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It is our duty to proceed from what

is near to what is distant, from what
is known to that which is less known,
to gather the traditions from those who
have reported them, tao correct them as
much as possible and to leave the rest
as it is, in order to make gur work
help anyone who seeks truth and loves

wisdom.

ABU-AL-RAYHAN MUHAMMAD AL-BIRUNI (973-1030)
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PREFACE

This dissertation examines the side by side existence af
Popular Islam, or Muslim Cammon Religious Practices, with

Official Islam in the Cape of today.

Our task is thus primarily to identify the popular movement
as no systematic documentation in this #ield has to date
been attempted. Almast all appraaches in Islamic Studies
have concentrated on OFFicial-ISIam and mostiy from
theclogical perspectives; In those works references to
particular common beliefs and practices, have been made and
sometimes suggestively. Comparatively, however, much more,
and perhaps methodologically not enough, has been done

in Christian studies under the headings of Popular
Religion, African Christology and very importantly,

African Indigenous Church movements.

The academic study of Islam, however, is still a

relative novelty in South Africa and we suspect that the
area of reéearch into the popular movement may not gather
momentum as rapidly as studies on the official movement.
This apathy towards this "invisible institution” is
attributable to the marginality it receives as a religious

response.
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The phenaomenon is discounted‘as cultural, traditional or
custamary. "1t is easy for those, both witnin and cutside
it, who have attained to a more rational unqerstanding of
natural processes to despise them. But mefely to despisé
them is_to averlook their effects and potentialities".
(GIBB, 1982) Hence we hope this pioneering effort will

be caonstructive in itself and to its field.

We mentioned earlier that our task was the identificatian
of Muslim Comman Religious Practices (MCRP’s) in the Cape
of today. gimultaneously we have a commitment
methodologically. A phenomenological approach to document
and interpret will be pursued in the hape that analysis of
the data through theories of paower and oF.Sxmbol

apprapriation may avoid the pitfalls of theolaogizing.

Thus we hope, more fervently this time, that the academic
study oF'religion be served as we suspend “persaonal
investments" and "gelf-referential” theologies. We also
mention that aspects of this work will reveal the potential

for synthesizing western categories with Islamic interests.

Chapter aone grapples with the search for a suitable
definition of Popular Islam. This chapter not only seeks

tg establish the parameters of a popoular Muslim religion
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with;n the whale but also seeks theoretical tools that
would be applicable in analyzing the evidence. The concern
is thus with theory and method generally in religious
studies and specifically in popular Islamic religious

studies.

Chapter two deals with the historic foundations of the
popular movement which relate to the present Cape Muslim

community.

Two important persconalities, Shaykh Yusuf and

Tuan Guru FeaturevsigniFicantly in the development of not
only Scripture—-Islam but also the parallel popular move-
ment, at least as we see it from their ”charismatic-leader".

potential and their writings.

The third chapter, representing thé main thrust of cur
thesis, projects the actual face and form of Muslim Commocn
Religious Practices in the Cape of today. We suggest that
just as slave-Islam and later a slightly emancipated
Islam met religiopolitical monopolies over power systems
and interrelationships, with common responses, so tco
present Muslims have turned to sacred symbols to claim
power or adjust symbols to compensate for disempowerment

in their lives which are dichotomied between western



industrial and Islamic value modes.

The final chapter concludes the thesis by drawing together
the segments of evidence and its analysis in attempting to
invite attention to the deesper signiFicanEe of MCRP’s as

facilitators in the network of human power relationships.

We intend also to display that the minority Muslim
community, like all minority religious grfoupings, will
experience tensions in the broader sprectum of the
dominant society within which they seek a space of

continued existence.

Just as common practices evolve as an extension and often
opposition of the official religion, so too will minorities
reveal similar tensions in their social, political énd
economic aspirations, within the larger western industrial-—
cum-Christian value society. Such that, ideally, Islamic

spciological perspectives will be inhibited by the
practical immediacy of a society structured and stratified

along economic lines.

The activation of political philosophies based on the Quran
will be limited by the extensive power wielded by a

government that arrogates to itself the sole proprietorship



of the sources and, instruments and principles of power.

Capitalist economies function antithetical to Islamic
models, cne of the major differences being the
"interest—usury'” factor. Yet Capitalist Muslims have

generally flourished econcmically.

Thus the tension and often the clear dichotomy between
competing ideclogies of control, forces Muslims, especially
minorities create alternative responses in the various
aspects of their l1ives. MCRP’s are just ane of such

energetic responses.

Some may succeed in mastering their circumstances, sSome
apologize, a good many straddle dual worlds and this is
evidently the gquality and texture of Muslim life in the

Cape and in South Africa.
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~=ligion", has averted definition by vasearchers, who
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optsd rather for multiple definiticns of raligiocn relativ:

~g #he interest of the particular ressarcher Then
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socoular religion” as Seing in a2 meaning, a raiigion
nwithin a religion, would similarly defy a single
sxhnaustive definition.
swe thus have to search for some type of unitary ga+init

fo5r the popular dimension of reiigion.

PROACHES TOWARDS DEFINITION

.

In the aosence of a clear academic definiticn of FPopular
Isiam from within Islam, that being the task of this
chapter, we see 1t proper tg overview some non—Isiamist

asprgaches as our noint of departure.

8}



~d

NON-ISLAMIST APPROACH

Bill Musk in seeking a worldview paradigm for pepuliar Islam
states:
"Popular Muslim religion in Egypt,
'and indeed throughout the Islamic
world, demonstrates a human longing
for immediate answers to human need”. (1)
However, Musk’s considerable energies were directed towards
missiclogical ends and in his words:
".,.. the following (thesis) is offered
as part of the whole endeavour to
bring the Kingdom of Christ and God
intoc reality, on Islamic sogil and in
Muslims’ hearts”. (2)
This revelation of his intentions he supports by "epoche”,
which Waardenburg defines as :
"... the suspension cf the student’s
*natural world’, his openness to the
essential prblems of human existence,
his focussing on the specific object
of his interest and investigation”. (3)
The suspension of a western Christian view of Islam and then
offering the project as an act of missioclogical faith, is
perhaps an incongruous endeavour an the part of Musk, the
missionary. This is not the place to pursue the debate, but
suffice it to say that such an approcach cannct assist in
understanding power dynamics within Popular Muslim
religiocsity. It does however reveal something of a modern
conguering approach to colcnize peoples through powers of

‘

religion.
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Musk sees Paopular Islam as a weakness to be capitalized upcn
to gain Christian ccnverts among common Muslims. He seems
to interpret the dichotomy between theclogical Islam and
common Muslim practices as reflecting a duality between
religicus intuition and theological reason. He means that

)

there are "strong” official Muslims and "weak'" common

Muslims.

Interestingly, Musk the theologian and Muslim puritanist
Ulama see common religicus practices as a threat to clerical

structures and designs as we shall later see.

The problem with accepting Musk's approach has to do with his
assumptioms about human "need" and the implied weakness of
the popular movement. In fact our contention is anti-
thetical. We believe that Muslim Common Religious Practices
is a matter of power and the appropriation of powerful

sacred symbols.

Chidester, in a provocative review article clearly
demonstrates his response to using the analytic term “needs”
hypothetically:

"We do 'not require any hypothesis about
"needs" in order to document, interpret,
and analyze the patterns and processes of
the universal human ability to symbolize
whatever may be held or beheld to be sacred
in the farms of discourse, practice and
association in human societies. Because
sacred symbolic farms are invested with
power, they coalesce with econcomic, social,
and political power interests". (4)



Sao, instead of reducing popular religion to @ psychological
or socio—psychological categorization we will rather attempt
To document creatiVe common Muslim abilities and analyze

pighly charged power interests.(S)

a second approach is oFFered'py Ruggieri:

Writing apout modern Popular Italian Christianity,

Guiseppe Ruggieri, postulates two main approaches to Popular
religion. The first, stemming fram Aantonio Gramsci (one of
the Fodnders of the Italian Communist Party, who realized the
i nadegquacy of the classical Marxist interpretation), sees
the Paopular religion as the channel through which the
traditionally deprived sectars of society express their
nostalgia for 3 different humarn conditian, put also their
particular riches, their special zest for 1ife and their
culture. The ather approach re jects the signiFicance of
Aclass. Ruggieri guotes G. de Rosa: "Religious practice,”
even when interwoven in a framework of magic and super”
stition, 1is found in all classes: manual labourers,

peasants, tenant farmers, large 1andowners, and sven the

clergy"”. (6)

Ruggieri in his article entitled "pPgpular Faith,
Ecclesiastical Strategy and Religious nNeeds” examines the
. above approaches and the development of a pastoral strategy

in answering the guestion:
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negotiate relationships in terms of pcwer. Access to power,
in cur case gsacred pawer, is sought and where it is not
available in face of countervailing power systems, symbalic
actiaons, reactions and negotiations take place either to re—
apprcpriate the lost power OV to compensate for the

de—-stabilizing disempowerment.

A third alternative in approaching popular religion is
forwarded by Segundo Galilea who suggests that popular

religion be seen as a spiritualith (9)

Unlike the preceeding two approcaches which are from psycho—
logical and social dimensions, this approach as Karl Rahner
also maintains that:

m,.. alongside all these'variegated nsycho—

logical and social relations lies @ deep—-seated

need TOr completion and salvaticn to be found

only in Gad". (10)
Paopular religion is nore than a psychological or social
reflex and the Ultimately Real is not just a psychological

ar social cipher, but represents a transcendent infinity as

against the finitude of the human condition. (11

Viewlng popular religiosity as an authentic Spirituality not
only allows US to appreciate its subtlaties and 1its
depths (12) but it would also assist in avoiding official

condescension and thus allow the spivitual response aof common
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people to be viewed with respect and significarce. In fact,
even if the clergy hope to impose cantrol over the extant of
the popular religion, then such domination it seems can only
be made effective by genuinely listening to thé pulse of this

particular spirituality.

Nevertheless, as we have noted, popular religion in non-—
Islamist terms ranges in form from the fulfilment dF human
needs, and psycho—-social demands to being considered an
authentic spirituality. The positive and negative values of

+hese approaches have alsc been briefly dealt with.

We now move to a few Islamist approaches 1in defining this

alusive spirituality.

ISLAMIST APPROACH

To turn to Islamist definitions of the popular phenomenon,
according to Muhammad Haron who guotes Kritzeck:

"Islam has become a folk religion,

adjusting itself to local tribal and

clan situations, blending with the

pantheon of indigenous religious

beliefs and prevailing social patterns”". (13)
Muhsin points ocut that Islam is an absorbing religion rather
than a converting one, (14) whilst Khurshid Ahmed noted that
it has a built-in system through which its religious

indigenous elements are assimilated within its religious

and social framework. (15
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Haron advances upon Aahmed by adding that:

"Thig process continues as lcong as the

culture which is accommodated or

assimilated does nat diametrically

oppose the fundamental beliefs of Istam". (15)
These preceding citations relate to what‘has peen termed 3S
"Popular Islam", "Folk Islam" or "Muslim Common Religicus
Practices” (MCRP’s). These observations above may be helpful
as an anthropological,viewpoint or from a position that
generates, as.Ruggieri puts it, a certain,ecclesiastical
astuteness. This astuteness is characterized by a
willingness to adapt, but an effective lack of apenness to
being questioned. (17)

. [
Puritan Muslim ecclesiastical authorities refer to Commaon

Muslim ingenuity in this fashion:
"1+ is this phencmenan ~ the total effect
of superstition, miracle—mongering,tomb—
worship, mass hysteria and of course,
charlatanism — that we have described
above as the moral and spiritual debris
fram which Muslim society has to be
reclaimed for islam". (18)
The mainspring of this type of discourse Qriginates from
puritanical Wahabism. Named after its founder
Muhammad 1ibn abd—al-Wahhab (d.1791) this form of official

Islam espouses an absolutist, puritanical interpretation

aof Islam.
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This puritanism today has to a large extent become a
project for religiocus monopoly and theological sanction far
the continued custodianship of Islam’s most holiest of places
Makkah and Madirah. Obvibusly sustained political hegemony
over "Saudi" Arabia is the prime motive and interest of the
theocratic Saudi kings. Control over central symbols
guarantees religiopolitical dominance.
Regarding the founder of Wahabism, Hitti pursues an
important connection:

“"The new prophet found in Muhammad ibn Saud

(d.1795), (precursor of the Saudi dynasty),(lq)

who was then a petty chief in Central Arabia,

an ally and son—in—law. This was ancther

case of marriage between religion and the

sword resulting in the speedy spread of

religion (Wahabism) (20) with the authority

of ibn—-Saud throughout Central and Eastern

Arabia". (21)
Espousers of puritan Islam have perpetually in the past and
even presently, totally re jected the popular movement, lat
alone critically approaching this manifestation of peoplies’
religious powers:

"This is not to overlook the histcrical

denouncements of popular Islam by such

purists as ibn Taimiya nor to ignore

contemporary reform movements such as

that espoused by the Wahabis". (22)
‘guitable definitions or objective criticisms of popular

Islam unfortunately, it seems, have not been entertained with

integrity.



