thrown into the 
sea on the seventh day 

2 • 
A cheo, rod of iron brass or ivory is also used. The patient holds one end 

and the mganga the other to enable hi:n to communicate with the spirit. 
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head 1 of the patient his personality is transformed, he becomes the 
spirit, and the mganga talks to it in kilinge words and finds out its 
needs. When these are satisfied and a sacrifice made the spirit dis­
mounts and the patient recovers, at least temporarily. 2 

None of these methods constitutes a cure (hospital reports refer 
to recurrent cases) and it is best to go through the full ku pwzga 
and thereby gain complete control over the pepo. This has further 
advantages since it will come when summoned and can be used to 
benefit its mount in other ways. The fact is that the spirit is expres­
sing its desire for the person afflicted. It has taken possession but is 
uncontrolled and needs to be made a good tenant. Even if appeased 
or expelled it will return and express itself again. Contrary to exor­
cism whereby the spirit is expelled, and beyond mere appeasement, 
the rites are directed towards welcoming the spirit and allowing it 
to express itself, so that, being controlled, it will be harmless to 
its host and even help him or her to cure others. 

This is done through initiation into the cult of that spirit or 
spirit-group. If the mganga has diagnosed the name of the spirit, 
the fundi or 'master' of that spirit's ngoma is called in. 3 Each 
ngoma has its peculiar orchestra, songs, and dance, food offerings 
and paraphernalia. At the ceremony of initiation which may last 
for some days, the wateja (sing. mteja), that is, all the wari (s. 
mwari), those who have been initiated through this ngoma, take 
part. Some waganga have a special 'mystery hut' (kilinge) where 
these ceremonies are performed. The food, gifts, clothing and 
paraphernalia required make the ceremony costly for the new 
initiate. 

Though great variability is found according to locality and the 
nature of the spirit evoked there is a basic common structure. The 
essential element in calling up the spirit is the singing of each 
spirit's invocation song which includes the repetition of its names. 

1 Panda (or clzuclzia) pepo kichwani. The head is referred to as the 'seat of 
the spirit' (kiti clza pepo). The mganga moves the patient's head to and fro 
(clzuchia) when causing the spirit to mount. 

2 For certain illnesses a pepo is called in to possess the person either tempo­
rarily or as a permanent partner. Certain medicine ingredients are boiled in a 
new pot, the patient is giYen some to drink, and the pot is placed on a pad on her 
head where it remains however convulsed she becomes after the pepo mounts her. 

3 For example mgauga wa tnri, a fundi in whose 11goma the tambourine-like 
tari is the central instrun1ent. Ngoma, 'drum', is extended to embrace the whole 
orchestration, singing and dancing associated with the spirit after whom it is 
sometimes named. 
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Just as reiteration is used in modern propaganda to reduce resis­
tance and awaken men's desires so spirits are the servitors of their 
names. The incense, clothing, and sacrifice belong to the second 
stage when the spirit is known. During the ceremonial the mganga 
announces that the spirit requires a hilemba (turban) and, whilst 
an animal is sacrificed, he binds this on the initiate seated on a stool 
in the midst of the assembly, and then the spirit can mount. At 
subsequent assemblies the initiate must wear the same turban. 

The spirits are imprisoned (lwfmzga) during the month of 
Ramac;Hin and the end of the preceding month of carnival (mwezi 
wa mlisho) is a special period of sacrifice to bid them farewell. 1 Some 
say they are released (lmfzmgua) after the Night of Power, others 
hold the feast of welcome at the time of 'id al-fitr. Only a limited 
number of the people of the neighbourhood are directly involved 
in the actual cult but it has wider effects which may influence all 
the inhabitants, especially in ceremonies connected with the agri­
cultural year. In Pemba one occurs after the ingathering of the 
clove harvest. At such communal ceremonies the initiates ( wateja) 
of the different ngomas assist. 

3· MEDICINE, MAGIC, SORCERY AND WITCHCRAFT 

This is a sphere which has gained renewed strength under 
modern conditions. All whose lives have been invaded by new desires, 
money and competition find their ancestral religion inadequate and 
magic provides the means and the remedy. The mzvalimu-mganga, 
with his ability to manipulate objects or the written word, stands 
for something more powerful than family religion or ritual Islam. 
The whole range of Swahili and pagan Nyika medicine is practi­
cally identical in types of practitioners, methods and terminology, 
except that the Islamic medicine men regard themselves as good 
Muslims, and need not be elaborated here. 

The mganga (root ganga, to bind, treat medically) is the medicine 
man and diviner, 2 and that branch of his art which involves rela­
tionship with possessive and other spirits has already been men­
tioned. His art (uganga), though frequently an hereditary pro­
fession, has to be learnt from a practitioner and can be acquired by 

1 The mga11ga's bag of tricks (mlwba) is also bound up during Rama<)iin. 
2 1'vlwaguzi, diviner; uaguzi, divination. The word agua, 'to divine', is also 

employed for 'to treat', especially to treat illness caused by spirits and to remove 
a spell. 
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outsiders for a fee. One who has graduated after the process of 
training is called a mhilemba since he is entitled to wear the turban 
(ldlemba) of the profession. 

Though the practice of white (ugauga) and black magic 
( uchawi) are distinguished they are operated by the same person. 
The distinction is mainly in aim rather than method employed. In 
puliza, lit. 'to blow with the mouth', that is, 'to cast a spell', the 
spell may be good or bad. No one would admit to being a mchawi, 
but knowledge of the remedy for a spell implies knowledge of the 
technique of black magic and the method of operation may be the 
same. 

·witchcraft is to be distinguished from sorcery. The mchawi, we 
have said, is really the mganga, using material means and spirit 
agencies, in his secret and anti-social aspect, whilst the witch's 
work is involuntary in the sense that he acts as a member of a guild 
without having any personal animosity towards his victim. The 
word for witch mwanga (pl. waanga), from the root anga, 'to be 
suspended', is supposed to refer to their power of flight. The 
appellation is acquired through membership of a conclave of 
witches. An individual, it is true, may inherit a propensity to 
witchcraft, but cannot exercise it until incorporated into the cult 
(uanga) of such a society (chama). Individuals thought to be suit­
able for membership are 'invited', under pain of being afflicted 
with disease or misfortune, to join. Such societies have grades of 
initiation and a secret meeting place in the bush, referred to in 
Zanzibar as gina ngi. 

Naturally little is known about witches. The important thing is 
that fear of them exists and is widespread. In other words, the 
atmosphere exists in which witchcraft is thought to operate. Simi­
larly the masonic lodge in Zanzibar was described to me as a witch­
craft society and even feared. Servants reported to their friends 
how they were excluded when rites were performed. Waanga are 
night-flyers, seen as moving lights in the bush. They are thought to 
cause death by their craft. They disinter the corpses of their vic­
tims in order to remove certain organs for their rites. They have 
the power of metamorphosis into animals, especially leopards. It 
is advisable to secure a reputable guard (ldnga) against them. If at 
night you meet an unknown cat or dog be on your guard. 
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4· THE CLERIC AS MEDICINE-MAN 

Islamic magic has been left to the last since it is everywhere 
secondary to the native uganga with which it does not seriously 
compete. It is true that everyone wears Islamic amulets, but for 
everything important most Swahili have recourse to a mganga 
rather than a mwalimu. 

The mwalimu has two functions as clerk and medicine-man. His 
clerical profession, his ability to manipulate sacred texts, gives him 
both knowledge and power. He may practise also traditional medi­
cine but generally in an Islamized form, for example, in the associ­
ation of written and native charms. Ku-zungua ('to go around') is a 
form of curing by invocation (da'wa) which may be pagan or Is­
lamic. In pagan practice the mganga carries a fowl around a patient 
with incantation to lift a spell. In Zanzibar the mwalimu reads a dua 
whilst an offering is carried around (seven times?) the patient, to 
whom he gives seven bits of bread and parched millet (bisi ya 
mtama). 

The sciences of magic, divination and astrology are taught and 
learnt from books, consequently the methods employed follow 
much the same lines except in so far as they are influenced by in­
digenous methods. Magic as a method of attaining desired ends is 
both permissible and prohibited, the latter being classed as si!zr 
(Sw. sihiri) or sorcery. The methods of si[zr are recognized as 
efficacious, it is a question of aim; for example, a permissible 
method to attain an evil end is just as much silzr as to use an 
illegitimate method (for example, to employ jinn) for legitimate 
ends.1 

The Qur'an is the basis of the power behind Islamic magic. 
Suras like Ya Sin and the mu'awwidhatiin (rr3-r4), and certain 
verses are especially efficacious as incantations, and have in fact 
been adopted by the pepo devotees. The very formulae of prayer 
have such power that they can be embraced under sorcery; da'ii 
ilii ... li is 'to pray for someone', whilst da' ii 'alii is 'to pray against', 
a common method employed by saints to punish their enemies. So 
dua in Swahili may be either a prayer or a curse: amepigwa dua 
means 'he has had a curse laid on him'. 

1 The work ('amal) of an Islamic sorcerer is called uramali in Swahili when 
done by incantation, generally over something closely connected with the person 
to be injured, hair or nail parings, or by making an image on paper or skin. 
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The writing of charms is the most called-for function of the 
mwalimu. Their efficacy lies in the belief that the power (baraka) 
inherent in the words and phrases of the Qur'an, the names of 
angels and jinn, and numbers and symbols, can be transferred to 
objects and from them to the persons wearing them. The power is 
also related to the person writing the amulet; some Muslim 
waganga, as they are frequently called, having stronger personal 
baraka than others, and one who has acquired such a reputation 
can command a higher fee. Besides Qur'anic words and phrases, 
invocatory books such as Dalii'il al-khairiit and the Burda of al­
Bii!?iri are used in compiling amulets. In addition, specific con­
jurations (da'wa) are employed. 1 A popular treatise on folk medi­
cine and magic is the pseudo-Suyiiti's Kitiib ar-ralzma fi 't-#bb wa 
'l-lzikma. Written charms are generally called hirizi (Ar. (zirz) or in 
Swahili king a, 'screen' or 'fender off' of harm. They are encased in 
a leather satchet and worn on the part of the body prescribed by 
the vendor. The different types of amulets have specific names, 
e.g. hiriziya vita, for protection in war, or hiriziyajicho, against the 
evil eye. 2 They are also combined with native charms, a hirizi ya 
mti shamba embodies wood or a root, often associated with a 
written charm (hirizi ya kartasi). 

Whilst dua (du'ii) is prayer, dawa (da'wa) is incantation. A parti­
cular form of the latter is 'azima in which the intoning cleric 
transfers the baraka by spitting on the patient. Then there is the 
holy liquid medicine known as kombe, 'platter', so called since the 
mwalimu prepares it by writing texts with saffron on a platter, 
washing it off with rosewater which is drunk by the patient. The 
chano, a flat round wooden platter with a rim, is used for a similar 
purpose by waganga when controlling pepo. Reference was made to 
Hal Badiri (Ahl al-Badr) as a liturgical incantation 'against some­
one'. It apparently incorporates Qur'anic passages and the names 
of participants at the Battle of Badr. The power invoked is that of 
the angels whose intervention was decisive in assuring victory. 

1 Such as the jaljaliitiyya, dimyii{iyya, and barhatiyya described by C. H. 
Becke~; in D. Islam, ii. 39-40. The first two are well known and the last seems 
to be the same as what is called in North Africa as-saba' khawiitim. In the 
insurrection of 1905-6, the conspirators, Muslim, pagan or even Christian, 
had as an amulet a flask of zamzam water. To that was added a spurious letter 
from Mecca which caused the troubles of July 1908 is southern Tanganyika, 
of which Becker gives the text and translation (Dis!. ii. 41-48). 

2 Jicho Ia uhasidi, 'the eye of envy'; jicho baya (or [a uovu), the evil eye; tia 
kijicho, 'to cast the evil eye'. 
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The Islamic system of divination (hlzatt ar-raml), an elaborate 
method employed to determine the outcome of a particular event, is 
employed in towns. The Muslim diviner, instead of casting lots 
by means of bones, beads, pebbles and similar objects like his 
pagan counterpart, uses the well-kno\vn forms based on literary 
sources. Geomancy 1 is practised according to the treatise of 
Mu}:lammad az-Zanati, Kitiib al-Ja$1 .fi u#il 'ibn ar-raml. A com­
mon form of divination is by the letters and verses of the Qur'an. 2 

Divination proper (istildziira, 'asking for right direction'), chiefly 
by dreams ('ibn at-ta'bir, Sw. agua ndoto) is well known. Astrology 
follows the book of Abii Ma'shar al-Falaki; aneiromancy according 
to the Ta'bir ar-ru'ya of the pseudo-Ibn Sirin. Other books were 
mentioned but are probably used only by a few clerics. 

The concept of ~adaqa covers a wide range. Its primary usage is 
as 'alms' such as are given at the 'aqiqa; it is also a substitute for 
zal~iit, sometimes differentiated as sadalw ya zaldw, 'God's share 
of one's goods' (fungu la Jl.!Jungu); and so an offering, and a feast 
connected with religious ceremonial. $adaqa is always connected 
with prayer and Qur'an reading, and generally eating and drinking. 
The reading and prayer is done by a clerk (mwana-clwon£) who is 
entitled to a share of the offering. The food may be eaten by the 
people concerned or given to the poor, but in any case is held not 
to be edible but dedicated.a The word hafara (Ar. lwffiira), an 
expiatory offering such as alms or a fast, seems to be sometimes 
interchangeable with ~adaqa, but the point of !UJfara as an expiatory 
offering is that the cooked rice, millet and eggs are abandoned 
beside a grave in a shell (ldfuu), at crossroads, or thrown into the 
sea, and is generally done by the medicine-man mwalimu or mganga 
on someone's behalf. 

The Islamic ceremony of ~aliit al-istisqii' (prayer for rain) 4 is 

1 Kupiga mmli or lmpiga bao la mchmzga. The bao is the board on which is 
pla_Yed a. popular game with seeds (komu:e) or pebbles. l.Upiga bao, 'board­
stnker', 1s a geomancer. Kibzm:::i is also used for a sanded board. 

2 Kumzgalia kwa elmo, 'to prognosticate by looking into a book'. 
3 Among the Yao sadaka 'has no reference to alms, but means a funeral feast 

held at the time of burial and at stated intervals thereafter and typically asso­
ciated with a special dance (ciudimba) and the brewing of special beer' (J. N. D. 
Anderson, Islamic Law in Africa, p. I6g n.) In the interior offerings and feasts 
to the ancestral spirits are eYerywhere known as sadalw. 
, '~ Swahi!i. dua JIG lmombea mvua, 'prayer for rain', i? verse ~>: 1\lui:Jyi 
d-dm al-Wal11 (d. 186g), qiitfi of Zanzibar, is given in Harnes, Sz~·alnlz Poetry, 

pp. 202-7. 
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important and universal when the need arises, but in combination 
with, rather than in substitution for, indigenous ceremonies. On 
the Kenya coast in 1961 rites were especially frequent owing to the 
delayed rains. Possession devotees were asked to consult the spirits 
to find out what kind of propitiation was required. The ceremony 
is not confined to rain ritual but to any unusual calamity or simply 
to ensure the prosperity of the local community. It is then called 
hitima ya mji, 'village Qur'an recital' and generally involves the 
men processing from the mosque around the area and back to the 
mosque leading a sacrificial cow or sheep to the accompaniment of 
Qur'an recitation. The animal is killed, cooked and eaten outside 
the mosque. 1 

Both Islam and paganism sanctify the stages in the cycle of cul­
tivation. When the ground is to be cleared by firing (koka ya moto) 
the mwalimu, at an early morning gathering of the men, recites 
prayers and Qur'anic passages and then a number of red cocks are 
slaughtered and their heads, together with bread, are thrown into 
a fire from which the burning of shrubs and trees begins. 

1 In the Islamic sense the offering of an animal is not to propitiate as in 
lwtupa lwfara m::::imuni (offering to ancestors), but a dying to the glory of God. 
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The Cycle of Personal Life 

x. BIRTH 

CHILDREN ARE regarded as a menace to society if born with the 
sign of the devil, under peculiar conditions, or with certain 
defects, for example, a twin, malformed, or born feet first. A 

child whose upper teeth appear first is called kigego in southern 
dialects, in other dialects chimvi or timvi, and the word is extended 
to any child of ill omen. Among the Nyika such children are aban­
doned in the bush, but Islam with its strong aversion to infanticide 
has modified this custom among coastal Muslims. Unpropitious 
children are taken to the mosque and left there for the night. If 
they survive they are thought to be approved by God and need no 
longer be feared as changelings. Thus both the old and new 
custom is satisfied. 

Mter a child is born a mwalimu or elder is summoned to repeat 
the iidhiin in, first the right, then the left, ear. It remains inside the 
house for seven days, then it is placed on a fiat winnowing fan 
(ungo) and taken 'to view the sun' (kuonajua) and to be displayed 
to the family. Water is thrown over the roof of the house and as it 
falls they cry, 'It is raining, raining, run, run!' In the Comoro 
islands this ceremony takes place on the ninth day before dawn. An 
amulet, generally siirat Ya Sin, is tied round the child's neck. 
Some perform the akika (Ar. 'aqiqa), the first haircutting accom­
panied by naming and a sacrifice, on the eighth day. After the 
naming the maulidi is often recited at the father's house (the first 
child is always born in the house of the woman's mother). Some­
times in Zanzibar the child, male or female, is circumcised on the 
eighth day. The shaving is done by the village barber. The dis­
posal of the hair varies from place to place; Hadimu generally bury 
it on the seashore beside a water-jar. 

In many parts of the coast and islands the shaving takes place on 
the fortieth day and the naming seems to be unimportant. Appar­
ently the 'aqiqa ceremony has been transferred to the fortieth day 
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(arbaini=the forty days of the mother's ritual impurity) when her 
purification (eua) from the defilement of childbirth (ujusi, Ar. 
najiisa) takes place, since mother and child share the impurity. 
Taboos (miiko, sing. mwiko) are imposed on the parents from birth 
to the weaning of the child.1 On the eighth day a fowl is killed, a 
cock for a boy and a hen for a girl, and made into a gruel (fuka, a 
sweater?), flavoured with pepper, ginger and cardamom, divided 
into four parts which are given to the mwalimu, parents, headman, 
and masikini wa Mungu, 'God's unfortunates' (generally former 
household slaves). The mother may not leave her room until the 
fourteenth day and then may not pass the porch (ukumbi).Eachday 
the mwalimu turns up to sprinkle water over her head and recite 
surat Ya Sin. On the arbaini, fortieth day, the shaving of the child 
and the purification of the mother and the house takes place. Mter 
this the whole family joins in a ritual meal which includes 
specially prepared loaves. 

The name is chosen by the customary choosers (among north­
ern Swahili these are often the father's sisters), sometimes by the 
mzcalimu, sometimes by lot (kura, Ar. qur'a), a small boy picking a 
name out of a handful of ancestors' names. In Zanzibar a few 
families carry out the strict letter of the law by weighing the hair 
and giving away the equivalent in gold. The sacrifice is generally 
one goat for a girl and two for a boy. There is no Qur'an recitation, 
prayers, nor maulidi in Zanzibar. 

In general it seems no particular significance is attached to 
naming. The birth-name (jina la kuzaliwa nalo, or jina la uzazi, 
'womb name', or jinna la sare) does not necessarily continue 
among some Swahili groups to be the name by which the person 
is known. Circumstances may necessitate a nickname (jina la 
kupanga, borrowed name) which may be a shame-name (jina la 
aibu, Ar. 'aib, or jina la msibu, Ar. mas abba, 'abuse', or mu~iba) such 
as mtumwa, 'slave'. At initiation he will receive a circumcision 
name (jina la kutahirawa), and at marriage a marriage name (jina la 
mke or la maozi). Although there are no specific age-grades in 
Swahili society the age categories are important and are marked, 
sometimes specifically, sometimes loosely, by rites de passage. 

Peculiar to Swahili Islam, including the Afro-Arabs, is the per­
formance of the 'aqiqa (Sw. akika) for an infant on the second, 
third, or fourth day after its funeral. This corresponds to the 

1 Vunja mtoto, 'to harm a child' by breaking such a taboo. 
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hitirna for an adult and sends the child on prepared for the next 
world. The phrase kusoma aldha, 'to read the al~ilw', is in fact 
always taken to mean 'to name and read prayers for a newborn 
infant' who has died. It is not of course done for a still-born baby, 
but since the proper alu"ka is often delayed it may take place as the 
burial feast for a child some years old. It is contrary to the slzari'a 
and the 'ulamii' protest but completely without effect. Unless the 
ahilw is performed it is believed the child is not a person, nor a 
Muslim, and would not be acceptable to God. For this service the 
mwalimu recites Arabic prayers ending \Nith one asking God to 
accept the sacrifice of one or two goats (according to whether the 
child was a girl or a boy) as testimony to the child. The goat is 
killed and roasted on charcoal, then served with honey as a sauce to 
everyone present (lwramu ya alu"lw).l 

The admission of adult converts into the fello·wship of Islam 
may be introduced here since it is similar to the 'aqiqa. The cere­
monial act of allegiance to Islam2 isofconsiderablymoreimportance 
in East Mrica with its predominantly individual conversions than 
in West Africa where group conversion has been the rule. In 
Zanzibar where Islam is the established religion no fuss is made, 
but it is often a great occasion in the interior, especially if th~ con­
vert is an important or significant person, such as a chtef or 
Christian. 

The elements are: preparation (teaching and circumcision), 
washing, naming and a ritual feast. Converts stated that the teaching 
is very perfunctory, at most consisting of the sllahiida, ritual 
ablutions and prayer, and some other duties and taboos. If not 
circumcised this is obligatory. Three or four weeks later when the 
healing is completed the convert discards his old clothes, performs 
the complete ghusl and dons a loin cloth then the mwalimu pours 
water seven times over him, saying the F~tiha and names him before 
a congregation, generally at the house of th~ mwalimu or a Muslim 
relative of t?e c_onvert, occasionally at a mosque. A special sacrifice 
at the nammg 1s not deemed necessary, but a feast is part of the 
occasion and is usually arranged at the home of Muslims of the 
convert's clan, or, if detribalized, at the nzwalimu's house. In 
Uganda the candidate often chooses his own name. In the same 

~ Hon.ey served with meat. is peculiarly Hadrami (R.B.S.) . , . 
• Kus.ztz:nu, to turn Muslim (Ar. aslama); l1Iwislamu is '1\'Iuslnn; and Kz­

Islamu IS the way, custom, of l\1uslims'. 
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country the naming of a chief's Christian wife was elaborated by 
the addition of a day's seclusion in the mwalimu's house and the 
blessing of the water in which she was washed by his wives, then 
she was brought out for the usual naming ceremony. 

In the interior of Tanganyika reception into Islam is frequently 
through the jando 1; the whole process was described to me by a 
Sukuma converted at the age of 20. In some cases pagan parents 
send their boys to ajando, thinking of it as a means of helping their 
future life. Others just slip into Islam without any ceremony, they 
give themselves a Muslim name and identify themselves by occa­
sionally performing the ritual prayers in a mosque. 

2. CIRCUMCISION AND INITIATION 

Among tribal institutions which have preserved their vitality are 
initiation rites. Tribal initiation in its full form is jando and the 
dances and ceremonies within it are known as unyago. Islam knows 
only the custom of circumcision, a rite of purification, individual 
in character, yet having considerable social importance in that it 
opens the way to adult Islamic life. The only people who take it in 
this narrow sense are the Arabs, those assimilated to them, and 
some modern families. But for most African Muslims circumcision 
is a prelude which needs to be completed by initiation. Circum­
cision is collective as often in Arabia and the period of healing 
identifies itself with seclusion and training in an initiation school. 

In Swahili societies the circumciser (ngariba) is often the 
mwalimu or shehe of the community since it is the Islamic rite of 
purification, but the period of retreat is under the control of the 
traditional officiants (makzmgwi). The Islamic and Bantu elements 
have associated but have not fused. Islam is again brought into 
the picture when at the end there is a reading of maulidi and a feast 
(sadaka). There are, therefore, three stages: circumcision, retreat, 
and coming-out ceremonies. 2 

The disagreement of the doctors concerning the age when cir­
cumcision should be performed is reflected in practice. Many 

1 See below, pp. 132-3. 
2 Circumcision is known as tolzara (Ar. {ahara), which also means 'ceremonial 

cleanliness'. Kutahil·i is 'to circumcise' and kutoharisha 'to purify ritually'. 
~ince it is generally accompanied by some form of tmyago rites the whole 
may be known as ukumbi, properly 'initiation lodge'· kumtia !wmbi11i, 'to enter 
the lodge' is 'to be initiated.' ' 
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coastal Arabs are said to circumcise on the eighth day, but the 
majority of Mrican Muslims perform it much later. Some Swahili 
circumcise between eighteen months and five years and it is not 
then a rite de passage since no real change takes place in the state of 
the individual, but there will generally be unyago rites later to 
mark the change. Among other Swahili the age of boys in a circum­
cision group may range from six to fifteen since as many as possible 
wish to take advantage of the opportunity, and in this case it has 
the characteristics of a transition rite. Even if the boys are taken to 
the hospital or dispensary for the operation, a practice which 
is becoming commoner, there is always some element of initiation, 
though the rites may be much simplified. In Malindi I came 
across a group just released from the ukumbi who had been circum­
cised at the hospital before their retreat. 

