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Introduction 

 

In order to discuss gender issues in the 19th - century city of Harar, manuscripts from the 

Institute of Ethiopian Studies Library (IES) and a manuscript copied by a woman from that 

century were analyzed.This study consists of four chapters. 

 

The first one is the introductory part of the study where the background, review of related 

literature, methodology, objectives and significance of the study are discussed.  The review 

part contains subtopics like previous works on Harar manuscripts and literatures on 19th -

century women. Here the lives of some 19th - century women from selected regions are 

surveyed. 

 

The second chapter is a description of samples of dīwān 1 manuscripts. Around ten pages of 

each of the topics covered by the manuscript were taken as samples. The topics are marriage, 

inheritance, economic transactions and divorce. Two folios from each of three bindings were 

randomly selected. Besides cases of inheritance, buying, selling and donations were also taken 

as examples. Since the divorce cases were very few, only a single page is devoted to it. All the 

samples are translated and footnoted.The manuscript numbers are IES 955, 956 and 957. In 

addition to the translations, general description, internal organization, the content and 

language of the manuscripts as a whole have been indicated. The gender discussion on these 

documents will be reinforced by discussion of a manuscript copied by a woman.    

 

The third chapter is devoted to Ay Amatullāh ‘Abd al Rahman, a female scholar who lived in 

the second half of the 19th - century. The story of her life was collected from her two 

grandsons. Her work was examined through a manuscript in her hand writing which she 

probably composed and which was accessible to me. Another MS in four volumes which she 

                                                 
1 The word  dīwān has several meanings at different times and places in the past. From “Public registers of 
receipts and expenditure “ in Greek and Persia, taken into Arabic with several meanings. These were “the offices 
of treasury”, office of register of revenue and expenditure, “the state chancery”, administering of waqf (donation) 
and “Office of the Seal.” Now: “In Arabic, Persian and Turkish, dīwān also means a collection of the works of a 
poet.”   First encyclopacdia of Islam 1913-1936, edited by M.Th. Houtsma, T.W. Arnold, R. Basset and R. 
Hartman..Brill, Leiden. New York. Kobehan.koln, 1987.. Vol. II, p. 979. 
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copied but did not lost; however, a printed version has been published which I was able to 

consult. 

  

Marriage, inheritance, economic transactions and divorce are vast topics. However, the 

documents show only some parts of each. In marriage cases for example, we find the names of 

the bride and groom, the amount of dowry, the names of witnesses and the date. Other 

information, like the consent of the bride to the marriage, is not available.  The same is true for 

other cases. Thus, chapter four focuses only on women and education, personal property and 

the dīwān (court) as reflected in the manuscripts. Finally, conclusions are drawn from the 

findings of the study.                                

 

 

 

 

 

 

 

 

 

 

 

 

 

1.       General background  
  

            Harar is one of the old cities of Ethiopia, and was founded around 10th century AD (Mahdi 

Gedid, 1979 p.1). It was a strong Muslim city state that had moved its seat from Ifat to Shoa 
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and then to Adal. (Trimingham 1952 p.97). It was a center of commerce, Islamic religion and 

a military base, as Imam Aḥmad (Graň’s) base was Harar city.  

  

 The military power of the Imam collapsed after his death. His successor Amīr Nūr ibn 

Mujāhid (1551-1567) built the wall around the city to protect it from the attacks of Christian 

Ethiopian rulers and the Oromo. Harar continued to be a center of commerce and Islamic 

learning (Trimingham, 1952 p. 140). The state was responsible for the conversion of the 

surrounding people such as the Oromo through preaching (Caulk, 1973, p.11).   

 

Harar in the 19th century was an independent city- state, ruled by amīrs (princes)2 who were 

engaged in political rivalries (Burton, 1866, p. 190).   

  

Though the amīr’s word was law, he sometimes consulted religious scholars and gave them 

posts in the council that played an advisory role (Abbas Aḥmad, 1992 p. 23). In the 

administrative structure we find the dīwān (court), an institution which the judge (qāḍī) was 

chosen by religious scholars and approved by the amīr.  

 

The dīwān was a religious institution that enforced Shari‘a law concerning both civil and 

criminal matters (Abbas 1992 P. 27). The qāḍīs’ task according to the Arabic manuscripts of  

IES, translated by Stitz (1975 p.3), was “…to keep records of that which deals with 

inheritance, disputes and transactions.” The materials that are collected and kept in the IES 

Library are on marriage, divorce, commercial transaction and inheritance.  

  

Woman and inheritance, marriage, divorce and economic independence in Islam 

  

There are four generally accepted sources of Islamic law: the Quran, the ḥadiṯ (traditions 

about what the Prophet Muḥammad did and said), consensus of the community of Islamic 

scholars and qiyas ‘analogy’. Here, too, we will use these sources to discuss the position of 

                                                 
2.Hans, Wehr A Dictionary of Modern Written Arabic, J Milton Cowan (ed), Wiesbaden. 
 Otto Harrassowitz.1966 , p. 27  
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Islam on the above- mentioned issues. Islam addresses and has rules concerning not only 

personal but also public life. The Shari‘a contains instructions about inheritance, marriage and 

divorce and other matters. 

  

            Inheritance 

            Islam does not exclude woman from inheritance. There are many Quranic verses stating this. 

In fact, inheritance is the only issue for which we can depend solely on the Quran, unlike other 

issues that need additional information from the ḥadīṯ. 

  

            According to the Quran a wife will inherit ¼ of her dead husband’s property if she does not 

have any child /children Quran 4:12. If she (the wife) has children, her share will be 1/8. If she 

has children, her share is 1/6 (Quran 4:11).  A mother receives 1/3 of her son’s property if he 

does not have a child or children. In the other hand children of the dead receive their share 

according to their sex. Males are given double the share of the female (Quran 4:11). This is 

because of the burden of covering the family’s expenses is on the male members of the family.  

  

The double share for the male is not always applied. If a mother dies with only one daughter, 

the girl is entitled to take ½ of her mother’s property, while the husband’s share is ¼ (Quran 

4:12). In some cases, we find that the sister and brother of the dead person (born of the same 

mother) have an equal share. At the same time the deceased’s mother and father will have an 

equal share. 

 

 

  

 

           Marriage  

            Marriage in Islam is a mutual relationship between spouses. It is intended to make sexual 

intercourse lawful according to Islamic law (Hasan Ayoub, year n.d, p.1); legitimate sexual 

relations are allowed only through marriage. Furthermore marriage is considered as one of the 

outstanding signs of Allāh “And among His signs he created for you from yourselves spouses 

and made between you love and mercy……” (Qur’an:30:21). So Islam takes marriage as one 
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of the most important causes to gain peace, tranquility and love thus building a peaceful and 

merciful society. 

  

            There are four important preconditions for marriage (Sa’eed Ṣiddīqi; 2001 p.58). These are: 

first, both have to accept the marriage; second, some amount of money or property has to be 

given to the bride as a dowry; third, the marriage has to be publicized; fourth, ‘keeping the 

woman in a prescribed legal manner’. As Quran 4:24 states, “Ye seek them in marriage with 

gifts from your property desiring chastity not lust”. The preconditions are based on the Quran 

and ḥadīṯ. 

            The first one is indicated in the ḥadiṯ of Bukhāri, one of the most authentic collections of ḥadīṯ 

 (Sa’eed Ṣiddīqi, 2001 p.85): “A divorcee or a widow must not be married until she is 

consulted and a virgin must also not be married until her permission is sought”, as  Quran 4:4 

says. The woman on marriage is given her dower as a free gift. 

  

Concerning the third of these preconditions the Prophet said, "…make the marriage publicly 

known and perform it in mosques and beat the duff [tambourine]" (Sa'eed Ṣiddīqi, 2001, 

p.115). The presence of witnesses is another requirement. For the bride it is her guardian 

(waliy) who is responsible for marrying her off to the bridegroom after her agreement.   

  

Another important matter is the stipulation that partners should not marry before they see each 

other. The prophet asked one of his companions whether or not he had seen his bride or not 

before the wedding and ordered him to go and see her.  

 

After marriage, the husband is the head of the family, as he is responsible to cover all the 

expenses of the family.  

  

Islam limited the number of wives that a man can marry. Polygamy was practiced in pre- 

Islamic Arabia; Islam however limited the number of wives to four and insisted on fair 

treatment. “But if ye shall not be able to deal justly (with them), then only one (wife)". 3  

                                                 
3 The Holy Qur-N English translation of the meanings and commentary, revised and edited by the presidency of Islamic researches, IFTA, 
call and Guidance KingFAhd Holy Quran printing complex, Almadinah Al-Munawarah.( year n.d) 
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This was of great help during the Prophet’s time, when there were many wars and widows 

needed a family. The Prophet himself married only widowed and divorced women, except 

one. 

 

          Divorce 

Divorce in Islam is permissible. According to the ḥadiṯ (Muḥammad Šarīf Chaudhry, 2003, 

p.5) "The most detestable of lawful things near (before) Allāh is divorce." If the couple cannot 

live in peace, they can decide to separate.  

  

Divorce can be pronounced by the husband when the woman finishes her menstruation cycle 

without having sexual intercourse. Then, she enters ʻidda (a waiting period of the woman 

before remarrying another man), during which time she remains in the house with her 

children, and all her needs should be met by the husband (Quran 65:1). This period is for three 

menstrual cycles or 3 months. If she is pregnant, the period extends until she gives birth. The 

purpose of ʻidda is in case of reconciliation and check that she actually is (or is not) pregnant. 

 
 
A re-union or remarriage can occur during this time by calling witnesses. However, after three 

pronouncements of divorce re-marriage is almost blocked (Quran: 2-229-230). Re-marriage 

can take place only if the woman has married another person and has been divorced from him.  

  

The wife can also separate from her husband, even if she merely dislikes that him. However, 

she must then return the dowry to him.  When a woman told the Prophet that she disliked her 

husband, he asked her to return the garden he had given her. She agreed and the Prophet 

ordered the man to divorce her. This happens on the basis of mutual agreement between the 

couple. Otherwise, she has to go to court (Safia Iqbal, 2004 p.196). The kind of divorce 

that takes place on the initiative of the woman  is called khulʽ.         

 

           Economic independence  

           Quran (4:32) says, “to man is allotted what they earn and to women what they earn.”  Women 

in Islam have the right to have personal property whether they are wives or not. The property 
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that they get through inheritance or by their own labour is theirs. During the Prophet’s time, 

there were women who were working to feed their families. A woman, for example, asked the 

Prophet about trade in a ḥadīṯ. (Muḥammad Šarīf Chardhry, 2003, P 133), to which he gave a 

positive answer.   