13

Thus 1in our search far a parameter to enclose papular Islam
phenomenologically,it seems we may have tg return to a

particular definition of religion first.

Since our analytical approach to the understanding of Cape
Muslim folk pelief and practice is bound in the dynamics o¥f
nower 1t would be advantageous to cite Kenelm Burridge:

"Religions, let us say are concer ned
with the systematic ordering of

di fferent kinds of power, particularly
those seen as signiFicantIy peneficial
or dangerous'. (23)

Burridge maves thereafter to a workilng definition of religion
and religious activity, which he defines as:

"The redemptive process indicated by

the activities, moral rules, and
assumptions about power which, pertinent
to the moral order and taken on faitn,
not only enable a people to perceive

the truth of things, but guarantee '
that they are i ndeed perceiving the truth
of things .-.- for nat anly are religiaons
concerned with the truth about power,
put the reverse alsoc holds: a concern
with the truth about power 1is a
religious activity”. (24)

Granting that Islam is an exhaustive way of 1ife, as that
most powerful treaspry'oF symbols, the Quran, divinely

i nforms:

"Verily the whole of 1ife by Allah is
al-Islam", (23)

and that it is the "weltaanschauung“ of billions of people



£rom diverse cultures, from different and distant
geographical areas and varied languages, vet its impact anc
message has taken firm root in its adherents who have come
to appreciate the paower of their beliefs and practices.
What, hawever, also has to be regarded is the cultural matrix
within which this way 0f life was initially nistoricized an
no- less of importance, its stepping out of Arabia into
cultures sometimes similar and at other times totally
different to the Arabian milieu. Islamization also meant
Arabization:

"Only Islam acknawledged provincial culture

as content of the ethos of Islam

proper, and managed to maintain a universal

adherance and loyalty to it amid the widest

ethic variety of the globe”. (26)
In the dialectical relatiaonship between revelation and
culture, "Arabness’ nevertheless stood subservient to
"Muslimness". Hamady recognized this:

"Religion is the fundamental motivating

force in most aspects of Arab culture and

has its say in practically every act and

movement in life. Islam, once revealed,

is a complete civilization by itself, it is

interested even in the most ardinary acts
of the ijndividual. The observances of the

traditional forms and rites = whether of the
‘official® or of the ‘popular’ kind — is an
integral part of every day life ... Thus the

totality of life is permeated with religion” (27)



Al-Farugi, with ecclesiastical astuteness, alsc drew the
parameters of contending cultural systems:

"This absoluteness aof Islamic culture did not

make it intolerant of the ethnic sub-cultures

cf its adherants, of their languages and

literatures, of their folk customs and styles.

But it has distinguished the culture of Isilam

from adah, literally, local custom, the

provincial content which Islam tolerated sven

to the point of regarding it juristically

acceptable, but which it always kept in the

place proper to it". (28)
ideally we acce%t Al-Farugi’s sentiments, but an apening the
collective memories of the past one millenium and a half aof
Muslim civilization, we cannot accept a simplistic
explanation about a dynamic culture that has experienced
mavement fram desert simplicity to global sophistication,
countless wars, imperialism, colonialism, aorientalism,

political truimphs and traumas, class conflicts, heresies

and controversies.

All af this has imprinted itself upocn the tapestry cf human
history , a histary also reflecting the relationship between
réligion and power. What may have been juristically
acceptable under the Ommayyads may not be so during the
milieu of Abbasid rule. What Wahabism thealogically labels
"un—Islamic" may have been sanctioned as "permissable" by
the Islamic judiciary when the Turks were holding the reins

of power, and sa an.



That the ideas of the dominant are the dominant ideas, a8s
Marx would put it, 1s a politico—historic fact. We would

concede the same to be perhaps a religicpolitical truth.

Thus Burridge’s definition of religion in terms of power
seems to be the best opticn for formulating a definition o+
Muslim popular religian.

"The definition implies; and therefore lesa
us to expect - decspite the conservatism of
particular religious orthodoxies — that
religious activities will change when the
assumptions about the nature of power, and
hence the rules which govern its use and
control, can no laonger guarantee the truth
of things". (29}

Another option in our search for definition is presented by

Shreiter.
Shreiter suggests that frem the point of view ot the

participants in folk movements three sets of consicerations

\
should be kept in mind. These are:

1N Psycholaogical
2. Social
3. Religious.
The relevant guestion, then, Shreiter poses is:
What do individuals seek from participation

in popular religion? The answers: access to
power in times of crisis. (30)
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But since "there is now a realization *hat all theologies
(afficial and popular) have contexts, interests, relaticn—
ships of power, special concerns - and +c pretend that this
ic not the case is to be blind", (31) and since cur anraly—
tical approach to defining and interpreting the popular
Muslim phenomenan ié bound in the dynamics of pcwer and
concer ned with the appropriation of pawerful sacred symbols,

we must clarify this central concept of power as it will

also constantly recur in the following pages of this work.

"Pgwer", says Weber, 1is "that opportunity existing within
a social relationship which permits one toc carry out aone’s
will even against resistance and regardless of the basis on

which this opportunity rests”. (329

Goldhammer and Shils maintain that a perscn has power Lo the
extent that he influences the behaviogr of others, whilst
Bierstedt calls power, latent farce. Dahl contends that:

A has power over B to the extent that he can get B to do
something that he would not otherwise do and Elau also
frames his deFinition of power in the ability of persons or

—

groups to impose their wills on others. {(33)



Michael Mann affords us a mare general definition of power:

Pewer is the ability to pursue and attain

goals through mastery of one’s environment. (34)
Srom Weter to Blau, the five definitions of power are foir -
nulated in terms of mastery exercised over nthers. Mann's
definition implies the same and a little more. Mann's
definition includes not only mastery over human others but
implies also the nan—human environment or circumstances
that may inhibit the realizatioh of minimally a sense of
humanness and maximally a comprehensive human franchise and
freedom. Tor our purposes beth meanings of power will be
used and in fact we will not be able to strictly ccnfine
curseives ta these meanings as:

"In most social relations both aspects of

power, distributive and collective, exploi-

tative and functional, operate simultanecusly

and are intertwined". (33)
Thus when we discuss say slave—-Islam then power will mean
total control or domination ove? the totally powerless or

socially dead.

The central cancept of baraka like mana will be translated
as energy ar force that energizes or empowers the recipients
aor negcotiatiors thereof. This usage of the concept will be

akin to Bertrand Russell’s analogy of power to energy and

vice versa. (386)



In our treatment of the "clergy -~ laity” cr "official -
popular”" polemic regarding Muslim common religious
practices, then power from the cfficial functioraries will
be used in the Wweberian sense. From the dominated I
commoners’® point of view, power will be igperpreted in:

terms of Mann's definition of attempting to gain mastery

over circumstances.

In summary, then, we have acquainted ourselves with
approaches and definitions from within as well as outside
of Islam. The conclusion we arrive at is an uneasy ane.
The academic study of popular Islam in South Africa is an
"innovation” which is presently being undertaken through
this work. Regarding definitions of the popular movement,
these were offered from motivated points which secured the
particular interests of the resegrches who saw popular

aspirations as weak, marginal, dominated and impure.

These descriptive synonyms all point to a state of
disempowerment. Academics it seems, have strangled the

cord that is to feed the beginning-or facilitate the birth of
Religious Studies generally and Islamic Studies specifically,
in éouth Africa.

As a logical step in that direction we offer a formative .

definition of popular Islam in our attempt to understand the
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ohenomenan, explaining it’s powerful and sacred functian, as
it mow lives in the Cape Muslim community, nhaving been born
with the arrival of Pioneer Islam at the Cape:

Popular Islam is the response of comman

people in their negotiation of a sense of

sacred power relative to person, place and

time in their attedipt- to cansolidate, by

appropriation, existing experiehces of

power or to compensate for disempowerment.
Having established our parameters of popular Islam we
oroceed to historic Islam at the Cage. The historical
location of official and popular Islam is important in
linking the present popular climate with the past. A
revisiting of the past religicus activity super imposed by

a framework of the dynamics of pawer, will be amang the

caourses of the next chépter.
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CHAPTER TWO

A NON~CONVENT IONAL HISTORY 0OF CAFPS MUSL IMS

INTRODUCTION

This is not a canventional history of Cape Muslims, nor is
it %n fact a strict historiocgraphy. B¢th o+ these
dis iplines invariably would have been undertaken by
individual researchers whao have recordec data caoncerning the
Cape Muslim community with presupposeﬁ frameworks gf how
they nevertheless perceived the actions of that community.
In his reassessment of the situation, Lubbe acknowledges
this rare but indeed welcame statement by Elphick and Shell:
"The generally Eurccentric historicgraphy
of the early Cape has over—emphasized the

raole of Christianity. Ceonversely, Islam has
been duly neglected". (1)

Thus we have accaounts of missiona?ies. travellerzs, government
agents, imperialist histarians and érientalist scholaré and
politicians. Instead of entirely relying an éheir inter
pretive handling of their subjects, (viz, the subjective
history of a subject people), we will attempt rather, to
retrieve fraom their accounts the existence cf afficizal and
popular Muslim movement in the Cape. In this regard "oral
history”, "legend" and "myth" will be considered with serious
symbolic implications rather than making the enterprise an

ct of theological evaluation or conventicnal historiography.



cor instance, 3S Braclow succinctly ohserves:

"The official yOC records aften clearly
state the religious persuasion of peoplie.
where the'establisned historiograpny fails,
however, is in understandlng now the
personal raligious canvictions of
individuals come to take ©N a social
character”. (2)

Thus it seems that we will have to conduct a selective
approach (a eurocentric evaluation of histery will be

avoided) in establishing official Islam and its popular
extensions in the Cape. This selection wWe will effect oy
casting the mould of that history arcund two important
personalities. Tney are Shavykh Yusuf (d. 1699) and

Tuan Guru (d. 1807} ghaykh vusuf will represent the

founding of Islam in the Cape and gSouth Africa and

Tuan Guru’s period will be considered as having consalidated
the movement as @ permanent presence here. 1neir influences
upon the nascent community through their personal
achievements i.e. their charismatic l1eadership, their
activities and writings and mainly the mythology that
surrounds them, will De discussed 1n an effort toc trace and

understand the movement of lslam and Muslims in the Cape.