A retreat centre (ukumbi, a fenced-in area enclosing a roughly­
built house) has already been prepared or built. It is consecrated by 
the chief kungwi called nyakanga (mhenga among some groups), 
who hangs up and buries charms. Sometimes a cleric will be asked 
to 'read the Qur'an into sand', which is then taken to the 
ukumbi and scattered on the floor. All this is to expel or guard 
against evil spirits. The boys are kept in the ukumbi for three weeks 
or longer and are not allowed to see women. During this period 
between circumcision and graduation they are known as mzvari or 
mwali, and the first boy whose father has probably organized the 
ukumbi, is known as kiranja. The kungwi, who has assistants also 
known by the same term (nzalumgwi), instructs the boys in moral 
conduct and teaches them the initiation songs and dances (called 
manyago or malango from Iango, 'door'). They are given specially 
prepared food (such as banda, semi-cooked rice). At the end they 
receive a circumcision name (jina la kutahirawa) and bathe in the 
sea or river. They put on new turbans and clothes, their faces are 
daubed with lime and kohl (wanja), their palms and soles painted 
with henna, they are decorated with beads and silver chains, and 
then covered in a woman's kanga. All this is to protect against 
the evil eye. On a veranda in the settlement they receive their 
relatives and friends who present them with gifts. There may 
be a maulidi recital and feast and dancing throughout the night 
and following day. Sometimes there are aspects of kinship ritual 
-visitation of the parental family graves and offering (lwrban) 
Incense. 
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Girls' initiation rites have not been influenced by Islam for girls 
are not operated on by the Swahili groups other than Arabs. Initi­
ation is generally after the onset of menstruation 1 but the Swahili 
girl does not strictly attend an initiation school. There are two 
stages to her training. She has already been provided with a 
mkungwi, a confidential adviser whom she addresses as somo, whose 
duty it is to instruct her in all matters concerning womanly conduct 
and especially marriage. When her menses appear she is taboo 
(lzaramu) and the somo carries her on her back to a washing-place 
and there washes her completely. Taken back she is smeared with 
oil and flour made from various woods. For seven days she is not 
allowed out of the house. The second stage is the holding of special 
ngomas, generally for a group of girls. They aretaughtvarioussongs 
and dances and a special sexual dance (unyago, or nsondo among the 
Hadimu and Pemba) is given for their benefit. During the course 
the girls usually live in the hut with one of the makungwi. No un­
initiated girl or male is allowed near the enclosure. The end of the 
seven days' retreat is marked (in certain areas) by the ceremony of 
kuficlzua mwari, 'unveiling the novice'. No one is allowed to see 
or speak to her until they have given her a gift called ficlzuo, where­
upon she raises her veil, makes an obeisance, and kisses the hand 
of the giver. Some Hadimu have a special dance on the release of 
the girls called kunguwia when the women process to the dance­
place carrying parasols. 

Now to turn to people of the mainlandotherthanSwahiligroups. 
Circumcision is not an integral part of Bantu culture. Some inland 
Bantu adopted it from Nilo-Hamites, but Islam has been the chief 
influence leading to its spread among the tribes nearer the coast. 2 

1 Before instruction in the initiation rites she is known as msungo (uninstruc­
ted). When menstruation begins and she goes to live with her somo she is known 
as mwali, 'ward', like the boys during their period of instruction. Otherwise 
she is so-called when the somo prepares her (kusinga) for the retreat by washing 
and anointing her with simsin oil and sandalwood flour. 

2 Tribes like the Zaramo formerly had initiation without circumcision, but 
adopted jando on becoming Muslims, though they still go through the tribal 
initiation ceremony (ngoma -''a kipazi). Shambala circumcise in infancy and it 
is not part of their initiation rites. Those Nyika who have become Muslim have 
adopted circumcision, but it is not practised by the majority. All Duruma 
males are circumcised though the majority are pagan (according to Griffiths, 
'Glimpses of a Nyika Tribe: Waduruma', J.R.A.I. 1935, p. 269). The Digo 
have adopted clitoridectomy as well as circumcision. The upper Pokomo 
circumcise but not the Malachini except for the Muslims among them (A. 
H. J. Prins. Coastal Tribes of the North-Eastern Bantu, 1952, p. 29). 
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Many inland tribes have not adopted it. The Islamic rite is called 
jando, 1 a term also used on the coast for it is the form adopted by 
detribalized now associated with Swahili culture. ·where adopted 
by people who did not formerly circumcise the blending with initia­
tion rites is more complete than with tolzara-zmyago of the island 
and coastal groups. Circumcision takes place at the beginning of 
the bush-school, whereas among the Swahili it is more distinct or 
even separate.2 The stress is on circumcision as an Islamic rite 
blended with adjuncts of the Bantu initiation rite. African con­
verts, especially detribalized groups like the lVIanyema, are more 
conscious of points which differentiate them from pagans than 
established Islamic communities. 

The leaders involved and the terms employed are Swahili and, 
though Islamic religious elements are little in evidence, it is an 
actual initiation into Bantu Islam since not only is circumcision in 
the jando a symbol of Islamization, but the initiate receives a 
Muslim name at the close of the ceremonies. This custom has 
aided the spread of Islam for participation in a jando is not ex­
clusive to a particular group. Inland pagans who want to assoc.iate 
themselves more closely with Swahili life are frequently reqmred 
to go through the jando and are named at the end by a mzvalimu. 

When a group of fathers have agreed to hold a jando a secluded 
place is fenced in and a rough shelter built. The whole is under the 
supervision of the nyakanga who has makungwi to assist and an old 
woman (mama wa ukumbi) to prepare the ceremonial flour with 
which the novices are smeared. The operation is performed by a 
ngariba immediately after the arrival of the boys. During the 
period of seclusion they are taught a series of songs. 3 The main 
ceremonies take place at the end. The first, on a Thursday morn­
ing, is 'the great bath' in a stream or pond. The next morning 
ancestral and Islamic rites conjoin. H. Cory writes: 

On Friday morning the next-of-kin of each novice arrive in the 
kumbi carrying the paraphernalia of ancestor-worship, usually consisting 
of a spear, a low stool or bow and arrow, or bracelets, etc. Each family 
g~oup performs a tamb~ko. This is the name in general ~~e everywhere, 
gtven to the act of makmg offerings to propitiate the spmts of the dead 

1 The cere~onies of jando have been studied by H. Cory in J.R.A.I. lxxvii. 
159-68; lxxvm. 81-94. 

2 However the Tumbatu are said to circumcise in the ukumbi. 
3 Many songs are given in H. Cory, Joe. cit. 
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and to ask them not to trouble the living. Here in the kumbi no special 
sacrifice is made; the participants take a mouthful of water mixed with 
flour and spit it over the paraphernalia. Mterwards follows the kuremba 
(to decorate). The bodies of the novices are dotted with a mixture of 
water and flour. The next ceremony following soon after tambiko and 
kw·emba is kutolzm·isha (to purify ceremonially according to Muham­
madan rules). A mwalimu, the native teacher in the holy scriptures of 
Islam, appears bringing with him the shalzada (consecrated water) 
which he pours into a coconut shell. Some of the water he sprinkles over 
the head of each novice murmuring the formula of religious blessing.l 

On the Saturday morning, after dressing in new clothes, they 
are led outside where they reject their birth names and announce 
their Muslim names, sometimes chosen by themselves, sometimes 
by lot from slips prepared by the mwalimu. They do not leave the 
ulwmbi until the following morning when, at the ceremony of 
gl"igo, the hut is fired and they escape. A Sukuma told me that on 
leaving they had to leap through a fire with high flames. Often now­
adays the boys are brought from the ukumbi to the baraza (recep­
tion place) by car or lorry for a maulidi-recital and feast. 

Among interior tribes indigenous rites do not go easily or 
quickly. J. C. Mitchell says of the Yao 2 that in certain areas there is 
a tendency for jando and nsondo, the Islamic rite for girls, to dis­
place the tribal equivalents, lupanda and ciputu; in other areas the 
two ceremonies run conjointly. Since jando is conducted by the 
mwalimu, according to Mitchell, there is a weakening of the ritual 
control of the chief in transition rites. 

3· ISLAMIC EDUCATION 

Islamic education occupies an important place in Swahili cul­
ture. When a boy reaches the age of six or seven his father makes 
arrangements with the localm•walimu for him to attend chuo (lit. 
'book'), the term used for a Qur'an school. He often consults the 
local fortune-teller to find an auspicious day for him to begin his 
studies. When the day arrives the father accompanies his son to the 
school carrying the customary offering which in Zanzibar con­
sists of a special rice-bread called mlwte 'lVa lmmhnina and bisi 
(fried maize), together with 3s. The latter is called ufito, 'stick', and 
when the father hands it over to the teacher he says in front of 

1 H. Cory, J.R.A.I. Ixxviii. Sr. 
2 J. C. Mitchell, The Yao Village, 1956, pp. 81- 82. 

IO 
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the child, 'I come to hand over my child to you, spare him nothing 
except his eyes'; in other words, 'spare not the rod'. I was told that 
some teachers do not spare it and pupils may get badly beaten. The 
master gives the rice-bread and maize to the other children. 

Sessions are in the morning (7-12) and afternoon (2-5). Now­
adays boys often attend a secular school in the morning and clzuo in 
the afternoon, since pupils who attend a chua for three years and 
then go to a secular school are so much behind other pupils. 
Teaching is a pious work for which payment is not expected, but 
the teacher receives customary gifts (ada ya mwalimu). Every 
Thursday the child brings 10 cents (pesa za alhamisi). Before 
festivals and three days before Rama<;Hin he takes 50 to 75 cents 
(called mfungo, the carnival period). During these three days and 
during the afternoons of RamaQ.an there is no school. The other 
vacation consists of seven days at 'ld al-fitr. Thursday afternoon 
and the whole of Friday is a school holiday. After learning the 
alphabet and at regular stages of attainment the parents send a gift 
to the teacher 1 and food for the children. A larger gift is given when 
the pupil completes the Qur'an. Some teachers make and sell 
kanzus and kofias. In country districts and for some duties in 
towns the pupils work for the teacher's household, carrying water, 
collecting firewood, working on his cultivation (generally not very 
arduous), and do washing and household duties. Children are also 
used for maulidi recitals for which the teacher receives payment. 

The pupil begins by learning the alphabet then to read and write 
monosyllables. Mter that the teacher wri~es on his board 2 the 
beginning ofjuz' 'amma, the last of the 30 sections into which the 
Qur'an is divided, so-called because it begins with the word 'amma, 
and he learns to recite this. Having mastered it he begins to learn 
the whole Qur'an from the Fati}:ta. In Zanzibar they often begin 
with the Fati}:ta and then turn to juz' 'amma. He may also copy 
passages on his board from printed sections which he must provide 
for himself, and later as he advances his parents may provide him 

1 On compl~tion of each juz' or, more commonly, section of ajzii'. In: some 
parts of Zanzibar Island on completion of the sura called at-Tin, he brmgs a 
dove (pugi),. at A~am NashraQ. a ~lzore (black-capped bulbul), and at Qu~~-ish a 
he~; the behcf ~cmg that these b1r~s read these particular suras (T!'/R, vm). 

The board 1s call~d ubao. The mk is made from soot mixed w1th _water ~or 
easy erasure. In Zanzibar they often use powdered coral limestone nuxed With 
water. In some places the chuo pupils decorate their boards with arabesques 
(bombwe) in colours on feast days and the kibunzi (the last day of the solar year) 
and parade around hoping for gifts. 
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with a copy of the whole Qur'an. Thursday morning is devoted 
to learning to recite the mawlid of al-Barzanji. Arabic is not taught 
as a language and the majority who have been through a clzuo 
cannot talk or compose in Arabic. Teachers say that they must go 
to the city for further instruction. On the other hand, having learnt 
the script, including the special characters used for writing Swahili, 
pupils find themselves as a corollary literate in Swahili. 

When the teacher informs the parent that his child has hitimislza, 
that is, completed the recitation of the whole Qur'an, a group of 
mwalimus are invited to test him, and if he passes the father pre­
sents the teacher with from 30s. to 6os. with which he redeems his 
son. Sometimes this is the occasion for a maulidi and a feast if the 
father can afford it. 

In a closed society it is necessary for women to be able to recite 
prayers and Qur'an passages for ritual purposes and boys and girls 
study together in the chua until the girls reach the age of puberty 
when they are withdrawn. In some parts there are many girls in the 
schools, in others very few, whilst there are a few schools exclus­
ively for girls (e.g. in Tanga and Zanzibar). Some of the liveliest 
pupils in schools visited were girls. 

4· MARRIAGE 

While the Islamic element in marriage remains constant since it 
is based on written law and the only diversifications come from 
ignorance and omission, there are variations in the indigenous 
elements among the Swahili groups. The general form is clear 
and consists of three stages: proposal, Islamic contract ceremony, 
and meeting of bride and bridegroom. 

(a) The Proposal (uposo or uposaji). Marriage is essentially a con­
tract arranged between two fathers. Before approaches are made 
the family of the suitor (mposaji) consults a diviner to ensure that 
the omens are propitious. If they are favourable members of the 
suitor's family (often the maternal uncle, mjomba) go to the girl's 
family offering a gift (utashi or kosa) before 'transmitting the pro­
posal' (kupeleka posa). Among Arabs a primary consideration is 
whether the suitor is an equal (kufuu, Ar. lu~f' lahii) of the bride. 
The question of payment is discussed at a later stage, and when 
these are concluded they pay ldfunga-mlango which 'closes the 
door' to other suitors. The main payments are the mahari (contract 
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money) for the bride and two essential payments to her parents: a 
bride-price called ldlemba (turban money) to the father and mhaja 
or mwelelw to the mother.1 When the agreed mahari is not paid in 
full, and this is rarely done, the minimum malzari (among the 
Kenya coast Arabs this is 64s.), although Shafi'i law does not 
specify a minimum, must be paid and the rest only if the husband 
repudiates his wife or after his death as a claim on his estate.2 In 
addition, there are other customary but obligatory gifts. 

(b) The Contmct Ceremony is generally called lzutuba 3 or mihaha 
(Ar. nika(z). On the propitious day4 found by the mwalimu the 
groom and his supporters present themselves at the mosque, court, 
or house, where they find the mwalimu or qatji, together with. the 
father or guardian of the girl and suitable witnesses. The officiant, 
who has previously assured himself of the girl's consent eitl:er by 
visiting her personally or by the testimony of a witness (her Silence 
is interpreted as consent), sits facing the groom and his support~rs 
and asks in the usual form, ' Do you agree to marry X as your w1fe 
for what has been agreed between you and for a mahari of so many 
shillings of which you have paid such an amount?' After the reply 
and repetitions the company recite the Fatiha together. Then the 
mwalimu recites the formula which binds ('uqdat an-uildi[z) and after 
the few additional questions and answers everyone shakes hands as 
witnesses to the contract and go to partake of sweets and coffee. 

(c) Kuingia nyumbani (entering the house). The marriage contract 
is not completed until the marriage has been consummated and the 
marriage feast (walima) held. The introduction of the bridegroom 
t? the bride is rarely on the same day as the contract ceremony 
smce the omens have again to be consulted, though he is often ~o~­
ducted there the night after. s On the day he goes to the bnde s 

1 1Vlhaja is the _cloth which is wrapped around the belly of a pregnant woman 
and aft~r her delivery. The mu:elelw is the band which secures the baby to the 
mother s back. 

2 In Zanzibar the mahari ranges from 900 t for a virgin, 400s. to 
6 f d . . s. o z,ooos. I 

oos. or a tvorcce; and this includes the f .1 lt On the coast t 1e 
amount of the bride-price (hilemba) var"e amt y pa~ed,er~bl'-· according to 

. . I S Very COilS! ' J 

econom1c ctrcumstances and social status. 
a Presumably from ldm?ba, 'homily', since hlzitba or ldzutzib~, 'betrothal:, 

would hardly apply. Kuju11ga lmtuba (or mihalza) · 't t" the rnarnage contract . 
4 Tl . . d IS 0 te . 

1ere are certam peno s, especially the m th f S far when marnages are 
tabooed. on ° a ' 

s Among Arabs when the bride and groom are cousins the bride may be 
conducted to the groom's house. 
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home with his friends, suitably arrayed and scented, 1 and they are 
conducted to a room or antechamber. Some Swahili, before the 
groom enters the house, sacrifice on the threshold a fowl or goat 
over whose blood he must step. At the divined time he pays the 
'door-opener' (ldfungua mlango) to the somo-lmngwi of the bride and 
is allowed to enter her room. He finds her swathed in lwngas and 
the soma tells him to undress and put on a new woman's wrap 
called kisuto. Mter this he has to make the bride three gifts: hipa­
mlwno, hipalwsa, and fichuo, to be allowed 'to take her by the hand', 
then 'by the arm', then 'to unveil' her. 

The first day after the consummation 2 they have the statutory 
wedding feast (walima, Sw. lima ya arusi) which is offered by the 
bridegroom. This is to be distinguished from the fuugate which 
begins the next day and lasts seven days. During the fungate food 
is provided by the bride's family; though sometimes each family 
provides food on alternate days. The Islamic feast, it will be noted, 
has been inserted between, and not within, the framework of 
indigenous ceremonial. In Zanzibar the walima often takes place on 
the seventh day of the fungate, sometimes preceded by a maulidi 
recital. There is also a feet-washing ceremony which has no fixed 
time. Occasionally it may take place in the antechamber after the 
door-opener is paid and before the groom's friends leave, but in 
Zanzibar it is generally on the first day and in Mombasa on the 
third day of fungate. For this the groom and his friends pay 
ldosha-miguu (that which washes the feet) to the lwngzvi who then 
washes and anoints their feet. The groom also has to make a gift 
(mkalio) to each of the bridesmaids (wapambe). All this elaborate 
ceremonial of course is only carried out at a virgin marriage; with a 
divorcee or widow it is simplified to the essentials. 

In addition to this consort marriage there is marriage with a 
slave girl (suria) as regulated by Islamic law. This form of marriage, 
and it is such since the children are legitimate, has not ceased with 
the abolition of the legal status of slavery. Here, as elsewhere in 
Negro Africa, the jurists do not recognize the abolition of slavery 
and slave-wives may be taken from descendants of former slaves. 

1 In Zanzibar he is arrayed in a joho, a long loose richly embroidered gown, 
and a royal turban, hilemba Albusaidi. 

2 Proof of virginity is generally required (Kutembe:::a bilwra, 'to exhibit 
proof of virginity', i.e. hisarawanda, the white cloth spread on the bed). On this 
being attested the groom giYes the bride a gift calledja:::ua (Ar. ja:::ii'), 'recom­
pense'; N. Swahili himengwa. 
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Nor is the limitation to descendants of slaves always followed. 
Marriage for a stipulated period, the mut' a form, is said to be 
practised, though illegal according to Sunni law. It is, of course, 
legal with the Ithna 'asharis. There is also a form of marriage 
referred to as harusi ya siri which may be merely a 'secret' (sirri) 
marriage which is disallowed, the importance of the walima being 
to give publicity to the marriage. Little information was obtainable 
about these and other forms of irregular unions frequent among 
sailors and other visitors during the periods between the monsoons. 

Among tribal peoples marriages are concluded according to 
tribal custom. The Islamic contract ceremony may be introduced 
wherever there is any Islamic authority, or the contract may be 
entered into at some subsequent time by recourse to the nearest 
qiitji's court. Settlement Muslims resort to the court over questions 
of divorce, country Muslims much less frequently and then they 
find that the marriage has first to be registered. Professor Anderson 
writes of the Digo, who have a bride-price (lnmda) for the father 
and a virgin-price (haki) for the girl, 'More commonly still, the 
bridegroom takes the girl and they live together until found by the 
father when a hunda must be paid (or a fine paid and they are 
separated), and only later is the marriage regulated islamically by 
a contract ceremony when the original brideprice is named therein 
as dower' . 1 Digo and some groups of coastal Muslims still stipulate 
so much tembo hali (strong palm wine) and payments to the bride's 
family are in kind. Strong drink also figures among the payments of 
certain Swahili, but may be paid in money. The Somali stipulate 
yarad, a brideprice payable to the bride's father, of which a portion 
called gabbati is paid immediately, whilst the bride's father endows 
her with a dower called tjibiid. Although the Islamic malzr is speci­
fied at the contract ceremony it remains a debt payable usually 
only before divorce or after death. 

Old ideas of marriage as a contract between two groups is 
breached rather through the Islamic facility for divorce than 
through the contract ceremony, which is only technically an indivi­
dual arrangement. Divorce is said to be rare among cultivators like 
the Hadimu, Tumbatu, and Pemba, but very frequent in towns 
and coastal and inland settlements. Swahili follow the shari'a rules 
of divorce (talaha). If the husband repudiates the wife (by talliq) 
he must pay the debt on the marriage settlement, but if the wife 

1 J. N.D. Anderson, Islamic Law in Africa, I954, p. III. 
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obtains a divorce (faskh) from a qiifji she must restore the mahr. 
The reasons for which a woman can obtain a divorce are limited 
and rigidly interpreted by the qiifjis. Problems arise over the 
amount to be restored since various payments seem to be men­
tioned at the contract ceremony. Further, when a man has ob­
tained the irrevocable divorce (taliiq) he cannot remarry the same 
woman until she has been married to someone else 'to make her 
lawful' (lmhalili ml~e). Again, if the husband seeks and gains afasldz 
divorce from the court the repayments are very onerous on the 
wife's family. Many desertions by wives arise, not only from the 
difficulty of getting a divorce in court, but from the family's un­
willingness to face the financial obligations of allowing their 
daughter to seek one. To counter these difficulties mutual arrange­
ments for a divorce (e.g. by mubiira' a, a form of khul' with com­
pensation) are frequently negotiated. As far as the eda ('idda) of 
divorce is concerned the Arabs observe the legal period; Mrican 
Swahili and more especially the wazalia are said not to take much 
account of it. In such aspects of family life as the relations of 
husband and wife or wives (unyumba) and the custody of children 
the Swahili follow Shafi'i rules and tribal peoples their own custom. 

s. DEATH AND MOURNING 

When anyone is near the point of death a mwalimu is called in to 
read Suras Ya Sin and ar-Ra'd and offer prayers. Recitation of the 
Burda of al-Blif?iri is closely associated with serious illness and 
death and especially the lakinia (Ar. talqin, a prompting) to enable 
the soul to respond correctly to Munkari. 

The rituals surrounding death are the funeral (maziko), mourn­
ing (matanga) and the closure of the forty-day period (arbaini). 
The washing of the dead (kuosha maiti) is carried out strictly in 
accordance with the shari' a by a trained washer 1 who often has two 

1 Mwoslza, pl. waoslza. In some parts they are low caste people, but gener­
ally the mwalimu or his pupils. All the materials and ungruents that are 
necessary are called mazikwa or ma:::islzi, or simply sanda. They consist of 
maslzambi:::o, the three cloths used during the washing, the shroud (sanda), 
and the materials for fumigation (kifukizo). The cost of the necessary items is 
roughly: sa11da (ma:::ilwm) 40s. to 45s., sewing the shroud Is., tvaoslza 20s., 
diggers Ios., bottle of marashi Is., plank 8s. to 12s., shaikh to read the service 
JS. to ss. In addition, there is the cost of the funeral feast which varies from 3os. 
for a poor man to £so for a rich man. The average for a householder is .[,xo to 
.[,xs. 
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assistants. Mter the washing the body is put on a mat (mlwha, which 
is afterwards sent to the mosque for use as floor covering), and then 
on a bier (jeneza, Ar.janiiza, or tusi),l and covered with lwngas, and 
in the past, but rarely now in Zanzibar, it was draped with a 
subaya (S. Ar. suba'iyya), cloth of honour. The materials and the 
bier are all fumigated. 2 Only men take part in the funeral. The bier 
is carried head first to the grave, stopping on the way or outside a 
mosque for prayers (talqin). It is meritorious to follow and help in 
carrying the bier. On the way one or more men recite the talzlil and 
the rest respond. If the deceased belonged to a tariqa reciters 
precede the jeneza chanting qa$ii'id, whilst Shadhilis often recite 
the wa~ifa and ad'iya after the talqin. At the grave the body is 
screened with cloths until it has been placed in the niche-recess. 3 

The recess is then covered with branches or a board (ldunza or 
ubao) and the grave filled. When full a small hole is made at the 
head and water poured in with prayer, to bear witness that the 
deceased was a Muslim (called maji ya shalzada, 'testimony water'). 

The matanga is the mourning period, generally three days, 4 when 
the relatives live under the same roof. JV/atanga refers to the large 
mats (majamvi) on which they sit, eat and sleep. Mats on the floor 
is a sign of mourning (humkalia matanga, 'to sit waiting on mats'). 
During these three days they receive condolences ('mahiwa' is the 
salutation and 'yamepita' the answer), food is prepared and sent to 
the poor, and each evening after 'ish a prayer there is a reading of the 
Qur'an (kusoma hitima)5, different people reciting a ju:.::' on behalf 
of the deceased (kumwombea maiti), after which a du'ii called 
takhtim is read. In parts of the Kenya coast a maulidi is recited on 
the third day, but this practice is frowned on by many shaikhs. 
The concluding feast is also called hitima or karamu ya hitima. 

1 The bier is kept in the mosque. As in South Arabia it has handles and there 
is a gate at the head and foot for ease of extraction. In the countrv a bedstead 
may be used. • 

2 The custom (ndongoa or mwongoleo) of slaughtering a bullock or a goat at 
the door of the house 'to pave the way' continues in the country but has fallen 
into disuse in towns. In some places its usage is confined to death by violence. 

3 Mwana wa ndani (Zanz. and Pemba) or ufuo wa lwburi. In all the towns each 
community has its own cemetery: Arabs of 1\'Iuscat, Comorians, South Arabians, 
the various types of Swahili, and the different Asian groups. 1\'Iost settlements 
have group or kin burial grounds. 

4 \Vith important people it may last nine days. In Zanzibar shaikhs object 
to prolonged mourning as contrary to the shari'a and sometimes the period 
has been reduced to one day. 

5 Ar. hlzatma, a complete reading of the Qur'iin. 
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Among northern Swahili (Lamu) the reading (called tazia, Ar. ta­
'ziya) is done in the mosque in the morning and afternoon. 

The full period of mourning lasts forty days and this is closed by 
another hitima reading and feast, called arbaini (ya maiti), 'the 
fortieth of the corpse'. On that day also the grave is visited and 
offerings left there (called vunja fungu, 'to beat the mound'). After 
this ceremony the soul (kama) is free to depart, for the belief is 
widespread that it lingers for a time in the vicinity of the corpse 
until decomposition sets well in. There are various other commem­
orations of the departed. In Zanzibar on the night before 'id al­
arfbii people are invited for a hitima. This celebration is called 
kijungu (small cooking pot) and the food malimati. In the country 
hijungu lasts nine days. 