 

 

2.      Statement of the Problem  
  
It is common to hear and read in the mass media and the literature that women are oppressed. 

Discussion and different meetings are held to study the issue and find solutions, in Ethiopia 

and in the world in general. Denying this fact is being unrealistic. Still, the issues need more 

and more research and attention. What had the status of women been in our country and how 

should it be considered in order to understand more clearly what it should be in the future?  

  

Therefore, gender issues should be raised and treated as reflected in the old manuscripts of our 

country. The manuscripts reveal many positive aspects; our past does not reflect total 

ignorance. As Pankhurst (1990, p.349)4 comments in his article, “noble women of the 

Gondarine period, unlike their sisters in much of the middle east and many other parts of the 

world at that time, including Britain exercised considerable control over landed property.” 

  

The manuscripts of Harar also show this fact. We find in these manuscripts women who were 

registered at the Harar court in the 19th century as possessing personal property while in other 

parts of the world such as Europe, women were not allowed to own their personal property 

during that time. In the manuscripts, many women became landowners through the dowry that 

was usually given from the bridegroom to the bride. In more than 50% of the marriages 

conducted during the 19th -century, as the IES library manuscript collection shows, the dowry 

was land (Stitz, 1975 p. 5) 

 

The social and economic life of women, as it appears through the registered manuscripts of the 

dīwān, gives us many examples of a high status, especially if we consider the century. It was 

                                                 
4 “The role of women in Ethiopian economic, social and cultural life from the middle ages to the time of Tewodros”  
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only in the 19th -century that in America and other countries the women’s rights movement 

started to become very popular (Flexner, 1975 p 81) .Women had to fight for basic rights like 

inheritance and personal property ownership.  

   

3. The objectives of the study  

            The general objective of this study is to show how women were treated in the court and the 

society of Harar at that time. Its two specific objectives are:  

1.       To show how far Islamic law was applied. 

2.       To see if the manuscripts reveal any relationship existed with different Islamic groups (ex. 

Sunnī, Shi‘i) and schools of law. (In fact, I was unable to find any such relationship.)  

   

4. Significance of the study 

  
 Ethiopia has a long recorded history, if compared to most African countries. However, there 

are many recorded materials (manuscripts) that still remain to be studied, preferably by 

Ethiopians themselves.  

  

Harar has many manuscripts, in the possrssion of individuals or institutions, like the Institute 

of Ethiopian Studies (IES) Library. There are a good number of manuscripts, including the 

dīwān MSS,  in the IES that need the attention of researchers.  

To the best of my knowledge, gender issues in Harar have never been raised in the light of 

manuscripts. As a Harari woman and a philology graduate student, I am interested in gender 

issues. There are a good amount of documents. I have chosen samples from the records of 

inheritance, marriage, divorce and economic activity of the court dīwān in the 19th century. 

         

 

 

 

   5. METHODOLOGY 

  
Sample Arabic manuscripts were translated and analyzed thoroughly. Interviews were 

conducted to strengthen the analysis. The findings were compared to those from other parts of 

the region and globally, based on the availability of data. 



 14

   

6. Review of related literature 
  

The literature on the general history of Harar is considerable. Trimingham (1952), Burton 

(1866), who visited the city around 1885, Caulk (1973) and many other Europeans have 

written on its history. There are also graduate and undergraduate papers written on different 

aspects of the city’s history by Ethiopians such as Mahdi Gedid (1979) and Abbas Aḥmad 

(1992). Studies of gender issues in Harar are by   Hecht (1980, 1982) and Gibb (1996). The 

former wrote an article on the voluntary association and the status of Harari women and in 

another work compares Harar and Lamu, another East African Muslim Society. The latter 

studied religion, politics and gender. However, neither author based his study on manuscripts. 

 

6.1. Previous works on Harar manuscripts  

Compared to other parts of Ethiopia, we can say that relatively large number of Arabic 

manuscripts of Harar town have been studied and analysed, in the majority of cases by foreign 

scholars but also by some local ones. Some the Arabic and the ‘ajamī (Harari language in 

Arabic script) MSS have been published. The Futuh al Habasha in Arabic, the chronicle of 

Imam Ahmad who is better known as Graň, edited and translated in French by Rene Basset     

(1897-1901). Marcel Cohen (1931) and Enrico Cerulli (1936) were the first to treat the ‘ajamī 

texts. Cerulli published Kitab al- Fara’id, an ‘ajamī  text, and discussed largely its language. 

He classified the language of the manuscript as ancient Harari, compared it in detail with what 

he called the modern Harari in his book, in     La lingua e la storia di Harar. Marcel Cohen’s 

Etudes d’ Ethiopie meridionale was in French. He too discussed the language, based on an 

‘ajamī   text called Mesnoy. 

. 

Ewald Wagner, has published several manuscripts. He has a book (1983) on ‘ajamī texts, in 

which he translated and edited about than three different texts. They are mustefa, zi harat 

khalifat qasida and zikri ‘Abd al Malik. In another book, (1974), he published an Arabic text. 

It is a historical document called Jadwal al- Šaš wal- Šami found in the IES no. 276. Drewes 

(1976) too studied the ‘ajamī  text musṭafa.  
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The two other works were done by Ethiopians – ‘Abd al-Muhaymin (1988, 1995A.D) and 

‘Abd al-Rahman Garād (1990). ‘Abd al- Muhaymin published the ‘ajamī text Mesnoy in the 

Harari language with Amharic script. The dīwān manuscripts that I am using were studied by 

ʻAbd al- Rahman Garād, but with a different treatment. He analyzed the political and 

economic life of the town, and identified the political structure of the state and its form.  

Stitz (1975) analyzed the manuscripts he collected with Dr. Caulk and he labled them as MS I, 

MSS II and MS14, in the article, “Town Records and the Economic and Population History of 

Harar During the 19th- Century.” 

 

MS I is probably IES 955, while MS II covers the same period as manuscripts IES 956 and 

957, which are used in my study. Probably due to difference call number classification, I could 

not identify Stitz’s MS14 in the IES Library; it is a manuscript that covers the period from 

1295-97 (1878 – 1879/80), part of the period of Egyptian occupation. However, I did manage 

to see a photocopy of a dīwān manuscript5 in the possession of Hağğ Kamil Šarīf, my 

informant, that covers the period 1292 (1875) – 1294 (1877), which Stitz (1975 p.3) reported 

as missing.  

 

Stitz also mentions two qāḍis who worked in the dīwān, and for how long. They were qāḍi 

‘Abd-al Raḥman Ibn al- qāḍī Muḥammad bin Idrīs and later ‘Abd al-Rahman bin Hağğ  ‘Umar 

bin Aḥmad. However, he says that qāḍi ʻAbd al Raḥman bin Hağğ ‘Umar stayed in office till 

1286 (1869/70), while the qāḍi’s own records show that he stayed till the last month of 1287 

AH (1871) 

  

Stitz makes the point that the number of divorce cases was much smaller than that of 

marriages taking place at that time. [The figures he counted for marriage and divorce enable 

                                                 
5 This manuscript is page numbered from 1-54. The handwriting is similar to that of page 152 and 153 of manuscript 956. These two pages’ 

handwritings are different from the rest of the text. The name of the qāḍi is also different.  It is ‘Abd al Allāh bin al qāḍi ‘Abdu al Rahman 

bin ‘Umer. The name shows that he was Ay Amatullāh’s brother. The first page is dated 1294 (1877) and the second one on Tuesday, 20th of  

the 5th  month of  1285 ( 8th of September, 1868).  We  notice that ‘Abd al Allāh started working in the dīwān while his father was still in 

office.On the first page  we read the term ‘the second qāḍi’. 
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us to take out a percentage, which is around 10%.]. According to Stitiz, the low number of 

divorces was due to the husbands’ patience. It is not clear why it was not the opposite.  

 

His observation on the types of dowry is interesting: 48% were garden lands, 39% cash and 

10% both cash and garden lands. Cows represented 2% of the dowry and 1% different items, 

including slaves. Mostly, a landed dwry would consist of one or two ğarīb which, in his 

estimation was a plantation 1,300 or 2,600 square meters of čat, coffee trees, wars and 

sometimes bananas (p.314). He also estimated the size of the ‘plots’ makhārif used to measure 

the garden lands given as a dowry in the dīwān document, “Plots in town would have 

accordingly in size of 85 to 420 sq. MS which sounds reasonable.”  

  

Concerning inheritance, Stitz notes that as people were not very rich they could not afford to 

have more than one wife at a time. But the question here is: Did people have to be rich to be 

polygamous? He also pointed out that the inheritance cases show that the dowry was not 

significant compared to the wealth that a man possesses. However, their real significance lay 

in the all-importantrole of land in the society. As Hecht (1980 p.305) states, the society won 

its bread, mainly, by selling produce from its gardens. Therefore, access to land for women 

must have represented a good opportunity.  

 

6.2. 19th -century women  
 

American women  

Flexner (1975) narrates in detail the struggle of American women in the 19th century and after, 

to change their status in the society. She discusses the efforts women made to make education 

accessible to all, and gain economic and legal rights for women. 

  

Women fought for the spread of education among women since the beginning of the 19th 

century; education was “still limited to the well- to- do few.”6 Flexner also criticizes the aim 

of education for women: to be good to men. It was the ‘few educated’ women who organized 

                                                 
6 Flexner, 1975, p.23. 
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the struggle. When higher education for women started and the graduates joined the work 

force, they began to question the economic and legal system that was unfair to women.  

 

When women married, they lost their economic and legal independence: “married women in 

particular suffered civil death, having no right to property and no legal entity or existence       

apart from their husbands”7. According to her women were deprived of their own earnings, 

and of property they inherited or which was given to them as a gift. 

 

Besides, a married woman could not sign a contract by herself. At the same time, it was 

difficult for divorce to take place. The problem the women in the work force, whether married 

or not, was unequal pay and long working hours.  

 

All these problems could not be solved individually. Therefore, women tried to organize 

themselves, first as Labor Reform Associations and others. After the middle of the century, 

women started to see the fruits of their struggle. “It gave women the right, in addition to 

owning property, to collect their own wages, to sue the court and to have similar property 

rights at their husband’s death as the latter had when his wife pre-deceased him”8. However, in 

some parts of the region this still inequality persisted still the beginning of the 20th century.  