THE BREAK WITH CONVENTION

THE BRESD T2 —m==

1n propaosing a non—conventional history of Cape Islam we
two interests. One is the re—aFFirmation ot “oral—history”
and "myth" as legitimate and aoademioally acceptable modes

of establishing historical continuity alangside the "real
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histcry. fesides, the "yeal” Cape history 3PE

largely recorded from a conguer ing viewpoint, ar exercise

in familiarizing rhe strange, and offers no apcicgy
regarding the subiectivity of such a coliation oFf nisTory.

may e

n

The secand interest in the non-convential approach i
immediate to the nature of our field, i.e. commcn raligicn.
Dral—history and myth we believe will reveal how the SCcpulay
masses perceive the two important peréonaliﬁies in Cape
Muslim history and in turn how such 3 perceptian i nForms and
i nfluences their religious behaviour. For axample an
official historian may refer to tne act or gpersaen af a
legendary character with the adiective, "vemarkatle”.

ommon Musiims however might use the qualiFi:ation ”power;ul”

tg reiate to the act and person of such an indiviguai.

Thus, oral traditions are an important source of history.
To this end we offer a brief review of Jar Vansina' s nook:

“Qral - Tradition, — A study 1in Historical Methodology' .

This bogok was & pioneering attempt, opening ub the field.
During his fieldwork among the Kuba in Central africa in the
fifties he observed that "oral tradition’, though relied
upon by historians during the classical, middle and contem—
porary pericds, it has not been accorded its apcropriate

place within historicism as an important trustwor Thy and

valid hristaorical document. (3)



vansina provides us withnh a useful gefinizion:

Regar ding myth, Eliade says that it is 3 true history o+
what came to pass at the beginning of Time, and one which

provides thne pattern far human hehaviour” . (3)

v .
Eliacde s suggestion that myth 18 the symbolic patterning of
human pehaviouYy is useful in our intended analysis of

how myth i nfarms religious perception and activity.

pDillistcne. explaining £liade’s revolutionary treatment of
history and myth savs that:

ndistory of religiaons 18 designed to shaw
rhat a purely rationalietic or peeitivietic
interpretaticn of human 1ife cannct be Sus—
tained in view of research «.- He (Eliade)

is convinced that myths and symbols 3are of
the very substance of spiritual l1ife and

that their function as expressions of human
denendence upon transcendent reality and 3
meta—empirical puyr pose can never bDe dismissed
or destroyed”. (&)

According g Cumpsty, "Myth" is spoken symbol. 1t is not
‘neceeearily the cpposite of truth. The guestian about myth
is nat whether it is true. The story in the myth may be
hietorically true or it may be hietorically false oY simply
non—histcrical. The impaortant thing to ask ig rather, what

is it meant tc do?



Cumpsty cites g.H. Hooke’s classificatiaon o+ myth into five

functions: Ritual, Origin, Cult, Prestige andc Eschatological

Myths. (72 Functicnally then we <an restate for OUY

purpose:

The scoken symbol has power;'power tg maintain arder, power
rg re—enact relationships setweeen the benolder and that

saheld as sacred, and the power tg exglain disorder.

Perhaps 3s @ cohcluding word it is signiFicant to ncte that
the very authenticity of the Quran as being the Juran is
ultimately accepted upon the oral restimany o+ the Ieclamic
oyophet who was and 1is cocnsidered to be truth personi?ied and
sinless. Here in the Cape both Shaykh vusuf and Tuan Suru
wrote the Guran from their memor ies and these texts were
reverently accegted as the uncreated'word af Allah by their
respective communities. perhaps the pa}ticular gualizty af
Islam, gufi-Islam, affaorded such belie#s, parceptiaons and

actions.

1
-~

LY

fo

1t may emerge that the history of Cape Islam is sssentia
+he history of Sufi-Islam. we therefore should acguaint

qurselves with this overtly communal Islam.
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UrFl ISLAM

The intergrated Islam that arrived at the Caps aof Gococd Hcpa

and Spirit, was an Islam that was lived and gracticed by
Shaykhe of "tasawwuf'" or SuTtism.

This form o+ Islam, evidently, at the time was univercal:

~

" e it was mainly due to them (the Sufis) (3}
that the religious frontiers of Islam were
steadily extended in A+rica, in India and
Indonesia, across Central Asia into Turkastanr

i
and China, and in parts of South Zastesrn Surcge. {2}

Nasr confirms the move ard develilaopment of this form of inte—

gralistic Islam - an Islam exoterically based on the

)

"Shariah" (The Divine Law) and esoterically existent in
"Tarigah” (The Way):

"In certain secticns of India, Scuth East

Asia and in much of Africa, Islam first spread
through the personal example of Sufi masters
and the establishment of a Sufi Order. It is
the inne* link between the Law -and the Way that
has made possible the spread of Islam in many
areas through the Sufi masters and saints who
have praovided a living example of Islamic
spirituality”. (10O)

Burckhardt, to an extent, also understcod that despite the
challenges and trials of an everchanging warld societal mode,

Islam, through its esoteric form in Sufism has been

reasanably able to withstand countervailing systems of power:

... 1f Islam has been able to remain intact
throughout the centuries despite the changes
in human psychology and ethnic differences
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—otween Lne islamicC gcecple, this is assuredly
not because c¥ the rz2latively dynamic
character it poss2sses 3S a cocllective form,
rut bDecause fvyom its very origin it includes a3
possibility of intellectual -~ontemplation
which transcends Lne affective currents of whe
muman soul'. f1i)
Tvig "iiving spirituality“ cr wtranscendsnt 1N ell=sctual
contemplation“ did not arvive £rom no-where. Primarily,

this intagrated form

o+ a spiritualised

in the very

founder

of nhisteric Isiam,

Islam was apparent

the Messenger of

allah, as Fazl-al-Rahman info
nMuhammad’ S orophetic c
igssued 1in higs missian,

definite, vivid anc pcw

rms us:

ONSCiocusnNessS,
was founded u
erful mystic
ded ko 1in

the Quran’.

which
non very
axperiences

(129

priefly des

cribed or allu

we admit that +he tarm ngufit or fTasawwuf' may not
explicitly accur in tne Quran nor 1S the concapt usad by
rne Procphet of Islem, and in fact Hughes states that:

w ... the word does nrot occur in the

celebratec Arabic dictianary, the Qamas,

which was compiled 1in 817 A.H., nor in the

gihah (Hadith caollections?, =93 A.H. . (139
However, Hughes’ 1exicologica1 acumen is hest summed up by

-

1

himself regarding nis
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«a aw

to the‘Gov

”cyclopaedia” as

arnment agfficial c

being useful...

alled to

administer

justice

tg Muslim neoples, to the

Oriental

travel

ler seeking

nospitality amongst

Muslim pecpless

to the student ©

f comparitive

religion anxious t
of Isliam; to al
what are those lea

o learn the true tes
1, i ndeed, who Care
ding principles o+ t

chings
to know
nought
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which move and guide cver nundrad and saventy-—
five milliaons of the great numan +amily,
faorty million of whom are under the ruls oFf
Her Most Gracious Majesty the zZmgrass ¢cF Inm

[

mdis’. Tl
The orientalist "otherness” (13) concepit allowed the
classification and blanketing of sntire religions, whelsz
zultures and their adherents under strategic labels thai
legitimated the dominance and cantrol of eurccentric systems
of peower over their subjects. Thus Hughes®™ allusicn to the

nan—-Islamic arigins of Sufism can ke =sxgected.

Nasr expected it too:

"Such thegries were nct uncommaon regarding

the origin of Sufism as being non—-islamic or

borrowed from anything between Neoplatoniem,

Christian monasticism. the Aryan reaction tc

Semitic religion, Zoroastrianism and

Manichaeism, Hinduism, Buddhism and practically

every other conceivable source". {18)
However what cannot be argued is the gheromencnr of cross-—
cultural interaction between Islam and the many and diverse
cultures it came into contact with, and more importantiy the

social and political conditiaons under which this interactiaon

took place.

As a conguering culture, Islam’s ideas in the hands of the
dominators will set the pattern of beliefs and practices.

As a dominated movement for example, urder Dutch colonizal



oppreesidn, in a siave milied, Isiamic raspCnNsSes reveal the
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signs of minimal survival, C
”humannees“ or in- a8 relativelv emancipated cenditidn,but

stiltl subject to state power, constructing perhaps the

expectation of a ”euoerhuman” deiiverer.

“at all historical times., religiouely
orientated charismatic leadership could

reaffirm islam by its messianic expectatidne.” (170

e

It is to such a historic peridd in Cape Muslim aepiratidns

that we now turne.

gHAYKH_YUSUE

ngpne of the pest known of the exiles to the
Cape 1S Schech vyusuf from Makassar s He 1is
regarded py the Muslims 1N Scuth pAfrica as
well as ather suthorities as the founder of
1stam in South Africa, and his grave 3t Faure
is regarded as one of the nNoiy places o+
1slam in this country" - (18

ghaykh Yusuf Or ppidin Tadiza T joesscen was a learned man—
cum—SuFi.' That he was an vgatim” (learned) ig evident from
the fact rhat he learnt all the religious customs and ritdale
and how to write Arabic (19) as ane researchey oputs it and
according to another, Yusuf under Look the pilgrimage to

Makkah 1in 1644 where he studied apparently for a long period

the religious sciencesy rhe Quran, Hadith, Jurieprudence and

of course the language cf Arabic.(ZO)
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His sufistic cannections were ecually strcng- Ha was <
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af tnhe Khalwatiyyah Qrder at Mak azssay (21) and 23
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rme &rabic works he wrote (these manuscripts 3V

0]

University of Leiden library) leaves no cdoubt acout Nl

"gpiritual achievements:

1. The Flowing Blessings

>, Afflicticns of the Beginner

3. The Treatise of vyusuf explaining the ac:omplishments
rne Su¥is

4, imparting of Infarmation

5. 1ne Candition aof the Deliverer

L. The Demands of those who follow the Spiritual Path

7. The Flawing Fragrance

g. Coclness of the Eyes .

9. Secret of Secrets

10. Crown af Secrets

11. ©Essence of Secrets (227

0
f4

(9]

He thus became & l1eading religious sutherity and was viewed

as a saint or nwaliyullah” meaninrg friend of Allan. (237

Qfficial as well as popular Islam recognize tnic design3

However 1in rerms Of pOwer, the state and capabilities c¥f

saint, are interpreted differently by puritan clergyman and

commen muslims and as we shall see later, the cltaims and

Ui}

counterclaims ta the ownership of text int

essentially concer ned with paower. Shaykh Yusuf was aiso

revolutionéry and.political activist.

The man that came as an exile, at the age of sixty—e2ight

years; in 1694 to the Cape with a retinue of farty—nine

i
e

rpretations is

a



followers was already a2 man ocf character, 3 charismatic

%

1eader and sufi hero. reyling guoting van gelms and Cense
states that in the last instance the influence of Shavkh

Yusuf lay nat so much in what he taught or what he wrot2 but

:in what he was. (24)

n what anc who he was, Wwe have 3an interest. Not only "was',

—

cut aiso what nhe presently neans to commoci Muslims. The
present common perception concerning Shaykn Yusuf we will
undertake 1in cur discussicn onN "Sacred Persons’, 1N

Cnapter Three. Wwhat ne was to commbn Muslim pioneers among

+he. slaves is what we have tc ascertain.

1+ is here that we dispense with convention. Oral nistorias,

legends and myths 1S what symbolic disccurse 1S mace of, Oor

[N

vice versa. At the very neginning Shaykh vusuf seemed
destined to peccme an important symbcl in the worlc of the

common Muslim in the country of his birth.