The widow is not free to marry after the forty days since her 
state of uzulw, the period during which she is bariim and must 
remain faithful to the 'shade' of her husband (kukaa katika kivuli 
clza mumewe), now corresponds to the Islamic 'idda. This is four 
months ten days with Shafi'is and half the period for a slave-wife. 
As kizuha she remains in the house and cannot go visiting for fear 
of bringing calamity on those visited. She sits on the ground, wears 
old dark clothing and wooden shoes, and leaves her hair and body 
untended. If during the uzulw she commits adultery it is thought 
that the lwma of her late husband will kill her when at the close she 
is washed in the sea. At the end comes her release (ondoa uzuka). 
She is taken to the sea and doused seven times. Her bed and house­
hold utensils are also washed. In Zanzibar town this seashore cere­
mony is neglected nowadays but she is always washed, puts on 
new garments, and gives a feast. 

We have mentioned that ancestral rites continue parallel to 
Islamic institutions but that Islamic burial rites quickly displace 
indigenous rites which have features repugnant to Islamic senti­
ment such as heavy drinking by elders. Islam may, however, have 
difficulty in superseding burial rites which are bound up with 
rulership and in the hands of a privileged clan. Some of the Tusi 
ruling clans north-east of Lake Tanganyika call themselves Muslim 
without displacement of these rites. 1 Death rites are one of the 

1 One exception is notable. The full burial rites of Lulengelule, chief of the 
Vinza, were not carried out at his own insistence before his death in 1930, 'to 
the great consternation of the people', but perhaps to their relief. The rites are 
performed by a special clan who have charge of the ancestral burial cave at 
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most important things which differentiate in the vague region of 
interlapping Islam and Animism. The Muslim is separated in 
death from his pagan kinsfolk. Among the Shambala of the 
Usambara Mountains a pagan is generally buried in his own 
shamba, whilst the chief allocates graveyards to Muslims which 
thereby become inalienable. 

The custom of abusing the dead by certain privileged people 
seems to be universal. Burton mentions the custom on Tumbatu 
island and compares it with Irish wakes. At a funeral in Dar es 
Salaam there must be present one man and one woman from each 
tribe with which the deceased's tribe had joking relationship. This 
is a relic from the days when travel involved passing through poten­
tially hostile country. Hence the various tribes were linked as 
watani, confederates. At the funerals the representatives of these 
tribes joke about the decreased in an offensive way, to which no 
one can object, until they are paid Is. each. This joking relation­
ship (utani) is a factor in many spheres of life other than funerals. 

Kasenga. They decapitate the body, place the head in a bag and sew up the body 
in a cow's hide. Head and body are smoked over a fire for several weeks. When 
the mummification is completed they are taken to the burial cave and the 
guardians kill anyone encountered on the way who suffers from certain physical 
defects. Fifty people are said to have been kilJed at the burial of Kasanula, 
father of Lulengelule. 
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Islamic Society 

T HE SWAHILI of the islands, bays, and promontories of the 
coast form a society which came into existence as an Islamic 
society and though it grew primarily by accretion from 

Bantu rather than through the cumulation of immigrants so that 
the Swahili are ethnically more Bantu than Arab, they are essen­
tially Arab-Islamic in culture as well as in many aspects of social 
structure. The question of the conflict of Islamic and Bantu cul­
ture in social institutions hardly arises. Islamic law is dominant in 
those spheres in which it is normally recognized in Islamic society. 

The question is different in regard to the spread of Islam among 
the Bantu of the interior during the last hundred years. Islamic law 
has had a deeper effect and even served as means towards re­
integration upon some societies near the coast which had been 
disintegrated by the raids of slavers or Ngoni, but for the majority 
(including one tribe, the Yao, who adopted Islam as a religion 
wholeheartedly) there was conflict between Islamic and Bantu 
social legal institutions. 

1. SWAHILI SOCIETY 

The diverse elements which form traditional Swahili society dis­
play a clear Arab-Muslim imprint which is shown in the various 
forms of association based upon descent and territory. From 
descent derives family, lineage, and class systems, and from occup­
ation of land derives the village association. 

The terms,1 range and types of kinship embraced, vary among 
different Swahili groups; there are great variations, for instance, 
between the Mombasa groups and the Shirazi of Zanzibar and 
Pemba. I am concerned only with affirming the existence of the 

1 Terminology is still more confused in that Arabic terms are used alongside 
Bantu terms: thus nasaba (Ar. nasab, nisba) might be the equivalent of ukoo, 
'lineage', ahraba (Ar. aqriba') is used for a kin group of limited range (mlaugo 
?r tumbo),jadi (Ar.jidd, ancestor) for a wider range, andjamaa (jamii'a) for 'kin' 
m the widest sense and for 'community' in general. 
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household family and of a descent group with mutual rights and 
obligations which made the assimilation of strangers more difficult, 
yet whose assimilation ·was inevitable if coastal society were to sur­
vive. Hence arose the class system with complex inter-relation­
ships, certain functions being the prerogative of traditional families. 
Whilst the family system, including the key institution of marriage, 
is sanctified by religion, the class system exists on the authority of 
custom, derived, or at least maintained, from Arab pride in posses­
sing a nasab. 

Arab society is patrilineal, patriarchal, and patrilocal, with a 
tendency towards endogamy, and Arab influence has been the 
strongest factor in moulding Swahili society in these directions; 
but the Bantu element, though largely the passive factor, accounts 
for variations and modifications. Among some Swahili the element­
ary or household family (nyumba, 'house', \vhich in Giryama is the 
extended family) of man, wife or wives, and unmarried children, 
is an independent unit of society, even though the wife element is 
unstable. Among other Swahili (e.g. waHadimu) the nyumba hardly 
exists as a separate entity and the first kinship grouping is the ulwo, 
'(limited) lineage', consisting of paterfamilias, sons, and grandsons. 

Then there is the fictitious genealogical linkage (nasaba) which 
embraces all claiming descent in the paternal line from some in­
determinate ancestor. This lineage concept in many groups is 
bound up with the Arab's pride in having a nisba. It is a psycho­
logical concept having little to do with physical relationship with 
the Arab or even between the different Bantu elements. The term 
kabila (Ar. qabila) is sometimes used for such a clan, but this would 
also embrace people outside the genealogical line, including the 
descendants of slaves (not merely the son of a slave-wife who has 
the right to bear his father's patronymic). Among the Mombasa 
group the word tii'ifa (originally mji, 'village', which shows the 
real nature of the relationship) is used for Jwbila and the latter 
denotes a sub-unit within the tii'ifa. In some societies important 
rights and obligations exist between members of a lineage, in 
others these wider concepts have only an academic interest since 
they have lost most of the social functions they may have exercised 
in the past. One aspect, however, which is still considered is that of 
social equality (lwfuu) in marriage alliances. Such lineages have 
no longer any binding organization or distinct territory. This 
applies only to traditional members of Swahili culture (Shirazi 
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and Afro-Arabs); among the more recently formed Mrican Swahili 
who cannot boast of a nasab the structure of society other than the 
village relationship is weak and the family unstable. 

The village (mji) is the most important social unit in Swahili 
society. The true village is found only where the full Islamic cul­
ture flourishes. The characteristic streets of oblong, whitewashed, 
palm-thatched, pent-shaped, buildings house a collection of 
families belonging to various lineage lines (or kabilas) occupying a 
particular locality. The families may be related by descent, marriage 
or patronage, but this is only characteristic of the first stage of 
village formation. They hold traditional rights of exploitation over 
the land of their locality and have recognized common heads. 

Zanzibar island has settlements of true villages in that they 
formed originally traditional units of government and possessed 
central features.1 Formerly a village had a council of elders (wazee) 
known as watu wanne, 'the four men'; a sheha wa mji or mjumbe con­
cerned with the acceptance and control of tenants on village land; 
a group known as wakuu wa kiyambo, trustees of family land rights; 
and wavyale, custodians of local spirit shrines. There was origin­
ally no village chief as such, but the official appointed by the 
overlord, the Mwinyi lVJ.kuu, to collect his dues became under the 
Bu Sa'idi dynasty the government village chief (sheha wa serikali). 
The village as such, however, is not the recognized unit for the area 
the sheha controls. 

Villages have common central features: a headman's house with 
red flag flying, a mosque, some form of reception centre, a coffee 
house (mlwltawa), a market-banda, small shops, and perhaps a 
banda for ngomas. The Bantu cultivators (Hadimu, Pemba, Mafia) 
prefer to live in dispersed clumps of huts, sometimes along a strip 
of land, sometimes widely scattered in the bush separated by cul­
tivated areas (mashamba). The Tumbatu live closely together but 
without streets. The more recently formed Swahili live in streets 
of facing houses. Although some of these communities may be 
dispersed they are true villages in that they have the central uni­
fying features which have been mentioned. 

The culture of the coast was urban2 as is exemplified by the 
nature of exploitation of land and sea and cultural introductions, 

1 See J. lVIiddleton, Land Tenure in Zanzibar, 1961, p. 17. 
2 Utamaduni (Ar. tamaddwz), 'urban civilization', as distinguished from 

111ashamba, 'rural civilization' (kisha111ba, 'rustic, boorish'). 
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new and luxury food, technical skills, trade, and money economy. 
The life of the towns was dominated by a rich upper-class con­
sisting of rulers, merchants and shipowners, and a religious elite. 
Life was based on a slave economy. The cultivators were free men 
though their position might approximate to that of serfs, but in 
the last century Arab prosperity was largely based on slave labour 
in plantations under the supervision of managers. Slaves also were 
artisans, servants, sailors, managers and men of business such as 
the wakils of merchants. The life of the towns was informed by 
Islam whose hours of prayer regulated its daily rhythm. Trade 
and piety combine easily, for the shopkeeper can read his Qur'an 
in his shop and close it or leave it in charge of a child whilst he 
goes to the mosque. 

Towns consist of storied stone houses and a fringe or quarters of 
humbler dwellings. They are distinguished from villages by their 
functions. They were primarily the centre of trade and commerce 
for the region itself and as ports possessing maritime links with 
others along the coast and across the ocean to Arabia, India and 
beyond. They have streets of artisans plying specialized occupa­
tions. In the past they were the seat of authority, whether of a ruler 
or his deputy if included in a more extensive state. But although so 
distinctive in functions from villages there was no form of muni­
cipal government or concern for the town as a whole. In this res­
pect a town comprised a collection of villages (vijiji or mitaa, sing. 
mtaa), each of which had its own council of elders and in more 
recent times a headman (nzkubwa wa mtaa). 

The class structure of Swahili society has been referred to. The 
basic distinction was between the freeman (mngwana1 and the 
slave (mtwana). Among freemen there was a distinction between 
those free in origin (asili), having a genealogy (nisba), and the 
'freedman' (freed by a document, kartasi) and his descendants 
whose status was that of client to the former master's family. Arab 
racialism is a special brand, not based on colour but genealogy in 
th~ male line. A person's nisba is important in socia.l relation­
ships. The people embraced by a nisba form a somewhat mcoherent 
group, important in making arrangements for a marriage, but not 
having legal implications as is the case with a Bantu descent group. 
At the same time a man's primary allegiance after his family is to 

1 Maungwana is also used in the sense of 'civilization' (Islamic) as contrasted 
with uslzenzi, 'barbarianism'. 
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his lineage group and the other social groups of which he is a 
member, village, sect, tariqa, or political party, are secondary. 
Mainland Mricans who have become assimilated Swahili on the 
islands and coast but have not acquired acceptable nisbas remain 
socially distinct within the Swahili. 

The position of women is quite clear since her status, rights, and 
duties are regulated by law and this is a sphere where the law is 
observed. She is excluded from normal religious life since this is 
almost exclusively a man's sphere. Her seclusion (utawa) is bound 
up with both social and religious values for it is sanctioned by 
religious interpretation and is a status symbol. The veil is less a 
concealment than a social formality. The need to pay visits is com­
patible with this rule, but when in the open air and in any public 
place the veil in some form is necessary. There are varying degrees 
of seclusion. Complete seclusion is only possible in towns. 

Religious leaders see the question of the freedom of women like 
many other problems in terms of changes which weaken the posi­
tion of Islam in social life, and such is their power in this Islamic 
backwater that the position has not greatly changed. The modern 
school is affecting custom and the rules are being relaxed. For­
merly, a girl was secluded from the age of fourteen or earlier, but 
the schoolgirl beyond that age has still to go out in a buibui and 
have an escort. 

Slavery was formerly a key social institution and even today 
former slavery has social repercussions. The functions of slaves 
under the old system may be outlined. Slaves were referred to 
collectively as watumwa (or washambara). Their offspring born 
in slavery had a different status, shown by their being called 
wazalia, 'born in a place' (or kivyalia), more rarely watumwa wa 
nyumbani, 'household slaves'. Although legally of the same status 
they were divided socially into many grades according to length of 
ancestral service, occupation, position oftrust, and the like. Newly­
acquired slaves had the lowest status (mjinga, 'ignoramus', 'in­
experienced' recruit; mateka, 'booty, newly caught'). Slaves were 
employed as cultivators, domestic servants, and labourers. Culti­
vators (watumwa wa shamba) either worked on their master's land, 
being granted a plot (kodo, slave's plot, Pers. kod, 'stack of corn'?) to 
cultivate for their own benefit, generally on Thursday and Friday, 
or they worked on their master's land on their own account and 
payed him rent (ijara) and customary dues. With these may be 
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included those wazalia who were used as hawkers (waclmuzi), 
fishermen (wavm:i), or sailors (balzaria), since they also paid their 
master ijara. Domestic servants were mainly female and often 
became slave-wives (suria). Others had special positions as agents 
(mtumwaji). Such slaves formed part of the household (nyumba). 
The 'z.:ibama 1 were 'casual labourers' who \vere hired out by the 
day or month. 

Slaves were often granted their freedom, almost always as a 
~adaqa, as a thanksgiving for benefits received, in fulfilment of a 
vow, or as a penance. The descendants of such emancipated slaves 
(malmru) were called wahadimu, 'serfs', or masihini, 2 those whom 
God in His mercy had freed (mwenye lwlzurumiwa). Though free, 
with no legal obligation to their former master, they recognized a 
social obligation and considered themselves members of his family. 

Although the legal status of slavery has been abolished (enforced 
in Kenya in 1907) the social status of former slavery still remains in 
the 'Arab' areas of the coast and islands. There is a strong social 
distinction between former slaves and waungwana, 'freemen', that 
is, people possessing patrilineal freedom from the stigma of uiumwa. 
Religious law supports this distinction. Descendants of slaves, 
though free according to secular law, are still slaves according to the 
shari'a and subject to disabilities in a shari'a court from which 
freedom can only be obtained by the process of manumission in 
such a court. This recognition of slave status works in various ways 
apart from the social stigma. Members of former master clans may 
take slave-wives from descendants of former slaves. A 'slave' cannot 
marry until he has obtained his master's permission and paid him 
a due called hilemba. A mwalimu would refuse to perform the con­
tract ceremony unless this permission were obtained, the marriage 
would not be recognized in a shari' a court, and the children would 
be illegitimate (mwana haramu), but of course this would be 
reversed in a civil court. There were in fact two categories of freed 
slaves and their offspring, those who had established their free 
status and those who had not, and marriage to one of the latter 
would be disallowed. Many (civilly) freed wa::::alia continue to 

1 Ar. of 'Uman, barwa, 'document', referring to the labourer's work-card 
hipande. ' 

2 R. B. Serjeant comments, 'This is no doubt related to the South Arabian 
distinction of miskin (pl. masiikin), a non-tribal class into which the emanci­
pated slave would automatically graduate-the non-tribal Hadramis (apart 
from sayyids and mashii'ikh) would be masiikin'. 
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ascribe themselves to their former masters, but today these links 
are becoming very loose since the new generation repudiate the 
derogatory status this implies. 

The states which characterized the settlement system of the 
coast and islands and those which succeeded-the Bii Sa'idi 
dynasty and colonial governments-had little concern or at least 
never attempted to modify the basic social institutions which have 
been mentioned since they were governed by tribal law and cus­
tom, not the secular law of colonial governments, and the changes 
which can now be discerned are due to other sociological factors. 
The Bii Sa'idi and colonial governments, however, modified what­
evet related to territorial government, and we have seen that they 
brought the village units within their administrative systems. 

2. THE RELATIONSHIP OF ISLAM TO BANTU 
INSTITUTIONS 

(a) The Bantu Encounter with Islamic Law. The social features of 
Islam have relatively few points of contact with Bantu institutions 
whether tribes are patrilineal or matrilineal, particularly in the 
case of the latter. Whilst Bantu law is communalistic, Islamic law is 
individualistic, though social institutions are collectivistic. How­
ever, although the potential results of the adoption of Islam are 
great the immediate social effects are meagre. If given time Islam 
would change institutions, but it is not being allowed the time 
among Bantu peoples of East Mrica, and the social changes which 
are in fact taking place are due primarily to the impact of the West. 

From the sociological point of view the effect of Islam is shown at 
its strongest upon urban society and at its weakest upon cultivators 
and nomads. In East Africa we are only concerned with towns­
people and cultivators, for the Somali, the only Muslim nomads 
in East Mrica (the Galla are still too little changed to be called 
Muslim), belong to the Hamitic Islam of the Eastern Horn. The 
townspeople have been changed to the norm of Islamic society 
but among the cultivators the indigenous structure of kinship re­
lations and social regulations continues to form the basis of social 
solidarity. 

The adoption of the more purely religious elements of Islam 
does not cause grave difficulty, either religiously or sociologically, 
because, as we have seen, they can be adopted parallel to local 

II 
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practices. Even the death rites which oust former practices can be 
adopted with the minimum disturbance, and in fact may serve to 
strengthen the lineage. But it is different with domestic and in­
heritance law which, sociologically, are the most important Islamic 
elements, and if applied can cause family conflict and disruption. 
Every aspect of marriage and family life is regulated by the rules of 
fiqlz, and legal authorities who condone the non-observance of 
other spheres have sometimes, when supported by colonial author­
ity, insisted upon the observance of these rules. 

Though the family is the most sacred institution in Islam as well 
as in Bantu culture the Islamic legal family is not the Bantu family 
but the household family. Among Bantu women may not inherit, 
inheritance is by collaterals. Under Islamic law women can inherit 
and collaterals are excluded by a genitor. Religious allegiance may 
bar inheritance since no pagan can inherit from a lVluslim, but in 
fact chiefs' courts follow tribal rules in such matters and recognize 
tribal marriage and inheritance rights without distinction of reli­
gion.1 Islamic and Bantu attitudes to land rights are different. 
Under Islam land can be owned by individuals, including absentee 
landlords, and an exploiter of waste land aains thereby the right of 

b 

ownership. Among Bantu no one actually owns land, but the ex-
tended family has clan tenure of land ·with basic-family occupa­
tional rights. Individual tenure has been developing more through 
colonial government action and legislation than through the effect 
of Islam, except among the Swahili where it has long been recog­
nized though rarely exercised because modified by Bantu ideas 
about land rights. 

(b) The Effect of Islam upon Bantu Society. The effect of Islamic 
custom as mediated by Swahili culture can be seen among people 
penetrated by Islam within the last hundred years. Many Bantu 
tribes are patrilineal with heritage rights in the male line, whilst 
others are matrilineal. Only among the more Swahilized peoples of 
the Tanganyika coast (Segeju, Zaramo, and coastal sections of the 
Zigula and their neighbours) has the household family emerged as 
an independent unit. Both patri- and matri-lineages coexist among 
the Nyika, each descent line counting in different spheres. Among 
the Digo a man belongs to the clan of his mother so far as blood­
money and inheritance are concerned and the attempt to impose 

1 See J. N. D. Anderson, Islamic Lmv in Africa, p. 145· 
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the Islamic system of inheritance has caused trouble in their 
society since they trace through the deceased's sisters whose 
children are the heirs. Where there are no sisters' children the in­
heritance goes to the family of the deceased's mother. A few Digo 
have adopted the patrilineal system and this invariably causes dis­
putes since their claim to inheritance is upheld if carried to a 
shari' a court. In many cases, it was said, the mother's brother must 
give his consent to a girl's marriage, though the brideprice goes to 
the girl's father. 

Descent is matrilineal also among the Y ao, Iramba, Irangi, 
Zaramo, Luguru, Khutu, Kwere, and certain other Tanganyikan 
tribes among whom Islam has spread. These people are in various 
stages of change. "Whilst clan membership with the Zaramo is 
matrilineal, inheritance of property is patrilineal, and consequently 
there has been less conflict with Islamic law than with the Digo. 
Many Tanganyika tribes were disintegrated or affected in some 
way by the events of the nineteenth century, and this is the cause 
of the social changes rather than the influence of Islam as such; 
their adoption of Islam in fact being another social aspect of their 
disaggregation. 

Although Islam is a distinguishing characteristic of the Y ao we 
have affirmed that it does not go very deep. 1 As a religious law it 
has had a negligible effect upon their social institutions. Succession 
is matrilineal, passing to the eldest sister's eldest son. Marriage 2 is 
generally matrilocal and without dowry; the negotiations and spon­
soring are the responsibility of the senior members of the matri­
lineage. Clan names are inherited through the female line, though 
these do not now denote exogamous units, and the children belong 
to their mother's group. Dissolution of marriage follows customary 
law. The contract ceremony with a token malzr only takes place in 
a few main centres where there is a mwalimu, more especially with 
chiefs so that the wives may live with them, and then generally 
performed to regularize Islamically a marriage which has already 
taken place (equivalent to the chingoswe, their own regularizing 
ceremony). Changes are taking place. Yao travel widely and those 
working on sisal plantations and elsewhere on the coast are 

1 Apart from information obtained locally these remarks are based on J. C. 
lVIitchell, The Yao Village, 1956, pp. 72, 130 ff., 139-40, 163; lVI. Tew, Peoples 
of the Lalw l'lyasa Region, 1950; J. N. D. Anderson, op. cit. pp. 166-70. 

2 The Yao customary marriage is called lwlomba or kuposhya bibi, and their 
:Muslim marriage kuoa. 



152 ISLAMIC SOCIETY 

affected by the customs of the tribes there. Y ao chiefs never live in 
their wives' villages and they are fretting against a system 'Nhich 
means that their sons cannot succeed. vVhen the Amasinga Yao 
chief, Kandulu IV (Kimwero in Tunduru District of Tanganyika), 
died in 1941 it was discovered that he had nominated his son to 
succeed, but he was in fact succeeded by his cousin (d. 1946) and he 
again by his cousin. If the contract ceremony takes place the hus­
band has the legal right to demand that his wife comes to live with 
him in his village. There are a number of instances among the Yao 
and other southern tribes where the mother is a Christian and the 
father a Muslim.1 Since children follow the mother's lineage they 
would normally be baptized, the father raising no objection. How­
ever, there have sometimes been disputes through clergy influenc­
ing the father to claim that the lineage is on his side so far as 
religion is concerned. 

During the period when Islam was represented only by Swahili 
groups it was a menace to the pagan community, but since it has 
spread into the interior its adoption has ceased to cause so great a 
breach, though it may introduce conflict and a new differentiation. 
Elders do not oppose the adoption of Islam since in the early 
stages-the acquisition of a few alien religious features-it does 
not cause a breach in the community. Tribal Muslims remain 
pagans sociologically, continuing to propitiate ancestors and par­
ticipating in any communal sacrifice necessary for community wel­
fare. Women remain pagan and children learn their tribal inherit­
ance in early life and the initiation grove. Different religious 
profession, as we should say, is no barrier to inter-marriage, and 
wives of deceased Muslims are inherited by pagan relatives. 

Yet at the same time profession does mark them off since they 
adopt the Muslim form of dress and customs which separate 
(funeral customs and burial grounds). Islamic law is the menacing 
factor. The adoption of its marriage and inheritance customs would 
introduce conflict between the Muslim and his pagan fellows. 
But in these matters Islamic law only prevails over the Swahili 
communities, including detribalized in centres like Ujiji. In short, 
Islamic regulations are only observed where there are Muslim 
courts, and even in such places the family will do everything to 

1 A Muslim who wishes to marry a Christian girl sometimes changes his 
religion; in one case mentioned the man's two sisters and two brothers-in-law 
also became Christians. 
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settle disputes within their own circle and avoid their being carried 
to court. 

On the other hand, when a large proportion of a tribe become 
Muslim Islamic law is ignored. The Yao, for example, adopted 
Islam in such a way that it has changed their religious outlook and 
become part of their inheritance and tradition, yet its law has had 
singularly little effect upon custom. They remain a matrilineal 
tribe with all that that implies. There is not the severe conflict that 
is found among the Digo and especially between tribal and Islamic 
elements in other Nyika tribes. The Yao have refused to allow 
coastal legalists to influence their custom, whereas pressure has 
been brought to bear on the Digo by shaikhs backed by government 
authority. Similarly the Somali, the only fanatical Muslims in the 
region, follow their own custom to the exclusion of Islamic law. 

Sometimes qiitjis have tried to impose aspects of Islamic law 
upon professing Muslims and so effected a differentiation within 
the community based on religion. Digo resistance to the adoption 
of Islamic rules of inheritance1 is simply because such a division of 
property would divide and weaken the community. One official at 
least was aware of this when he wrote, 'It is a mistake to regard the 
Wadigo or any section of them as Mohamedans from the point of 
view of administrative policy; they are essentially Wanyika and to 
distinguish between Mohamedan and pagan Wadigo is merely to 
create an unnecessary division of the tribe'. 

Whilst most Digo claim to be Muslims and consequently have 
been able to resist the imposition of Islamic law, the majority of 
the Giryama have remained strong pagans. Those individuals who 
have adopted Islam have thereby become detribalized malzaji. In 
questions which come before qiicji's courts in respect of such indivi­
duals profession is taken as the criterion and tribal custom is 
ignored even when the Muslim wishes it to be recognized. The 
belief that an individual by adopting Islam becomes detribalized, 
in the sense that tribal law and custom have no hold over him in 
the civil court, has often had unfortunate consequences. In any 
conflict of law tribal custom cannot be sustained against Islamic 
law. A Giryama wife runs away with a Muslim and is married to 

1 In the first decade of this century the qiiq.i of Wasini did his best to persuade 
the kubo (hereditary chief) of the Digo to adopt the shari'a in place of Digo 
law. Consistently ever since other qiitf.is and liwalis have renewed the attempt, 
without success it is true, but nevertheless causing conflict between individuals 
and tribal authority. 
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him by a qat;li who does not recognize the validity of her tribal mar­
riage and the pagan husband cannot then claim the return of the 
bride-price. 1 This is probably the reason why Islam spread so 
slowly among Nyika tribes, though once it began to spread among 
the Digo (as among Zaramo, Matumbi, and other coastal tribes) it 
rapidly gained the majority since it could not then mean legal de­
tribalization (at least in Tanganyika), and they could retain cus­
tomary institutions intact. This again raises questions as to how 
deeply Islam is likely to affect these neo-lVIuslims in the future 
when all sorts of new influences are affecting tribal life. 