    

 

Egyptian women  

 

In the first half of the 19th -century Egypt was under the ruler of Muhammad Άli (1805-1849). 

He introduced modernization to   the country, including modern education.9 He widened the 

opportunities for women’s education, as education for upper- class women already existed. To 

disseminate education among women, he employed religious scholars to convince the society 

on the relevance of education for women. This changed the society’s attitude towards 

women’s education. In 1870 secular education started and women started to join the schools. 

The women of Egypt used to live in harems in total seclusion from men. But this seclusion did 

                                                 
7  Ibid,  p. 7 
8  Ibid, p.89 
9 Harem Years : The Memoirs of an Egyptian  Feminist Huda Shaarawi (1879-1924)Margot Badran (ed) Feminist Pres 1986 
 



 18

not include the poor, who had to go to the market and carry water etc. including women in the 

countryside, where peasant women freely move. These women were active in the economic 

and social life of the society. 

 

These activities strengthened as more labour was needed and female labour started to increase 

in the work field. The participation of women in economic and legal activities is visible in the 

qāḍī court documents. As J.Tucker10 (1983) narrates, “Women of all social backgrounds 

brought their business to the court. The elite seldom made a personal appearance. Most cases 

involving women of wealth and social standing were conducted through the offices of an 

agent, wakil”.11 

 

 However, women of the lower class would come to the qāḍī in person. Women in general 

used to go to the qāḍī, not only for business cases, but also for “personal affairs, buying and 

selling property, pursuing debtors and thieves, and seeking familial support or divorce.”12  

 

Egyptian women, rich or poor, whether active in public life or not, had the right to own 

property. Therefore even women of the Harem, who were mainly active in taking care of the 

household and child upbringing, contributed to the economy too.  

 

Ethiopian women   

 

In his study of women, Pankhurst (1990) made use of information of 19th –century travelers of 

the time like Salt, Pearce, Gobat, Plowden, Harris, Krapf and others. The information shows 

that women at that time were active not only in household activities but also in agriculture, 

trade and handicrafts. Women participated in weeding, reaping, winnowing and animal 

husbandry.  

  

                                                 
10 Judith E. Tucker, 1983 “ Problems in the Historiography of Women in the Middle East : The Case of Nineteenth- Century Egypt”  in JSTR: 
The International Journal of  Middle East Studies, Vol. 15. No. 3 (Aug. 1983), pp. 321-336. 
11 Ibid. 
  
12  Ibid. 
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As to the question of land ownership, some manuscripts show that there were some women of 

the ruling family who possessed, sold and bought lands.  

 

Women also used to spin cotton, which was a respected job, while men served as weavers and 

tailors. In trade too, women participated in the production of eggs, poultry and farm produce. 

In battles women encouraged the men to fight as well as carrying and preparing food and 

drink.  

 

Women also participated in singing in religious ceremonies and funeral lamentations, as poets. 

However, church education, which was the only education of the time, rarely, enrolled 

women.  

 

In the household, besides cooking and washing, women were responsible for fetching 

firewood and water. Pankhurst showed that though women were very active and sometimes 

more hardworking than men, the importance of their roles had not been recognized.  

 

Harari    Women  

 

Harari women in the 19th - century were active socially, economically and spiritually. Hecht 

(1980) has written on the social roles of Harari women. She describes the women’s afocha 

(similar to ǝddǝr13 in Amharic), its organization and its role in the society. Writing in the 

twentieth century, Hecht pointed out this institution as having existed for nearly a century.  

 

She explains that the purpose afocha wasto help the members of the Harari community, 

especially during festivals – both economically and physically. It has rules and regulations 

although not written. It helped the women to become independent and active socially.  

 

Gibb (1992) has also written on the awach or innayach, (shrines) where people went for 

prayer. According to Gibb this visit was made both by men and women. The Awach and 

                                                 
13 Both afocha and ǝddǝr are social organizations which are concerned with a funeral and wedding ceremony of the members of their family 
member. The members assist each other on these ceremonies from contributions. 
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innayach in Harar symbolize representation of the awliya (saints); the awach for male and the 

innayach for women. 

 

As Harar was known as a center of Islam, as reflected in the number of mosques and awach, 

many innayach were also identified in the society. Gibb (1992) estimated that there were 40 

innayach. The contribution women is also reflected in the number of mosques they built. Of 

82 mosques in Harar, ten of them have female names. This number differs considerably from 

what informants estimated: both Hağğ Kamil and ʻAbd al Allāh Šarīf say that most of the 

mosques were built by women. However, 10 out of 82 is not insignificant. With the passage of 

time the number may also have decreased because of possible name changes of the mosques.  

 

Gibb and Hecht both have something to say related to women’s education. While Hecht 

observes that middle- aged women with little exposure to education did not know how to read, 

Gibb indicates that women fifty or sixty years old had gone to Quran Gey (primary school of 

the Quran and Arabic alphabet) as little girls. Both point out that women’s education was 

negligible compared to the education of men.  

 

Economic and social aspects are discussed in works of Yūsuf Aḥmad (1960) and Abbas 

Aḥmad (1992). According to Yūsuf “the town’s people were engaged in trade, agriculture and 

other less important activities” (p.381). Women made candles, basketry and pottery, while 

men were engaged in blacksmithing, carpentry, building and teaching. For him and others 

(Muktar, 1876, Hecht 1980 p.305) the main activity was agriculture. Yūsuf noted “Agriculture 

was the most important of all occupations and remained so until the early part of the 20th 

century, when a great many town’s people took up trade” (p. 381). 

 

Women at that time participated in selling agricultural produce (Burton, 1866, Muktar 1876). 

Therefore, we can say that they participated in local trade. Abbas extends this to regional trade 

too. He concludes: “The role of Harari women in both local and regional trade was very 

important” (p. 58). 
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As Burton noted cotton was used for making shashes and turbans. This was done by both 

sexes, except that the spinning was done exclusively by women. The very high quality of this 

cloth was expressed by Burton (1966 p.194)“ The Tobes and Shashes of Harar are considered 

equal to the celebrated cloths of Shoa hand woven, they as far surpass, in beauty and 

durability, The vapid produce of European manufactories, as the perfect hand of a man excels 

the finest machinery.”  Thus, women were skilled at making these quality garments.  

 

 

 

 

Chapter Two        

 

2.1. Internal Organization of the Manuscripts 

 

The three IES manuscripts used for this paper (numbered IES 955, 956 and 957). The time 

throughout the document was indicated in the Hijriya calendar14 and its equivalent in 

Girgorian calendar is given in each cases. They are all records of the Harar town court that 

cover the time from1st of the 7th month 1242 (1827) to the last month Hijria1287 (1871). 

They are similar in their binding, type of paper and size. Except the cover materials, all the 

manuscripts were paper that usually were brought from Άrab countries, according to Ato 

ʻAbdella Šarīf.15 The page numbers were also similarly written with two different items; a 

parker and a pen. The first one at least looks like the writing material that was used in the 

manuscripts. All are legible.  

 

 

                                                 
14 Hijria Calendar is the Islamic calendar that starts from‘”the migration of the prophet (Muḥammad) from Mecca to    Medina.” 
First encyclopacdia of Islam 1913-1936, edited by M.TH. HOUTSMA, T,W. Arnold, R. Basset and R.Hartman. E.5.Brill, Leiden.    New 
York. Kobehan.koln, 1987. 
 
15Owner of a private collection of manuscripts. .Pankhurst, too confirms it. Selamta Magazine, Ethiopian Airlines, vol. 15, No. 2, 
April-June, 1998. 
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The manuscripts are organized in such a way that different cases that the court used to handle 

were registered in the same place. The writer(s) allots sections of the manuscript for each case 

and registers the issue refered to it. When there are too many  cases of a given kind and the 

portion of the MS was used up, the writer would look elsewhere for places with few cases on 

the MS or start to write in a new MS, as in IES 955 and IES 956 and would continue writing,. 

It is very common to see that an introduction is given for each case when they are written in 

the portion given first, while no introduction is given when the writer(s) continues to write in a 

new place, randomely 

 

The time and the qāḍī are also mentioned at the beginning of the section devided to each issue 

and most of the time the text continues the record with “during this time” and generally, 

without mentioning the year till a New Year or month, comes. This is true even when the 

writer continues to write in a different place, stopping in the middle of a sentence. Therefore 

one cannot find while reading, the introduction and the beginning, in such places. Otherwise, 

the time is easily identified, as it is in written in bold.   

 

After the introduction for marriage cases, the year, month and date are recorded; the 

registration usually continues without, mentioning them again till a new month comes. This is 

because several cases of marriages are registered in a month. The same is true for inheritance 

cases, except that only the year is introduced and the cases are registered with the phrase “in 

the same year”, instead of writing the month. However, in divorce cases, the time is indicated 

along with each issue. 

  

At the beginning of each section devoted to a single issue, an introduction is given that starts 

with “in the name of Allāh the most Merciful and the most Gracious” with some statement 

about the case quoting verses from the Quran and ḥadīṯ adding sometimes the purpose of the 

record. Moreover, in MS IES 955 the introductions include a report of the appointment of the 

Qāḍī after his father’s death and, the Qāḍī’s short biography as part of the beginning of the 

inheritance cases. Probably, this is the Qāḍī’s first registration after taking office. This 
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beginning includes the praise of God and Prophet Muḥammad and the Sulṭan16 that appointed 

him i.e Sulṭan Άbd al Karīm, besides a brief statement on the role of Muslim scholars and a 

prayer for the qāḍī so that his task might be easy. This kind of introduction however, is not 

found in IES 956 and IES 957 which are Qāḍī Άbd al Raḥmān ʻUmar’s court registrations. In 

the latter, we would not expect to find such statement, since it is the continuation of the 

former. There seem to be lost pages at the beginning and the end of manuscript IES 956; 

perhaps this is why such introduction is not found.  

 

Next to each case covered in the documents, in the right or the left margin, a few words are 

written that help to pick out the person or issue. These serve as brief indices. Besides, each 

marriage case, the name of the husband is written, while there is no mention of the bride; next 

to each inheritance, the name of the deceased, (a man or a woman) is written. On the other 

hand, in divorce case the man or the woman or both at the same time are mentioned randomly. 

Presumably, this is because, in marriage cases, as the head of the family, it was enough to 

identify the case by the name of the head of the family, i.e. the man.  In the divorce cases, by 

contrast, this was not important, as the family no longer existed; hence the case could be 

referred to randomly by the name of either the man or the woman. 