THE_MALA MACASSARIAN L " EGENDEN"

AL

Relying on B.F. Matthes’, ”Boegineesche en Makassarsche
Legended” we are i nformed:

"The Makasar folk traditicn nas it that

Yusuf is the son from a marrlage netween
the daughter of the Gatlarang OT

Mont jong—loe, and an old man. is old
man, it 15 alleged, appeared by =uper~



natural means near the towrn of “Kagmara'. {29

PR
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The Makasar legends cite the following account of a vi
Yusu¥ by a wali (saint) from Celebes on his way to Maxkah:

The Wali was blind. He came fraom Rapang,
thus bearing the name Toewang Rappang.

He was called Sehetta 1-Wodi, ar the

Shaykh from Wodi and also by the name
"Abd-al-Basir". Shaykh Yusu¥ immediately
took him to his hospitable home and did

nat alilow him to travel any further. As
Toewang Rappang spent some time wit

Yusuf, the latters wife, due to certain
unknown circumstances, got an irresistable
urge for a certain type of "lawi-lawi" or
algae which could be aobtained at Kaoer:i,
near Maros. In spite of his blindness, the
wali volunteered to obtain it faor her. He
went alone in a "lepa-~-lepa" aor dugout

canoe tc Celebes. And in an unkelievably
short while he brought fraom there the
"lawi~lawil" Ffor the Shavkh’s wife. After
the two "walis" had lived taogether +or a
considerablie time in Bantam, Shaykh Yusuf
received an urgent reguest from the king of
Goa to return to his fatnerland with a

view to giving religiocus education tc the
rayal family and to serve his people. But
Yusuf did not feel inclimned to this and
sent, therefore, inrn his place, his friend
Toewang Rappang. When the king of Goa saw
the blind man coming, he could not think
otherwise than that the people were playing
the fool with him”. (2&)

Even the Dutch seemed to have measured the esteem Shaykh
Yusuf enjoyed in the perception of the people:

"en die leider zijner Makkassaarsche hulp-—

troepen, sjeik Yoessoef, =zen invigedri ik

"paep" of opperpriester, stond by de
bevolking in een reuk van heiligheid”. (27)



("and the leacder oOT nis auxiliary trcoRS,
Shavykn Yusuf, a very infiuential hign nriest,
ztood, 1N +he eyes c+ the sopulanrce, in an
aura of holiness') .

The history o€ Shaykh vusuf’'s 2scage £rom and capture oY the
Dutch seems equally legendary; tne escape:
npfrer the defeat and arrest of Sultan ~gend.

Shaykh Yusuf escaped and managed to.holcd Lne
country 1in unrest against the new Sultan ror

anather year. This 1is a remarkable faat
considering the fact that both regente—ﬁgeng
and Poerbaya ~ had already been captured and

that many of their followers had already
abandoned the battle against Haji". (282

The capture:

"There are two versiaons. According TO the
first version, van Happel disguised nimself in
a Moorish garb, pretending to be an ArabD.

in his guise as an Arab, Van Happel was aple
to approach Yusuf and capture nim. 1ne other
account describes how yan Happel went to
Mandale were Yusuf had taken refuge, to offer

nim pardon. To convince vyusuf to give nimself
up, Van Happel rook with him a daughter of Yusuf
ramed Asma. "Qn receiving & letter from

van Happel and Asma’, Shaykh vusuf emerged from

nis hiding place and gladly accompanied tnem

to Cheribon”. (29) :

Regardingd Shaykh Yusuf’ s second tomb the “Legenden" rocord:

“The King of Gaoa naow sent saomeane to Bantam to Hring Back

to Goa the remains of Lehe—-Yoesoepoe (Shaykh Yusuf) .

According to the legend, Yusuf appears +ro have been huried at

Bantam. But the Governor—General of the time refused rhis



~equest. The King s anvay Was naturalily very upset by . 2his.
Fortunately the gShaykn appeared that night rg Lne envay 10 @
dream anc inFormed nim that o7 rne way to nis grava, he
would see @ ray of 1ight ;ising £yom the ground. Zyom that
nlace Lhe envioy should take 32 pandful o7 the garih and take
it with him to Goa-
The enveoy in accordance witn the cdraam. cut 2 iittie ot the
”eacred" garth in 2 type of pot Known &% n"pnalceboe
returned rg Goa- gefore lOoNg the soil'increased so much that
the pot pecame Lo emall ang he nad to acguire 3 nigger type
af pot known as ”goembang”. _Eut soaon this was alsc tco small
and now re took recourse to a " doeni’ OF caffin. and lot it
was not long pefore the soil, which had increaeed meanwhile,
nad actually raken tne exact form of the lcng—deceeeed Smaykhn
with @ Guran»ueder the right ar® anc 3 rosary around the
shoulders. Thus ane finds to this day at Lakiyoensg ﬂLakiung)
in Goa the grave 54 the Faﬁous “waii", Sehe—Yoeeoepoe
(Shaykh Yusuf) - (30

“The esteem in which he wWas neld 1S not only

seen in the tities aecribed’te him, (Cur great

1ard gchech Yusuf, the Crowm, the £ollower of

the Khalwati—order, the Makasearian, allah

sanctify his inner peing and 1ighten his

tomb) (31) but yalentiin menticns +ne fact

ghat 1n Bantam the population gven picked up

his sapa °vf petel-chew; which he spat out after
chewilng it drys keeping it as @ roly relic”- (523 ;
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THE CAPE_LEGENDS

1n . Cape Town, &S in Makassar and Goa, Shaykn Yusuf seems o
nave attained a t"gacred” perscnali+‘.

"As with other founders of islam, =2
have gradually grown up around Yusuf
instance he 1is repcorted Lo nave perFormed
many mircacles’. (33)

in his "History of South Afrcia’ under the Acdministration of
tne Dutch East India Company (152 to 17935, M'Call Theal
records:

", ., variocus traditions .«.- have gather=d
about his name, and it is commoniy nelievec
by those of his creed at the Cape that he
perfcrmed many miracles. Trus it is
assertecd by them that when he was an the
passage to this country the fresh wate
the ship failed, upon which he dipped nis
foot in the sea and tcld the Ccrew to re-
plenish +their casks, ~when to the amazement
of ail on board that which they took up in

huckets was perfectly good to drink". (34)

Another legend is given by du Plessis:

The Shaykh 1is said to wander apout the place
of his burial dressed in a green robe. FoOr

a long time his grave was forgotten and
afterwards cculd rc longer be traced. 0One day
a nerd boy 1n the neighbourhcod lost his
master's sheep. Afraid to reaturn, ne found

a spot in which to hide, and there had a

dream in which a green—robed perscn led him

+tg the place where the sheep had wandered.

In this way the sacred spot was refounc". (35}



Grevling { nforms us:

"among the Muslims in tne nape we 3alsc find
a legenrd relling thnat onlv 2 finger S+
Schech vusuF was taxen o Makassar. others
say his Sody was taken and aonly a fingeYy

1left rere' .

what, then, ig the functiaon cF t70iS my<nclcgY res;ectively te
the common Muslims of Shaykhn vusuf’™ s nomeland, O the slave—
Muslims who rallied arcund him at ZandviLiet and tc the

ordinary Muslims of present Cape Town?

MYTH-MAKING AS A RELIGICUS_ACTIVITY

As we have mentioned eariier, the rheolcogical evaluation of
myths is not our intenticn.
particular form of sympolic discourse CCes nct neczssarily

reveal the sacred paower availakblie in it.

—

Wnat 1is significant in myth, is its potential tq sstablish
wan action to secure the continuity cf the propevy avder oFf

£nings"” (ritual). Myth could aiso te stories exglaining the

-+

origins of signiFicant tnings, geople or slaces {my+thns O
origin). The retelling at signi?icant higtorical =avents in
the life of a nation imbibing it with moral power SO that it
may act (cult myth aor nistoric myth) . To invest scmething

with importance, 1ike the pirth and explocits of scne sopular

hero, with an aura aof mystery {presige myth) . and fFinally.,



eschatclilcgical myLhs' ., whnich mean myLnS of Lhe snC. (36

For any Muslim, aofficial or pcpular, angaging in any s+ the

above activities will nat only Aimsalf consider it a
religious activity but this pervasive s2nse of sacraiiiy

{cagnitively or s+ffectively’l, ne der ives Trom 2 woridview -

Igiam - which wisSws not~ing in the universe aOr nereatter

except that i+ is under 8ilan’s sovereignty. There is NO

admittance, at least, ideally, to the dichotomy: reiigicus /

¢
csecular.

Thus the myths connected to Shaykh Yusu+'s persan functioned

Y
1

as cult oY historic myth as well as prestige myth.

Each interested group appropriated the powerful, mythologlzed

personality af the Shaykn.

afficiais and nhistorians Saw him as a leacer arnd a plicus man,

and tn "Efaunder" of South African (S

[

am. Hig adversaries,
the Dutch, conceded that ne was 3 "heilige" and power Ful
enemy . His own pecple venerated him to the point that the
myths supported'his physical raturn ta them, whereatter a
tomb was erected. His adopted Cape follgwers constructed
myths to maintain owrership over nim by either retaining a

finger or +he bady of the saint at nhis tomb 1in Faure.
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TUAN_GURY

Tuan Guru

was a pri

hips:

all historical times, religicusly
ntated charismatic leadership could
firm Istam by 1its messianic
ctations”. (37)

ert Rabotsau writes about slave rell

gion:

reiigious meetings in the gquarters,
es and 'hush harbcors' were rhemselives

cently acts of ropellion against
criptions of the master. In the
ext of divine authaority, the iimi
ority of ary human was placed irn
pective ... Slaves experienced

the

ted

UusS, achieved respect and exercised

roeeo! (232)

or Shaykh Abduliah ibn Qadi Abdus Salaam (d. 18C7>

nce (39) fraom Tidore in the Ternate Islands of

Indonesia and was hrought to thne Cape and

incarcerated on

Robben Isiand 1in 1780. (40} In 1793, after 13 years in

prisaon he returned to the Cape mainland.
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well as sufistic activity which included o2 siti~g of

ceveral books. (41)

H

imam Abdullan, racords Davids, wrate a Dock Gn 15: mic

(il]
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urisprudence and several ccpies gf the Hcly GBuran fram

N

memary. His hand-written work oOnN Tglamic Jur igrucence,

n

became the main reference work of tne zoe Muslims during
the nineteenth century. (42) He was also nicknamed
“Tuan Guru" meaning “Mister Teacher” (4a3) or "Mastear

Teachar" (44).

Nevertheless as an otficia
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well into the nineteentn century hig tramendous impact on

the Cape Muslim community can te suagac. “e nct cnly
orovided rhe community with its text, the GQuran, BDut alsc

its jurisprudence and mysticism ard Islamic aducation system.
For instance in 1807, the first organized school cperating
outside the colonial education system nad 7S students, made
of slaves and Free Blacks, (43 which meant that such c.Lasses

were apparently open to all irrespective o+ colour oY

religiaon: .
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rhe madrasah system was cpen toc ail

nildren, regardless of race or religicn

eveby drawing qundreds of otherwise

evclucded children into the Islamic circles

she Islamic schools offered an alternative
edu:ation'For many peaple rostile to , ar
suspicious of, the ruling Christian order”. (46)

aw sums up the Tuan's First yeaYr of frzedom:
Y

"Indeed within a vear of his relecse
Tuan Guru had hrought abcut 3 veritable
~evolution in the nature of social
relations within the Musiim cemmunity
in Cape Tawn. Apart frcm having played
a crucial role in the establighment of
a maosgue in Dorp Street, he had apened
s schocl for the educaticn cf the
children of Cape Tawn’s under classes,
established the Jumu’ah pravyers at a
quarry an the edge af town, and mace
significant inrocads towarcds creating
+ne rudimentary political apparatus ot
an Islamic society. (47)

On the sufi level, Tuan Guru too, like Shaykn Yusuf,

on

revealed

straong connections with Islamic mysticism and its social

application in the lives of the rheologically lesser

and the oppressed:

"Inhdeed it is 1n thig latter work

( jurisprucence ar figh) that conclusive
evidence of Tuan Guru's mystical
inclinations are offered. Interspersed
with the presentation of the maore
murdane, temporal aspects of ritual
worshin, 1is a profound concern for the
mystical dimensions of Islam. Thne
sections dealing with dhikr and herbal
and spiritual heaiing (hakimat) clearly
demonstrate this. (48)

inrormed
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Wwhat Bradlcw succinctly chserves L
ngufi-ulama", like Tuan Guru, whc move foward a mare
integrated form of sccial practica that ackncwladges the
importance of temporal matters im the lives of thelr

followers. (49

Thus it seems that it would not have been abnaormal for

Tuan Guru +o lead his people in prayer 2t the mosgue, tsach
rheir children at the madrasah, write aut azeemats
(talismans) for the benefit of the troubled in his Tlcck,
engage in merang and gadat (prayer meetings) and in shorty
apply the principles and strategigs reguired to enfranchise
his community with senses and experiences of empowerment 10

the relevant socioreligious anc political ilevels.