(c) Land and Property. The question ofland and property rights is a 
complicated sphere in which Bantu and Islamic law are especially 
opposed. Yet these questions only became acute after Europeans 
took control. Under Bantu law no individual owned land, but 
tribal authority allocated land to families for cultivation. Land 
could be so allocated to strangers and Arabs were given permission 
to settle upon making a regular series of presents to tribal authori­
ties. They planted coconuts and cultivated by means of slave 
labour, but the land was not regarded as theirs, only the trees and 
crops which alone could be sold. When the British and Germans 
with their ideas about individual ownership took control of these 
regions all kinds of difficulties made their appearance. On Zanzi­
bar, Pemba, and in the Kilwa, Lindi and Mikindani districts of the 
Tanganyika coast Muslim influence had already led to changes in 
la_nd tenure in that individual rights in land had become recog­
mzed, and these rights were in some instances, now extended to the 
land itself. Muslim lands ~n the Kenya coast are i_n a. confused 
state because of this conflict of laws. John l\1iddleton m hts study of 
the principles and practice of landholding, planti~g and harv~sting 
among the waHadimu of Zanzibar shows that netther Islamtc nor 
~n~lish law has been accepted since both are out of gear with t~e 
mdtgenous system, but that at the present time moder~ econo~lC 
pressures are breaking down the old system. z In certam l\1ushm 

1 Malumda_is paid by the bridegroom's father since n~ m~iryama can hold 
P_roperty until after marriage. It remains as a debt to be )IqUiclated by the mar­
n_e~ cou'?le either returning to the father's village and ·working for him or by their 
g1vmg h1m a daughter. 

2 ~. Middleton, Land Tenure in Zanzibar, 196 1 , PP· 69 ff. Rights in a llitongo 
(ward land of a tumbo kinship group) can be inherited or sold (e.g. the trees), 
tho_ugh only if all the members with similar rights agree, but not the land itself. 
'Kztongo resembles waqf because it is usually said that the sharing of joint 
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districts of Tanganyika (Muheza, Pangani, and Korogwe) where 
individual land rights are recognized the fragmentation of land 
among heirs is avoided by the division of crops or sale of trees 
rather than the division of the land itself. 1 Some fragmentation of 
land has occurred in Usambara and Newala. 2 Safeguards about the 
sale of land to non-natives in Tanganyika led to questions about 
the status of Arabs. Under certain ordinances 3 anyone with Arab 
blood is regarded as a 'non-native', whereas under the Laws of 
Property and Conveyancing (cap. 67 Laws, Section II: 8), an Arab 
is a ' native'. Consequently African Arabs often changed their 
status to evade the law. 

In general, whatever changes have taken place are due less to 
Islam than to changing conditions and administrative measures. 
The individual is a legal personality in the new courts, and though 
the tribesman will rarely oppose customary law as applied by 
African courts the detribalized might seek the transfer of a case to 
another court. 

The institution of waqf, both the khairi and ahli varieties, 4 is 
well known in Zanzibar. Elsewhere, though found along the coast, 
it is mainly of the khairi type. Inland neither is found and mosques 
and other community institutions come under ordinances relating 
to trusts. 5 

A feature which strikes the visitor to East Africa is that the 
Bantu do not normally have real villages. Each family group lives 
on its own plot of cultivation separated from its neighbours. When 
a village is referred to among Bantu it is not a question of a place 
but of a dispersed localized community, a neighbourhood group. 
Historical events, the need for security or the emergence of a 
chieftaincy, have varied the pattern but when these conditions no 

and equal rights by a group of siblings is a consequence of the last words or 
testament (wasia) of an original owner who stated that the property shall be 
held jointly in perpetuity by his descendants'; J. Middleton, op. cit. p. 24. 

1 Islamic law decrees that before property is handed over to the agnatic 
heirs ('a~abiit), wiYes, parents, daughters, etc., are to receive fixed proportions, 
and this can be done by such sales. 

2 See T.N.R. I9S7, pp. 137-8. 
a The Land Tenure Ordinance (cap. 68), The Credit to Natives (Restriction) 

Ordinance of 1923, and The Non-Natives Poll Tax Ordinance. 
4 There are two forms of waqf: the slzar'i (canonical) or khairi (charitable), 

and the 'iidi (customary) or alzli (family). The second, which has little justifi­
cation in the slwrl'a, was an extension of the first type. 

5 See J. N. D. Anderson, Islamic Law in Africa, pp. 63-65, 77-78. On the 
differences between the 'lbii<;li and Shiifi'i law of zmqf, see ibid. pp. 93 ff., 145-6. 
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longer apply they tend to revert to their normal mode of life. The 
Zaramo live in dispersed homesteads but in the nineteenth century 
for the sake of security they formed compact, often stockaded, 
villages. However when peaceful conditions returned they reverted 
to their old form of settlement. Similarly N yika tribes in order to 
maintain themselves against Galla raids were forced to live in com­
pact kayas surrounded by bush, but afterwards changed to their 
dispersed homesteads. 

Islam gives a tendency towards a central point for the neighbour­
hood lacking in the tribal universality of Bantu religion. The Yao 
village is a group of scattered clusters of huts, but such a village 
has a centre in the headman's house and its adjacent mosque, 
generally a jiimi', though this is rarely used except during the 
increased piety of Ramac;l.an. 

The blending of Bantu and Islamic elements in the Swahili 
system of government has been referred to in the first chapter. 
There was no question of Islam causing the decay of indigenous 
systems of government since no Bantu states existed anywhere 
near the coast. Where a system of government had formed by the 
needs of coastal trading formations Islamic institutions were easily 
assimilated (see Ibn Banuta's account of Maqdishu). Islam only 
undermines indigenous systems if other factors heralding change are 
present or if an Islamic theocratic state is formed as in V.'est Africa. 

The spread of Islam leads to the decay of certain institutions. 
All the_ Nyika tribes had an age-grade system ?:Y which e~ch 
ge~eratton re~ched successively the stage of pohti_cal aut~onty. 
This system disappeared among the Segeju after the_Ir adopt~on of 
Is_la~, and the council of district elders (the 11gambz ~o.dge) 1s de­
chnmg amon? the Digo.I Undermining of the Swahih system _of 
government m Zanzibar only came in the 187os. Otherw1se 
changes have taken place under European rule though Islam may 
have been a secondary factor. 

The Bantu system of inheritance to the chieftaincy as with in-

1 'On a~count of the spread of Mohammedanism amongst the Wadigo, 
membership o_f the N'!an~bi is decreasing fast, No one joins the !'fgambi th~se 
d_ays. The ?rg1es of drmkmg palm wine at all the Ngambi ceremomes and bunal 
nte_s ar~ objected to by the Mohammedans and are the main source of the gradual 
extmct10n of the Ngambi. The present m b of the Ngambi are the remnants 

f ld d . . em ers . 
o an o. ~ge an It Is thought that the Ngambi will not survive after the present 
generatiOn ; H. M. T. Kayamba, 'Notes on the Wadigo', TNR., no. 23 (June 
1947). p. 84. 
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heritance in general is in conflict with Islamic rules. The story of 
Liyongo, it has been suggested, is the mythical embodiment of the 
conflict between the Bantu matrilineal and the Islamic patrilineal 
systems.l In the conflict Da'ud, son of the sister of the previous 
ruler of Shanga town on Pate Island and therefore the legitimate 
successor, eventually wins over the hero Liyongo, eldest son of the 
previous ruler. 

3· THE APPLICATION OF ISLAMIC LAW 

The interaction of Islamic and indigenous law has been men­
tioned frequently and we do not need to do more than indicate the 
spheres of the appplication of Islamic law in the East African 
territories. 2 Law covers three spheres: 

r. Secular law (siyasa), the decrees and regulations of the ruling 
authority, whether Muslim as in Zanzibar, European, or the 
modern independent state. This sphere is generally called kanuni 
(e.g. Kanun Kenya), sometimes shariayachuo, written or statute law. 

2. Islamic law, whose sphere of application in regard to both people 
and content varies in different territories. 

3· Customary Law, which over most of the territories almost holds 
the position of fundamental law, modified for Muslims by the 
shari'a. It is called ada ('ada) or mila (milla), or slzariaya nchi, 'the 
law of the land', or desturi among the Bajun, or kawaida (qawa'id), 
as in the saying kawaida ni kama sharia, 'the unwritten code is like 
the written law'. 

Whilst the decrees of the ruler and customary law vary in each 
region the relationship of these three spheres of law to each other 
is much the same even if the Islamic is the fundamental law of the 
state as in Zanzibar. 'Ada holds its place despite the shari'a, 
though the latter may modify it, with a tenacity which can only be 
breached by deep social change. 

In Africa executive and judicial powers are essentially associated, 
in Islam they are dissociated. Islamic rulers have theoretically 
limited jurisdiction over shari'a courts, but since these are 
limited to the application of personal and family law, they could 

1 Sec Lyndon Harries, Swahili Poetry, p. 5 r. 
2 Especially since we have a fundamental work on the subject in Professor 

J. N. D. Anderson's Islamic Law in Africa, 1954· 



ISS I SLAM IC SOCIETY 

not constitute any break on the ruler's authority. The association 
referred to may be seen in the fact that in inland Tanganyika 
liwalis sit together with the chief and elders, though in coastal 
districts they sit alone but with assessors and, on occasion, advisors 
on native law and custom. The present tendency is to separate the 
judiciary from the executive. 

Professor Anderson has classified the application of Islamic law 
in Africa under three categories as fundamental, dominant, and 
particular law.1 It has been declared the 'fundamental' law in 
Zanzibar, though in fact it has been ousted from that position by 
the decrees of the Sultan,2 and in the Kenya coastal strip, nomin­
ally under his authority. In Zanzibar and the strip slzari'a courts 
form part of the regular judicial hierarchy. In Zanzibar they were 
introduced into the indigenous areas by Sultan Barghash and the 
rigid application of Shafi'i law has greatly modified the indigenous 
mila within the relatively limited spheres in which it was applied. 
In Kenya Islamic law is applied in liwalis', qiirfis', and mudirs' 
courts in the coastal strip; outside this region, where native law 
and custom is dominant, it is a 'particular' law attaching to families 
or individuals, and slzari'a courts are found only at Isiolo in the 
Northern Province and at Mumia's trading centre in Nyanza Pro­
vince. Islamic law is the 'dominant' law in certain parts of Tangan­
yika. In the rest of the country it is a 'particular' law applied where 
invoked by the parties. It is applied in Ziwali's courts which are 
found along the coast and at certain inland centres (Ujiji, Mwanza, 
Dodoma, and Tabora). These form part of the native court system 
and are, therefore, free to apply customary or Islamic rules of 
procedure or law. In Buganda there are no Muslim courts and the 
Muslim chiefs apply the same customary law as the others, but 
provision is, of course, made for the recognition of Islamic marriage 
and divorce as legally binding under Protectorate law. 3 

In West Mrica qiirfis are in general more liberal in making legal 
decisions than those on the Kenya strip. They do not say 
rigidly that because A is a Muslim he has thereby forfeited his 
right to invoke tribal law, and they accept customary law over a 
wide field where it is not in definite conflict with Islamic law. Con­
sequently qiirfis' courts are less frequented in East than in West 

1 J, N. D. Anderson's Islamic Law in Africa, 1954, pp. 5 ff. 
2 Ibid. pp. 59-61. 
3 The Marriage and Divorce of Mohammedan's Ordinance, 1906. 
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Mrica. The reason for this difference between the two regions is 
probably because qarjis in vVest Mrica feel themselves of the people 
whom they serve even though they may not be of the same tribe 
as the litigants, whereas in East Mrica they feel themselves to be 
of a different race, not Mricans at all, but Arabs, members of a 
superior caste. This attitude, that people who call themselves 
Muslims must be prepared to accept Islamic law, has been trans­
ferred to mwalimus who may, though infrequently, be consulted at 
the level of village life where most disputes are settled. Consequent­
ly these mwalimus have nothing like the influence of West Mrican 
clerics who are prepared to suggest a compromise solution or 
acquiesce that Islamic law does not apply in a particular case. Also 
the mwana-chuoni are more generally concerned with expounding 
ideal law in their damsas, but hesitant or incapable of applying it. 
On the other hand, in Tanganyika liwalis are much more accom­
modating simply because they are not trained in the vast intricacies 
of Islamic law .1 

Oaths, only taken when giving evidence in default of witnesses, 
are generally sworn in mosques. The oath on the Qur'an has not 
acquired the ordealistic character it has in some parts of Mrica 2 

and in a deadlock or in dealing with witchcraft and sorcery resort 
may be taken to traditional ordeals. 3 Such oaths can be trusted 
since they generally invoke the curse on the whole kindred group, 
though this is out of gear with the Islamic conception of individual 
responsibility. 

4· THE INFLUENCE OF ISLAM UPON MATERIAL 
CULTURE 

Islamic civilization, mediated primarily from south Arabia 
and secondarily from the Persian Gulf, has created the urban 

1 The Local Government Jvlemormzda: Local Courts states that lizcali's courts 
'administer for the most part a local variant of the Shafei school of Moham­
medan law, together with what can only be regarded as a commonsense appli­
cation or adaptation of customary law'. 

2 It is said to exist and is known as (-apa) baratu, Ar. (yami'tz al-) barii'a, the 
oath whereby he who swears falsely renounces the protection of God. 

3 IGapo, 'ordeal', combined with the name of the method employed, e.g. 
hiapo cha mwavi, by a poison obtained from the mwavi tree. Islam may be 
introduced into the process as with kiapo clza mbmzo, ordeal by compression of 
the hand between two wooden laths on which Qur'anic verses are written; the 
Qur'an is also recited over the instrument or during the ordeal. 
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civilization of the coast, though particular forms that this has taken 
are due to the African environment. Other cultural influences fall into 
comparative insignificance beside the Arab-Islamic. The more im­
portant are the outrigger canoe (ngalawa), the coconut and its 
derivatives from Indonesia, and maize, manioc, and potato intro­
duced from America by the Portuguese. 

A religious civilization regulates every aspect of life but certain 
introductions may be passed over lightly. These include luxury 
cultures associated with a higher civilization (mango, tamarind, 
papaya, guava, citrus, ginger, and many others), and a wide range of 
technical skills: building in stone, carpentry and woodcarving, 
seamstry and embroidery, types of musical instruments, and the 
oriental motifs and techniques connected with these. The Swahili 
type of house with lath-and-plaster walls and gabled saddleback 
thatched roof has spread far into the interior, partially displacing 
the conical-roofed hut. Diversions like the baa game and the water­
pipe (buruma) are also of Asiatic origin. The names of all these 
material introductions as well as commercial, nautical and mari­
time terms are mainly Arabic, with a number from Persian and 
other languages. 

Other material traits may be singled out for special emphasis in 
a religious civilization as especially dependent upon religious law. 
These aspects are the first to spread and the effect can be seen, not 
merely in the trading settlements which as a non-Bantu creation 
are bound to be different, but among many coastal tribes. The 
adoption of the material traits of a religious civilization leads to 
change in habits and in associated psychological attitudes and is 
followed by the adoption of more purely religious elements. 
Clothes may not make a man but they are the first stage towards 
change in his outlook on life. When he adopts the costume of a 
Muslim and eats like one he is a Muslim. 

The Swahili male dress is the lwnzu, a long-sleeved calico gown, 
which may be supplemented by a coloured waistcoat or long open 
robe called a joho, a coloured turban (kilemba), and leather sandals. 
"\Nomen's dress consists of two cotton sheets called kangas, one 
folded around the body and reaching to the ankles, the other 
thrown over the head and shoulders, often drawn over to veil the 
face. When in streets or public places women wear the buibui, a 
shroud of black or red muslin enveloping them from head to foot. 
Formerly this was worn only by Shihiri women but has become 
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almost universal. Formerly there were different varieties of veiling: 
the barakoa (burqu'), a face-mask which leaves the eyes showing; 
the ukaya (? Ar. wiqiiya, protection), a long piece of calico or muslin 
worn round the head and under the chin with two hanging ends, 
worn by ordinary women; the dusmali (Pers. dast-miil, Adenese 
dismal, turban), a coloured headscarfused as a veil, introduced from 
Muscat and worn by upper class women; and the slzeraa (shara'a), 
an extraordinary canopy held over the woman by attendants. 

The question of Islamic taboos is important, especially the 
categories of allowed (/;alii!) and prohibited (l;ariim) food and 
drink. Social censure in Muslim society ensures that these taboos 
are observed. Eating was a social aspect of Islamization frequently 
mentioned. Muslims would not eat with pagans who are unclean, 1 

and the need for intercourse could lead to the adoption of 
Islam. It was stated that sometimes a pagan family would be 
refused hospitality in the house of a daughter married to a Muslim. 
The family come to visit her and find a barrier of untouchability 
interposed. This eating taboo is now relaxing for, with increasing 
Mrican self-consciousness, it is resented and a barrier to marriage. 
Other characteristics which differentiate are courtesy customs-the 
Muslim handshake, the bisha (knocking and calling 'hodi' to seek 
permission to enter). 

We may also include Arabic writing applied to the Bantu lan­
guage of the coast, transformed in its means of expression through 
the absorption of vast numbers of Arabic words, with a stylized 
caligraphy used on mosques, gravestones, and prayer-mats; Is­
lamic and Arabic stories and literary motifs, and the application of 
the Arabic metrical system to Swahili poetry. But here again these 
adoptions reflect the change of environment. Islamic stories are 
remoulded and the metrical system is Swahili not Arabic. 

1 C. W. Hobley writes (Bantu Beliefs and ilfagic, 1922, p. 294), 'The Swahilis 
and such like are hospitable folk, but may not eat with unbelievers, and it is 
therefore very expedient for an up-country stranger to become nominally a 
Mohammedan, for he may then dip his fingers in the food bowl with his hosts'. 
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The Muslim in an Era of Change 

x. THE MUSLIM IN l\IODERN AFRICA 

IT IS necessary to consider Islam within the context of the chang­
ing Mrica of today and see what has been the effect of the trans­
forming force of secular civilization upon the Swahili of the 

coastal civilization and Muslims In regions of recent Islamization. 
Muslim communities in East Africa have until recent times lived 

within the complex created by oceanic traffic. They have faced out­
wards and not inwards on Africa. Their civilization marked them 
off from the tribal Mrican world. In our times the whole Mrican 
scene has changed and the crisis the medieval Arab Muslims face 
derives from their effort to maintain their distinctiveness in the 
face of the need to turn their outlook inwards and consider 
Africans. The pressure on them to face the facts of life in modern 
Afri_ca a?d re~djust _themselves is causing all kinds of stre~ses an~ 
strams m thexr socxety. Any change not in harmony wtth the1r 
culture was psychologically unsettling. Not only are they embed­
ded in a medieval Islamic outlook but their identification of Islam 
with Arab racialism makes it more difficult to change. Other 
classes of Swahili, especially the more recently assimilated 
Africans, are making the readjustment more successfully. 

Although the conservatives' attitude towards the West has been 
fundamentally negative there was little they could do to arrest the 
way the secular attitude, as displayed at first by Europeans, then by 
the African new men, has been undermining and narrowing the 
domain of religion. All they could do was to maintain the integrity 
of such things as they felt to be essential to maintain an Islamic 
society-the domain of the shm"i'a over individual and family law 
and their system of education. 

V'! estern s:cul~r. ~ivil_izat~on challenges the very principles u~on 
whtch Islamxc cxvxhzatwn xs built. Its effect has been mcreasmg 
secularization; the autonomy' of the secular state, law, education, 
and economic life. New elements which had to be accepted were 
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either segregated or adopted parallel to the old without ousting it. 
The parallelism in Islamic life now needs a third column: 

Regional Culture 

Customary law 

Elders' court 

Traditional education 
Initiation school 

Folk medicine 

Islamic Culture Secular Culture 

Islamic law as civil Secular law as penal 
code code 
Slzari'a court Civil court 

Islamic education Modern education 
Qur'an school, dar- Secular school 

as as 

Transitionary attempt to conjoin 
secular morning school and Qur'an 

afternoon school 

Medicine based on 
medieval authors, 
&c. 

Modern methods of 
medical treatment 
and preventive 
medicine 

Traditional Islamic culture is regressing for it is being weakened 
by the challenge of new values, as, for instance, those enhancing 
the desirability of modern education as against religious education. 
In this sphere the conservatives are fighting a losing battle. Some 
Muslims are very conscious of their backwardness and feel that 
this gives them less say in affairs than is justifiable by their num­
bers, at least in Tanganyika. Islam has its place in local issues but 
no wide influence on affairs. 

At the same time the traditional Afro-Islamic world remains very 
real among all those affected by Swahili civilization. Its emotional 
hold remains vivid, causing crises in individual lives and a dualistic 
outlook in communal life. Zanzibar and Lamu remain centres to 
which traditional Muslims look, the bulwark upon which they rely, 
but whose type of Islam the new men find unsatisfactory. Their 
economic isolation and decline is paralleled by their religious 
isolationism and obscurantism. 

For the religious situation in the interior we have to take account 
of the pagan basis and the effect of the forces of Islam and secular 
civilization. At the end of the last and beginning of this century 
the mere presence of Islam in the interior of Tanganyika answered 
the needs of the situation. For many, Islam, not demanding 
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radical change, provided a link with the supra-tribal world that the 
logic of the situation required. Others, the younger generation 
especially, turned away from traditional rites and the outlook 

which stood for the status quo and outmoded authority and adhered 
to Christianity. 

It is not quite accurate to speak of the breakdown of African 
religion. Since it is family or local religion it remains valid for 
those whose society has been relatively unchanged by modern 
pressures. Among the Giryama of the Kenya coast propitiation of 
ancestors on the family graves and tribal kayas continues appar­
ently unabated, since neither Islam, Christianity, nor secular civil­
ization have yet made any real impact. But those removed from 
their homeland are left in a spiritual vacuum where traditional 
communal sanctions do not apply. Education, gained in this case 
through new experiences, brings old ways into contempt. Whilst 
schoolboys tend towards Christianity, one who goes to do casual 
work in Nairobi is more likely to gravitate towards the atmosphere 
of corruption and superstition of the Pumwani quarter. Thus con­
versions in towns do not help the rehabilitation of the image of 
Islam as associated with the urban poor and backward. 

During the last twenty years as more and more aspects of 
Western civilization have become open to Mricans primarily through 
education, Islam has been losing its appeal as a civilization. In the 
eyes of progressives it is linked with backwardness, and this feeling 
spreads through .the young to the masses. In addition, many, 
nationalists espectally~ react against the legalism of coastal Islam 
ridden by narrow ractal prejudice. Because of its alienation from 
modern African life, its association with privilege and stagnancy 
Islam is not like!~ to. b.e turned to as a help in the revolt against the 
West, except by mdtvtduals. It has no place in national self-realiza­
tion and social progress. Swahili, deprived of its Muslim context 
and mediated through the Latin, instead of the sacred, script, has 
ceased to be a means into Islam. 

Individual conversions to Islam continue but what little evi­
dence could be gathered indicates that a;y spread in volume 
ceased thirty years ~go. The problem upcountry Muslims face lies 
in the. weak~ess of 1ts influence. In general, they are su~erficially 
Islamizcd, smcc clcrg~ of any knowledge are found only m towns. 
Had Islam penet~·ated 1~ the past the slow process of change would 
have resulted m thetr gradual transformation towards the 
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traditional type of Islamic community, but the process in Tan­
ganyika has been qualified by the penetration of vVestern influences 
at a period when the neo-Muslims are still in the first stage of reli­
gious change. Islamization, therdore, is only one of several trends 
of change; and we say 'several' since the influence of secular 
civilization is, by its very nature, different from that of medieval 
civilization in that its action varies upon different aspects of 
people's lives. 

2. THE MUSLIM IN THE SECULAR STATE 
POLITICAL QUESTIONS 

The only Muslim state in East Mrica is Zanzibar. Somalia is not 
included in this survey, though the question of Somali aspirations 
towards territorial unity is relevant. Problems which confront 
Muslims as minority groups in secular states need to be mentioned 
but not elaborated in view of the changing situation in modern 
Mrica. 

African nationalist reaction against alien political authority is 
reflected in reaction against Arab cultural and social authority1; 

for example, against the maintenance of Arab domination in Zanz­
ibar and on the Kenya costal strip, or even against the imposition 
of Arabic on Muslims in certain schools, for in East Mrica Islam 
is not viewed as an Mrican religion. 

African nationalism, one of whose pressing problems is tribal­
ism, is also impatient and distrustful of religious separatism. And 
it is true that the concern of some Muslims about the question of 
their participation in the emerging political structures (as well as 
their concern for Islamic education) is bound up in their thought 
of Islam as creating a kind of nationality. Tanganyika, however, is 
relatively free from such preoccupations about religious distinct­
iveness and conflict between national, tribal, and Islamic loyalties. 2 

1 The remarks of a critic of this statement may be quoted though they have 
not led me to modify what I have written: 'I think that the remarks about the 
African nationalist .reaction against Arab cultural and social authority are 
unjustified, because the trend is in the opposite direction as more schools 
are built for the study of Arabic and more scholars go abroad to study 
Arabic than ever before. The distinction between Arab and African would be 
denied by an Arab; no candidate stands on the basis of being an Arab (at least 
that is what they say), but as a Zanzibari.' 

2 On 22 January 1962 a Muslim, Rashidi Kawawa, succeeded Julius Nyerere 
as Prime Minister. 

12 
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This is not merely because lVIuslims are not a religious minority, 
but because they feel themselves to be Africans, even aggressively 
so. There are relatively few who style themselves 'Arabs' (13,025) 
and the Germans preserved them from the problem of a coastal 
strip where they could strive to perpetuate a separatist Arab 
hegemony. 