In addition to the names, the type of the cases are also mentioned on the sides, except in 

marriage cases where only the name of the bridegroom is mentioned. We find words like  

tarika ’ legacy’, bayʻ   ‘bought’,  širaʼ   ‘sell’,  kirā ‘rent’ and ṭalaq ‘divorce’.  

2.2. Description  

MS 955 is Harar court registration of the qāḍī ‘Abd al Raḥman bin al qāḍī Muḥammad from 

1242AH (1827) to 1252AH (1837). The cover is in leather in fairly good condition. It includes 

156 bound pages and several loose pages. There are also some loose pieces of paper which are 

not part of the MS, containing different messages; altogether these are11 in number, with 

different size, issue and type of papers; the smallest is 5 cm wide and a little more than 2 cm 

high. 

 

                                                 
16 The well known titles of the rulers of Harar was amīr. However, we find here  Sulṭan , a title used by some of the rulers of Egypt and 

Turky, in the past as it is stated in the  First encyclopacdia of Islam (1913-1936), VII, p. 543. 
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There are two series of page numbers in this ms. One is written with a modern pen the other 

appear to be a black marker. Both are written in Arabic and the sequence of page numbers 

proceeds (as expected) from right to left. However, the blank pages that appear here and there 

in the middle of the manuscripts are given numbers in pen only; while those made with the 

black markers do not take into consideration these blank pages, but rather number the loose 

pieces of papers which are misplaced. 

     

Both series of numbers can not be considered as written by the MS copyts for various reasons. 

Neither one considers the internal organization of the MS. Logically the manuscript is divided 

in to sections, each sections being devoted to cases of a particular kind). However, the “first” 

section is not at the beginning of the MS; rather, the manuscript begins with many blank pages 

(which may be filled with other materials). Infact, I have been told that this is the usual way 

that Harari MSS in general are organized. If we take for example the first introduction on the 

appointment of the qāḍī of whom the registration of the dīwān belongs, is found on page 

eighty- four. The other reason is that the torn out pages are numbered not in the middle of the 

manuscript where they properly belong but at the end, in their present position. The year found 

in these pages also prove that they were torn from the middle.  

 

The total numbers of folios found in this manuscript is 154 folios plus 4 pages. The size of the 

pages is 15 .5 cm wide and 21 .5 cm high. The number of lines written on a page differs 

widely. If only one court case is registered on the page, sometimes up to 30 lines may be 

written; pages with more than one issue registration have a smaller number of lines, since the 

gaps that serve to separate cases decrease the number of lines on the page. 

 

MS IES 956, too, is bound in leather and keeps, the court registration of al Qāḍī Άbd al 

Raḥmān bin ʻUmar, the successor of al Qāḍī ʻAbd al Rahman bin al Qāḍī Muḥammad, from 

1252AH (1837) to 1287AH (1870). It is covered with leather torn apart at the back and with a 

tear in the front. The inside parts of the cover are glued to the facing pages, probably because 

of the damage to the first and the last pages of the manuscript.  
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Here also the page numbering is like that in the previous manuscript, with  both black marker 

and modern  pen ,but unlike the previous manuscript the sequence of  pen numbers in MS 956 

proceeds from left to right. This shows that these numbers were written by a person with little 

knowledge of Arabic, as Arabic books are paginated from right to left. To strengthen the 

assumption that the numbers were not given by the copyst, here too we find four pages of 

different (from the rest of the MS) length of papers. The time indicated in these papers is 

1293AH (1878) which makes them exceptional as 956 and 957 cover only the period till 

1287AH. The name of the qāḍī is too, different- al qāḍī  Άbd al Allah bin Aḥamad. However, 

these papers are given numbers as if they were in the middle of this manuscript. The total 

number of folios is 168 plus5 pages. The manuscript is 16cm wide and 21 .5 cm high, with 

little difference from 955. The numbers of lines on the pages are the same. 

 

MS IES 957 is the continuation of IES 956. This is proved by the fact that a sentence that 

started in 956 on marriage continues and ends on the first folio of IES 957 MS. The word that 

ought to come on the new page, and that is found as a key-word at the foot17 of the page in 

IES 956,   fits at the beginning of the marriage registration in IES 957 .The period also shows 

that it is a continuation. Here, the registration covers starting from 1261AH (1846). Thus, 

during that time the qāḍī  Άbd al Raḥmān’s court registered different cases in two documents 

at the same time i.e. IES 956 and IES 957. Only marriages and inheritances were registered in 

the latter. 

 

This manuscript’s binding is in leather with a decoration stamp in front. While the back cover 

is lost, the front cover also has a serious damage. The numbering is exactly the same as IES 

956. There are 280 folios in the document.  There are 5 folios and loose pages that are parts of 

the document. Other 14 pieces of papers that do not belong to the text are also found inside. 

The number of lines is again the same as the previous two manuscripts. Some of the papers, 

however, are thinner than the pervious manuscripts. The page size is 16cm wide and 23cm 

high. 

 

                                                 
17 When pages complete before a sentence is finished, the word that ought to come in the new page is written at the footing of the completing 
page.  
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2.3. Content 

The three 19th- century manuscripts generally register marriage, inheritance, buying and selling 

of land and trust (wadīʻ) given to the qāḍī durig the period, from 1242AH (1827) -1287AH 

(1870). There are some cases which are rarely registered, such as execution of murderers. We 

find similar way of registering in all the manuscripts we are discussing. The recordings show 

that Islamic law was in employment in the court cases.  

 

 Marriage registrations take up 294 folios in the manuscripts. They contain date, the names of 

the bride and the bridegroom, and the amount and /or type of dowry i.e. money, land or cattle. 

In some cases both money and land are given as can easily be seen in the manuscript. Stitz’s 

(1975 p. 312) work can give a clue on on the types of dowries given and their percentage. He 

writes “in 39% of the cases which I have read only cash was given as a dowry; in 48%; only 

garden lands; in 10%, both; in 2%, cows; in a mere 1% something else such as a slave.” 

Therefore around half of the women who enter into marriage could own a garden land. 

  

For each marriage there are three and more male witnesses registered. It appears that the court 

was a male domain. Though the Islamic law does not exclude women as witnesses, they are 

not found in the registration. I have come across only one woman serving as a witness 

throughout the manuscripts. This woman whose name was Āmina Kabīr18 was one of the 

witnesses registered when the qāḍī lent a certain person the clothes of Aḥmad Kabīr, who was 

not present. Perhaps, this woman was the sister of the owner of the clothes and the qāḍī 

wanted her to be one of the witnesses; or, as her name indicates, she was a daughter of a 

religious scholar19 (religious scholars in the Harari tradition are usually called Kabīr) and she 

was well versed in Islamic teachings, so that the qāḍī could accept her as a witness. 

 

In the 240 folios that comprise the inheritance cases, the deceased and the family members 

who have a share according to the Sharīʻa law are mentioned besides the amount of the money, 

or the property to be divided. They also show the portions each one takes accordingly. The 

                                                 
18   MS  IES 956, page 19. 
19 D’ Dowd. Daniel, 1973, “Education among the Aderis of Harari” Overseas Challeng (London), p.25. 
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qāḍī looks at cases directly or through the council of the Amīr where the Amīr transfers the 

case to him. Appeals to the court of the qāḍī or to the council of the Amīr are made either by a 

male or female member of the family or a group who have claims. It is made in the court or 

council based on the seriousness of the issue among the inheritors. I sumarise that when the 

quarrel is stronger they go to the Council of the Amīr. Another assumption is that the royal 

family members go to council of the Amīr and the others to the court. This could not be 

proved, since there were incidents of registration where the amīr family members went to the 

qāḍī court. 

 

These documents show that a woman was not excluded from any inheritance that was her 

share in Islamic law, only because she was a woman. The translations of the samples found 

below demonstrates how the distribution was carried out. 

 

All three MSS record cases where people sell, buy, give or put money or any property as trust 

(wadīʻa). Rental of houses is registered in MS IES 956 in addition. Around 55 folios altogether 

are dedicated to registering such issues in the manuscripts. These cases were registered under 

a title al Taẓkira al Nafiʻa ‘a valuable reminder’.  Here too, like the other two MSS that we 

have already discussed, the date and the people involved in the case and the amount agreed 

upon were mentioned, besides recording the names of the witnesses, at the end of each 

statement. We find a great deal of women in each side as a buyer, seller and a trustee. The 

same is true for renting houses. Women rent their houses to somebody.  They enjoyed such 

activities, since they had personal property right that was acquired at least through inheritance. 

 

The last portions of IES 955 and IES 956 which contain 9 and 6 folios respectively are the 

registration for divorce cases. The three Islamic ways of divorces that are țalāq, faskh and 

khulʽ can all be traced in the registrations. We see faskh done by the qāḍī when the husband 

was absent and the wife do not hear from him; knows his whereabout and he do not send her 

the family’s expenses for a certain period of time (4 years in the MS). Then she asks for 

divorce in the court and justifies it with witnesses and the qāḍī dissolves the marriage. The 

same is done when the husband was mentally sick. 
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We see ṭalāq here when the man divorces his wife either he gives the dowry agreed upon, if 

he has not already given or she keeps what she has already received. In the case of Khulʽ 

returns back what the husband has already given as a dowry. This is because in the former 

one, it is his desire to divorce her and in the latter it is her request. No witnesses were required 

for the divorce. Each registration statement ends up with a prayer “may Allāh enrich both with 

his bounty” 

 

2.4. Language  

The language of the three IES manuscripts, as seen in the samples, is in accordance to the 

standards of the Arabic language, with only very minor deviations. It is rarely vocalized; only 

in some cases of non-Arabic words i.e. proper names and names of places. The germination 

marker the šadda too, appears inconsistant including in the local names. The same is true for 

tanwīn. The local names in the cases of sounds which are not found in the Arabic alphabets, 

they are either represented with another similar Arabic letter, or ommited in some cases of 

long vowels at the end of the words.   

 

 In general, it is correctly written phonologically, morphologically, and syntactically. 

However, there are some spelling errors and cases of incorrect preposition usage. Moreover, 

there are some inappropriate usages of words and placement of numerals after the noun with 

sums of money. Finally, there is some additional remark on writing the Harari local names.  

 

One type of minor spelling mistake involves omission of hamza. Examples are in MS IES 955 

page 57 line 7: there is maslatuhum instead of mas’alatuhum ‘their denominators’. IES 955 p. 