Nevertheless even on the foiklore side, Tuan Guru, racelives
pogpular certification for himsel+ anrnd his activities. Far
. from undermining his official position +the mass gperception

of Tuan Guru,again like all "hero—-leaders"” or charismatic

f)

egitimat

M

sersonalities, the extraodinary also can seccme a

effect of the creation of myths of prestige.

Du Plessis and Luckhoff cite a widely circulated and

acknowledged "legend”:



v .. Tuan Guru happsnec ane morning tco

se mong the ~rowd in Greenmarkest Sguare,
sthen a vegetable markest, when a zurcoean
farmer arvived with a wagon—-lcad cF sacks,
which he began to stcck in the potata
section. When Tuan Guru asked what Ttney

contained, the answer was "ztones”.

He thereupcn tapped thne sacks with his staf+,
and when the auctioneer arrived To S i

the potatoes, every sack was found t©
contain only stones. Only after the
farmer nad pleaded with nim did the

Tuan again tap the sacks anc reconvert
the stones into potatoes". (30)

Recording an aoral history about the same incident EZav:
writes:

»Tuan Abdullanh had great mystic powers and
many legends have been woven around his
life. He is reparted to have turned
potatoes into stones on Riebeeck Sguare

at the time when the sguare acted as a
market. The story gees that Imam ghdullzah
was walking across Riebeeck -Square on Nis
way to buy some vegetables, when a farmer
cuiled in with a wagon lgaded with sealed
bags. Gn his inguiring what the bags
contained the farmer curtly replied,
"Stones!"” Imam Abdullah +ouched the Dags
and walked. away. when the farmer
eventually cpened his bags to display his
produce he found that it had turned inte
stones. it was only after he nhad managed
ta locate Imam Abdullah again that the
praduce was returned ta its normal state-
potatoes. (321)

another interesting artefact that survives tg this Zay

with

a descendant of Tuan Guru is a fortunre telling book and a
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tmrpown and the letters appearing on tog incdica

in the —cok which wili, in turn indicate rafarencas in Tihe
Quran. From these refersances the future o 3 sulitable
remedy is determined. (32)

Tuan Guru seems toc have been able to icin Quranic exegss:is

[t}

with numerclogy and divination (S3) in an exercise that i

enough ts unsettle many a guritan.

Common Muslims however seem to have been ably pcssessed by

0
+
(1]
3
{©
5
¢t
Vs
Y
i

+he Tuan, and Jjudging by scme of the ccntents
chapter, in his book on jurisorudence, which he devoted to
spiritual medicine and nealing:

"This chapter cantains instructiaons fer

the preparation of talismans cvr "Azeemats’

+g ward off evil or for general pratecticn,
potions far all kinds of illmness and prayars.
to soften the heart aof an unrespaonsive
iover”. (34)

Such disadvantaged conditians of perscnal suftering wersa
A=

met by Tuan Guru’s creative ability, sccially and

spirituaily.



mosaLz in the Cape and in 3South
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awma: Mosque (First Mocegue) 1IN

was i+ts first Imam. One of the

is related to Tuan Guru is the

o
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Awwal Mosgue founded by im
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"Thnis statement of nistoric fact sugports
the aral tfadlulcﬂ that Tuan
firgt mosque’s first Imam and to add coiocur
further rziates

tg this claim, crai histary
that Tuan Guru’s voice could be neard
+WE""‘~/

zway as Simonstown, about

Guru was

£yom Cape Town, when he gave the cal

nrayers through a window at

Nevarineless, what is important

i

i

U]

unlike mest of today’s structures,

cultural, ecoliogical base whilst 1

-9

cocrnsecrated piece of ground ancd bu

K
-

P

tnat

was =

the

as Tar
five miltes

1 for

rme mosgu2’.

thig

ne community’s

133

first mosque,

was a sacradiy

iding

Allanh, as "it must remain fgr as lcng as

ctands". (26&6)

This religic-cultural base, under

persanality 0¥ Tuan Guru as sufi-cum—imam,

cemmunity’s tangible symbaol of

the

+ar

the

+he worshino of

warld

capable al i1—-round

became the

identification with their

religion. It was also the sacrec

centra

of communal



activity, regulating and patterning their cccial ard
religicus life. (S7)
nIndeed under Guru’s (RA) leadershio 1% was
to become the focal pcint o an exgcansicnist
impulise that not only sought tag ragularise
the practice o+ islam r*ur_ aisc toc popularise
nts of the town'. (S8}

its message amcng the inhabitan

Thus we are able to discern Muslim commcn religious practices

evolved within a particular sgcial milieu.

(t
[\
ct

The Awwal Mosgue saw the Hirtn of most of the Cape Muslim

P

traditions or common religious practices. "Rampie—-sny"”, the

n colcurful sachets

[N

cutting of crange leaves, nlacing them

on the occassion of the Prcphet’s Jirtnday and "Meran ' a
Y '

T
ct

religicus ceremcny followed by Feasting mig nave criginatad

here as a communatl "get-togeter”. During the early

M =

nineteenth century the Merang was arranged through the

mosque on the seventh, fortieth and hundredth day after the
occurrence of a death. Members of the congregation were

required ta make a contribution of one shiliing, callecd the
“Tallie'" fcr the purchase of £ish and rice which were served
*o all those who attended. Portions of fish and rice were

also sent to those who could not attend.
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These traditicns are unigue tng the Cape and nave oresently,
in instances, nct without foundaticn, teen Frownsd kpan =
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heathen siave and Eastern Free Black cocmmunity. (39)

(W]

More than that, it seems that Cape Town’s picneer informal
cammunity, around Shavkh Yusut and then the permanent
establishment of Muslims signalled by tre first mosgue and
its institutionalization within the formal cammunity undevr
Tuan Guru, sought multiple principles and strategies in

negotiating claims to pcower. These attempts to share oY

Q

v
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o
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appropriate power were conducted from and through vari

W]
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views and actions. Muslim common religious practices
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-
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type of religlous response to chal enge, the cppresiv
de-humanising conditicns, was, it seems, one certain way in

which Tuan Guru and the early Cape Musiims respconded.

t
0

Imam Muding himself a scn of a slave, in his evicence

0
)
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+he Colebrooke and Bigge Commission of 1825 clearly cO
the relation between religlous symbols and thelr lizerating
powers:

"Their bodies are in slavery, but we teach

them to believe that +their souls are frees,

and that they must look up to God ta make
them free when they die”. (60)

n
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Thus 1f popular
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siam 1i:

surely, it's constituent elements, the ritusls, the

traditions, the legends, the inngvations,

movaments, the sacred places, persogns 2anc relics - 3ll now

fit into a significant body of common respanses — such.

raspcnsaes that can find sanction and scmetimes that could

loack {(depenrnding on where you stand! like

Islamic.

However 1t does seem that evenrn where purit

threatening overtones, (unliks Isiam’s pis

anything but

whao agitated through popular practices against the intarests

cf hegemcnic class structures and its pec

cantreol?), it will emerge that it is not sc

or wrang, cr "kosher” or not, but rather

matter of who has the power to lakel, to

uliar golitics of
o much what is ricgh

it seems to bHe a

e

regulate, to ceontreo

the supply of religicus ideas and practices.

This problematic challenge to officialdaom

in terms of pawer

interests, unfortunately has not been clearly recognized li=t

alone actively pursued. We therefore hope that in

identi+fying same areas of Muslim common rellgious movements

our explaoratary effort will enlist a mcore probing

investigation into common Muslim spirituality.
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in the next cZhagter.
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Navides supports fuan Guru's rovyai background whereas
3radlaw argues that thre Tuan, according to nis name,
wmas the scn of a Gadi ( judge) rather than the son
o€ a king. Bradlow says that Tuan Guru’s s
scciopolitical influence  upcn the Capz Muslim
ccmmunity was as a result of the Tuars Susil
snd ability as a "sufi—-gadi" rather than a
"zufi-prince’.
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*+o ask of Allah the gocd and seneficial
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HE EACE AND FORM QOF CAPE POPULAR _1SLAM

1

‘e need an 2ntirely different agpproach
.to the holy, and to the ritual path of I
to appreciate what the positive spiritua
significance might be of cgasonai rites
make the crops abundant, menstrual taboo
or medicimes hidden in the roo+ thatch t

PR

ward off witchcra+t”. {(1:

INTRODUCTION

ncn—-ccnventionally, shown the origin

the popular movement, These were bor

nresent Cape community. Some of the

[
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sssentially remained intact whilist o
nave undergcnrne change or diminished

disappeared 1n keeping witn the chanr
We now turn to identification.

The specific area of ocur study will

pooular movement as it surfaces in :

1. Rituals

2. Sacr

()

d Persons, Space and Relics

3. Healing and Movements
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Mzulud-un-Nabi
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e "Maulud-un—Nabi
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islamic Frsohet. 1+ is especiall celabrated Cn

cf Rabiulawwal the third month of the Musi:im lunar calendar,

although the celebraticn is also neld throughcut the vear.
In mosgques, hemes, “nalls and tents, wherevay i+ iz possible
to congregate pecpie, +me Maulud is neid. The ~“unction

consists of thikr (repetitive incantation of Allah’>s Names

1]
ot
T
U]

or Attributes) and coetical renditions sulagizin
Prophet. The celebration encs with salutations znd
blessings and (saliaam and salawaat) upan the Propnet 1n a

standing posture.

Here is a typical fcrm of the veneration iitavaturs in Arabic

that has developed with the masses paying homage o tne
Prophet:

"On one of beauty, Oh master of mankind
From your luminqus face the mocn was 1i
It is not possible to craise ycu encugh
Tre ftruth is that atter Gcd, you are
the greatest”.

The "Salawaat” similarly is read with stunning musicality and
devotion:

va NOBI SALAAM ALAYKA!

VA RASUL SAL&AM ALAYKA!

va HABIB SaLeAM ALAYKA!

SALAWATULLAH ALAYKA!
MEANING:

Oh Prophet, pesce upon you'!

fa)

Orn Messenger, peace upch you'l

o - '
R

r}
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&ftar the salaam Allah is heseeched in a rinal dua
fsupplicatign). The gavrticigpants then graet each other

while sweeimeats are being passed arounrd. Depending ugon

the time, +ull meals are cotherwice served.

-

In the mind and heart ¢+ the particigants there is a
pervasive experience of 'sacred power” translated into a
single concept — "barakah". Tne place, the person and the

food is inmvested with a barakah.