In Kenya Muslims form a small minority 1 dominated by Asians 
and Arabs. These have been favoured in educational policy and 
Africans neglected. African Muslims too have sometimes been 
penalized by their connexion with Asians. Nationalists tend to 
feel Muslims are too closely linked with non-African influence 
(Arab-Islamic outlook and Asian materialism). The Kenya lVIuslim 
League was formed after the E. A. Muslim Congress of 1953 to 
represent Muslim opinion as a whole, but though it has African 
and Arab members, it is predominantly Asian. The League, how­
ever, has protested against the favouritism in education shown to 
Arabs of the coastal strip. In Uganda, though lVIuslims form a 
minority (less than 5 per cent.), the position is again different since 
African Muslims are active in their own affairs with a member of 
the Kabaka's family as their leader. 

Conflict of Communities in Zanzibar. The crisis this city state faces 
is in deciding whether it belongs to the Middle East or Africa. 
Zanzibar slipped out of the stream of East African progress when 
the British and Germans made Mombasa and Dar es Salaam on 
the mainland their bases. Culturally the town is still an Arab town 
with an Arab aristocracy dominating the Shirazi and immigrant 
Mrican majority (77 per cent. as compared to 17 per cent. Arabs 
and 6 per cent. Indians), monopolizing the important positions, 
and owning large tracts of land. This class preferred isolation and 
Zanzibar became a backwater. Amid the movements animating the 
Islamic world Zanzibar remained serene, at least on the surface. 
African reaction against this domination with its myth of racial 
superiority had been smouldering and elections provided the 
means for bringing these tensions into the open. 

The first real shock came in 1954. A modest programme of 
reform had been accepted by the Legislative Council in March of 
that year. But the action of the Resident in arraigning members of 

1 In Kenya, if one leaves out all the Muslim peoples who claim racial dis­
tinctiveness-the Hamitic nomads (Somali and Galla), 'Arabs', _and_ the many 
communities of Asians-the black Muslims form only a small mwonty. 
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the Arab Association's newspaper al-Falaq for publishing sedi­
tious material led to their decreeing the resignation of all Arabs 
from public offices, and the Association's members in the Legis­
lative Council repudiated their support of these reforms, thereby 
forfeiting the sympathy of the Shirazi Association 1 and Indian 
National Association. 

To avoid becoming a hated isolated aristocracy enlightened Arab 
leaders sought a new modus vivendi. By pressing for common roll 
elections in place of communal nomination they sought to win 
Africans to support their leadership voluntarily. Against the Afro­
Shirazi and the Muslim Association Parties they patronized a 
new radical Nationalist Party among the peasantry and urban 
Mricans. At the elections in July 1957 no member of the Nation­
alist Party was elected, the Mrican parties swept the board. At the 
elections of January 1961 there was a change of voting which led to 
a stalemate 2 and new elections were arranged for June 1961. At the 
June elections there were three parties: Zanzibar Nationalist 
(ZNP), Pan-Arab with socialist leanings; Afro-Shirazi (ASP), 
the party of the natives and immigrants; and the Zanzibar and 
Pemba People's Party (ZPPP), a breakaway from the ASP which 
sought to appeal to the native Zanzibari as opposed to the settlers 
from the mainland, and which allied itself for the election with the 
ZNP. The result of the election was ZNP ro seats (31,985 votes, 
35 per cent.); ASP ro seats (though 45,172 votes, 49·9 per 
cent.), and the ZPPP 3 seats (12,197 votes, 13.7 per cent.) 3• The 
results enabled the ZNP in coalition with the ZPPP to form a 
government. The riots which accompanied this election, sparked 

1 On Zanzibar the term 'Shirazi' had become a political term, embracing 
the indigenous population and including the assimilated descendants of former 
slaves, but excluding mainland immigrants. 

2 The ZNP won 9 scats (35.8 per cent. of the votes), the ASP 10 seats (40.2 

per cent.), and the ZPPP 3 seats (17.0 per cent.). 
3 The government was chosen on a restricted franchise. To be a Zanzibari 

citizen an African born on the mainland has to have lived five years in the 
Protector~tc, and then he has to apply for citizenship. Consequently one in ten 
of potent tal African voters found himself disqualified when he went to the polling 
booth. This citizenship clause was written into the franchise as a result of ZNP 
pressure and the administration acceded. 

The administration also drew the electoral boundaries under which 1908 
votes in Stone Town elected two ZNP supporters. In one 1Vgambo (African 
quarter) constituency the voting was 3,162 for the Afro-Shirazi Party leader, 
Shaikh Karume, against 278 for his opponent, and in another 3,301 for the 
Afro-Shirazi Party candidate against 362. 
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off by allegations of intimidation and double voting, had the Arabs 
as their target, and spread among the native population.1 The 
Arabs are finding the readjustment of their outlook difficult but 
inevitable. 2 

The Kenya Coastal Strip. When the British and German spheres 
were delimited the Germans bought theirs outright but the British 
leased (r895 Agreement) from the Sultan of Zanzibar such parts 
of the northern coast as were regarded as part of his dominions­
the Lamu Archipelago and a strip extending from the sea ten 
nautical miles inland from Kipini at the mouth of the Ozi River to 
the Tanganyika border, together with a ten mile radius area around 
Kisimayu. The strip has been administered as part of Kenya but 
this arrangement marked it out as having a status different from the 
rest of the country. Though the Sultan's sovereignty was only 
nominal this arrangement meant that the same treaties and dis­
abilities that applied to Zanzibar also applied to the strip. This led 
to slavery dying out more slowly than elsewhere, for the status of 
slavery was legal within the Sultan's dominions whereas in the rest 
of Kenya Protectorate it was forbidden by law. Though anyone born 
after r89o was free by virtue of the decree of Sultan 'Ali those who 
were slaves before that date remained slaves. 3 Whereas in Zanzibar 
slaves could claim manumission, the owners being compensated by 
the government, in Kenya freedom could not be claimed as a right. 

This coastal strip was regarded as an Arab and Muslim pre­
serve though the majority of the inhabitants were African and 
pagan. The status and position of the Arabs has been radically 
changed, but through a gradual decline not radical enough to force 
them to adopt a new economic, social and educational outlook. 
They simply sought to preserve their distinctiveness, 4 special 

1 The Report of a Commission of Inquiry into Disturbances in Zan:::ibar during 
:June I96I (H.M.S.O. 1961), does not deal with the deeper causes of these 
troubles. 

2 Leaders of the main parties visited London in A ril 1962 for constitutional 
talks and were informed by the British Governmenf that, until they reached a 
larger measure of agreement, no date could be fixed for internal self-goYernment 
or for independence. 

3 British recognition of the shari' a caused difficulties in the early days. There 
wa~ trouble over the freed-slave colonies (e.g. at Rabai in r888) since :he Arabs 
c!atmed .many of t~e ex-slaves as runaways, but the British East ~fnca. Com-
pany pard redemptiOn money to any Arabs wh ld establish thetr clarm. 

4 The Central Arab Association was forme~ co~h the aim of unifying the 
Arabs into one community. WI 
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privileges 1 and obtain concessions from the government. The 
gradual disappearance of slavery, the development of Mombasa as 
a modern port, the economic dominance of Asians, the immigration 
of upcountry Mricans into Mombasa district, and, finally, the 
emergence of Mricans into politics, completely changed the out­
look. Whilst the Arabs insisted that the strip should have a different 
status, either autonomy or return to Zanzibar, the Mrican major­
ity, Muslims as well as pagans, were opposed, feeling it to he an 
integral part of Kenya. Sir James Robertson in his report 2 recom­
mended that it be integrated with an independent Kenya with 
safeguards to ensure freedom of worship, the maintenance of the 
shari'a for Muslims, and the retention of shari'a courts. 

Somali Aspirations. The Somali are recent invaders of northern 
Kenya, their advance being halted by administrative action at 
the Tana River in 1909-12. In spite of this and the fact that they 
form only a third of the population of the Northern Province, 
their political aspirations led them to claim the whole province as a 
Somali preserve. Their racial pride makes them emphasize their 
uniqueness from 'Mricans', that is Blacks, consequently they claim 
an Arab descent. The Isl).aqiyya Party came into existence to press 
these claims and to seek ultimate union with independent Somalia. 
The different status accorded to Arabs in Kenya lent itself to this 
and Somalis were prepared to pay the 'non-native' tax and forego 
electoral rights. 

The Kenya Government always recognized the peculiarities of 
the Northern Frontier District which was administered as a 
separate entity. The idea of coming under an African government 
was as repugnant to the Somali as to the white settler. Until fairly 
recently the administration prohibited Somali political parties 
aimed at unification with Somalia. In spite of the general indiffer­
ence of the nomads, however, the Somali Youth League was active 
in the area, and later the Somalis were allowed to develop their own 

1 The Arabs were prepared to pay for these advantages since the Arab poll 
tax was formerly higher than for Africans. This distinction obtained in voting 
rolls. In order to vote as an Arab all that was necessary was to be able to fill up 
the form of application in Arabic or Swahili in the Arabic script which could 
be done by any Qur'ii.n schoolboy. The methods of election were peculiar in 
that, though the majority of the population was Mrican, the only candidates 
were Arab. However, all this is changing and will change considerably in an 
independent Kenya. 

8 The Kenya Coastal Strip, Cmnd. 1585, H.M.S.O. December 1961. 
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political parties which were represented at the Lancaster House 
Constitutional Conference in 1962 on Kenya, when the special 
position of the N.F.D. was recognized. A British Government 
Commission sent out to find out the views of the inhabitants 
reported 1 that the people of the eastern area, mainly Somalis, were 
almost unanimously in favour of secession from Kenya on in­
dependence and ultimate union with the Somali Republic. Else­
where in the N.F.D. opinion was either in favour of remaining in 
Kenya, or divided, or doubtful. The Report mentioned that opin­
ion followed religious differences, Muslims being pro-Somalia and 
non-Muslims in favour of remaining with Kenya. 

Relations with the Wider Muslim World. Since Swahili society can 
be thought of as an isolated marginal outpost of Arabia on the edge 
of an Africa pulsating with new life, its existence had not passed 
unnoticed by Egyptian nationalism. Modern means for communi­
cating ideas such as the press and radio make Muslims more 
vulnerable to influences from the wider Islamic world, but in East 
Africa the effect has scarcely been revolutionary. The relations of 
Swahili groups are closest with South Arabia, where society is still 
of the medieval type, but this is a cultural and social rather than a 
political link. Though there has been some attempt from Egypt to 
influence East Mrican Muslims politically such sentiments as link 
them are primarily religious, though there is a connexion between 
the Zanzibar Nationalist Party and the Arab League. Clergy in 
particular have kept themselves insulated, even the few who have 
accepted scholarships to study at the Azhar have been little 
changed in outlook. There is a complete lack of interest in modern 
Arabic literature. The only Arabs who really understand broad­
casts from $awt al-'Arab are the Shihiris whose language is Arabic. 
Whilst Qur'anic readings and religious talks are listened to rever­
ently, political propaganda appears in general to strike little 
response, except among discontented as in the Kenya strip. 
Swahili broadcasts from Cairo have even been reduced, perhaps 

1 Kenya: Report of the Northern Frontier District Commission, December 
1962. The Repo1·t 011 the Regional Boundaries Commission, which came out at the 
same time, brought the Somali into a Coast Region and the rest of the N.F.D. 
peop_Ies into. an _inland Eastern Region. The Report comments: 'vVe would ~ave 
considered It nght to create a region consisting of the areas almost exclusively 
occupied by the Somali and kindred people . . . our terms of reference, how­
ever, restricted us to providing six regions.' In l.Vlarch 1963 i.t was decided to 
create this Somali area a seventh region. 
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because of the Swahili's reverential attitude towards Arabic, a 
realization that the East African Arabs are in general insusceptible 
and not likely to be in the forefront of political change in modern 
East Africa. 

3· EDUCATIONAL PROBLEMS 

Education is a burning question. Moderneducationin East Africa 
was developed by Christian missions and on the mainland still 
largely continues to be managed by 'voluntary agencies' -local 
churches and missions, communities (especially Asian), and societ­
ies such as the East African Muslim Welfare Society (E.A.M.W.S.) 

Muslims, who already had a system of education, a familiar and 
valued part of their culture, geared to the outlook of medieval 
society, naturally reacted against its substitution by alien educa­
tion, especially since this was presented in the guise of Christian 
education. It was inconceivable that the Islamic system should be 
supplanted even though Muslims found themselves falling behind 
the rest of the population. Walimus branded it as (zariim and forced 
fathers to withdraw their children from government schools. When 
a few Mrican Muslims realized that a change of attitude was neces­
sary they found themselves faced with the conservative inertia of 
the Coast. Muslims did not set to work to create voluntary agencies 
for themselves, though this was the normal method of Islamic 
education rather than state-sponsored schools, but blamed the 
governments for neglecting their special needs. Something so new 
and alien they looked to the government to provide. Government 
officials said, 'You initiate and run the schools like the Christians 
and we will support yours as we do theirs'. This seemed un­
reasonable for where was the modern initiative and staff to come 
from? The Christian schools had been founded and run by 
Europeans until Africans were trained to take over. 

The lead towards change came from Asian Muslims who had 
adjusted themselves to a new educational outlook. In Kenya the 
government had opened Indian primary schools and later secon­
dary and teacher-training institutions. The Isma'ili community 
opened a number of communal schools, and it was through this 
community that the E.A.M.W.S. came into being. Founded in 
Mombasa in 1945 by the late Aga Khan it has been a means to­
wards remoulding Islamic outlook in certain spheresandofhelping 
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the welfare of Muslims in general. The late Aga Khan stated in 
1955, 'I appeal to the Muslims of all sections to look upon this 
society as a Pan-Islamic Brotherhood, working especially for the 
uplift of Mrican Muslims, and the encouragement of mission 
efforts for the expansion of Islam to the Mrican population'. The 
propagation of Islam is mainly done through its activities in 
building mosques and schools, providing Qur'an teachers, dis­
tributing Islamic literature, and providing scholarships at Makerere 
and abroad. 

The lack of unity among Muslims and their varying attitudes 
towards education made unified action difficult. Governments have 
gone out of their way to help and since the war there has been con­
siderable expansion of Muslim schools. The old attitude changed 
during the 1950s and education was discussed at political as well as 
educational conferences. The change was first felt in Uganda where 
Mrican Muslims were in a different position than in Kenya, and 
Muslim education there made important advances, notably the 
formation of the Kibuli centre in Kampala. On the coastal strip of 
Kenya the Arabs acquired a more favourable position as regards 
education than Mrican Muslims. An Arab Boys Secondary School 
was opened in Mombasa in 1950 and a technical institute the 
following year. At the Kenya Muslim Religious and Welfare 
Convention held in Nairobi in 1956 education was a primary 
consideration. 

But although there has been advance in the actual provision of 
schools Muslims are still bewildered because the secular school is 
completely alien to the Islamic pattern. The conservatives remain 
unchanged in their attitude-the traditional system is the supreme 
intellectual activity of Muslims and must be preserved at all costs 
if Islam is to survive. At the same time they are reconciled to seeing 
a secular system running parallel. The Arabs, though they do not 
speak Arabic, reverence it as a culture-symbol which sets them 
apart from Mricans. 

The Mrican who is not embedded in the old system wanted 
'Islamic' schools because there were 'Christian' schools, 1 not 
realizing that these, though run by Christians, are secular schools 

1 Many Muslims feared to send their children to Christian schools lest they 
should be converted to Christianity, and a scare in Uganda led to many with­
drawals. This fear has now changed and many Christian primary schools are 
full of Muslim children, though in the middle schools they form a much smaller 
minority. Still this does not satisfy their desire to have Muslim schools. 
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scarcely more Christian than government schools, for the intro­
duction of Christianity or Islam into the curriculum does not make 
a religious school. He complains that the government is not keen 
on providing Islamic schools, though it is not the task of a govern­
ment to provide sectarian schools, but cannot himself organize 
Muslims to provide Muslim schools. Specifically religious (not 
community) schools run outside the state system are doomed in 
modern Mrica. Ultimately the emergent states will take over all 
education and Muslims as well as Christians will have to fit them­
selves into the pattern of secular education which will provide 
opportunities for their specific needs. 

Their most difficult problems now do not concern the actual 
provision of schools but relate to the place of Arabic and Islam in 
education, the adoption of new methods of teaching them, incen­
tives to Muslims to adopt the teaching profession and their training. 
Governments are well aware of Muslim concern and in 1957 
arranged for a mission to study their educational problems.l 

Arabic and Islam have to be fitted into the curriculum of modern 
institutions, except for special aspects provided by the Muslim 
Academy in Zanzibar. English is now the medium of instruction 
in Arab schools on the Kenya coast. Arabic is taught but not Swa­
hili since this is the mother tongue (this may well change within 
the context of nationalism since Swahili is an Mrican language). 
Many Arabs said that Arabic should have the same position as 
English, yet their attitude is still to regard it as a holy, not a 
living, language. 2 The question whether they are to be taught by 
the methods of the past or teach it as a living language therefore 
does not even occur to them. All anybody wants is Arabic as a 
foundation for learning the Qur'an and fiqh. Some young are 
beginning to resent the amount of time spent on Arabic on the 
ground that it 'retards their progress'. In Tanganyika African 
Muslims show little interest in Arabic but more in Swahili as an 
Mrican Islamic language. 

1 See R. B. Serjeant and V. L. Griffiths, Report by the Fact-Finding Missio11 
to Study Muslim Educatio11 i11 East Africa, Nairobi, 1958, and Proceedings of 
the Confere11ce 011 Muslim Education held in Dar es Salaam in November 1958, 
Nairobi, 1959. 

2 Some Arabs actually stated that they aimed at making Zanzibar Arabic­
speaking, but such expressions cannot be taken seriously since Arabic has 
never been able to maintain itself as a spoken tongue against Swahili and is 
not likely to succeed now. 
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A short term problem relates to the difficulty of finding teachers 
for l\1uslim schools (many are rejects from Christian schools) as 
well as secular schools. Muslims feel even less desire than other 
Mricans to become teachers. Most difficult of all is to find teachers 
of Arabic and Islam. The Isma'ili community's report on educa­
tion laments, 'our entire approach to the teaching of religion in our 
schools sadly lacks the devotional element', there is a lack of quali­
fied staff to teach religion, even efforts to recruit from India and 
Pakistan having failed, and neither parents or children were enthus­
iastic. The attitude is that teaching of religion should be done by 
specialists, yet except in a few places like Zanzibar the ordinary 
walimu are unsuitable, whilst few teachers of secular subjects are 
prepared to take extra training in the teaching of religion. 

Girls' education has naturally been slower to develop since the 
obstacles to be overcome, deriving from the traditional Muslim 
outlook, are still more formidable. The value of secular education 
lies in its earning, not its religious, power and girls' education, it is 
thought, can well continue along the old lines of Qur'an memoriza­
tion. There are now more modern schools for lVIuslim girls 1; but 
there is full insistence on the segregation of sexes when adolescence 
is reached, consequently girls' education remains at an elementary 
level. Frequently girls arc transferred from modern to Qur'an 
schools at the age of ten or eleven. More far-reaching changes will 
have to take place before there can be any real break-through. 

4· SOCIAL QUESTIONS 

A reintegration of African society towards forms more com­
patible with modern trends is in progress throughout the conti­
nent, but no profound social change is yet discernible among 
traditional Swahili. The insularity of the East African Islamic out­
look accentuates their problem of readjustment. Social structure 
in rural areas was not fundamentally affected by colonial rule, 
though some readjustment was made necessary through the in­
corporation of the various units of society into a unified adminis­
trative system. We have yet to see what effect adult franchise will 

1 Girls primary schools in Zanzibar teach both secular and religious subjects. 
The latter are allotted two periods a day, mostly Qur'iin memorization, with 
two periods a week for diyiina when they are taught ritual ('ibiida) and the articles 
of faith (nguzo za imani or uislamu). Thursday morning is deYoted to learning 
the maulidi. 



THE MUSLIM IN AN ERA OF CHANGE 175 

have in relating a modern secular political structure with tradi­
tional social structures of which that of the Swahilis forms but one. 

Muslims identify Islam and their social institutions and find it 
difficult to adjust themselves to pressures making for social change 
because they can only think within the sphere of ideas expressing the 
traditional ethos of Islamic culture. The impact of the West has 
varied in its effect upon different groups and upon different aspects 
of life. Its effect is strongest in towns and weakest in rural areas. 
Social life, and in particular domestic life, has been least touched. 1 

Many who have adopted new ways shrink from any change in 
domestic life. They are more traditional at home than in a club. 
Change in family law most reflects social change but this can only 
occur in modern independent states like Egypt and Tunisia, not in 
a state where Muslims are dependent or in a minority as on the 
East African mainland. In such societies any attempt to interfere 
with the slzari'a in those spheres where it has been applied would 
be interpreted as an attack on Islam, the foundation of life. 

vV e have referred to the fact that the most serious difference 
between custom and Islam arises over inheritance. Changes in 
inheritance rules that are taking place today, however, are not 
simply, or even primarily, due to pressure from Islam, but to poli­
tical, economic and social changes which favour the individual 
rather than the family. In this respect changes in outlook support 
the Islamic trend. 

Simultaneous polygamy is weakening in city life where it is an 
economic liability and felt by the modern man to be somewhat 
discreditable, yet not progressive polygamy. Irregular unions, 
always common because of the presence of migrants, is said to have 
increased. There is some change of attitude towards the early 
marriage of girls. The social stratification of coastal Islamic society 
based on hereditary status, privileges or disabilities, reputed slave 

1 Yet the changing position of women in coastal Swahili villages of Pangani 
District is shown in this quotation: 'The women are dissatisfied with the 
present conditions of marriage. That they have in effect turned from the tribal 
and l\Ioslem patterns of female subordination is shown by their large member­
ship of the local nationalist political party, their attendance at adult literacy 
and Red Cross classes, and their increasing use of the local courts to assert their 
property rights under Islamic Law, to instigate divorce proceedings and to 
keep in check some of the male excesses which would otherwise haYe occurred 
through the decay of family authority'; D. F. Roberts and R. E. S. Tanner, 
'A Demographic Study in an Area of Low Fertility in North-east Tanganyika', 
Population Studies, xiii (I 959-60 ), 76. 
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or Arab ancestry, has been referred to. Status is still strong, but 
class barriers are being modified or breached by new standards­
literacy and secular education, wealth and occupation, ideals of in­
dividual freedom and rights. The changing position of the Arabs 
as a privileged class has been mentioned. Social changes are there­
fore taking place in traditional relationships between social classes: 
the religious leader and the community, the landowning class and 
labourers and squatters, the headman and villagers. The question 
which cannot be answered is to what extent they harmonize with 
the traditional ethos of Islamic life, but it can be said that no revol­
utionary changes can be discerned. 

Changes in economy have led to social changes. The abolition of 
the status of slavery1 had a profound effect upon the social as well 
as economic condition of the Arabs. Slaves left their masters only 
slowly and their economic decline was gradual, whereas a more 
challenging crisis might have been more salutary. Slavery left its 
mark upon the former master class in both attitudes to social status 
and to work, for though the former master class declined in pros­
perity they clung to their social status as a sign of superiority. 
Manual work was despised and though Arabs engaged in retail 
trade (favoured by Islam as an honourable occupation), they left 
the Asians to exploit the more lucrative field of wholesale trade. 
They made little attempt to learn new methods, trades and occup­
ations, and their attitude to education remained conservative. The 
whole orientation of trade changed leaving them high and dry. 
Zanzibar became a commercial backwater and though the high­
pooped dhows still provide a picturesque background their number 
is all the time declining. 

Special situations have been set up in towns which are startling 
in their religious diversity, dominated bv garish Hindu temples, 
mosques, and churches. Mombasa has figured large in Islamic 
coastal history yet under modern conditions Christians formed 62 
per cent. of the African population in 1 gs82, and even if Arabs and 

1 The Legal Status of Slavery Ordinance enforced in Kenya in 1907 had a far 
greater effect than the stoppage of traffic in slaves. 

2 Christians: Protestant 36,709 4o.8 per cent. 
Roman 19,609 s6, 3 18 21 .8 per cent. 62.6 per cent. 

Muslims 
Pagans 

20,267 
13,269 

89,854 

22.6 per cent. 
14.8 per cent. 

roo.o per cent. 
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Asian Muslims are included Christians still account for 43·5 per 
cent. the population of the Municipality. 

New objectives and newly awakened individualism created a 
desire for new ways of voicing needs and aspirations within the 
framework of new forms of solidarity, all outside the traditional 
framework of life. There has been considerable growth in societies 
and clubs-communal, charitable, sectarian, tribal, political, 
educational, occupational, or any combination of these, 1 and as a 
corollary the decline of traditional religious organizations like the 
Sufi tawii'~f. The Mombasa Muslim Association may be mentioned 
as a non-political body designed to operate as a welfare society to 
help poor Mrican and Arab Muslims, and to guide strangers in 
such things as passport and immigration formalities and help them 
to find work. 

Muslim Unity. The religious aspects of the Asian Muslim com­
munities have not been treated in any detail since, with their eso­
teric beliefs and closed class structure, they have no religious effect 
upon East Mrican Muslim life and there is no real cultural and 
social dialogue between them. The symbols of Muslim sentiment 
which provide an element of mutuality among Mricans-mode of 
worship and dress, amulets, observance of the same taboos, and 
many other things-are quite different. But the Asians are impor­
tant in considering the wider aspects of inter-Islamic relationships. 
They have their special Islamic demands (for example in educa­
tion), an urgent desire for recognition in a changing Mrica, their 
own peculiar economic and political influence, and sectarian and 
racial problems. 

Religion has a vital place in the communal life of the Shi'ite 
groups, but it is inward looking. They believe in everyone following 
his own way; they have faced persecution in the past and fear the total 
Islamic outlook because it has so often meant sectarian fanaticism. 
They maintain close links with their religious centres in the Indian 

Africans numbered 89,854 (6r.8 per cent.), Asians 25,879 (17.8 per cent.: 
I4,467 being Hindu and I I,222 lVIuslims), and Arabs I9,02r (r3. I per cent.) of 
the total population. In Majenco (Swahili-type housing area) coastal Africans 
form 77 per cent. of the African population and only 30 per cent. of the total 
African population claim to be Muslims. 