116, fifth line, the second entry reads ğāt instead of ğaʼat ‘she came’ in both cases omitting 

the hamza. Another misspelling is the name ʻAbd dīn ‘the servant of the religion’ in IES 956p. 

27, line 21, which should be written in Arabic as ʻAbd al dīn. The omission of the definite 

article al surely reflects actual Arabic pronunciation with geminated –d; the error is thus lonly 

graphic. 

 

There are two examples of prepositional mismatches. In IES 955, p.116 and p.117, in the first 

two entries on each page, the word ištarā ‘bought (from some body) is followed by ʽala  ‘on’ 
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instead of the proper usage of the preposition min ‘from’. On page 49, of MS 955, line 5, we 

find tarāfaʻa ‘charged each other in the court’ followed by the preposition ma‘a ‘with’ which 

is misplaced. It should have been the conjunction ‘and’ instead of the preposition.  

 

The Arabic word maṭbakh ’kitchen’ is written as maṭbakha with ta marbuṭa that is a feminine 

marker; while Arabic does not use the feminine marker in this word.   

 

In MS IES 955 p.49 line 13, aqbäḍa which is written instead of  ’a ‘aṭa or istalama. The word 

qabäda is a Harari Arabic loanword. Its usage widened in Harari as ‘hand over’, while it is 

originally ‘to seize’, ‘take hold’20. Similarly, fa‘alnalahā ‘we made for her’ is not a correct 

form in the Arabic usage. The author meant ‘we gave judgement’ that is in good Arabic 

qaḍaynālahā or ḥakamnālahā. This form was produced probably due to mother tongue 

interference.  

 

Thus, the Harari names Qäwē and Gūtū on page, 133, MS IES 955 are written as Qäw and 

Gūt. Zäkämäri on MS. IES 955, p.123 is written as Zäkämär; Šhärro on MS IES 955, p. 27 as 

Šhärr, Šhunburo on the same page, as Šunbur; Säbo and Abramo on the same page are written 

säb and  Abram. These all show the omission of long vowels at the word final.  

Harari sounds that are not found in Arabic alphabets are the consonants ñ, g and č and the 

vowels ō and ē. Here, ň was represented with n; g with ğ; and č with ṭ. MS 955 p. 116 Aboň’ 

was written Abon. At the same time on MS. IES 955. p. 302 Hamdōñ is Hamdōn. On MS 955   

Gūtu is Ǧūtu.  The place name that is found on page 456 p. 27 is čärčär written as ṭärṭär. The 

long vowels ū is used for both ū and ō; and ī is used for both ī and ē.  

The names we have already mentioned can also be examples of the writing of these vowels 

Abōň, and Hamdōň., ō was represented with ū; and Ziqēh on page 133 of MS IES 956, ē is 

represented with long ī. 

 

                                                 
20 Leslau, 1963 Etymological dictionary of Harari. P.183.  
     Wehr, Hans 1966, A Dictonary of modern written Arabic, J. Milton cowan, otto harr asso witz. Wiesbanden. P. 24. 
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Another orthographic phenomenon is the lack of gemination in the name on IES 956 p. 276. 

We see the name Bukkur written without the gemination of the middle consonant. The 

inconsistency observed at writing the germination marker; make the readings of the words 

difficult.   

  

A grammatical peculiarity of the language of the document concerns the numerals. Although 

in proper Harari or Arabic the numeral sould precede the noun, we find that of the opposite 

‘Ašrafi 400’ is written instead of ‘400 ašrafi’. This form is seen throughout the document. But 

both ancient and modern Harari uses the reverse order. (Cerulli, 1936, p. 297) 

 

2.5. Numbers  

There are three figures for three Arabic ordinal numbers that differ from the presently used 

Hindu Arabic. These are numbers 4, 5 and 6. 4 is written     instead of      . 5 is written          

instead of      and 6 is written         instead of        .  These perhaps been adopted by the Harari 

people previously, either independently or from another country. However, zero is written in 

both the presently used Hindo Arabic for zero and number five. variation 

  

 

 

 

 

 

 

 

2.6. Translation of samples 

As already said, the text samples presented here are taken from the Arabic manuscripts 955, 

956 and 957 of the IES library. They are a random selection of cases in which women are 

directly involved. Samples are taken from all of the issues covered in the three manuscripts. 

The number of samples taken from each issue reflects the size of the section within the MSS.  

MS IES 955, p.116 (first entry) 

Arabic 

Numerals 

Hindu Arabic 

Numerals 

      MS     

   Numerals 

0 ٠ ٠ or ٥  

4 ٤  

5 ٥  

6 ٦  
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Ibrāhīm Salmān bin Aḥmad Salmān bought through his proxy21 for Bišāra bint ʻUmar Dīn land 

found in Agamzer, of 2 minus 1/6 ğarīb22; and the value one ğarīb is 55 [ašrafi]and its yield is 

30. [So that] the total value of the land and its yield is 13123 from Muḥammad bin Khalīfa 

Šaykh who was known by Šaykh Ǧalab. It is a valid transaction, i.e. made by mutual consent 

of the buyer and seller and is cleared [of further obligations]. And he (the buyer) paid him 

from the money he had put in trust with the qāḍī from selling [his] slave girl and [his] copper. 

This was done in the presence of the qāḍī;  the witnesses24 were Šaykh Fārah bin al Hağğ  

ʻUṯman, Kabīr25 Ibrāhīm Walī, Kabīr Ḥamid, Abūbakr Aboň, al Hağğ Khalīfa bin Άbd al 

Raḥmān, Άbd al Salam Aḥmad, and Aḥmad Naṣīr. 

This contract was made (signed) on Friday afternoon 19th of Rabialawal26 1245 AH( 18th of 

September, 1829) calendar. 

    Second entry 

Faṭima bint Ṣiddīq bin al Hağğ Ibrāhīm Zerbissi bought a plot of land which is in Darqzar, 

through her proxy, Amīr Άbd al Karīm before he came to power, from Faṭima bint Aboň 

Aḥmad, together with her children;. It is 3 and 1/6 ğarīb and 4 ẓirāʻ27.  The value of one ğarīb 

is 60 and the total value of the land is 194 ašrafi28; and the value of its yield is 180 ašrafi. [So 

that] the total value of land and the yield is 374 ašrafi.  It is a valid transaction, i.e. made by 

mutual consent of the buyer and the seller. She handed over the entire price before the 

witnesses and was cleared[of further obligation]. She (Faṭima bint Ṣiddīq) returned after that 

in 1245 A.H (1830) to the qāḍī  Άbd al Raḥmān and requested him to register her [purchase]. 

He asked her to bring a testimony. She called witnesses, among whom were al Hağğ Yūsuf 

Liqmisu, Kurtu Arselan, al Hağğ Abūbakr Anqar Ablū‘i, Yūsuf Ǧīddi, Muḥammad Άbdoš and 

Muḥammad Ṣabri. Then, he [the qāḍī] registered the plot legally for her by the authority of 

Sulṭan Άbd al Karīm, on Thursday 14th of Ǧumadul ‘ūla 1245H (1830); and Allāh is the best  

witness. 

                                                 
21 proxy here is ‘Wakīl’ a legal representative, who has agreed through private arrangements. (Hamuda Abdullati, 1995) . One can notice in       
this manuscripts both  ‘proxy’ and ‘guardian’ wali y termed as Wakīl  
22 ğarīb is 1296 area in meter ( Abdurahman Gerad, 1978). “ 2 minus 1/6”  literally “2 to 1/6”.  
23 That is  (2-1/6)x55+ 30=131 
24 Though two witnesses are enough, we usually see two and most of the time more witnesses in this document  
25 A Harari title for religious scholars and teachers.  
26 The third month of Hijria calendar 
27 Zira is an area that cover 19.2 m2 (Abdurahman Gerad, 1978, p. 121) 
 
2828 Harari local currency previously. Richard Pankhurst, 1935 p. 383, Aḥmad Zikeria, 1986, p 5   
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MS IES 955, p.117 (First entry) 

A blessed reminder;  Qāḍī  qāḍī  Άbd al Raḥmān, [acting] as proxy for  Khadīğa bint Aḥmad 

who was known by her nick name wağīğa, bought a straw hut at Ḥarīm from Άbd al Ġanī bin 

Άzāl29 for the price of 65 ašrafi. It is a valid transaction made by mutual consent. He [the 

qāḍī] paid him in cash, 57 ašrafi, what she had put in trust with him [when] her [other] proxy, 

Kurtu Arselan/Au-selan, sold her garden, 8 ašrafi left over. This was done on Wednesday 

afternoon the first month, al Muharam  1246AH (1831) before the witnesses among whom 

were Kabīr Ḥāmid, Hağğ Khalīfa, Άbd al Raḥmān Khaṭīb, Άbd al Raḥmān bin Mubārak and 

Abūbakr Abōb, and Allāh is the best witness. Also she gave him the balance of 8 ašrafi and 

the pact was concluded in the presence of the witnesses, in the above mentioned month. Allah 

is the best witness. . 

 

 

 

(Third entry) 

The qāḍī  Άbd al Raḥmān bin qāḍī Muḥammad bin Idrīs bought from Āmina bint Kabīr 

Aḥmad Amār, sections three and four of the book Fath ul Ǧawād30 for 60 ašrafi, and also half 

of Fatḥ ul Wahāb31 from the part devoted to inheritance up to the end for 50 ašrafi. The total 

[price] of the books is 110 ašrafi. [She bought it] through her husband’s proxy whose name is 

Muḥammad bin Ubrawī Qarqab. It is a valid transaction, i.e. made by mutual consent of the 

buyer and seller. And she confirmed and acknowledged that she received the entire price 

mentioned, in the presence of the witnesses and was cleared [of further obligation] before the 

witnesses. [They are] Kabīr Muḥammad bin Kabīr Άbd al Raḥmān, Yūnus bin al qāḍī 

Muḥammad, al Hağğ Aḥmad  Abōkar, Άli bin Wazīr Khalid, Άbd al Raḥmān bin al qāḍī  

                                                 
29 This name is surely, Ġazāl, misspelling Ά for Ġ, forgetting the dot that differentiate them. 
30  This is a commentary on a Šafiʽ school jurisprudence book called iršad, written by Ibn Naqīm. The commentary is by Hajar Haytheemi, the 
same man who wrote the Tuhfa that Ay Amatullāh copied. 
31 This is a commentary of  a Šafiʽ school jurisprudence book called Minhağ al Ṭulāb by Qaḍi Zakaiya. 
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Šaykh Άbdi, al Hağğ Khalīfa bin Ǧamiʻ Άbd al Raḥmān, Abūbakr Aboň Άbd al Raḥmān and 

Kabīr Ḥamid. This was done on Thursday, 4th month of “good” Ṣafar32 1247H (1832) and 

Allāh is the best witness. 