THE "BARAKA" CONCEPT

-
1
H

nis central concept of bhlessed power operating in gfficiasl

(o

ancd common Muslim life, requives some ciarirication. In

pre—Iislamic Arablia, Arabianrn animism seemed almost to have
beern religion in itself:

"In it’s crudest form, the old Grabianm

religion mignht be summed up as the endeavour to

find and to use the most powerful ccnveyors

of baraka against the ever-present malevolence

of evil spirits”. ((2°

Thus the Arabs believed in the appropriation of magical

powers that were supernaturaliy inherent in gbjiectis, humans

and non—humans like the jiinn.

A AL,

Islam transtormed these sources and instruments of cower
through the Guran, by "superimposing upon the deposit of
Arabian animism a supreme controliing power in the

personality and activity aof an all-gpower+ful Gad”. (3



Gibb's Quranic treatment o+ Lthe ccrncept is =n
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...Gcd Himself is the sale and dirsct

source of all barakat. The same 2apolies

to all its cognates; Lhe rregusnt use of
tabaraka in glorifyving God; the active
baraka to express Gaod’'s conferring baraka
upon persons cr things; anc the participl=
mubarak to describe persons or things wupon
whom God has conferred baraka or the pcwer

to confer baraka'". (4)

An important observation that Gihb offars ragarding
symbelism is that it is necessary to draw a distincticn
between animistic beliefs and arnimistic symbols:

"All living religions preserve {(and pernaps
must preserve) a3 certain number of symbels .
which were originally related to animistic
rites and beliefs. In the course of religicus
cevelopment great religicus teachers have
been careful not to destroy a symbolism which
served to stimulate the imaginitive compliex
out of which the intuitive religicus vision
emerges; but they have given to thess svymbols
a new interpretaticn that ertirely transforms
their spiritual and intellectual significance.
Thus in Islam reverence fgr the Black Stonre,
originally an animistic symbol, was transposed
oy Muhammad into a rite associated. with the
worship of the One God, iust as the Christian
Eucharist transposed the Temple sacrifices

and pagan sacrificial meal”. (%)

.

This type of deeper rationale, one expects, should channel

the puritan thinker’s vehemence critically, nowever, pcpular

practices here in South Africa still remain a fertiie ground
for polemics. But the matter does not seem ta te one of
"callirng to the truih®, rathner than "imposing a particular



on and gowerglay that
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truth about power'". Tnis cngoing t=2ns
nas disrupted Muslim life in South Africa was sirikingly reai
in the "Azaadvilie incicent n 1987, Furicans and commonars
ar the nrec—wWahabi, Dectandi~Taoieseghi movament clashed wiitn

the popular movement who refer to themselves as Sunni.

The result was ore dead, several injiur=d, the destructian
of state rand private groperty as well as the desecraticn of
abaut Five thousand rands worth of foodstuft, A courit case

has also resulted.

The ideoclogical diffusion between the two groups centerad
arcund an immense sgucs of power, the persgn and personality
af the Islamic Prophet. (&) The Wahabls cbjesct To the

Maulud-un—-Nabi or Meelad assembly as being a ritual that is

bidah, an innovaticn (7) in opposition tc the Sunnah {(manner
of the Prophet). The Sunnis claim the Meelad as permissabie

and rewarding. ((8)

The pcwer evidently available in the symbolic interactiaon
between the believer and his Prophet seems Lo be interpgreted:

diversely. To the Wahabis, the persgnality of the Prophet

represents an ethico-moral exemplar par excelilence, while the

power ful barakah and nur (light). Each group hope ko impose
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seems, as in the Azaadville incident, wnere conditiconad gpower

1]
n

failis, condign pcower ar violenca can hecome a3 SAaCYy duty, a
rademptive pvOCESS.

To return to the Maulud—un—Nabi.

"RAMPIE-SNY"

)
¢t
)
1ty

In the Cape there s a unicue ritual whnich accomganies

o
=
i

Maulud or the commemoration of the Proohet’s birthcay.

m

It is called Rampig—sny, which entails a cevemonial cutting

of crange leaves, heavily scented wish rose essanca. This
operaticn is stvrictly dcne by the women who dress in their
pest and read venerational pcems to the Prophet whilst they

are making up sachets of the fragrant ccntents.

The men are then given these sachets to keep on thneir
perscons when they go to the mosque for the Mauiud
celebrations.

Mrs Salie of Crawford said te us:

"Rampies is not necessary, put, you know N
we must do it. It's the birthday cf our
Nabi and our men must smell nice, they
must smell good when they go to the
Mauiud at the mosgue”. (%)

‘he uses an ambivalent vocabulary. She deoes agree

-

officially perhaps, that the Maulud and Ramgige may not
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rececssarily oce an official r=ligicus chligation, hawevar S
uses the emphatic "must" several times, intimating that s
imtuitively feels a compulsiaon to up keen the papular
traditian.

Possinly it is the wemen’ s way of dispiaying that trey ar

important facet of the Muslim cammunity in rhat they nave
moncpoly and, 2as such, a power ot ;vailable to the men.
This is ane occassian where symbolic arointment of their
allows them a sense ot ascendeﬁéy.eQen if only for one ti
in a year:

"

...this process of transmutaticn o+
awarsness fraom 3 literal cor gerscnail,
or even sacial mocde, to a symbolic and

transcandental cre, 1ies at the heart

"

of all ritual acticn . (1)
The "Rampie—-sny” alsao serves a% a é¢cialization and
initation rite for younger girls who have to subomit %o
the directicn of the elder ones. Perhaps it is a. way of

unconscicusly conditioning younger cecple to respect age-

Nevertheless, the Maulud or in official Arabic, Maulid,
seems to be an active reverence c¥ the Prophet. The
problem between the puritan and the popular thus reFlects
attempts "to define permissible reverence 35S against

hlamewar thny adaration". (11) aut common Muslims interact

)
(1]

Y
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men

mne



with Tneir Fraopnhet intuiltively. emctiocrsily and gerhaps

that is why poetry, 2s music 9f the neart, 1s themati

the Maylid. To Fix the limit or rasitrain thne sxtant of

reverance itgwards the most power+ul persona
worlid oFf the ardinary Musiim is nct a gpracti

"It would he difficult to exaggerats the
rarngth and the effects oFf the Muslim
ttitude toward Munammad. Veneration

or the onpde+ was a natural and
inevitable feeling, bcth. in his own day ¢
and later, but this is more than veneration.

The persoral relationshios of admiration

and love which he inspired in his associates

have echoed down the centuries, thanks to

the instruments ahich the communlity created in
order to evaoke them afresh in each generation”.

T

pa
[}

Common peopie exult in the spirituality they feel they

axperiance in particinating in the Maulud. The +

joe)

uid in-
dependence with which they ceiebrate leaves them unintimi-
dated by legalities and Mauliud gatherings oniy seam

to have proliferated since the issuing of a fatwa (legel
ruling) by the Council cof Theaoleogians of the fastern Cape.

Their counterparts from the Transvaal and Natal supgpaort

f

them in this ogpesition to the celebration.

n the Cape, the Muslim Judicial Council have rather
remalned nan—committal as no fatwa in favour or against

¢

has been iscsued. Possibly this strategic stance reflects
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tha attitude of the intermal structure. Unlive other
tneclogical councils, the M.J.C. weicome lay 3s well as

vy

rcn—-clerics to membershig alongside the profa2ssicnally

gualiif:aed cleargy.
A zubstantial number of Imams act not only as pcwer

fudctionaries within the organizational structure g+ L2

M.J.C. but also enjoy the position of "culture-broker
among their localized communities in and argund the
T

nrumeErous mosguas. ney are important transformevrs Celwsen

the cofficial theclogy and the community.

= -

However, it does seem that in the instance o~ the Maulud .

celebrations, the consensus of the community nas groven

stronger than the consensus of the custodiars of thecliogy.

THIKR, MERANG_AND GADAT
We discuss these movements together as all three function

with an identical concept and modus. We will thus rafer

to these prayer-meetings as JHIKR (remembrance of Aliah).

The essential feature is that the names and attributes oF

Al

fow

ah are chanted, recited and sung with a variant meicdy.
Thare are scaores of these voluntary associaticns and tneiv

membership varies between ten to thirty as a group.



T
s
ct
o
X
~

groug at short notice as they are '"bcoked' for weexs 10 3
row. The ideal thikyr nignt is Thurscay night,* eve of
Sviday, the Muslim Sabbath. Sundav mornings, Scssioly

7

becauce of *the raliday, is also usecdc.

At every possible opportunity like the hirth or naming o¥

a child or in the days preceeding a marviage oOr when sencing

nif ar welicoming returning haljis fram Makka ar even in
adversity like cn the third, seventh, %tenth, fortieth and
nuncradcth day after death, almest certainiy there will 2e

in their homes a gathering for thi

Indeed the entira rites of passage of the individual will
ne accocmpanied by the ritual of thikr.

"The stress laid by the Koran on the

goodness of Cod... Mere intellectu=zl

assent, however, is not =nough. Gods

goodness must be felt (13) with such

intensity that it calls out the emotiocn
1

of gratitude”. (14)

Musliim pecple want to experience spirituality (the power
of Allah) immediately. Trey Feel happy and satisfied after

participation in thikr and are able to raturn to their



normal life routines witn a sense o~ N3vVINgG acnievec
semething. Again the concept oFf barakanh surfaces

as tne housenclder and nis familv, neignbcurs, vralatives anc
friends, feel they receive 2an irexplicabnie spirizuality, 3
slessing, a power, A fortification, a2 rznewed ssnss of
protectian through involvement in the thikr.

The.householder pelieves that bharakan has enterad his home.
The speciaily prepared eatables Lhat are served 1s an
expression of gratitude ard honcur o the cecpilie who nave
graced the place. Paorticns of eatablizs are alisc taken

nome by the narticipants as it toa mas attained the special
power cf barakah.

The thikr prayer meeting alsao allcocws Lhem the socialized
experience of an "alect" Qroup—CONScCiOUSTEess. Thay feel
elected herce paowerful because they 27gage 1nb "a1lah’s work!

Witness and testification to &6llah’s Power

consolidates and perpetuatss the mcvement,
a particular house in the Ro-Kazap in a2 rconm
normally takes place, there is a conspicucu

wall in an otherwise neat anrd nainted rcom.

late householder informs us:
“I1f the walls could speak, they would
have a lot to te=ll, as tThey witnessed

+the event’. (13)

8N

further

foyr instance ac

wher=2 the thikyr

s mark an the

The scn of the
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curtailed by the Dutch celenialists.

The svent is that in 2 carticular tmiky Tne crescendc oT
‘the chanting had roached such a stage rhat cne ot Lhe
carticipants was seen walxing e the wWalil. That €23C% has
rot been repainﬁad since bub sacr=2Cly left untouched. e
spoke te +ne man nhimself about his regcrted exoerisnca. Se
says: "I do rot knaw, [ was uncanscicus”. (16}
Nevertheless, in thikr gatherings nere in the Cape, comMmon
Muslims have found a reliigicus way of coming togetnher cemi—
formally yet on a regular Dasis tha+t startad with their
arrival at the "Cace cf Gooc Hope and Spirit" and has
persisted to this day-

Religious symbolis, being transcendant and ambivalent, ailcw
religionists to canstruct realities oOr views of vreailly DY
negotiation and appropriation. Thikﬁ'as symbolic excressicn
would provide unending cpportunities ;ﬁd Sossibilities 10
liberating men from psychological and sccial restraints.