1 Community organizations in Tanganyika include: The Muslim Associa­
tion, The African Muslim Association, The lVIuscat Arab Association, Hadra­
maut Arab Association, lthna 'Ashari J amat, Aga Khan Provincial Organization, 
Bohora Jamat, and Sunni Jamat. 
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sub-continent. They consist of a large number of congregations, large 
in the cities but small elsewhere, which constitute a religious and 
sociological diaspora. They do not attempt to proselytize Mricans, 
and do not marry African wives. Although theyareregardedashere­
tics, the Sunnis of East Africa have always been tolerant to them 
since there is no sectarian rivalry between them as is the case with 
the A}:lmadis. Dislike of Asian Muslims is often expressed but it 
derives from social rather than religious factors, their foreignness, 
social exclusiveness, and from envy of their business abilities. 
Isma'ilis, who regard East Mrica as their permanent home, have 
in their own interests sought to help African Muslims and enable 
Muslims as a whole to present a united front. They founded the 
E.A.M.W.S. and have been its guiding force in leadership and 
finance. In this and other ways they have brought the leaders 
together in friendly co-operation. If they are to survive within the 
surging tide of emergent Africanism they realize that the rights and 
interests of settled non-indigenous people like themselves must be 
harmonized with those of Africans. 

The great gulf between the different communal groups, how­
ever, is at the level of the average Muslim. 'The Asians are wealthier 
than Mrican Muslims; they are more cosmopolitan and have a 
modern Islamic outlook quite out of harmony with the medieval 
outlook of the Mricans. Orthodox leaders regard them with sus­
picion, not so much because they think of them as heretics as 
because they are contaminated by the secular outlook. 

Communal and sectarian interests come before Islamic interests. 
In Kenya the agitation for Islamic education had communal 
interests primarily in view and African Muslims were neglected. 
Consequently they are more backward than Asians. One of the 
aims of the E.A.M.W.S. is to rectify the balance. Such work and 
unified celebrations involve organization and the sects, being the 
best organized, tend to take the lead. But Muslim unity is super­
ficial. All join together for the official mawlid an-nabi celebrations 
and Sunnis join for the 'id prayer, but in little else except for 
leaders who may meet on joint committees. 

Among the Bantu tribes of the interior allegiance to either 
Christianity or Islam is not allowed to weaken the bonds binding 
family and clan, and this is probably the reason why ancestral cult 
practices persist. The conversion of individual Muslims or Chris­
tians to the other religion is quite frequent. Although the baptism 
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of Muslims is only undertaken with the consent of father, uncles, 
and chief, this is generally not difficult to obtain. The point is that 
in the interior, contrary to what prevails in the Swahili sphere, 
religion is not seen as a divisive element1; some families seem to 
like to have a foot in each of the modern religious spheres. 

5· RELIGIOUS QUESTIONS 

Islam was paramount over people's lives in the past in Islamic 
countries. Although the actual application of the shari' a was limited 
by siyiisa (executive legislation and decision) and 'iida (customary, 
regional and tribal law) it was unquestioned as the ideal norm. It 
did more than just regulate personal, family, social and religious 
life in that, through its ideology expressing a unique view of life, it 
was the great unifying force in the midst of endless diversity. 

The mark of our age is the change from this other-worldly 
reference to the secular reference, and this change has not by­
passed any Islamic community which has been at all affected by 
the surge of modern activity and thought. The effect varies. In 
the modern Arab world the Islamic reference is fading away 
through increasing secularization. In East Africa secularism has 
scarcely affected the thought and outlook of those who belong 
to the full Islamic tradition. Their strong clinging to the ideal 
shari' a exemplifies their realization that this alone can enable them 
to remain distinctively Islamic, and we have shown how this con­
tinues unabated in the system of darasas. Because the shari'a in 
this sense still dominates men's attitudes little change can yet be 
expected in, for example, the position of women. That the shari' a 
should continue to regulate personal, social and religious life is 
accepted by everyone, yet it is this belief in the shari' a as the stan­
dard which regulates, by which everything is measured, which is 
being undermined. 

The real effect of secularism has been in narrowing the domain 
of Islam, restricting the sphere in which it can mould the lives of 
its adherents. The effect varies according to locality, class, or age. 
The old rhythm of life only survives fully in the lives of clerics and 
old men and in a few decaying places like Kilwa Kivinje. Lives are 

1 Except towns like Tabora which belong more to the Swahili sphere and 
in parts of Uganda which suffer from the heritage of the religious conflicts of 
the last century. 
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most changed in the towns. Although new mosques proliferate the 
organization of modern life diminishes the practice of Islamic 
piety and enhances the aspect of disunity. 

The encroachment of the secularist outlook does not affect reli­
gious doctrine and institutions of course, and the traditional 
Muslim feels intuitively that Islam is the factor of continuity in a 
world of change. Few, if any, realize that Islam, as the tradition­
ists conceive it, belongs to a vanishing order. That is because none 
have lost contact with Islamic social tradition as so many in 
Western society have lost contact with Christian tradition. 
A few, it is true, condemn the old Islam as represented by 'ignor­
ant clergy'. They say that its mediation through Arabic has con­
tributed to the backwardness of Muslims, yet at the same time 
some of them ask for Islam to be included in the curriculum of 
schools. 

The shaikhs have graduated in the traditional pattern and dis­
trust any modernist approach. The majority look for guidance and 
leadership to conservative Hadramawt. Their training immunizes 
them against a modern outlook on Islam. A few have studied at the 
Azhar but along the old lines and they have returned almost un­
affected by the surging life of modern Cairo. But new influences 
are shaping the outlook and critical assessments of youth taught 
in modern schools, though there are as yet few signs that reaction 
against the conservatism of the defenders of the old order is 
leading to a cleavage with their religious heritage. Islam, as we have 
seen, did not supersede Swahili indigenous religious ceremonial. 
What weakening and fadingawaytheseareexperiencingtodayisdue 
not to the influence of Islam but to their ineffectiveness under 
changing circumstances. This weakening only applies to native 
communal festivals, not to the practice of medicine and magic 
which are more and more sought after by individuals; nor to Islamic 
communal festivals which increase in popularity as an aspect of 
Islamic assertion in a new age. 





Glossary-Index of Swahili and Arabic 
Words 

Arabic words are distinguished by a following *. Swahili nouns are generally 
given•under their Bantu prefixes rather than the root, but the verbal prefixes 

- are ignored. The plural is not normally indicated 

'Ada.* Customary law, 69, 70, 157-8, 
179 

Adhabuya Kaburi (Ar. 'adluib al-qabr). 
The torments of the grave, 79-80 

.ii.dluin.• The call to prayer, 83, 126 
Agua. To divine, 120, 124; mu:aguzi, 

diviner, 120 n.; uaguzi, divination, 
120 n.; agua udoto, divine by 
dreams, 124 

'Ahd al-bai'a.• Oath of allegiance, 99, 
100 

Ahera (Ar. al-iiklzira). The hereafter, 
79 

Ajurriimiyya, a[-. A popular manual of 
Arabic grammar, 87 

Akida (Ar. 'aqid), pl. maakida. Title 
accorded to various types of func­
tionaries, 15, 2I, 23, 4I, 57 

Akika (Ar. 'aqiqa). The hair of the 
newborn, the ceremony of shaving 
this hair and offering sacrifice, 70, 
I24, I26-8; ku-soma akika, to read 
the burial service over a newborn 
infant, I28 

Allah.* God, 68, 78, 98, 99, Ioo 
'.ii.lim, pl. 'ulanza'.* One trained in law, 

85-86, I28 
'Ami[.* Title of community leader 

among the Bohoras, IOS 
Amir.* Leader, I6 
Amu ( = Lamu), I I 
Arbaini (Ar. arba'in, 40). (I) The 40 

days of a mother's ritual impurity 
after childbirth, I27; (z) the 40-day 
period of mourning, I 39-4I 

'Aslziirii.* The tenth day of mul)arram, 
a traditional festival, 9 I 

Askari (Ar. 'askari). Soldier, police­
man, so, 52, 57 

'Azima.* Healing by incantation, I23 

Balzaria (Ar. babrz)oya). Sailor, I48 
Banymzi, ma-. Swahili term for 

Hindus, 108 n. 
Bao. A diviner's board, I I8, I24 n.; a 

Qur'iin pupil's writing tablet, I 34 n.; 
a grave board, I4o; a board game, 
I6o 

Bm·iibara.* I-Iamites of the Horn of 
Africa, ix, 6, 7 n. 

Baraka. • Gifted divine power, 94, 95, 
99. I23 

Barakoa (Ar. burqu'). Woman's face­
veil, I6I 

Baraza. Veranda, levee, 9I, I33 
Basmala.'~ Formula to express 'In the 

name of God', &c., I07 
Bid'a.* Innovation, 87 
Bidiin. * Whites, ix 
Biiz"si. Evil spirits, II4 
Boma. Fort, government centre, 57 
Bori. A possession cult in Northern 

Nigeria, I I7 
Buibui. A woman's enveloping shroud, 

I47, I 6o 
Burulzani (Ar. bur/zan). Miracle of a 

saint, 'evidence' of God's favour, 

94 
Bwatlzi (Ar. ba'th). Resurrection (of 

the dead), So 

Chama. A guild or society, I I8, I2I 
Chimvi or Timvi. Child of ill omen, 

I26 
Chzmgu. Earthenware pot; pigv.:a 

chzmgu, to take a steam bath, either 
medicinally or to expel pepo, 118 

Clzuo. 'Book', the term used for 
Qur'iin-school, 77, I24 n., I33-s; 
mzvana-chuoni, 'bookman', a learned 
man, 85, 124, 159 
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Da'i.* one who calls, a summoner, an 
lsmii'IIi missionary, Io4-5, Io8; ad­
da'i 'l-mu!laq, 'the absolute sum­
moner', the highest office among 
the Musta'lian Bohoras, I04-S 

Da'ira. * Circle in a dlzikr, gg n. 
Dallal.* Broker, 6 n. 
Darasa. Lecture session 85-87, gi, g3, 

1Sg, I63, I7g 
Da'wa(lz).* Call, inYocation, conjur­

ation, 122, 123 
Da'zva.* Smnmons, I04 
Dawada (Ar. tawatjrju'). Ritual ablu­

tion, 83 
Desturi (Dustiir). Customary law 

(among Bajun), I 57 
Dlzil~r.''' Remembering; technical term 

for the ritual 'mentioning' of God in 
practices of the Sufi orders (tawa'if), 
82, g3, gs, g6-g7, g8-1o3 passim 

Dini (Ar. din). Religion, s6 n., 7g 
Dizvani (Ar. diwan). Title accorded 

certain Swahili chiefs, I2, 14 n., I7, 
18, zz; council of state, 14 and n. 

Dola (Ar. dazvla, dynasty). Authority, 
government, sultan, 14 n. 

Dua (Ar. du'a', pl. ad'iya). Invocation, 
prayer, 78, gg, 122-3, 124 n., 140 

Dusmali. Woman's headscarf used as a 
veil, 161 

Ezi (Ar. 'izz). Power, IS n. 

Faqilz. *Expert infiqlz, 'jurisprudence', 
74 

Fasklz. * Annulment of a contract, 
divorce, 13g 

Fatiba.* Opening chapter of the 
Qur'an, gz, IOO, IOI, 107, I28, 134, 
136 

Fa twa.* The formal opinion of a 
mufti or canon lawyer authorized to 
give such opinions, 82 n., 87 

Fiqh.* Jurisprudence, 86-87, ISO, I73 
Fumo. Title of a chief, I3 
Fundi. Master of a craft, I I7, I 18, 

IIg 
Fungate. Seven-day period after marri­

age ceremony, 137 

Glzarib, pl. glmraba'. * Stranger, for­
eigner, 5 n. 

Glzusl.* The complete ablution, 128 

13* 

Ifabash.* Ethiopians, ix, 6 
Ifaditlz. *Tradition relating to the Pro­

phet. 70, g3 
Ifafiina. * Hamites of the Horn, ix, 

5 n. 
I.;Iajj.* Pilgrim to Mecca, 53 n. 
Ifaliil.* That which is lawful, 6g, 

161 
Hamali (Ar. (!iimila). A cart drawn by 

men, 52 
Ifaram.* That which is sacred, pro­

hibited, 6g, 131, 148, 16I, 171 
Ifazvliyya* (Sw.lzawli). AnniYersary of 

a saint, gs, g8, gg 
Hija (Ar. bajj). Pilgrimage, go 
Hindi, wa-. Indian or Pakistani Mus­

lims (as opposed to maBanyani), 
108 n. 

Hiri::::i (Ar. (!ir::::). A protector, an 
amulet, 123 

Hitima (Ar. khatma). Reading of the 
whole Qur'iin, especially during the 
period of mourning, g6 n., IZS, I28, 
135, 140, 141 

I.;Iizb, pl. aZ1::::ab. *A prayer or litany of a 
religious order, g7 

Hongo. Transit dues, 24 
Hunda (Digo). Bride-price, I38, 15411· 
Hutuba. The marriage contract cere-

mony, 136 

'£d.* Festival day, 84, go, gi, I78 
'Id al-at;iba,* Sw. idi lwbwa. The Fes­

tival of the Sacrifice, 1oth Dhii.'l­
l).ijja, go-gi, II6, 141 

'Id al-fi!r, * Sw. idi ndogo. The festi­
val following the fast of RamaQ.an, 
go, g3, 120, 134 

'Idda.* Period of probation incumbent 
upon a woman after divorce or the 
death of her husband, 13g, I4I 

Ijiira.* Rent, 147, 148 
Ijaza.* Licence to teach, initiate, &c., 

8s, gg, Ioo 
Ijumaa (Ar. jum'a). Friday, 83-84, go 
Imam,* Sw. imamu. 

(1) Leader in ritual prayer, 84, 85, 
I I I; 

(2) The spiritual and temporal 
leader of the Shi'a, I03-5, I07-
8; 

(3) Representative and successor of 
the Prophet, 8I n., 84 



GLOSSARY 

lmambara. The I thnii 'ashari term for 
the place appointed for the holding 
of majalis commemorating the 
Imams, 81, 103-4 

Imbu. :Mosquito, 9 n. 
lstikhara. • 'Asking for right direction', 

divination, 124 

jadi (Ar. jidd). Ancestor, lineage, 
143 n. 

jama'at Klzana. Place of assembly, the 
Khoja community's prayer-centre, 
105, 106, 108 

jami'.• Mosque where the Friday 
prayer is celebrated, 81, 83, go, Ioo, 
IS6 

jando. Swahili-Islamic initiation rite, 
70, 129, 131 n., 132-3 

jeneza (Ar. janaza). Bier, 140 
jicho. Eye, 123; jiclzo Ia uhasidi, the 

eye of envy, 123 n. 
jihad.• War to spread the domain of 

Islam, 9 
jinn.• Genus of Islamic spirits, II2, 

I 14, 122, 123 
jina. Name, 127, 130 
jumbe. A chief, official, 21-22, 29 n. 

Kafara (Ar. Kaffara). An offering, 
IIS-I6 n., 124, 125 n. 

Kajir.• UnbelieYer, 5, 108 n., 109 n.; 
Sw. Kafiri, pl. makafiri, 28 n. 

Kamaria. Accountant (Ismii'ili), 106 
Kanga. Woman's wrap, 130, 137, 140, 

I6o 
Kanzu. Man's long-sleeved gown, 

134, 160 
Karama. • Token of honour, miracle 

with which a saint is honoured, 94, 
95 

Karamu. A ritual meal, 89, I28, 140 
Kawaida (Ar. qawa'id). Precepts, 

rules, used for customary law, 157 
Kaya. Stockaded village, 38, I Is. I s6, 

I64 
Khalifa. • An initiating shaikh in a 

#ariqa, 99, IOO, IOI, 102 
Khalwa. • Retreat, place for Sufi reci­

tals, 98 n. 
Kha#ib. • Sermon-recitor at Friday 

and 'id prayer, I6, 84-85 
Khu#ba. • Homily delivered at Friday 

and 'id prayer, 16, 84 

Kiapo. Ordeal, 159 n. 
Kibarua. Casual labourer, 148 
Kiblani (Ar. qibla). Equivalent to 

mibrab, 83 n. 
Kibzm:::i, ldfmz:::i. (1) ).l"ew Year's Eve, 

89, 117, 134n.; (2) a sanded board 
for diYination, 124 

Kijzmga-mlango. l\Iarriage payment 
which 'fastens the door', 135; 
Kifzmgua-mlango, 'door-opener,' 137 

Kigego. Child of ill omen 
Ki-Islamu. The way of 1\'luslims, 128n. 
Kijiji, pl. ·d-. Hamlet, Yillage, 146 
Kilemba. Turban, 120, 121, 16o; The 

bride's father's due, 69, 136; Slave's 
marriage-due to master, 148; Kupiga 
K. to enturban a chief, 18 

Kili1zge, pl. vilinge. 1\'lysteries, I 19 
Kinga. A 'screen', amulet, 121, 123 
KiNgozi. The limbo to which un-

identifiable words were relegated by 
Swahili scholars, 77 n. 

Ki- Tilwu. Dialect of the Bajun or 
waGunya, 7 n., 36 

Kivuli. Shade, double, 79, I4I 
Kiyama (Ar. qiyama). Resurrection, 

77 n., 79, So 
Kizuka. Widow during period of se­

clusion, 141 
Koma. A departed spirit, 79, IIS, n6, 

141 
Kombe. 'Platter,' treatment by holy 

water, 123 
Kufzm (Ar. Kafa'a). Equality, approp­

riateness, of a marriage suitor, I35, 
144 

Kumbi. Initiation lodge, 129 n. 
Kungwi. Officiant in an initiation school, 

I29-32, 137; Kzmguwia, Hadimu 
dance at close of girls' initiation, I3I 

Kura (Ar. qur'a). Lot, 127 
Kurban (Ar. qurban). Offering, 130 

Lailat al-qadr."' Night of destiny, 93, 
IOI, 120 

Liwali (Ar. al-wali). Governor, admin­
istrative officer, 20, 2I, 22, 23, 30, 
40, 57, 153 n., 158-9 

Madhlzab.* School of fiqlz, 81 
Madra sa. • Religious boarding school 

associated with a mosque, ribii{, &c., 
87, 88 
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"Vlalwji, sing. mlzaji. Com·ert to Islam, 
35, 38, 53-54, 67, I 53 

ll!fahr,"' Sw. mahari. The Islamic mar­
riage payment, 69, I oS, I 35-6, I 3S, 
139, 151 

.Vlalzuru. Emancipated slaYes, 148 
1\llajini (Ar. jimz). A genus of Islamic 

spirits, II4, uS 
~Vlajlis.* Gathering. Ithnii 'ashari term 

for a mourning ceremony held in 
commemoration of the Imams, 104 

.Vlakatti. An official, 17 
~v!alaika (Ar. malti'ika). Angel, sing. 

or plur. II4 
Malimati. Feast for the dead, I 16, 141 
1\.fmzga, wa-. Term used for 'Umiini 

Arabs, 34, 52, 73, Sx 
.Vlartislzi. Rosewater and scent in 

general, 96 n. 
.iVlaslzaitmzi. A genus of Islamic spirits, 

II4 
~Vlasikini (Ar. miski11). Poor, unfortun­

ate, 35, 127, 148 
.'1-Iasiwa. The Comorian archipelago, 

p. 37 
Ma'#im.* Infallible, 104 
.Matanga. Mourning, 139, 140 
.Wateka. Booty, a trade-slave, 147 
c:Vlaulidi (Ar. mawlid). Poem recital in 

honour of the Prophet's birthday, 
6S, 74, 77. 79. S6, 91-92, 95-96, 99. 
102, II6, 126, 127, 129, 130, 133, 
134, 137, 140, 174 n . 

• 71.fawlid an-Nabi.* Anniversarv of the 
Prophet's birthday, 91-92," 95-96, 
100, 115 n., 135, 17S 

JV!aziko. Burial, 139 
Mbingzmi. The sky, the heavens, So 
1Vlbirika (Ar. birka). Annex to mosque 

for ablutions, S3 n. 
.Mclzawi. Sorcerer, II4, 121; uclzawi, 

sorcery, black magic, I 14, I2I 
Mchuuzi. Hawker, I4S 
Mdewa. Chief (Zaramo), 39-40 
Mfalme. Chief, 4, I4 n., I6 
.Mfungo. 'Fastening'. The carnival 

period preceding Ramac;liin and the 
fast month itself, 90 n., 92, 120, 134 

Mfunguo. 'Releasing', used to describe 
the nine months following Rama­
c;liin, 90, 120 

.71.fganga, pl. tva-. Medicine-man, 5, 6, 
69, II4, II6, IIS-21, 122, 123, 124; 

uganga, the practice of medicine, 
I 12, I 14, I20, 121, 122 

Mi(zrtib."' Niche in mosque indicating 
the direction of prayer, S3, S4, 104 

"'vliiko, pl. mwiko. Taboo, 127 
"Vlikalza (Ar. niktil;z). Marriage con-

tract ceremony, 136 
JV!ila (milia). Customary law, I 57, 15S 
1\tlinbar.* Pulpit, 104 
1l!fi'rtij.* The Prophet's journey on 27 

Rajah to the seven heavens, 7S, 92, 
96 

il!firilzaji. A convert, 53 n. 
111ji. Town, 14, 33, IIS n., 125, 1..1-4, 

145 
ll!fjomba. Maternal uncle, 135 
.V!kaja. Bride's mother's due, 136 
1Vllango. 'Door', a kin group, 143 n. 
li<Iotoni. The fiery place (= Nari), So; 

JV!alaika tva JI<Ioto11i, the angel 
guard to the fiery place, So 

1\1/rima. Coastal stretch between Vanga 
and the mouth of the Rufiji, 3 n., 13, 
14 n., IS, 2I; wa.l\1. The Swahili of 
this stretch, I6, 31, 33, 44 

11-Isikiti (Ar. masjid). Mosque, S3, 90; 
msikiti tva ijumaa, Friday mosque, 
S3-S4 

JV/smzgo. 'Uninstructed', a boy or girl 
before entering upon initiation 
rites, I 3 I n. 

1\.ftaa, pl. mitaa (Ar. qit'a). Quarter of 
a town, 146 

Mtawa. Recluse, applied to (1) Ibiic;li 
puritans or ritualists, 94-95; and 
(2) woman in seclusion 

ilifteja, pl. tvateja. Initiate in a posses­
sive spirit ngoma, II8, II9, 120 

Mtume. He who is sent, an apostle, 7S 
Mtumwa, Mtwana. Slave, 127, 146, 

147. I4S 
1Vltumwaji. Agent, 14S 
Mtwale. Sub-chief (Ujiji), 45 
Mubtira'a.* Divorce by mutual con-

sent, 139 
ll.fudir."' An administrative title, 23, 

ISS 
Mul;ztasib."' Censor of public morals, 

16 
Mujtahid.• A legist able to formulate 

independent decisions; with the 
Shi'a, representative of the hidden 
Imam, I03 
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lvluklzi. Khoja term for their treasurer, 
ro6, 107, roS 

Mulki.* Sudanese settlement, so 
Mzmgu. God, 35, 6S, 7S, 124, 127 
Munkar and Nakir. * Two angels who 

visit the dead in the grave, So, r 39 
Munslzid.* Singer, 96, 99, roo 
Murid.* Aspirant on the Sufi path, a 

disciple, 97, 99, roo 
· Mut'a.* Contract, or temporary nlar­

riage, 13S 
iVlutaqaddim. '* An elder, 6 n. 
Mu{awwif.* Guide to iVIeccan pil­

grims, S2 n. 
iWvita. Name of the island and town of 

Mombasa, 33 
l\th·u1.:i. Fisherman, q8 
JV/vyale. iVlaster of the soil, mediator 

with locality spirits, S9, 94, r q, I I 6-
17, 145 

Mwadlzini (Ar. mu'adlzdlzin). The an­
nouncer of the hours of prayer, 84 

Mwagu::::i. Diviner, 120 n. 
Mwalimu (Ar. mu' a/lim). Clerk, lettered 

man, teacher, Ss, 114,120,122,123, 
124, 126, 127, 128, 129, 132, 133, 
135. 139. I4S, rsr, 159. I7I, 174 

Mwami. Chief (Ujiji district), 45 
JV/wana. Title of women rulers, 17 
Mwana-chuoni. 'Book-man', learned 

man, Ss, 124, 159 
Mwmza-ti. Lord of the land, r r 5 
Mwanga, pl. waanga. Witch, r 14, I2I 
Mwarabu. A Swahili Arab, 52 
Mwari (pl. zcari). Ward, novice; (I) 

Initiate in a pepo cult = mteja, rIg; 
(2) boy or girl during initiation 
rites, I 30, r 3 r n. 

Mweleko. Bride's mother's due, I36 
Mwe::::i. !\'loon, so a lunar month, go; 

rmce::::i wa mlislzo, month of feasting 
= Sha'ban, 92, r2o 

Mwinyi, lVlwenye. Master, I 6; Mwinyi 
mkuu, a complementary title, I 5, I 6, 
I7, 23, S3 n.; JV/winyi wa::::iri, a title 
I 5; iV/zvenye enzi, possessor of 
power, 78 

Mwislzo. End. iVlwisho wa dunia, end 
of the world, So 

Mwislamu, pl. waislamu. l\1uslim, 
I2S n. 

Mwongo, pl. miongo. A division of 
time, especially a decade, Sg 

•Hn·osha. \Vasher of the dead (osha 
maiti), I 39 

11l::::ee, pl. zca::::cc. An elder, lineage 
head, I 3, I.J., I 5, II 6 n., I45 

l"vl::::imu (pl. mi::::imu). Spirit of an an­
cestor, genius loci, &c., 79, Sg, I I4-
I7; place of worship of a spirit, 94, 
I I 5; lw::::imu, abode of spirits, 79, So, 
r r6 

1\'abii (Ar. nabi). A prophet, 7S, ror 
1Vairu::::i or JVaoro::::i. Festival of the 

first day of the solar year, 69, S9, 
r 12 n. 