 

 

MS IES 956 P.20 (Fourth entry) 

Muḥammad Άrab bin Maḥbub Ṣabbāġ33, confirmed that the house which he is [living] in is 

the prorerty of his wife34-the land, the big house, and kitchen Āmina bint Turki. The witnesses 

were Malāq Malāq Yūsuf, Άbd al Qādir ʻĀqil, Yaḥya bin Ibrāhīm al Kabīr and Ṣālih bin 

Ādam and Ġazāl bin Άbd al Wahāb and Άbd al Raḥmān Ismāʻīl in the presence of the qāḍī  

ibn ‘Umar. This was held on Wednesday, in the month of al Muharam 1259AH (1843) and 

Allāh is the best witness. 

 

 

 

 

 

 

MS IES 956 p.27 

[The qāḍī approved the marriage contract] also at this time, for Malāq Yūsuf and Kulṯūma bint 

Aḥmad Hağğ with (a dowry35 of) 100 ašrafi. The witnesses were Άbd al Allāh bin Mubārak, 

Muḥammad Hağğ, Aḥmad Šhumburo and Aḥmad Ṣiddīq. 

 

The qāḍī approved a marriage contract for ‘Umar bin ‘Uṯmān Šarro and Āmina bint Άbd al 

Raḥmān Sirāğ with (a dowry of) 200 ašrafi. The witnesses were Άbd al Raḥmān Garād, 

Abābakr ʼIšār and Kabīr Muḥammad Ḥusseyn Barak, May Allāh bless (their Marriage). 

                                                 
32Ṣafar is the fourth month of the Hijriya calendar. It was considered a most dangerous month, associated with local sentimennt of a bad 

month, (Gibb, 1992 p.130) this may be why, they were hoping for ‘good’ Ṣafar. 
33 This name is clearly written at the left margin” index”. 
34 This shows that their style was according to the Islamic distinct husband and wife property.  
 
35 Among the 34 cases of marriage sample MSS illustrated here, the dowry given were: 5.88% cows, 38.2% in cash, 50% garden land and   
2..9%  both in cash and garden land. In one of the cases, dowry was not mentioned.   
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Also for Taḥir bin ‘Umar Ağāz and ‘Ā’iša bint Aḥmad with (a dowry of) 100 ašrafi along 

with 5 plots of one čat36 [which is found] in Daraqzar. The witnesses were Άbdoš Άli, Άbd al 

Allāh Ḥassen, Muḥammad Aḥmad and Aḥmad Ağāz. 

 

The qāḍī approved a marriage contract on Thursday, for Kabīr Άwaḍ and  ‘Ā’iša  Ibrāhīm 

with (a dowry of) 1 ğarīb land with 2 čat 88 [These numbers are put vertically on the 

document, not clear why] plots and it also have coffee37 trees in [a place called] al Baḥar. The 

witnesses were Ibrāhīm Abūbakr, ‘Umar Sebo, Άbd al Fatāḥ and Yūsuf. 

 

                           MS IES 955 p.123 

The qāḍī   approved the marriage contract for Aḥmad bin Άbd al Qādir and Faṭima bint Ṣālih 

with (a dowry of) 200 ašrafi and the witnesses were Άbd al Allāh bin Άbd al Raḥmān, 

Muḥammad Άbdo38, Aḥmad Άbdo/i and Aḥmad Khalid. 

 

[The qāḍī  approved the marriage contract] for  Άbdo/i bin Ibrāhīm Saʻīd and Khadīğa bint 

‘Umar with a specified ( dowry  of) four ğarīb plot of land [which is found] in area called 

Baraḥ; with 3 čat of  345[written vertically] plots  and 5 coffee trees. The witnesses were 

Ibrāhīm Wabar, Άbdo/i bin Marğān, Άbdoš bin Khalīfa and Aḥmad bin Άbd al Allāh. May 

Allāh bless their marriage. 

 

In the next day, for ‘Umar bin Abībakr and Āmina bint Muḥammad Ḥusseyn with a specified 

(dowry of) 2 ğarīb plot of land, [which is found] in Barakāt with 3 čat of 556[written 

vertically] plots and 5 coffee trees. The witnesses were Άbd al Ṣamad, Muḥammad Aboň, 

Šarīf ‘Uṯmān, Šarīf Ibrāhīm and Šarīf Aḥmad. 

 

                                                 
36 ‘čat’ (catha edulis) “ is probably native” to Harar, according to Kirkarian, Aand G.Amhare, 1973. 
37  Coffee, like čat “ have been grown for centuries.”     (Yūsuf Aḥmad, 1960, p.382) it was also one of the principal exports in the 19th 
century Harar, (Burton, 1966, p.192) 
 
  
38 This name can be read as Άbdo or Άbdi. Since it is not vocalized, it is hard to differentiate. 
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The qāḍī approved the marriage contract for al- Hağğ Ibrāhīm bin Άbdo/i and Khadīğa bint 

Άbd al Allāh with a specified (dowry of) one ğarīb with 1 čat with 7 plots [which is found] in 

Agamzar. The witnesses were Kabīr Aḥmad Ǧāmiʻ, Yaḥya bin Aḥmad, Muḥammad Sirāğ and 

the family of Hāšim, on Sunday, [when] 9 [days] remained for the month of Rağab to 

complete. 

 

Also for Ḥassen bin Muḥammad Šarīf and Faṭima bint Muḥammad Šarīf with a specified        

(dowry of) four ğarīb, 4 čat of 4443(written vertically) plots and 70 (700) coffee trees [which 

is found] in Daraqzar. The witnesses are Άbd al Allāh bin Aḥmad, Ibrāhīm bin Muḥammad, 

Ibrāhīm ‘Izaddīn and Hağğ Barbar Aḥmad. May Allāh bless their marriage. 

 

In the next day for Άbd al Allāh bin Khalīfa and Khadīğa bint Ṣiddīq Garād with (a dowry of) 

200. The witnesses are Muḥammad bin Hağğ Άbd al Salām, Ibrāhīm bin Άbd al Allāh, Άbd al 

Raḥmān bin Aḥmad and Ismaʻīl bin Aḥmad. 

 

For Samatar bin Ǧurda and Momina bint ‘Umar with specified (dowry) of six cows. The 

witnesses are Khalīf Šarīf, Aḥmad Wazīr, Ḥassen Samatar and Aḥmad bin Άbd al Raḥmān. 

May Allāh bless their marriage. 

 

The qāḍī approved the marriage contract for Aḥmad bin Άbdo and Amatullāh bint Άbd al 

Allāh Khayri with (a dowry of) 100 ašrafi. The witnesses are Muḥammad Šaykh, Muḥammad 

bin Άli, Aḥmad Šarīf and Άbd al Qādir Šarīf. 

 

(Also) for Ibrāhīm bin Aḥmad and kulṯūma bint Muḥammad Zäkämäri with (a dowry of) 100 

ašrafi before the witnesses Άbd al Ğalīl bin al Šaykh ‘Umar, Aḥmad Mubārak, and Aḥmad 

Anğūb. May Allāh bless their marriage. 

 

                                         MS IES 957 p.133 

The month of Šawwāl entered on Wednesday evening. Allah bless (the marriage) within it. 

On Sunday night of the 5th, the qāḍī approved the marriage contract for Άbd al Allāh  Ǧāmiʻ 
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Hararī and Faitma bint Aḥmad Idrīs with a specified  (dowry of) 82 ğarīb with 15 5 3                

(written vertically) plots of 3 čat and some safflower with the proxy39  of the father, [which is 

found] in Walī Hāšim. Some of the witnesses are Aḥmad Šaykh bin Ibrāhīm, Άbd al Qādir 

Mukhtār, Άbd al Allāh Idrīs Aḥmad bin Ğawhar and Άbd al Ğalīl Άrab. 

 

On Thursday, for Muḥammad bin Maḥmūd and Zaynab bint Ibrāhīm with a specified (dowry 

of) one ğarīb land with 3 čat, thirteen trees of walāy40 and twelve coffee trees at Agamzer. 

The witnesses are  Khalīfa Waraq, ‘Umar ʻIlm, Bakri Mubārak and Άbd al Fatāḥ Sirāğ. 

 

On the 14th,  for  Sulaymān bin Άbd al Allāh Wars and Faṭimah bint Muḥammad Ti’šat with a 

specified (dowry of) one ğarīb  with čat, trees and wars  that is found in Awšab and the 

witnesses were Lāzim Άbd al Raḥmān, Muḥammad Garād bin Άbd al Allāh.  

 

 Also for Hağğ ‘Uṯmān Ḥamid al Bunduqi and Ά’iša bint Ibrāhīm Dawud with a specified 

(dowry of) 1 ğarīb (plot of land which is found) in Ǧarbel and has 30 coffee trees, 13 qartul41 

trees, and some safflower. The witnesses are Yūsuf bin Abrawi, Άli Šaykh, Άbd al Raḥmān 

bin Ṣālih and Άbd al Raḥmān Hāšim. 

 

After Friday prayer for Ādam bin Bōnki and Khadīğa bint Adam with (a dowry of) 12 cows, 

through her proxy al Hağğ Άli Ḥamid. The witnesses are Άli bin Abīb, Ismaʻīl Ibrāhīm, Hağğ 

Yūsuf Ibrāhīm and ‘Umar Qawē, may Allāh bless their marriage.  

 

On Sunday afternoon, for Yaḥya Jami ‘ and Ḥalima [space] with a specified (dowry of )12 

ğarīb of 1 coffee of 4 plots, 1 čat of three plots and 7 walāy trees’ [which is found] at Darqzer;  

through her proxy, Ḥassen Šarīf. The witnesses are ‘Umar  ʼAlla, Sulaymān Aboň, Yaḥya 

Lāzim and Muḥammad Gūtu.  

                                 

                                                 
39 proxy ( wakīl) here is a guardian, the nearest male relative, who will represent the bride on marriage. (Hamudh    
Abdullatti, 1977, p. 71 ) I would have expect here waliy instead of wakīl.   
40 Walay according to Hağğ Kamil Šarīf  is a tree with a riped fruit (ready to be picked). 
41 The word qartul according to Hağğ Kamil Šarīf means a newly planted tree. 
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MS IES 957, p. 134 

On the same day, [the qāḍī approved the marriage contract] for Ibrāhīm Aḥmad and Khadīğa 

Muḥammad with (a dowry of) 100 ašrafi through her father’s proxy.  The witnesses are Άbd 

al Allāh Šaykh, Άbd al Fatāḥ Salmān, Aḥmad Awal, and Aḥmad Άbd al Raḥmān Garād. 