In Muslim +olk religion in the zarly Cape, the thikyr allowed
the psyphological and social interest of being free and
fully human to be realized, even though this was mace
possible at intervals only, as tnhe symool-pooil, Isiam, anc
tne symbol users, the slaves, weve severiy controlied and
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maving heen clacssified as ‘‘sub-human

Z2o ardinary Muslims, 8rsiaved throuch cemoensatory power Sy
economic and political organization, struck ov the ..

inundations of a raoutinated life, dichotomied between Isiamic
and contemporary vreal life patternse, seek a recontirmation
of their personaiities and tne exgeriencse of Lthe mystical

barakah that will attend them in the world of their daily

trials with work, family, scciety and reliated interrelsticn—

e
n
o

ong as the Names of Allah are accessible, the tendency
oF grdups oFf pecple to extract +rom thnem symtolic
expressions of empowerment in the ‘orm of thikr, to that
extent Muslim common religicus Sractices will continua.

Just as the pecgole found in it ment o+ their

b
h
[
jon
t
"
-

spiritual motivations in primitive times anc corditicns,
maoresa taday as immediate interests multiply and the
technology of demimation increases will pecple direct their
creative abilities to apprcpriate the genra oFf Lhikr as

~-diet.

bt

sSOu



FLritan cierics togay, nowevey, ars discai~ful abcut NS
rcle of Zhikr, especially the thikr janri (icucd remember anca!
cr he meicdied fCcrm. cernaps tne ccld and ©ig:ic interpre—
tatiagn of iaw 1is 2eind ~anductec 2= an absc.ute., WiIThOWD
cognisance S consicderation regarcing the ;sv:hc—sccial

experiances and thre spirituality o+ gordinavy secoie. Mayre

1

over the laity.

SACRED SPACE AND _PERSCON

Certainly if we ars +a talk about places that cr=zate 3
“holy geography” rhen the abundant mausolsums oY "kramais’
are not only religio—-historic, nut alsoc even Lo TnNLIS cay

remain important symbcls of Cemmon Muslim spirituas

aspirations.

1 I

Cape Town has the power of the presence =f a "Holy Circle™.

-
/

According to the Frince n¥ Tidore who arrived nera in 1778:
"Trere will be 3 circle
Cape Town wherein all i
be safe from gdisacters
1ives”. (18)

o Karamats round
s inhabitarts will
or

i1
the rest Ot rheiv

3
5
+'

This noly circle is formed by a series gf ‘'ke-amats’ where
Cape Musliim piocneers considered tc be

of Allan) lie in perpetual bliss.
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Comman Muslim Sosmoiagy whIch derives fr=m TFfficial Islam,
comciders such 2xtra-cordinary mserscnages == .iving 140 2 state
o+ neigntared percoepticn ogar-ding Worigly natiters Dhecause

~may have in dying, cacsed cn Lo an eschazTco that alicws them

imrabit becomes a scort of spiri
1

vramats of the “"Hecly Circle’ are at sencaticrnai settings.

The tombts are situated at Sign a2l Hi
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Ou-dekraal, Macassar and Rooben Isiand. Trese form the rcough
civcle See appendix for mag.
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tHe perpetual smell o€ ircense and pertume as wel

of fresh flowers combine to give the saini’s “ombh an aura of

deliberate sanctity.

The Kramats are visited regularly at all hours cf any day
with special fervcur on Thursday nights, the eve o+ tne
Muslim Sabbath (Jumu—ah). Pilgrims visit, taking cf+

their shoes and =ngage 17 Suranic recitation, Eupé;i:ations
and ask Allan through the mediatian of tre saint to grant
them anything from wesa 1th, good fortune, nealth, emplicyment

-

to a peaceful death — lika tne dwellar of tne tcmb.

ct




e desgigration "kramat’ rawveals the mind oF “ne gilgrim.,
"Yyramat' is a localized crorcunciation of the Arabic
"waraman' which means rchiz, vererate, exalt and miracla,

Mirzculcus events

(0

\
10}
(1]

ssigred naturally to the saints and

r

here in Cage Town they have been called nct by the

name +or such gowerful persons, but arz2 remembered by their

r
et

gotential attributes of wielding miracies. Tmus in the
mind of the subecriber there is a strocng asscciation cof
mivacis" with the saint’s person. He is viewed as a source

2Ff power.

)
1

nis religio-cultural voccabulary dispiays the awe and

1
0
3

reverance but mainiy the power that the kramat generates

Pt

fead
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the Commcn Musiim. The death amnniversaries af the

saints as well as overseas gnes are regularly celebrated

(
{

<

by the fcllicwers cr discipies of spiritual orders. Vagt
sums of mcney are collected and spent, mairly on feacsting,

arn the death arniversary celebration which is known as "uUrs',

,N..
bd
m
“t

The kramats rave attained a special place in the ke

system of idea anc praxis in the lives o+ Cape Muslims.
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"Saints

2++2ry has correc

tcmhs are a

tly chserved

cCharacterist.c fsatures

0f the landscage in mest Muslim countries,

where, whether assocliated with mosqueses ar

isplatec, they are gpopular centras of

‘visitaticon. The crthoadox divines ~ave

sooken frequently and vigcurousiy agai-scskt

this practice of visitation out

cansensus oFf the community s oSt every-—

where proved stronger than cemration

0¥ the theologians and the fcik still

visit the tombs of saints fto pray, to lesave

ex—votos, to sesk blesgssing (barzka) and the

intercession of the holy persons buried there”. 17
Hcwever, legalists refer to common Muslim ingenuity in this
fashiaon:

"It is this phencmenon - thne total effect

o+ sugerstitionism, miracle - mongering,

tomb-~waorship, mass hystieria and oFf Ccourse,

charlatanism — that we have dascrited akbove

as the morzl anrd spiritual debris rrom wnich

Muslim sccigsty has to be reclaimed for Islam’. (ZO)
Locally too ulama have ruled that these commcn Muslims are
guilty of grave-worship. However, troubled people
return again and again to their spiritual refuges.
To the common Muslim visiting the tcmb, the chief of his
attantion is the miracle-working power cf the saint. Tnis
notion and belief is borne cut explicitly by the very
naming of "kramat” (miracle). The fear and sorrow that the
visitor is plagued by in his life, he helieves can ge

. 4 N - - v

remaoved or transformed by the saints knowiedge cf the un-

known.



Besides, the Guran says oF the "auliyaa" (friends
o+ Allah) that:
... verily They have no fear N0 SCr e Sw. .. (21

- “ < - ._ - D L.e YO : i - 3,
Tne popular interpretatiaon then will concecde that they

(the saints) nave conguer=2< the unknown and must have ths

¥

cower toc alter adverse ccnditions. The sai~t and his skrine
o+f+Fer satisfaction to the inner longings and yearnings oFf
the heart. When outwarcd tangible pgcower—scurces are

inhibited or denied then interna! experientisl senses of

oower are scught.

SACRED RELICS

Iin Muslim Common practicess at the Cape, abundani use is

made of the azezamat or taveez. This consists of pisces cFf

cr -

oaper that have Deen inscribed wiith Quranic verses. They
are suscgandec around the neck, waisht Gr arm c¥ the afflicted

erson. Afflicticn could be chysical sicknesses or such

0

[

disorcers that are corsidaered as resulting from tne

avil—eye" cf jeslousy or posession by spirit-like entities
calilad dinn {(genie’. Taveez are also scught for almcest any
need ranging from want o+ children, employment, lave, success

in court cases, for hanging as a prctection in hames, in

busirnesses for increased business =tc.
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Cther relics which featurs stirongly in gccuiar s2ligicn ars
tne perscral belaongings o departed or living saints ov

spivitual mentors and the hair of the FPrecgnet.

At the Palaskar (A well-known family in tne Cape’ rasizencs

)

treet in Bo-Kaap cne of the rcems Rave 1een

ber
3

Signal

H

religicusiy set aside. I+t is carpeted and welil-kapt. it

M

is also used as a "salaah-room" {(where the five times daiiv
chligateory prayers are made). There is a caoinst on the wall
at head leveil that houses a few strands of Lhe hsir ot the
Prophet. The actual hair is set up in =2 soft clav—like case
in a tiny bowl-like silver ccntainer. It has a cover. Trhe

hair is only viewed once a year cn the eve cf the Praphnei’s

birthday on which occasicn an elabcrate and deillicace caremcny

nof anointing the hair with rcse watar ancd sanrdalwcod pasts
is conducted. The resulting liguid of the abluticn i3 botti=ad

o
[
n
®

and given to the participants who for =2 whole year will

it as an elixir for any conceivable ccndition or reason.

Muslims are taught not to throw theilr hair and nails away,

7

e
C2Ms

but are cautioned to bury it. This conscious ef+ort

n

fram the beiief that nails and hair also manifest the scoul

of the person. The Prophetic hair would then symoolize tne
sroximity of his soul thus the nelie+ would insgire 2a

convictiaon that his hair is alive.
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act every year

exclaim regarding tnhe growling anc =2v

taking count of =2ach strand comparin

vear Aago.

Again the "baraka" ccncept is tha mal

vizwed,
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roverance whe

the viewer considers himse:f to

handle it, it would bz an imam Or <Sp
elder bF the communrity known for his
ara méde pear it o that the pravyer

the immediate tangible presence of t

peioved Prophet is sensed. The hair

n
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an inmate sacrality that bincs the viewar a~c

thereof immediately and spiritually

ftccess to an immense scurce of pcwer

symbolic mannrer. The =2ffect is an e

——
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inside, as the ceremony nhas moved ycung

Thereafter Allak is tharked, salutatic

meiodiously sung and all sit down to
which have also recsived baraka from
naiv. There is a sense oFf satisfact

apprehensicon until tre next "zivarat
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TRg JQuran, 3 a relic 32 artifact of gver l4co years is
Ameo=d =Ty P Y = LT T R B BN Ly - + treasury mAe oymPhAale Lo,
.“...:;:-..4-/ a o032 - o 3L / - =2 1Chest reasid 4 (. _:/ i T
the compoleta svsisEm orF Ze:ief ang practice oF the Life,
c2ath and avia2rlife o+ 3 Musliim. It is nigs uvitimatg souvrce
o+ cower. Sirnce it Iz believed to be tre uraltered,

— i AT Y -~ + - - 1 54+ 1 -
inoresataed Werd oF 4llan, i s Dowe is limitisss,.

lama have construeted 2laberate and intricate

in pgrdeyr to =2licit the Fform ideal Islam must
ne other hand common Muslims have interpreicsed

“rme Turan and Iits svmbols to cater ror thelir immediate

+

The 3uraric verses are utilized in amuiets, it is recited
cver food ang waitsr which action imbibes such perishabdles

with sacred power *hat can remcve i1llness or expel unwanted

. -
spirits. Cear

§ae
fus

aln select verses are audibly recited to a

b T - —_—
i YitLes.

(]

cdying Muslim and thereafter recited at the +funer

The Juran is draped cor covered reverentially and never
tocuched except in a state of ceremonial purity. It is
kissed and neld to the treast or momentarily placed on the

meacd to transfer all-round grotaction to t

+
o
(1]

hb!

2rson.
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It thus seems that legalists weork with the Quran in an
acacemic way whilst cocmmon Muslim hol
ulama because of Lheir Lrainirg in Suranic scigrzes x40

harmensutics haold the mcropely cn l2gal iriterprzitazicon.

The masses tco have to gain agcesss o the ultimats fre2asury

-
Tt

cf symbolic power.

axcercise of '"psycho-sococial-intasresi-hermeneuticgue’”, sney

avail of the talismanic-cum-spiriicval power ¢Ff “he maiastic

bock. In this way common religicus practices raflizci a
sophisticated challenge ta the mcnagoly of power+ul raligi

symbclisms. Commen religious pracitices in the Cape ara N
witness to the game of symEcl appgropriation in a raligicus
caommunity that is structured into an "elite” arnd "commonear

stratification.