1\'asab, nisba.* Lineage, ro, 143 n., 
I44. 145. q.6 

]'igalmca. Outri~ger canoe, I6o 
1Vgariha. Circumciser, I29, 132 
Ngoma. (I) Drum, I I9 n., hence (2) 

dance, 77, 89, IOI, IJI, I45, thence 
(3) the fraternity, whose ceremonial 
and rules arc tau~ht to initiates only, 
2I, I I7, I I9-20 

Nsondo. An Islamic girl's initiation 
rite, IJI, I33 

Nz'iba.* Kilotic tribes, ix, 3 n. 
Nyalwnga. Chief initiator, I30, 132 
Nyilw. Uush Steppe, 38 
Nyumha.l-Iouse, household family, 136, 

I44; wzyumba, rights and duties 
between husband and wife, I 39 

Omha. 'l'o pray to, request, maombi, 
prayers, intercessions, 78; m~com­

be::::i, an intercessor, 79 

Pa::::i. Chief of a Zaramo grouping, 
12 n. 

Pekeclw. To t>virl firesticks, S9. 
Pepo. Possessive spirits, So, I 13 n., 

I I4, I I7-20, I22, I23; peponi, the 
world, state, of these spirits, So 

Ponf.!01lo. Palisaded or bush-encircled 
villages, 39-40 

Pzmga. To fan the air, to sway; applied 
to the whole process of controlling 
pepo spirits, I I 7-I '-) 

Qabila, pl. qabii'il. *Tribal section, q, 
144 

Qa(li.* Judge, I(>, 23, 65, Sr, S4 n., 
136, 138, I3<J, I53, I54, ISS-<) 

Qallu. Galla religious leaders, 51 
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Qibla.* The 'direction' towards which 
ritual prayer should be directed, 
4 n., 83 n., IOO 

Rah'a.* A 'bowing', the series of 
ritual action-prayer constituting one 
act of worship, S2 n., 93, 99, IOO 

Rammfiin. *The ninth month of the 
Islamic year, but last month in the 
Swahili year, S2, S6, 90, 92-93, I34, 
IS6 

Ramli (Ar. Khatt ar-ranil). Divina­
tion by sand, IIS, I24 

Rasuzva (Ar. rasiil). A messenger, 
apostle, 7S 

Ribiit. * Centre for ~iifi studies, 35, S7; 
Ribiit ar-Riyiicja, S7-SS, 95 

Roho (Ar. nib). Spirit, 79; salimu rolw, 
to surrender one's spirit to God, 
Ar. sallama nibalm, 79 

Sadaqa.* Voluntary alms, an offering, 
. s4, I IS, I24, I29, I4S 
Sala (Ar. ~aliit). Ritual prayer; sala ya 

sumza, supererogatory prayers, 93; 
msala, a prayer mat, S4 n. 

fialiit.* Ritual prayer, 6o, 76, 99 
$aliit al-jum'a.* The prayer of 

assembly, the Friday prayer, SI­
S2, IOO 

$aliit al-'id. * The festival prayer, 90 
$aliit a::;-::;uhr.* The midday prayer 

Sz 
fialiit al-istisqii'. * Ritual prayer for 

rain, I24-S 
Sali, v. to pray ritually; sali dua, to 

present a special bequest to God 
(cf. omba), 7S; sali tasbihi, to tell 
beads, 97 n. 

Satr.* State of concealment of an 
Imam, Io3, Io4 

Sawiibil, s. sii{zil. * Coast, littoral, 7, 23 
Sazviibila, s. siibili. * Coastal inhabi­

tants, the Swahili, 9, IO, 3 I 
Serilwli (Pers. sar-kari). Chieftaincy, 

authority, government, I4 n., I45 
Shaha, Sheha. Head, chief, I 5, 23 
Slwhiida. * The 'confession' of faith, 

I2S, I33, I40 
Shaihh, pl. maslui'ikh. * Scholar in 

traditional Islamic sciences, leader 
in religious order, &c., 34, 82, 99, 
IOO, I48 n. 

Shamba. Plantation, cultivation, farm, 
44, 55, 62, I23, I42, I45, I47; 
mashamba, rural civilization, I45 n.; 
hishamba, rustic, boorish, I45 n. 

Shari'a.* The canon law of Islam, 37, 
67, 69, 70, 74, I03, I2S, I3S, I39, 
I4on., I4S, ISI, I53 n., 157-S, 162, 
163, 16S n., I69, I75, 179; sharia ya 
clzuo, written or statute law, I 57; 
slzaria ya nchi, the law of the land, 
customary law, I 57 

Sharif, pl. slmrafii'. * One who claims 
descent from the Prophet, 7, 34, 73, 
S7 n., 94, 95 

Slzelze (Ar. slzaiklz), pl. maslzeha. Elder, 
religious leader, tribal chief, &c., 
I7, 23, 94 n., 96 n., 129, I45 

Slzen::::i. Barbarians, uncivilized, 3 I; 
uslzen::::i, barbarianism, 59, I46 n. 

Sheraa (Ar. sham' a). Canopy formerly 
used by upper class women when 
in the street, I 6I 

Shiriki (Ar. slzi1·k), to associate with, to 
assimilate to, 7S 

Sihiri (Ar. sibr). Sorcery, 122 
Sihu. Day 
Siku ya Hukunm. Day of Judgement, 

So 
Siku ya mu:aka. New Year's Day, S9, 

9I n. 
Siku J'a mimji. Day of the Prophet's 

ascension (mi'riij), 92 
Siku ya lalama. Day of supplication, 92 
Silimu (Ar. aslama). To turn lVIuslim, 

12S n. 
Silsila.* 'Chain', Sufi spiritual lineage, 

100 
$ira{. In Islamic tradition, a bridge 

across the eternal fire, So 
Siwa. 'Horn' of authority, IS n. 
Siyiisa.* Policy. Justice rendered at 

his own discretion by a lVIuslim 
ruler, parallel to customary and 
Islamic law, 70, I57, I79 

Somo. Girl's confidential adviser, I I2, 
I3I, I37 

S!ldiin.* Blacks, Negroes of western 
and central Sudan belt, ix 

Suria (Ar. surriyya). Concubine, slave­
wife = jiiriya, I 3 7, 14S 

Tabiri (Ar. ta'bir,dream interpretation). 
To foretell, 91 n., 124 



r88 GLOSSARY 

Tabii.t. Same as ta':::iya, <JI 
Talzlfl.* Repetition of the phrase, 

'there is no god but God', I40 
Tti'zfa, * (Sw. taifa), pl. tm:cti'if. (I) 

Tribal 'section', 14, 33, 144; (2) a 
Sufi 'order', 68, 69, 7 I, 98, r 77 

Talaka (Ar. {altiq). Repudiation of the 
wife by the husband, IJ8, 139 

Talqin."' Instructions to a deceased 
person how to reply to the angels of 
death, applied to the funeral prayers, 
139. 140 

Tambiko. An offering to spirits, r Is, 
132 

Tamim. Head of tribal confederacy, I4 
Taqi:yya, * as a Shi:'ite term, the dis­

simulation or concealment of reli­
gious beliefs, lOS n. 

Tartiwi{z. * Supererogatory prayers, 93 
'{ariqa.* A mystical 'Path', used 

loosely for a mystical order (cf. 
ta'ifa), x, 93-Io3, I4o, LJ.7 

T~awwuf."' i\lysticism, 97 
Tasbilzi (Ar. tasbi~z). Rosary, 97 n. roo 
Tawadlza (Ar. tazwr./(lu'). Ritual ablu-

tion, 83 
Ta':::iya.* 'Consolation', I.J.I; minia­

tures of the tombs of martyred 
imams used in I thnii 'ashari: ritual 
the period of lamentation, 91, 104 ' 

Tohara (Ar. {ahara). Circumcision, 
129 n., 132 

Tumbo. A kin group, 143, IS4 
Tumu. Fast, esp. Rama<;liin, 90 

Ubao. Board, Qur'iin pupil's writing 
tablet, 134 n.; grave board, 14o 

Ujalme. The status or authority of a 
chief (mfalme), 14 n., also Kifalme, 
15 n. 

Ufito. 'Stick', 
mwalimu on 
school, 133 

to father's offering 
entering his son m 

Ufzifuo. Resurrection, So 
Ulzaji (Ar. IJaja). Need, ku-ingia ulzaji 

to become a IVIuslim, 53 n. ' 
Ujusi (Ar. najdsa). The defilement of 

childbirth, 127 
Ukaya. A woman's headdress, r6r 

Uhoo. Lineage, 1.1-3 n., 144 
Ukumbi. Porch, r z;; initiation lodge, 

130, 132, I33 
Uuguja. Zanzibar Island, 4, I 7, 32 
Uugzcana. The status of a freeborn man 

(mugn·ana), upper class, 14, rs, 146, 
q8 

Um·a"o. Initiation rites, 70, 129-32 
Up~t;~. A dish-shaped gong used at 

weddings and pepo celebrations, uS 
Uposo. Proposal of marriage, 135-6; 

mposaji, a suitor, 135 
Ustaarabu (Ar. ista'raba). Adoption of 

the Arab waY of life, nowadays used 
in the gcner;ll sense of 'civilization', 

59 
Uta 111ad11 ni (Ar. tanwddu11). Urban 

life, 145 n. 
Utmzi. Joking relationship, I2, r6, rS, 

I42 . ' .. 
Utaslzi. A supplwnt s gt!t, I35 
Utawa. Seclusion, I47, see mtawa 
Ute 11 :::i, pi tew:::i. Epic or didactic 

poems, I3, 77• So, _ss . 
U:::ulw. Widow's penod of seclusiOn, 

14I 

T,Valima.* Islamic nuptial party, 70, 

136-7, 138 
Waq. Kushitic sky-go~, _5 r . 
Waqf, pl. av:qdf.* Rehgwus or famtly 

endowments, 84, IS4 n., ISS 
Watmzi. Confederates, 142 
TVa'z.* Preaching, homily, S2 n., 8s 
Wa;ifa.* A prayer or litany assign-

ment, 97, 99, 1.4~ .. 
Wazir * Sw. wazzn. A mmtster, r6, 17 
Wird, 'pl. azcriid. * A litany task, 97, 

102 

Zaluit.* Legal alms, 6S, 70, I24 
Zalia. Born in the house, household 

slave 31, 35, 68, 139, 147-8 
Z - ' A, · 1, 0 ssession cult in Nilotic ar. ' . . 

Sudan and Ethwpta, r r 7 
Zawiya.'~ Cell, retreat for Sufi life, 88, 

98, 99 
S :::iara. Yisitation of Ziyiira,* · w. 

tombs, 94· IOI 



Index 
Abaluyia, 49 
'Abdallah, king of Otondo, r8 n. 
-b. az-Zubair, 13 n. 
-b. 'Alawi al-J:Iaddad, 102 
- b. 'Abd ar-Ral)mii.n, 86 
- ~alii) al-Farisi, 88, r ro 
'Abd al-Qadir al-JI!ani, roo, ror 
'Abd ar-Ral)man b. ad-Daiba', 96 
'Abd as-Salam clan, 36 
Ablutions, ritual, 77, 83, 99, 128 
Abrahamic myth, 77 
Abu Bakr b. 'Abd ar-Ral)man, 95 
Abu Bakr b. 'Abdallah al-'Aidarus, 102 
Abu Mul)ammad Tahir, res 
Achewa, 29 
Acholi, 48 
Adam and Eve myth, 77 
Aden, sr, 52 
Mro-Arabs, 34-35, 40, 44, 66, 87, 91, 

98, 127, 145 
Mro-Shirazi Party (A.S.P.), r67 
After-death ritual, 79 
After-life beliefs, 77, 78-So 
Aga Khan, I04, res, I/I, I/2 
Age categories, 37, I27, IS6 
Al;lrnad, Shaikh of Malindi, 20 
- ad-Dandarawi, I02 
- ar-Rifii'i, IOI 
-b. Idris, I02 
- b. Mul)ammad, uncinyi-mlwu, 23 
- b. Sumait, 87 
Al;lmadiyya (sect), 53, 88, I09-I I, 

I78 
Al;lmadiyya-Idrisiyya, {ariqa, 94, 

98 
Al;lsa, al-, 3 
'Aidariisiyya {ariqa, I02 
'Ajrad, 5 
'Alawiyya {ariqa, 96, I02-3 
'Ali, Sultan of Zanzibar, I68 
- b. al-I;Iusain, IOS 
- b. Hemedi al-Buhri, 88 
-b. M. al-J:Iabshi, 96 
-Bey, I9 
Arnasinga Yao, 6I n., I$2 
Ambergris, 3, 6 n. 
Amulets, 69, I22, I23, I77 

Ancestor cult, conciliation, IS, 59, 64, 
68, 90, 94, 112, 115-16, 132, I4I, 
I$2, 164, I/8 

Anderson, J. N.D., I38, ISS 
Angazija, Grande-Comore, 5, 37 
Angels, 76, So, I I4 
Anjouan (Anzwani), r r 
Anzwani, II, 37 
Arab culture, x, 59, 7I, 72, 87 
Arab racialism, 22, 34, 54, /I, 144, 

I45, IS9, I62, I64, I66 
Arab settlement, II, 22, 25,44 
Arabs, 2, 5, 9, I2, I/, 20, 23, 24, 29, 

33-35. 38,40,43.44. 46, SI, 52-SJ. 
55, 56, 6I, 68, /I, 94, I29, I43, 154, 
ISS. I65-9 passim, I76 

Arabia(ns), South, 2, 3, 6 n., 10, 22, 
54, 66, 67, 72, 77, 8I, 83 n., 88, 93, 
104, 159, 170; see J:lac;lramawt 

Arabic, 6, II, so, 66, 72, 87, I07, 135, 
I6o, I61, I6S, 170-1, 172, 173. I8o 

Arba'-rulm mosque, 7 n., IO 
Asians in East Africa, 2, 48, 53, 54, 57, 

62, /I, 75, IOJ-11, I40 n., I66, 169, 
I/I, 176, I77-8 

Asu (Pare), 4I 
'Azabi, Mazvlid al-, 96 
Azhar, 87, I/O, I8o 

Bii 'Alawi family, I6, 34 
Ba 'Amiri family, r8 
Baduna, 5 
Bagamoyo, 2I, 23, 26 
Baganda,26,48, 82 
Bahima, 44 
Bahrain, 53, IOJ 
Bait al-'Aja'ib, 83 n. 
Bajun (waGunya), 3 n., 34, 36, 66 
Bakr b. Yusuf, Hadimu ruler, r8 n. 
Baluchi, 108 
Banadir coast, 3 n., 4, 6, 7, Io, r r, I4, 

30, 51, 66 
Banas, a!-, 5 
Bantu, I-6 passim, 9, ro, 23, 3 r, 32, 

34.3S.36,sr,ss.s6.s8.s9,6r,66-
67, 88, 112 n., IIS, IJI, 143, 144, 
I 49, I 54, I 56, 178 
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Barawa (Brava), 3, 7 n. 
Barbara coast, 5, 6, I 3 n. 
Barghash ibn Sa'id, 23, ISS 
Barwa, 5 
Barzanjl's mazdid, S6, 92, 95-96, Ioo, 

I35 
Bashlr ibn Salim, 26 
Batawl clan, I 3 n., 33 
Batina, 5 
Beja, ix n. 
Beliefs, Islamic, 76-So 
Bende, wa-, 45 n. 
Berbers, 2, 9 
Bhadala, IoS 
Birth ceremonial, 70, 95, 126-9 
Bocarro, Gaspar, 9 n. 
Bohoras, 53, I04-5, IoS 
Bondei, 27, 37, 39, 40 
Boran, SI-52 
Brava, 3, 7 n., 1 o, I 3, I4, 99 
Bride-price, 69, 7 I, I 36-S, 15 1, 154 
British East Africa Co., 30, 168 
British Protectorate over Zanzibar, 23 
Buganda, state of, 25, 4S, 63, 15S 
Bukedi-Bugisu, 48, 63 
Bukoba, 49 
Burda of ai-Bu~lri, 96, 123, 139 
Burton, Richard, 6 n., 24 n., 25 n., 

30 n., 45 n., 52, S1, 142 
Bii Sa'idi dynasty, I 5, 20, 34, 149 
Busoga, 48, 63 
Buzurg ibn Shahriyar, 9 n. 
Bweni, I I, I7 

Cabreira, 17 n. 
Calendar, agricultural, solar, 10, 69, 

SS-S9 
-, Islamic 59, 69, 7I, SS-93 
Chagga, 4I-42 
Changamwe clan, I4, 33 
Change, modern, 44, s8, 65, 120, 

ISS, IS6, I62-So 
Charms, 112, I22 
Chief(s), I3, I4, 43, 44, 55, 57, 145, 

ISI 
Chieftaincy, I3-1S, 70 
Chimbalazi, 7 n. 
China, contacts with, 2, 3 n. 
Chole, I6 
Chonyi, 3S 
Christian(s), 39, 40, 4I, 45, 46, 6o, 

I06, IIO, I2S, 152, I72-3, I74, 176 
-missions, 27, 37-38, 42, 6o n., 171 

Christianity, 40, 41, 42, 44, 47, 59, 63, 
64, 76, 101, IOJ, 164, 173, 17S 

Circumcision, 26, 59, 70, 95, I26, I2S, 
12<)-33 

Class distinctions, q, 53, 144 
Clerics, clerks, clergy, iVIuslim, 6o, 62, 

64-65, 69, 74, Ss-ss, 9o, Iz2-5, 
IJO, 152, 164, 170, I79, ISO 

Coastal settlements, 1, 3, 10, 11, 14, 
20, 22, 32, 66 

Coconut palm, 18, 154, 160 
Coinage, 12 
Comore, Grande, 5, 11 
Comoro Islands, 1, 37, 66, 98, I02, I26 
Comorians, 22, 35 n., 37, I09, I4o n. 
Congo, Congolese, 45, so, 63 
Conversion to Islam indiYidual 39 

53-54, 56, 63, 7+, '1z8, I64 , I~S ' 
-group, 61-62 
Cory, H., 132 
Court, slzari'a, 69, 148, I52, I53, I57-

9, 163, r69 
Culture contact, 53, 66-68, I6o, I62-

So passim. 
Custom, customary law, 39, 65, 69, Sr, 

149-59 passim, r 63, 179 
Cutchi i\lemons, 108-9 

Daiba'i, ad-, 86, 96 
Daghiitii, 5 
Dala'il al-Kiwirat, 97, IOI, 123 
D'Almeida, I!) 
Dances, dancing, 74, 82 
Dandarawiyya !ariqa, 98, 102-3 
Darclir, J11i'rdj of, 96 
Dar es Salaan1, 40, so, 52, 110, r II, 

J42, 166 
Darod clan, 51 
Da'iid ibn Qutb Shah, IOS 
Da'iid ibn Sulaimiin of Kilwa, 12 
Da'iidis (Sect), IOS, 108 
Death rites (i\luslim), 59, 67, 70, 139-

41, ISO, 152 
De Barros, 3 n. 
Dehuli, 12 n. 
Detribalized, dct•·ibalization, 35, so, 

53, 6r, 64, 110, 132, 152-5 passim 
Dhows, 52, 176 
Digo, 12, 18, 24, 27, 3S, 38-39, 40 n., 

61,115, 131 n., 138, ISO-I, 153,154 
Dimishqi, ad-, 4 n. 
DiYination, di\·iners, 69, 112, 113, 114, 

118, 120, 122, 12 .. j., 135 
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Divine chief, 16, x8 
Divorce, 138-9, 151 
Doctrine, 77, 88, x8o 
Dodoma, 43 n., 98, 107, xs8 
Doe, 40 
Dreams, 79, 115 
Dress, lVIuslim, s8, 61, 152, x6o, 177 
Drums, 15 n., 16, 82, IOI, 102 
Dualism, 68 
Duarte Barbosa, 7 n., 12 n., 14 n. 
Dunga, 17 
Duruma, 38, I3I n. 
Dyula traders, 55 

East African l\1uslim Welfare Society, 
I06, I I I n., I7I-2, I78 

Economic change, I, IS4, 163, I75, 
I76 

- factors and Islam, 2, 54 
Education, girls, I35. I47, I74 
- Islamic, see Islamic 
-Western, I63, I7I-4 
Egypt, Egyptian, ix, 19 n., 26, 63, I70, 

I75 
Elders' court, 69, 156, 163 
Emin Pasha, 26, so 
Emozaydij, 3 n. 
Endogamy, I44 
Enthronization, 15, 22 
Enturbanning, x8, 70 
Ethics, Islamic, 69, 88, 97 
Ethiopia, ix, 2, 7 n., 30, 38, 51, 65 
European penetration, 26-28, 42, 43, 

54, ss. s6-ss. 154 
Evil eye, 143 
Exogamy, 69, 151 
Exorcism, I 18 

Family, 76, 150, 154, 155, 162, I 78 
- cult, see ancestor 
- extended, 70, I44, 1 so 
-head, 68 
-holy, religious, 34-35, 72, 73 
-Islamic, 70, 144-5, ISO 
Faqlh al-Mala'ika, x6 
Fast, Islamic, 62, 68, 82, 90, 92-93, 

I 24 ; see Rama(idn (Glossary). 
Faza, 13, 20, 33· 
Ferrand, G., 4 n. 
Ferreira, Pedro, 17 
Festivals, 75, 86 
Fiome, 43 n. 
Food taboo, Islamic, 26, 44, 59, 161 

Fort Jesus, I9 n., zo 
Fortieth-day ceremony ; see arbaini 

(Glossary). 
Freedmen, 35 
Friday prayer, 81-82, 105 

Gabbra, 52 
Galla, 5, I9, zo, 29, 30, 33, 36, 37, 38, 

39. SI, 6!, 6z, 149. xs6, !66 n. 
Ganda,48, 63 
Gedi, 12 n. 
German occupation, administration, 

26-27,41,46,48, 57, 58, 61 n., 154, 
166, x68 

Gevrey, 11 
Ghafirl clan, 81 
Ghulam Al)mad, 109 
Girls' education, 135, 147, 174 
Giryama, 38-39, 63, 144, 153, 164 
Gisu, 48 n. 
God,s9.70,76,77.78,8o,94.96, 113, 

I 14, IIS, 126 
Gogo, 24, 42-43 
Gold, 3, s. 7, 9, 12, 55 
Gorowa, 43 n. 
Goshi, 38 
Government in coastal states, 13-18, 

21, 23, xs6 
Grave, graveyard, 140, 142, 164 
Gujerat, 10, 18 
Gunya, 3 n., 1 I, 34 36 

Ha, 45 
l;labshl, .il1awlid al-, 92, 96 
l;laddadiyya {ariqa, 98, 102 
Hadimu, I6, 17, 23, 32, 68, Ss, 90, 

II6, I26, 13I, I38, I44, 145, I54 
I;Ia<;lramawt, 2, I 9, 34, 35, 52, 73, 87, 

x8o 
l;la<;lramls, 2, zz, 52, 72, 81, 87, 96 
Hamadhanl, a!-, 4 n. 
Hamites, Hamitic, ix-x, 2, 5, 9, 23, 34, 

36, 43, 44, so, 61, 94, 149, x66n. 
l;lamild b. Mu}:lammad, 95 
I;Ianaflmadhhab, 8I, 83 
l;lanafls, 53, 8I, 108 
I;Iasan, ruler of Hadimu, 17 
-b. Amlr, 88, 101 
-b. a~-$abba1), 104 
Hatimi, 39 
1-Iawiya, s. s r 
Haya, 49 
Hehe, 2~ zS, 46, 47-48, 55 
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Hinawi clan, 34, 8 r 
Hindus, 53, Ios, Io8 n. 
Hollis, A. C., I8, 33 n. 
Horn of Africa, ix, 2, so, If9 
J:Iusain b. 'Ali, II, 9I 
Husuni Kubwa, 7 

'Iba<;li, 'lba<;lites, 22, 3f, 55, 73, 82 n., 
83, 84, 9+ 

- madhlzab, 34, 69, 73, 8I 
Ibn Banuta, 6-7, Io, 65, I 56 
Ibn Malik's Aljiyya, 87 
Ibn Sa'id, 5, I3 
Ibo, 28 
Ibrahim ar-Rashid, I02 
ldrisi, a!-, 4, 5, 9, I 3 
Idrisiyya (Al:tmadiyya) tariqa, 9+ 
Imam of 'Uman, 20 
Imamis, 53 
Incense, z, 96, I I 5 n., r 30 
India, contacts with, 2, 3 n., Io, I46 
Indian Ocean, I, I9, 45 
Indians, I8, 53, /I, 8r, 9I, 105, ro8 
Indonesia, contacts with, 2, 5, ro, I6o 
Ingrams, W. H., 52 n., 72 n. 
Inhambane, I I 
Inheritance, I/, 69, 88, ro8, ISO-I, 

I53, I56-7, I/5 
Initiation rites, /0, I29-33. I52, I63 
Initiation into spirit 11goma, I I9-20 
Investiture ceremony, I6, ZI 
Iramba, 43, 57, ISI 
lrangi, 43, I 5 I 
Iraq, 7, I03 
Iringa, 27, 47 
Is}:laq family (Somali), 5 I 
Is}:laqiyya Party, I69 
lsiolo, I58 
Islam among 

Achewa, 29 
Baganda, 25-26, 48, I s8 
Bondei, 27 
Chagga, 4I-42 
Comorians, 37 
Digo, 24, 27, 36, 39, 6I, ISI, I53, 

I 56 
Galla, 5 I, 6I, 62, If9 
Hehe, z8, 48 
lrangi, 43 
Jibana, 39, 53 
Khutu, 42, 62 
Luguru, 42 
l\Iakonde, 28 

I\Iakua, 2S, f6 
lVIatumbi ( = wa Rufiji), 2f, 36 n., 

46, 53, 6r, 62 
I\ I wera, f(' 
Ngimlo, 27, f6 
~gulu, fi 
='yamwezi, 25, +3-+4. 57, sS, 6+, 

I 15 n. 
Nyaturu, 43 
Nyika, 39. I3I n., rs6 
Nyiramba, 43, 57 
Pare, fi 
Pokomo, 37-38, 6I, 62 
Segeju, 36, 39. 53. 6o, I so, I 56 
Shambala, 25, 27-28, 41 
Somali, 50-5I, 6I, I49. I53 
Yao, 25, 28-29, 46-47, s6, 6o, 6r-