 

Also [the qāḍī  approved the marriage contract] for Ibrāhīm Samatar and Āmina Ibrāhīm with 

(a dowry of) 100 ašrafi through her proxy who was her cousin Lāzim on her father’s side, by 

her permission42 to the qāḍī. [space]. 

 

On the following Sunday for ‘Umar Marğan and Ά’iša bint Muḥammad, with her permission 

to the qāḍī, due to the absence of a legal guardian. The witnesses were Άbd al Allāh Abābakr, 

Bilāl bin Ḥusseyn, ‘Umar Šarīf and Ibrāhīm Farḥān.  

 

On the same day for ‘Izaddīn Ǧāmi‘ Άbdo43 and Sa‘diya, the adopted daughter of children of 

Άbd al Allāh Gidāya with (a dowry of)1 ğarīb of a plot of land with 3 čat and 100 coffee trees 

[that was found] in  Awrikhab,  her Proxy was Khalīfa.The witnesses [the sentence is 

incomplete] 

 

On the next day, for Abībakr bin Άbd al Qādir Naṣīr and Sa’adia bint Kabīr Ġazāl with a 

specified (dowry of) 3 ğarīb and 334 [written vertically] plots of plants, through her brother 

and proxy Άbd al Ġanī. The witnesses are Άbd al Ğalīl Naṣīr, Άbd al Allāh Ṣālih, Άbd al 

Raḥmān bin Άbd al Allāh and Muḥammad Lāzim.  

 

On Thursday the 14th, for Άbd al Allāh bin Nūr and ʻĀ’iša Sulaymān with a specified (dowry 

of) 1 ğarīb with 4,4 [written vertically] plots of 2 čat and five coffee trees, through her father’s 

proxy. The witnesses are Muḥammad Άbd al Qādir, Aḥmad Garād, Uṯman Ḥassen and Άbd al 

Raḥmān  Ismaʻīl. 

 

                                                 
42 In the absence of a legal guardian the girl gives permission to the Qadi to give her in marriage. 
43  A proper name written above the line. 
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On the same day, for Ṣālih bin Άbdo/i and ʻĀ’iša Yūsuf with (a dowry of) 200 ašrafi through 

her brother and proxy. The witnesses are ‘Uṯmān Άli, Iber Malāq, Aḥmad Ṣiddīq. 

 

On the evening of Wednesday, for Άli ‘Umar Kabīr and Dahab bint Fārah with (a dowry of) 

Six Qarsh44, through her proxy al- Hağğ Άbd al Allāh as a replacement for her father. The 

witnesses are Άbd al Allāh ‘Umar, al- Hağğ Muḥammad ‘Uṯmān, al- Hağğ Abīb and Άbd al 

Allāh Fāraḥ. 

 

On the next day,  for Khadīğa bint Muḥammad and Muḥammad bin Άbd al Raḥmān with a 

specified (dowry of) 1 ğarīb  plot of land  with 2 čat  shrubs’ of 4,4, plots which was found in 

area called Mād through her brother’s proxy, the witnesses were Sulaymān bin Aboň, 

Muḥammad Șidīq, Muḥammad Aḥmadand Fāraḥ Muḥammad. 

 

On the same day,  for al- Hağğ Άbd al Allāh bin Aḥmad Ziqēḥ and Āmina bint Άbd al 

Raḥmān  with a specified  (dowry of )100 ašrafi and one ğarīb  plot of grass land which had 3 

čat with 6,5,4 plots, through her brother’s  proxy  the witnesses were Άbd al Qādir Šaykh, al- 

Hağğ Abūbakr Muḥammad, Άbd al Raḥmān Faqi and Ibrāhīm Aḥmad, on Friday afternoon of 

the 22nd.   

 

Also for Du‘al bin Άli and Maydan Šarmark, with (a dowry of) 12 Riyals45, through the proxy 

of the qāḍī himself due to the absence of her guardians, the witnesses were Ismaʻīl Šaykh, 

Muḥammad Aḥmad, Samatar ‘Awol, and al- Mahir Šarmark. 

 

On Sunday, for Ibrāhīm and Khadīğa bint Muḥammad with a specified (dowry of) 3 ğarīb plot 

of land which was found in area called qarqab and had 2 čat  with 56 plots and 45 coffee 

trees, through her father’s proxy the witnesses were Άbd al Allāh Aḥmad, Ibrāhīm Samatar, 

Aḥmad Šarīf and Muḥammad Šarīf. 

 

                                                 
44 “ Riyal and Qarsh were important currencies (foreign) in circulation.” (Abbas Aḥmad, 1992. p.56) 
45 Ibid, 
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On the same day, the qāḍī approved the marriage contract for Aḥmad  Ismaʻīl and Kalthumah 

bint Aḥmad with a  of 200 ašrafi, the witnesses were Aḥmad Άli, Abūbakr Muḥammad and 

Aḥmad Arordaj  

 

On Sunday morning, for al- Hağğ Άbd al Raḥmān bin ‘Umar Awkhamis and Zaynab bint 

Malāq Aḥmad with a specified (dowry of ) 21 ğarīb plot of land which is found in Tarbun and 

that had čat, qartul, safflower and 15 coffee trees, the proxy was her step brother, the 

witnesses were Aḥmad Kabīr, Abābakar Nūr, Άbd al Ğalīl Muḥammad and Aḥmad Isma‘īl. 

 

On Thursday morning, the qāḍī approved the marriage contract for Άbd al Allāh Garād bin 

Aḥmad who was known by his nick name Beshir and Ά’iša bint Aḥmad with a specified 

(dowry of )a plot of land of one ğarīb which is found in area called Hašaro and that had 2 čat 

with 55 (written vertically) plots and 1coffee tree, through her brother’s proxy Khalīfa, the 

witnesses were Aḥmad Ḥamid ‘Uṯmān, Ibrāhīm Hağğ and Άbd al Allāh Yūsuf, it was held on 

the 28th.                      

          

                                MS IES 956 p.259 (first entry) 

Praised be Allāh, the qāḍī bin ‘Umar has returned what he had intrust, to two children of Άbd 

ar Razāq, the son in law of Khadīğa46, one son and the small daughter, and that is the price of  

two bracelets of their mother, which was 140 ašrafi. On the first day, he returned 30 ašrafi to 

their grandmother, Khadīğa, and on the second day, 40 ašrafi to Άbd al Raḥmān Garād, with 

their grandmother; the rest 70 to Άbd al Ra’uaf the son, in the presence of the Amīr Aḥmad, 

Άbd al Raḥmān (mentioned above) and ‘Uṯmān who rented the house of the qāḍī, on Friday 

afternoon, 18th of the month of Šawwāl 1255 AH.  The qāḍī had previously given the two big 

bracelets to the eldest daughter as a portion of her inheritance. 

                                                

                                        (second entry) 

                                                 
46 This prase is written above the line. 
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A valuable reminder, Allāh willing; Āmina Sukker rented the house of the daughter of Άbd al 

Raḥmān Garād to the wife of Kabīr Muḥammad from Ramadan 1255 for one year, with 60 

Ašrafi and gave the rental price to the qāḍī. 

                                                (third entry) 

Praised be Allāh, Malāq Yūsuf bought the house from Faṭima bint Ismaʻīl, 30 ašrafi per 

ẓirāʻa; and the land was 28 2/3 ẓirāʻa; and the value of the building was 650 ašrafi. .The 

[total] price is 151047 ašrafi. He fulfilled [his obligation] by paying the entire price for her;  on 

Wednesday morning, 8th of the month of Ḏu l-Ḥiğğa 1255A.H after his [the Prophet’s] Hiğra 

‘migration’ peace be upon him. Her witnesses are Muḥammad Tağ, Kabīr Abōb, al Hağğ 

Ibrāhīm Hāra, Aḥmad ‘Āqil and Άbd al Allāh Ḥōrs, Allāh is the best witness. 

                                                

 

 

 

                                         (fourth entry) 

Aḥmad Aḥmūš rented the house of Mubārak al Bunduqi from his daughter and wife before al 

qāḍī  ‘Umar in the day of tarwiya (on 8th of the month of Ḏu l-Ḥiğğa 1255AH. The witnesses 

are Άbdi Ṭāmiʻ/ Ǧāmiʻ, Muḥammad Άli Wazn and Golīd Άdham. 

 

                           

                                                             MS IES 956 P.260 (fourth entry) 

‘Umar Abīb rentedout two houses of the absentee Ibrāhīm Ṭalḥa [together] with the kitchen of 

one of them, by the permission of the qāḍī bin ‘Umar from Faṭimah Rūrarrūr and her brother 

for of 111 ašrafi, for a period of one year beginning from the middle of the month of Šawwāl 

1255 AH (December, 1839). He received 5048 ašrafi of the rent; 65 ašrafi remained unpaid49 

by them. The witnesses were their neighbor ‘Illi Mahamud, Aḥmad bin Ibrāhīm and Aḥmad 

Musīhā. Afterwards that same‘Umar took a loan from the qāḍī this same 50 ašrafi and 

                                                 
47 1510=(28 2/3x30)+650 
48 This number was written with the symbol with which number five is written in the standard Indian Arabic and someimes found in this 
document. We note in this entry that the number mentioned is used as zero, instead of five. This is the same as the Arabic numerals. Thus, 
both the numerals- Arabic and Indian zero was in use in the document.  
49 There seems to be a mistake in the arithemetic: 50+65=115, but a total rent of 111 ašrafi is mentioned. 
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additional 80 ašrafi, for the third house we mentioned [not in this entry]50. And he took all the 

price, in the presence of Aḥmad Idrīs, Adam Muliya/ē, Aḥmad Šaykh Qaṣir, Aḥmad Khalīfa 

Gifigay, ‘Umar bin Saʻīd Ḏubisa on Tuesday, 17th of the month of Šawwāl 1255AH (24th of 

December, 1839). 