The relevance of the above we heliesve is evident, for
instance in the sccio-pclitical arzasna where musiim macss

mocvements have politicized funsrals, death anniversarias,

Vs
(7

r recspconses re+lacth

declaring of martyrs etc. Thnese 2

Q0

ou
the shift of pekspective in theolcgy ceornstructicn., The
moVemen£5 take place in settings and on occasicns where
“Ulama—-power" is limited or where their symbclic precencs

can be favourably appreooriatad. In the moscues, thne ulama

0

11}

t
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strongheld, only that amount is sarciioned which its =lits
i~ = v 3 = - bl -~ — = i - —
functicraries sancticn. Popular ncvement sssme tc se

HEAL ING MOVEMENTS

Cape Town abcunds in Musliim spiritual heaiers. Ailthougn

men ar=2 1in the majority theve i3 at lsast orE woman

spiritualist we have been able to trace. The lady lives
at Jochnston Rcad in the B8tniore ares and Conducts her
praciice from her home. Twe pgecpi=z that had visited hav

tell us, howevsr, that she is very authcritative and
displays a very commanding almest masculine demesanour.

Pcesidly, patients expect, Just as they turn 1o sgifizual
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healiers who have knowledge o
desired powers, similarly many would seem o als2 appreciats
an ocutward manifestation that attributas an image of

strengtn or gower.

lavr:
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The remaining healers are tased in the Ec—-~aan,

Rylands, Athlone, Grassy Park » Greenhaven and Mitcheil's

Piain. These arsas are by no means exhaustive as orai
informaticn points to trhere being =scovres of healing move-
ments around the entire feninsula.



1
[

mlThoug™ Thers are slight variamnces betwesenrn the hesizvs
recariing mCccus opgerancl, Sssentially there is a Lypiozaliby

The movzments’ Sower sourses can Se reduced to grimarily
the Turan arnd its relevart vercses and secondly, though

p2rhnaps considerad more potenrnt, ics the contact with the
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inrabitaed By Jinns who are believed to enigy almest the same

netwcri of sccial and famiiial ties as manrxkind, the majar

differance Qeing that Jinns are creat rom Fire wheresas

4
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man i craataed from sand. All the hea

[

ers contacted
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ec the caonviction that they enjoyed an extraterras-—

trial communication with Jinns and even wiin fthe honerivtic
SCUiS o~ gcegartsd saints. One healer i kncwn te nave
mastar—-.ike contrgl cver a particular Jinn whe fthen ccevs

the crders ot his master regarding the revealing cof unseen

informaticn ard impending events.’

Atterdance2 at healing stations, which in all cases were the
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spected healers, ranges fraom anything betweer

a

tn

core of cecple or more at a time, where consultaticon
ncurs are +ixed, and where free access is 2llowed therz is

a steadvy but constant fiow of people in reed of ascistance.
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Tre actual materia medica That the nealevszs d.zgsrse Tao thelr
patients are the "taveez’ o2v "azesemat”' which are Guranlic
varses inscribed on sguare gisces or gajer. Scmetimes the

numerical equivalent of the verse is transcriced since the

Arabic alprabet ras a numerology ©fFf 115 own sgeciticatly

.

developed for spiritusal intz

Tiitnes. —ZLngery noily
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rprat
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CHAPTER FOUR

CONCLUSION

Intellectual Muslims in the Cape and elsewnere have been
preococcupied with concentrating on Islam from an elitist
position as the ideal life system and despite the strong
existence of common religious practices, they seem not to

have identified these as an important reflection of Islam
being practiced in a particular Sociai and historical settinrg.
This elitist apathy seems commoh'to all world_traditions and
we can understand that, as they leave documents and

literate records, these ideas are perpetually propagated.
Unfortunately this literacy, unconsciously or perhaps
strategically, tends to ignore popular gheromena. Thus the
idealizing goes on in the mosgque and the madrasah whilst
daily, Muslims are adjusting their religious perceptions to
create alternative ways of meeting their religious and
spiritual interests. Ideally the Quran is sufficient, but
accessible via the Ulama, hence interpretations are legal,/
cold and independent of psycho-social interest considerations.
But common Muslims have supplemented the spiritual vacuum in
their lives by establishing discourses and actions that afford
sacred power or can symbolize the disempowerment in their

lives.
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Islam®s officials should not and in fact cannot ignore MCRP’'s.
Pleading ignorance genuinely or deliberately will not solve

the challenge.

Having no knowledge of the existence of something
does not mean that it does not exist. The some-
times ambivalent approach and often cutright antagonism that
characterizes the clerical hierachy’s responses to MCRP’s
further amplifies the problematic challenge that the popular
religiosity poses to, as 0Otto Maduro would say, the
expropriators of the means of religious production. (1)
But then, in a class stratified society such as South Africa:

"... every religious activity is an activity

carried out within class conflicts, and as

such is an activity permeated, limited and

orientated by these conflicts'. (2)
Nevertheless, MCRP’s have persisted not only as an energizer
for common people but as an authentic spiritual response:

In a system which denies one meaningful

identity and social existence, and against

which one feels powerless to effect any

changes, it is to alternative social

cultural activities more than overt

political action that one tends to locok

in order to regain some degree of one’s
humanity’. (3) ‘



I+ the causes of this persistence can be understocod, which
we see as the continual empcowerment sensed cr experienced oy
the popular practitioners, and if the deeper significance o¥f
glitist antagonism can be revealed as the ongoing battie +or
the control of sacred symbols, whether they be corstrued in
texts, ideas or practices, then only we believe can pcpular
Isiamic religious studies begin an the one hand and

tensions and conflicts between a domirant minority ard a

dominated majority be resoclved, on the other hand.

The thrust of the above argumént is enhanced when we view the
remarkable and concrete manner in which Shaykh Yusu+ and

Tuan Guru succeeded. {May their power+ul memories not only
invigorate populist politics today but also conscientize thei:
modern day role imitators, the ulama, as religious officials
and spiritual leaders). The two succeeded in gaining mastery
over themselves first and then over their environments and
circumstances. Where real power was not available, symbolic

power was apprapriated.

This they did through Sufi-Islam, by intergrating the
authority of official Islam with the fundamental under-
standing and sympathetic appreciation of the spiritual
interests of disadvantaged and harshly repressed human

beings. Authaority tempered with mercy, Muslims will
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maintain, was found in Prophetic times and in the eras

the Khulafa-al-rashidun (four rightly-guicded caliphs).

- . .
If any proximation can be made, then the Cace’s twec
gioneering Muslim personages may be logked upon as having
credibly internalized and .externalized that ideal gualifty of

exemplary authority and leadership.

The clcsest that any madern day imam has ccme ta thege

historical authors of Islam seems to be the late Imam Haron.
He concerned his political activism and social service with
spiritualism. His son, Muhammad, informs us that his Taither
regularly visited the tomb of Shaykh Yusu¥f where he engsged

in meditative sessions.

Could it have been the attempt to resuscitate the original
sufi trends? Was it an acknowledgement that contemporary

leaders lack the spirit and philosophy of the Sufi-Shavkhs?

Well it seems that Imam Haron tried to avail of that heritage
by translating it into his own philoscphy, life. actions and
death as has teen witnessed in an abrupt page of Cape Muslim

history.
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Nevertheless Muslim common religicus practice in th
a sccial reality that is powered with an availabhle transcancant
spirituality affording 1ts oractiticners, participants and
celebrants, instead of confusion, meaning, instead of

no—-cneness, ldentity.

Most of all it affords them the power and warmth of being human
in an otherwise rigidly structured and ccnditicned this world
and it legitimates the conviction of the reality of anr
inevitable hereafter. Mobody wants to accect or recognize
this, but.common Muslims have improvised in a free gpirit o+

holy demaocracy and unilateral independence.

Common Muslim Capetonians too have their own access to sogurces
and instruments of sanctified power in an otherwise powerfully

organized religious and secular legislative capital.
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CHAPTER FOUR

1. Kruss, G. Religion, Class and Culture: Indigercus
Churches in South Africa with special referance to Zignist-
Adpcstolics. Unpublished M.A.Thesis University o+ Cape

Town. 1985

2. Ibid. pp. 150 - 1S1.

3. 1Ibid. pp. 209 - 210.
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APPENDIX 1

MAP DETAILING THE LOCATION OF KRAMATS AT THE CAPE.

AP BY COURTESY: M.A. SRADLOW
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APPENDIX 2.

L IST OF THE NAMES OF KNOWN_SHAYKHS OF TASAWWUF BURIED AT THE
VARIOUS KRAMATS ARQUND THE CAPE PENINSULA.

{ IST BY COURTESY: M.A. BRADLOW

NAME: 7 LLOCATION: DATE:

Shaykh Yusuf : Faure 17th Century
Shaykh Hashim Shah Faure 17th Century
Sayyid *Abdul Mattara Rotben Island 18th Century
RoEben island Shah (1) Robbén Istand 18th Century
Sawvyid Ja”f+a Camps Bay 18th Century
Sayyid Ibrahim Camps Bay » 18th Century
Sayyid Kassim (2) : Camps Bay 18th Century
Baddah Shah Ja’ f+a Camﬁs Bay i8th Century
Sayyid Nuurulmubin Camps Bay 18th Cenrtury
Sayyid *Ali Camps Bay 18th Century
Hassan Shah (3) Signal Hill 17th Century
Hazrat Sulayman : Sigrnal Hill 19th Century
Sayyid "Uthman Signal Hill 18th Cenrtury

Tuan Kappa—-Lee You Signal Hill 18th Century

Hazrat Sayyid Nuuruman Longmarket Street 18th Century

(1) Murid of Sayyid "Abdul Mattara
(2) .San of Sayyid Ja’f¥fa

(3) Murid of Shaykh Yusuf



ce
Hazrat Sayyid Nuur ongmarket Street 18th Century
Tuan Guru Longmarket Street 19th Century
Hazrat Jami’ Longmarket Street date unknown
Sayyid “Abdul Malik Oranjezicht 17th Century
Apdul Hag al Qadari Oranjezicht 17th Century
Sayyid Muhammad Ja’ ffa Table Mountain 18th Century
Badda Shah Table Mountain 18th Century
Sayyid Mahmud , Constantia 17th Century
Hazrat Sayyid Sulayman Consfantia 17th Century
Hazrat Sayyid’’Abdur
Rahman(4) ' Constantia 17th Century
Hazrat Sayyid Muhsin (3) Tokai 17th Century
Sayyid Musa Simonstown 18th Century

There are also reputed tc be kramats in Newlands, Kélk Bavy,

Table Mountain, Cape Pcint, and along De Waal Drive.

My thanks go to Mr K. Goliath for providing me with this list.

(4) There are the graves of three murids burried in close
proximity to that of Sayyid ’Abdur Rahman.

(3) There are also the graves of four murids near that of
Sayyid Muhsin.
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APPENDIX 3

Hersunder is the tramslation from the &rabic, o+ one farm c¥
salutatiors and supplications that are made at the saints’

kramats by menrdicant visitars:
Arapic original by courtesy: MARHMUD THCKIZR

Peace2 be upor you oh friend of Qllah.v Peace e ugon ycu and
upon those around ycu From amongst the dead Muslims and
Allah’s Mercy and His Blessings be upaon you. We ccme to ycou
as visitors and we stand at your mausolsum, so r=2turn us noct
as lpsers nor send us fram your door Gtereaved and Qilah is
hagpy with you, an excellent happiness. And He made Paradise
vour station, your rest place and your hcme and ycur refuge.
Peace be upan you and upon the dead-of the Muslims around you.
We ask Allah, the_benevolent, sustainer oF the mighty empyr=an
that He bermefit us by your blessings and that He enveloge us
with your blessings and your light and yéur secrets and your
knowlsdge in reiigion in this world and the hereafter. °Peacse

e upon you and the Mercy of Allah ard his+-Blessings.