6z, 83, I43, I5o-2, I53, 156 
Zararno, 24, 40, 6 I, 62, I so 
Zigula, 40, I so 

Islam and customary law, 62, 8I, I4<)-
59 

Islam and material life, 45, 47, 70, 
I59-6I 

Islam as state religion, 70, 88, I 56 
Islam, ceremony of admission into, 

I28-9 
Islam, con\'erts, conYersion to, 39, 42, 

47,49, sr, 53-54, s8, 63-64,72,74, 
Iz8, I64, 178 

Islam in 
Kenya, 29-30, 62, 158 
Nyasaland, 28-29, 47 
Portuguese East Africa, 28, 45-47 
Tanganyika, 24-25, 27, 28, 40-{8, 

6o-6z, ISS 
Towns, 44, 45, 57, 6I, 74, 88, 90, 

I45-6, I49, I 64 
Uganda, 25-26, 48-49, 63, I58 
Ujiji, 44-45, 74 
Usambara, 25, 27-28, 40, 4I 
West Africa, 38, 54-55, 57, 64, 67, 

/I, 74. 83, 9I, I09, IIS, rs6, 
IS8-9 

Islam, resistance to, 53 
Islam, spread, penetration of, I, 6, zz-

30, 36, 39-51 passim, 53-65, I52, 
I72 

Islamic agents, 57-58 
Islamic culture ; see Swahili 
Islamic culture zones, ix-x, 65 
Islamic education, 69, I 33-5, I62, 163, 

I65, I7I-4, I78 
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Islamic law, 39, 44, 6r, 65, 69, 70, 71, 
76,8I,86, 143, I49-54, I57-9, I63; 
see slzari'a 

Islamic schools, 49, 69, 86 ; see 
Qur'iin schools 

Islamic sectarianism, 2, 53, 71, 74-
75, 103-II, 177-8 

Islamic teachers, 27, 28, 37, 86, 9I, 
133-5, 173, I74 

Islamic unity, 65, I72, 177-8 
Isma'ilis;s3, 85 n., 103-8, 171,174,178 
lteso, 48 
lthnii 'ashariyya, 53, 103-4, ro8, 138 
Ivory, 3, 6, 7, 18, 21, 22, 23, 2+ 

Ja'far a~-!;iiidiq, 103 
Ja'faris, 53 
Jamal al-Lail family, 34, 88, 95, 102 
Jazirat ai-Khac;lrii, 17 
Jibana, 38, 39, 53 
Jiji, wa-, 45, 74 
Johanna Is., 37 
Joking relationship, 12, I I2, 142 
Joluo, 49 
Jomba, 35 
Jomvu, 33 
Juba river, 7 n., 61 
Jubaland, 30 
Judgement, Day of, 8o 
Junda, 33 
Jundani, Shaikh, 94 

Kabaka of Buganda, 63 
Kaguru, 42 
Kahama, 44 
Kakwa, 49 
Kalema of Buganda, 26 
Kamba, 12 n., 30 n., III 
Kambe, 38 
Kami, 39, 40, 42 
Kampala, 83, 107 n., uo, 172 
Karagwe, 25 
Karim, the Aga Khan, 105, 107 
Kasulu, 45 n. 
Katwa clan, 34 
Kazeh (Taborn), 23 
Kauma, 38 
Kenya, 29-30, 33, 36, SI, s6, 62, I48, 

169, 171 
Kenya coast, 12, 31, 38, 73, 78, 98, 

II3, 125, 136, 140, I54o I58 
Kenya coastal strip, 165, I66, 168-9, 

170, 172 

Kenya lVluslim League, I II, I 66 
Khisarwa b. M. ash-Shiriizi, to 
Khojas, 103, IOS n. 
Khumbhar, 108 
Khutu, 12 n., 39, 42, 62, 151 
Kidutani, 35, 54 
Kigoma, 45, so 
Kijo society, 38 
K.ih.'Uyu, 30 n., 56, I I 1 

Kilifi, 19, 33, 39 
Kilimanjaro, 27, 28, 41 
Kilio, wa-, 18, 35, 36 
Kilindini, I 8 
Kilindini clan, 14, 3I, 33, 40 n. 
Kilwa, 3-4, 6, 7, ro, II, 20, 22, 45, 46, 

6r, 97, 154, 179 
- Chronicle of, 3, II n., r6 
-state, 12, 16, r8, 19, 21 
Kimweri of Usambara, 25, 55 
Kinship ritual, II2, 130, 132 ; see 

Ancestor cult 
Kipsigis, 49 
Kirkman, J. S., 12 n. 
Kish, 9 n. 
Kitao, I3 
Kiwayu, 13 
Kiwewa of Buganda, 26 
Kizimkazi, 4 n., 16, r8 n. 
Klamroth, M., 27 
Kokni, ro8 
Kondoa-lrangi, 42-43 
Kota Kota, 29 
Krapf, J. L., 17, 25 29, 30 n., 41 n. 
Kushites, Kushitic, 5, 7 n. 
Kwale, 18, 32 n. 
Kwere, 40, 151 

Laccadive Is., IO 
Lamburn, R. G. P., 36 n., 61 n. 
Lamu, 3 n., 10, 14, 22, 34, 36, 87, 88, 
9~ 9~ 141, 163, r68 

Land tenure, rights, 69, 145, rso, 
154-7 

Lango,48 
Law, see Customary, Islamic law 
Legends, Islamic, s8, 7o, 77 
Limiyyiin, 7 
Lindi, 35, 46, 81, 82, 97, 109 n., 154 
Livingstone, David, 29 n. 
Liyongo, 13, 77, 157 
Luganda, I I 1 

Lugard, Lord, 26 
Lugbara, 49 



I94 INDEX 

Luguru, 39, 42, 151 
Luhar Wadha, IOS 
Lujenda, river, 2S, 46, 47 
Lulengelule of Vinza, I4I n. 

Ma'iiwi clan, 34 
Machinga Yao, 47 n. 
Madagascar, Io, 66 
Mafiizi, 22, JJ, 34, S4 n. 
Mafia, 10, II, 16, 2I, 22, 32, 35 n., 

S4 n., I45 
Maghrib, ix, 65 
Magic, 25, 27, 79, I 12, I IJ, I 14, 120-3, 

ISO 
-black, I 14, I2I 
- Islamic, 69, 1 I2, 122-5 
Mal].miid b. I:Iamid, I02 
lVIahdi, I09 
Mahdist rising, 26 
Maji-Maji rising, 27, 46 
Majid ibn Sa'id, 23, Ss n. 
Makalanga state, 9 
Makanjira's village, 29 n. 
Makonde,2S, 35,37,46 
Makua,2S, 35, 3S,46, 74 
Makunduchi, S9 
Malachini (Pokomo), 37 n., 3X, 131 n. 
Miiliki madhhab, SI 
Malindi, 5, 90, 130 
-state, 10, 19, 20 
Manda Is., IJ, 94 
l\1andakha, 1 I 
Manga, 34 
Manga-pwani, 16 
Mangoche Yao, 47 n. 
Manumission of slaves, 14S, 16S 
Manyema, so, I 32 
Maotwe, 37 
Maqdishii (Mogadiscio), 3, 5, 6, 10, 

12, IJ, 14, JO, 156 
Maragoli, 49 
Maravi, 47 
Marka, J, 5 
Market centres, 54, 55 
Marriage, 6o, 65, 67, 70, 95, IoS, 135-

8, ISO, ISS, 175 
-contract, 135-6, IJS, 151, 152 
-cousin 69, 136 n. 
- dissolution of, 13S-9, 151 
-regulations, 35, 55, 65, 67, 69, 151 
Marsabit, 51 
Marwa, 5 
Masai, 29, 30, 3S, 62 

lVIasasi, 28, 46 
l\1ashomvi, 12 n., 39 
i\1as'iidi, al-, 3 n., + 
Matengo, 47 
i\'latrilineal descent, family, system, 

17, 47, 70, 149, ISO-J, 157 
i\1atiimbi, 36 n., 37, 46, 62, 154 
l\llauritania, 9 
lVIayotte, 11, 37 
lVIazrii'i dynasty, 15, 20-22, 29, 34 
Mbega, 25 n. 
Mbogo, 26 
lVIedicine, medicine-men, 5, 38, 69, 

114, 12o-s, 163, 1So 
Memons, 53, 10S-9 
Middleton, J ., 154 
Miji Kenda, 3S 
Mikindani, 45, 154 
l\llirambo of Urambo, 24, 43, 55 
Mitchell, J. C., IJJ 
Mkwaja, 21,32 n. 
Mkwawa, 4S, 55 
Mnywa Sera of Unyanyembc, 24 
Moali Is., 37 
Mohilla Is., 37 
Mola, 33 
Mombasa, 5, 7, 22, 33, 52, S3, 91, 94, 

10S, I 10, 137, 143, 144, I66, 169, 
172, 176 

-state, 10, 12, 13-14, 15, IS, 19, 20 
l\llonomotapa, 55 
1\'lonsoons, 2, 7, 69 
Morice, French trader, 21 n. 
Morogoro, 28, 42 
Moshi, 41 
Mosques, 7, 10, 27 n., 62, 72, 75, S3-

85, 90, 91' 92, 100, 102, 125, 126, 
141, 155, 159, 172, 1So 

Mossungulos, 19 
Mozambique, 61, 66 
Mponda 's centre (Fort Johnston), 29 n. 
I\1tangata, 2I, 32 n. 
i\1ubiirak A):lmad, 109, I Io, 1 I I 
Muezzin, 84 
Mu):lammad, the Prophet, 6S, 7S-79, 

So 
- 'Abd al-Qadir ai-Mansabi, S4 
Muhammad ~iili):l, I02 
Mu6ammad ibn 'Abdallah I:Iasan, SI, 

I02 
Mu):lammad ibn A):lmad, mwinyi-mlwu, 

23 
Mu):lammad ibn A):lmad of Pate, I3 
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Mu}:!ammad ibn 'Ali: al-'Alawi, 102 
Mu}:!ammad ibn 'Isa, 11 
Mu}:!ammad ibn Islam Shah, 105 n. 
Muhammad ibn Sa'id al-Ma'amiri, 20 
Mu~ammad ibn 'Uthman, 20 
Mu}:!yi'd-din al-Khaitani, 84 n., I 13 n. 
Mukalla, 52 
Muli, 3 
Mumia's town, 49, so, 6z, 158 
Mu'min Shah, 105 
Mu'miniyya, 105 
Miisii's tomb, Sharif, 95 
Miisii al-Kii~im, 103 
Muslim Academy, Zanzibar, 87, 173 
Musqat, 13 n., 22, 23, 140 
Musta'lis, 53, 104-5 
Mustan~ir, a!-, Fatimid caliph, 104 
l\1utesa of Buganda, 25 
Muyugamba, 48, 55 
Mwanga of Buganda, 26 
Mwanza, 23, 44, xo8, 158 
Mwera, 37, 46 
Myth, mythology, Islamic, 76-78 

Nabhiini dynasty of Pate, 13, 21, 34, 
36 

Nairobi, so, s6, IIO, 164 
Naja, an-, 5 
Najm ad-din al-Ghai!i, 96 
Naming ceremony, 127-8, 132 
Nandi, 49 
Na~r b. 'Abdallah al-Mazrii'i, zo 
Nationalism, nationalist, son., SI, 

164, I65-7o, 173 
Ndendeuli, 47 
Ndengcreko, 37, 39, 40 
Ndoa, 13 
Ndoe, 37 
New Year celebrations, 89 
Ngazija, 37 
Ngindo, 27, 46 
Ngombcni, 35 
Ngoni, 46, 47, 56, 143 
Ngulu, Nguru, 40, 41 
Nigeria, western, x 
Nile, White, 2 
Niziiris, 53, 104, 105-8 
Nomads, sx-6x, 82 n., 149 
North Africa(ns), 1x, 9, 67 ; see 

Maghrib 
Nubi, 49-50, 63, 8x, 98 
Nubians, ix n., 3 n., 49 
Nubian states, Christian, 2 

Nu'man, Qac;li, 105 
Nyamwezi, 22, 25, 35, 43-44, 55, 57, 

s8, 64, I IS n, 
Nyanza Province, 48-49, so 
Nyasa, z8, 35 
Nyasa, Lake, 24, 27, 28, 47 
Nyasaland, 28-29, 47, 53, 61 n., 81 
Nyaturu, 43 
Nyika, 4, 5, II, I2, 13, 19, zo, 29, 

30 n., 35, 36, 37, 53, 55, 63, 66, 
112 n., 120, 126, I3I n., 150, I 53, 
xs6 

Nyiramba, lramba, 43, 57 

Oaths, I59 
Ordeals, 159 
Orders, Sufi, mystical, x, 68, 93-103 ; 

see fii'ifa 
Orma, 51 
Otondo, 16, x8 n., 20 
Ottoman Turks, 19 n. 
Ozi, river, 38 
-town state, xo, 13, 19, 37 

Pakistanis, 53, 91, 104, 109 
Pangani, x6, 23, I 55 
-coast, river, II, 2I, 25, 41 
Parallelism, 6o, 63, 67, 68-72, I 12, 

I4I, I49. I63 
Pare, 4I 
Pate, 6, Io, I I, I2-I3, 14, 15, 20, 2I, 

22, 33, 34. 35, 3~ 7~ 94. 157 
Patrilineal descent, family, 34, 70, 144, 

149. ISO, 157 
Paza or Faza, 33 
Pemba, Io, 11, 17, 19 n., zo, 21, 22, 

32, 35 n., 120, I 54 
-, wa-, 32, 112, 131, 138, 145 
Persian Gulf, 1, 2, 3, 9, 22, 54, 159 
-influence, 7, 10 
-calendar, 10 
Peters, Carl, 26 
Pilgrimage to l\1ecca, 53 n., 82 n., 91 
Plantations, 24, 33, 43, 57, 146 
Poems, Swahili, 73, 77-78, I6I 
Pogoro, 46 
Pokomo, 36,37-38, SI, 61, 62, 131 
Political change, 165-70 
Polygamy, 69, 175 
Portuguese, 1, 2, 3, 9, IO, I4, I6, I 7, 

18, 36, 38, x6o 
Portuguese conquest, occupation, I 1, 

18-zz 
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Portuguese East Africa, x, 28, 29 n ., 
45-47 

Possession, spirit, 69, 7 r 
Prayer, Islamic ritual, 68, 77, 83-85, 

88, 90, 146 ; see ~aliit (Glossary) 
Price, T., 4 n., 9 n. 
Property, 69, 151, 153, 154-7 
Prophet, the, 77, 78, 93, 95, roo, 109, 

rrs n.; see l\tiul:mmmad 

Qadiriyya tariqa, 94, 97, 98, 99-101 
Qarfuna, 5 
Qarmatians, 3 
Qasim Shah, ros 
Qawasim, 22 
Qittau, 19 n. 
Qumr, mountain of, 5 
Qur'iin, 79, Son., 84, Ss, 86, 89, 93, 

99, IOO, 107, IIQ-III, II6, 122, 
123, 124, 134, 140, 146, 159, 170, 
173 

-schools, 27 n., 49, 62, 69, 74, 84, 
8s-86, 87, 89, 96, 133-s. x63, 174 

-teachers, 37, 57, 72, 91, 172 
-translation of, 88, r ro 

Rabai, 38, x68 n. 
Rabwah, 109, I I r 
Rain, Prayer for, 124-5 
Religion, meaning of the word, 56, 

61 n. 
Religion, Bantu, 70 
Rendile, 51 
Resurrection, ideas concerning, 78-8o 
Ribe (or Rihe), 38 
Rifa'iyya {ariqa, 98, ror-2 
Rites, ritual, Islamic, 76, 8r 
Rites de passage, 70, r r 2, I 26-42 
Robertson, Sir}., r69 
Roman Catholics, 26, 42 n., 45 n., 48 
Rosary, 97 
Rovuma River, 9 n., 46, 47 
Rufiji, river, delta, 24, 31, 35 n., 36, 

46, 62 
Ruga, founder of diwanate of Vumba, 

I7-I8 
Ruwa, 40 

Sab'iyya, 103 
Sacleux, C., 3 n., I I n., 16 n. 
Sacred, 69, 86 
Sacrifice, Muslim, 78, 91, r r s, 125, 

127, 128, 137 

Sacrifice, pagan, 6o, 1 r 5, r 19, I 52 
Sadani, 23 
$adr ad-din, Pir, I os n. 
Sagara, 42 
Sa'id b. 'Abbad, 13 n. 
Saidi bin Fundikira, 44 
Sa'id b. Sultan, 22-23, 30, 53, 84, 94 
Saif b. Sultan, 20 
Saint cult, x, 68, 71, 76, 93-95, II6 
Sakalava, 46 
Sakuya, 52 
Salim Bey, 26 
$alii) b. 'Abdallah, 95 
$ali}:liyya tariqa, 94, I02 
Samatri, ro8 
Samburu, 51 
Sanya hunters, 5 I 
~ayii.na, 5 
School, see Qur'an 
-Western type, 134 
Secession moYements, 81-82 
Seclusion, segregation of women, 70, 

147, r6r, 174 
Sectarianism, see Islamic 
Secularism, secularization, r62, 165, 

I 72-3, I 79-80 
Segeju, 12, 16, r8, 19, 36, 38, 39, 53, 

6o, rso 
Sena, 9 n., 19 
Serjeant, R. B., 6 n., 52 n., 83 n., 

148 n. 
Shabelli river, 7 n., 38 n. 
Shiidhiliyya {ariqa, 97, 98-99, 140 
Shafi'i madhhab, 2, 69, 73, 8r, 83, I36, 

139. rs8 
Shiifi'ites, 7, ro, 22, 53, 55, 86 
Shaho Mshaham, I4, 94 
Shaka, I 3, 33, 37 n. 
Shambala, 25 n., 40, I 3 r n. 
Shanga, 13, 157 
Sharpe, Sir Alfred, 28 
Shatiri, r6, 22, 34 
Shawdhu, II 
Shi'a, Shi'ites, ro, 53, 55, 75, 8r, 85 n., 

9I, 103-9. 177 
Shil;lr, 2 n., 52 
Shihiris, 34 n., 52, 87, r6o, 170 
Shirazi(s), r, 4, 6, II, 14, r6, 21, 31-

33, 35, 39, 73, 85, 94, rrz, 143, r66, 
167 

-civilization, 7, I0-12, I9, 34 
- settlement legends, r r, I 5 
Shomvi, 12 n., 39 
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Shungwaya, 3 n., I I n., I9, 36, 38 
Siyu, I 3, I4, 8s, 95 
Slave(s), 3, 7, I8, 25, 29 n., 35, so, 73, 

84, I37-8, I46, I 54, I67 n., I68 
-household, 3I, 35, 72, I27, 144, 

I47-9 
Slave-raiding, -trade, 7, 9, 21 n., 22, 

23-25, 27, 42, 45. s6, 61 n., 143 
Slave wives, 69, 137-8, I41, 144, 148 
Slavery, 147-8, 168, 169, 176 
Social change, 39, 59, 151-4, 161, 174-7 
Social differentiation, 35, 55, 72, 73, 

144. 153. 175 
Social disintegration, 151 
Social institutions, 70, 71 
Social reintegration, 56, 174 
Sofiila, 7, 9 
-coast, 4, 5, 12 
Somali language, 6 n., 52 
Somali nationalism, 169-70 
Somalia, ix, 2, 5, 10, 19, 36, 38 n., 51, 

73. 94. 102 
Somalis, 5, 6 n., 7 n., 30, 34, 36, 39, 

49, 50-51, 61, 102, 138, 149, 153, 
I 66 n. 

Songea, 47, 82 
Soqotra, 52 
Sorcery, II4, 121 n., I22, 159 
Soul, beliefs concerning, 79, u6 
Speke, ]. H., 24 n., 25 
Spirits, ancestral, 68, 112, 1I4-16 
-cults, intercession to, 66, 89, 93, 94, 

IOI, II2, II3, I14-20, 125 
-Islamic, II4-I5 
-nature, 68, 89, u4, u6-I7 
- pepo, II4, I17-20 
-possessive, 69, 7I, IIJ, II4, II7-20 
Succession, 16 n., I7 
Sudan belt, 54, 67, 91 
-, central, ix-x, 9 
- eastern or Nilotic, ix-x, 9, 26, 49, 

63, 6s, 98 
- western, ix-x 
Sudanese (Eastern), 26, 48, 49-50, 63 
Sukuma, 44, 64, I 29 
Sulaiman b. 'Abbiid, 13 n. 
Sulaiman b. al-Mu~affar, I3 n. 
Sulaiman b. I:Iasan, IOS 
Sulaimanis (sect), 105, I09 
Swahilis, 9, 24, 25, 29, 31-37, 39, 49, 

52, 55, 57, 6I, 64, 68, 75, 91, 97, 
liZ, 120, I27, I301 132, I52, 156, 
I6z, 174-5 

Swahili Islamic culture, ix-x, 1, 22, 
31, 32, 35. 40, 44. 45. 66-67, 70-72, 
75, go, 112, 163 

Swahili language, 7 n., 9-10, 24 n., 31, 
36, 41, 45, so, s8, 6z, 66, 69, 75, 87, 
88, 100, I 101 135, 161, 164, 170, 
I73 

Swahili society, 143-9, 170 
Sufism, 68, 88, 93 
Surti Khalifa, 108 

Tabar!, at-, 3 n. 
Taboos, Islamic, 59, 69, 77, 8z, 127, 

161, I77 
Tabora, 23, 24, 42, 43, 57, 84, 98, 99, 

IOI, 109, 158, 179 n. 
Taka, 13, 94 
Tana river, JO, 33. 37. 38, sr, 169 
Tanga, 21, 24, 32 n., 35, 135 
Tanga Province, 40 
Tangana clan, I4, 33 
Tanganyika, x, 26-27, 29, 30,32 n., 33, 

36, 40, 43, SI, s6-57, 6o, 82, 93, 
IOJ, I29, I54, 158, I6J, 165, 173 

- Lake, 23, 27, 44, 74, I4I 
Tarim-Saiwiin, 73, 87 
Taxes, Islamic, 70 
Tecla, ix 
Terago, 49 
Tete, 9 n., 19 
Theology, 76 
Thuwaini ibn Sa'id, 23 
Tikuu, wa-, 36 
Tomb cult, IS, 94-95 
Tongi, II 
Tongoni, 21, 53 n. 
Trade, trading, 2-3, 7-9, II, I2, 23, 

4I, 43, 52, 5~ 6I, I4~ I76 
- routes, 23-24, 29, so 
Traders and Islam, 27, 43, 54, 57, IOS 
Tradition, 69 
Transitional rites, 70, 129-33 
Translation of the Qur'an, 88, I 10 
Tribute, tributory, I2 n., I8, 23, 70 
Tristiio da Cunha, I9 n. 
Tugen, 49 
Tuhna, 5 
Tumbatu Is., I7, 85 n., Ioo, 142 
Tumbatu, wa-, 17, 32, 85, go, IJ2 n., 

138, I45 
Tunduru, 46 47, 6I n., 82 
Tusi, 43, 44, 141-2 
Tusoke, 44 
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Uganda, 25, 48-49, 57, 62, 63, 8I, 82, 
98, roi, ro6 n., Io8, 128, I66, I/2, 
179 

Ujiji, 24, 44-4s, so, 65, 74, 83, 98, 
roo, rsz, rs8 

Ukagaru, 24, 62 
Ukaranga, 45 
Uma, 21 
'Uman, 3 n., I3 n., zo, 22, 8I, 95 
'Umanis, I, 20-ZI, 22-23, 33. 34. sz-

53. 7I, 73 
'Umar b. i'viul:mmmad of Pate, I 3 
-b. Al)mad b. Sumait, I02 
Unguja Kuu, I6 
Unyanyembe, 23, 24, 44 
Urambo, 24, 43 
Usagara, 62 
Usambara, 25, 27, 40, 4I, 55, 6z, ISS 
Utondwe, I6, I7 n. 
Uvinza, 45 

Vasco da Gama, I8 
Veil, I47, r6o-I 
Victoria, Lake, 23, 25, 55 
Villages, 37, 44, ss, 145, ISS-6 
Vinza, 4S, I4I n. 
Von Wissman, so 
Vumba, I2, r8, zr, 22, 36 

Wa Dcbure, 12 n. 
Wahhabi, zz, 8 r 
Wanga, 49 
Wantu wa dzuu, 37 n., 38 
Warday, 51 
West Africa, z, 54, ss, 6s ; see Islam 

In 
Western impact, influence, 65, I I7, 

120, I49. IS4. rs6, r6z-8o 
Westernism, 42 
West Nile District, 49, so 

\Vitch, witchcraft, 79, I I4, I2I, 159 
\Vitu, 37 n. 
\Vomen in Islam, position, status of, 

/0, Ss, 86, 92, I I7, I47. 175 n., 179 

Yiifi'is, 52 
Yambe Is., r r 
Yao, 25, z8, 35, 46-47, 56, 6o, 6r-62, 

74, 82, 83, 98, roi, r I 5 n., 124, I33, 
I43. ISI-2, I53. I56 

Ya'qiibi, 2 n. 
Yiiqiit, 5 n. 
Ya'rubi clan, 20 
Yemen, 53, I04 
Yemenites, I7 
Yoruba, x 
Yufi, 7 
Yiisuf, ruler of wai-Iadimu, I/ n. 

Zaid, followers of, 3 
Zaidis, Yemenite, I09 
Zanj, Zuniij, ix, r-7 passim, 9, I I, 13, 

17 
Zanzibar island, 4, 6, 7, IO, I I, I6, 17, 
I8,2o,2~23,29, 32, 34, 3~52,6~ 
78, 82, 83, 84, roi, I I2, I26, 134 n., 
I45. IS4. I76 

-Nationalist Party (Z.N.P.), I67, 
I/0 

-state of, I, IS, 20, 2I, 22, 26, 70, SI, 
88, 9S, IS7, IS8, r6s, r66-8 

-town, 17, 75, 87, 92, 97, IOS, 109, 
I27, I3S, I37, I4I, 163 

-and Pemba People's Party 
(Z.P.P.P.), r67 

Zaila', 6, Io, I3 n. 
Zararno,24, 37,39-40,6I,62,74, I3I, 

ISO, lSI, IS4. IS6 
Zigua, Zigula, I6, I9, 37, 40, 4I, rso 
Zimba, 2, I 9, 20 
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