                                 

MS IES 956 p.261 (second entry) 

Praised be Allāh, Khadīğa bint Aybu Άliyu came to the qāḍī Άbd al Raḥmān bin ‘Umar to 

declare that she had gave and handed over her whole garden at Adebseri to her son Άbd al 

Fatāh bin Muḥammad Fandīš, before the witnesses, Aḥmad Sulaymān, and Άbd al Wahāb 

Atāb Šaykh. This was on Wednesday, 8th of  Rağab 1255 AH.( September, 1839) 

                                                    (third entry), 

Praised be Allāh, Khadīğa bint Affan the wife of Muḥammad Wabutu, came to the qāḍī  bin 

‘Umar, may Allāh support his justice, to  confirm and declare that she gave her house to her 

two daughters, Āmina and Kulṯūma, the children of Muḥammad Wabutu; she also confirmed 

that she gave and handed over to Āmina inparticular, her garden in Baḥar, and to Kulṯūma 

too[her garden] in Qarqab. The witnesses are Aḥmad Idrīs, Ḥamid Garād Άbd al Raḥmān 

Hağğ Bābakr, Aḥmad and his brother Aybu Άbd al Wahāb. This was done on Friday, 9th of the 

month of Šaʻ bān 1255H. (October, 1839) Allāh is the best witness. 

     

 

     

 

MS IES 956 P.262 (second entry) 

In the sacred month of Ẓh u Ḏu-l Qi ‘da, Zäkämäri Muḥammad bin Aḥmad bought from 

Salmān bint Waraq the proxy of Άbd al Šakūr bin Khalīfa and his mother Amatullāh bin 

Afḍal Garād  ‘Abd al Mannān for Muḥammad Ḥām’s children, a country estate of 9 minus ¼ 

Ağarīb51, found at Buruḥ for a total sum of 1160 ašrafi. This was done at the presence of al 

qāḍī ‘Umar Ṣiddiq, Άbd al Allāh bin ‘Uthman, Ibrāhīm and all who attended the court. It was 

in the Hiğriya year 1255 (1839). 
                                                 
50 In the preseding entry to this one in the document, the same person rented the same man’s house for 80 ašrafi. 
51 This word unlike many other places in the document, has an irregular verb form of the standard Arabic grammar, here.  
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                                           (Third entry) 

Άbd al Raḥmān Garād bin Aḥmad Garād bought a garden52, with a lot of Qeḥ afer53  [which 

was found] in Akhamzer, from Faṭimah bint al Hağğ Isma‘īl who was the wife of Άbd al Allāh 

Waras Rūğ for the above mentioned Άli Šarīf bin Άbd al Allāh for 400 ašrafi, the clearance 

[of further obligation] took place in the presence of the qāḍī  ‘Umar and who were in his 

exalted presence of his court. 

This was done in the (sacred) month of Ḏu l-Ḥiğğa 1254 (February/March, 1839). 

 

MS IES 956 P.276 (second entry)  

 

In the name of Allāh, the most Gracious, the most Merciful, peace be upon Muḥammad and 

his family. Faṭima bint al Amīr Άbd al Šakūr bin Amīr Yūsuf, being a free woman and of legal 

age, gave her house and all its holdings, the big house and the medium one and two kitchens 

inside, which she had inherited from her husband, Garād ‘Abd al Mannān, to Aḥmad bin 

Mawlana Amīr al Mu’minīn Abībakr bin ‘Abd al Mannān the deceased; his father, the above 

mentioned Sultan Abūbakr received him (for Aḥmad). And when it was vacated his uncle 

‘Abd al Bāqi received it for him with her permission. The witnesses are Kabīr Muḥammad 

Kitāb, Malāq Άbd al Qādir Sinē, Άbdi dōň Muḥammad bin Garād Ibrāhīm Ziqēḥ, ‘Alawī 

Šarīf, Άbd al Raḥmān Bukkur, Yaḥya Lāzim, Άli Wandalul. This was done on 1253(1237) 

Hiğriya peace be upon him who performed it [the Hiğra]. Allah is the best witness. 

                                   MS IES 955 P.49 

In the name of Allāh, the most Gracious, the most Merciful, Praised be Allah the Lord of the 

universe, peace be upon  Muḥammad and his family. 

 This is what the qāḍī Άbd al Raḥmān bin al qāḍī bin Idrīs may Allāh support his judgement, 

testified about himself before those who were present at his noble Council and his exalted 

presence, at Harar the protected [city], in 1244A.H, settled the division of the legacy of Άrabīt. 

When her [Άrabīt’s] attorney, Άbd al Fatāh and ‘Umar Šaykh, husband of her daughter, 

Sa‘diya bint al Hağğ Άbdoš had a legal dispute over it. And he [the attorney] made an 

                                                 
52 This Arabic word is written with tanwīn without alif-  a spelling mistake. 
53 This is a Harari phrase that means clay soil.  



 43

accusation a gainst him [the daughter’s husband] that the house which he had sold and the 

garden in Adabseri was [infact] her [the mother’s] property, which the aforementioned 

daughter54had asserted to be her mother’s. But, he [the husband] alleged, “The house is my 

property, which I bought with my money.” And he [the qāḍī] determined that the daughter’s 

assertion was the honest testimony [translation unclear], in light of the daughter’s assertion [of 

the property] as her mother’s. And the qāḍī decided for her (Άrabīt), in the Council of the 

great leader Amīr al Mu’minīn Άbd al Karīm ‘Izzadīn bin Amīr al Mu’minīn Muḥammad 

Šamsudīn may Allāh perpetuate his kingdom, and [the attorney for] the plaintiff demanded 

and the attorney took, from him (‘Umar Šaykh) the value of the house, 700. Then Άrabīt died 

without any inheritor except the public treasury (Baytal māl]. And her legacy-the garden in 

Adebseri, i.e. the value of the land and its produce-was assessed at 150 ašrafi; and also her 

dowry, in Adebseri i.e the land and its produce was [assessed at] 161 ašrafi. The total amount 

of money was 1011 Ašraf55i. We gave the money to the Amīr and the two gardens to his 

representative Malāq Bukkur, by his order. Allāh is the best inheritor. 

                             

MS IES 955 P.57 

On this year 1244 al qāḍī Άbd al Raḥmān May Allah support his judgements, divided the 

inheritance of Lāzim Ibrāhīm bin Lāzim Abūbakr after the heirs appealed in the Council of the 

great leader, our lord Amīr al Mu’minīn Muḥammad Šamsudīn .They justified the case that the 

Amīr al Mu’minīn sent them to al qāḍī  Άbd al Raḥmān to divide it among them. When Lāzim 

Ibrāhīm died he had left three sons and two daughters. The share it will be divided into eight56. 

The properties are a house and a garden .It was estimated 675 ašrafi and when a debt is 

deducted, 658 remained to be distributed. The ašrafi that each son got was 164.  We estimated 

the cost of the house and plot of land in 17 ẓiraʻ  and each ẓiraʻ per  5 ašrafi and a stone house 

cost 400 ašrafi and the total cost of the garden 10 ašrafi .For the daughters’ 83 ašrafi for 

each57. We   devided for them to take it from the garden found in Agam wabal qala and one of 

                                                 
54 Note that a woman’s testimony is accepted in the case.  
55 That is 700+150+161=1011 
56  It is the denominator in order to divide the inheritor’s share.  
57 This entry, I found difficult to translate, but I just to demonstrate that women appeal. I had to choose it because, the IES library allowed me 
to shoot in my camera on specific number of pares and this was one of them. 
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the sons whose name is Yaḥya gave to the eldest sister her portion 82 ašrafi in cash and for 

the younger sister her share is where it was. 

                                   

MS IES 957 P.422 (second entry) 

On Monday morning 13 of the month of al Muharam 1286 al qāḍī  Άbd al Raḥmān bin ‘Umar 

divided the inheritance of Άbdoš Hāšim Among his heirs who are his brother, his two sisters 

and his wife. The sum of the total legacy becomes 103 ašrafi and after the service charge 2 

and loan 21 ašrafi payment the total figure of therefore the wife take 30 ašrafi and this be 

calculated ¼ of the plot that cost 15 ašrafi and cost of blade and for his brother he took 55 

ašrafi we calculated from 14 ẓiraʻ of the land, the house 40 ašrafi the shirt and for elder and 

little sisters we calculate their portion from the cost of the house. 

                                               (Third entry) 

In the month of Ẓulhiğa the property of Malāq Aḥmad was divided among his sons and 

daughter after his daughter claimed to the council on that her brother rented the house which 

they lived in for a person, gave stones to people around faraz in Harari language 26 in number 

and sold soil every year, about [empty space] and the house and the garden Ketu so she 

demanded her share. He (her brother) confessed with all this. He (the qāḍī ) directed her to 

[the word is not clear] for the distribution. All was estimated: for the stone each faraz with 

[the nubber is not clear] in two ašrafi, its total became521 ašrafi, 13 ašrafi was taken out for 

the rent of the house. The rest we devided it. [The portion] for the son became 339 ašrafi we 

gave judgement for him from  the whole house 221, in Ketu garden 2 1/6 ğarīb, with its yield 

61 ašrafi, the book of Mawlid58 8 ašrafi. We deducted from him 17 faraz for the stones with 

35 and 13  ašrafi from the house rent. We gave judgement for the girl 169 from Ketu garden 3 

2/3 ğarī b with the  yield 106 ašrafi. The Quran by 40 ašrafi. From the stones we added for 

her 8 and half faraz by 17 and from the rent 60 ašrafi.  

                          MSS IES 956 P.187 (second entry) 

In 1256 the inheritance of al Hağğ ʻIli bin Aḥmad Aboň was divided among his heirs i.e. his 

children, wife, and mother but the system of division was not through direct or formal division 

                                                 
58  
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it was through the Munasakhat59  system of division. This is because when he died he left four 

sons, two daughters, the wife and his mother after his death and before the division one of his 

daughters died and also his wife died and left her two sons he left two grand mothers i.e. his 

mother ‘s mother and his father’s mother.The inheritance were: two houses and 2 gardens in 

Harīm found in Gefizerayn and Agamzerayn and we left them (the houses and the gardens) 

share (šēr)among them without allotment, so that they devide it among theselves. The two 

books: al Šuẓūr Šarḥ and Warāq60, 3 spears, a hoe and four golden bracelets and the book of    

al Dalā’il61. Then the the inheritance was predicted and the total sum after deducing the 

service charge i.e. 107 it became 4185. Then the two grand mothers donated their portion to 

the children.So the portion of his son Bešīr had reached 1162 ašrafi it was estimated from the 

cost of the kitchen with 400 [This number is written with the standard Arabic number 5 

instead of 0.]  the cost late of land which is 5 to 7  ğarīb with its yields of coffee and qartūl by 

726 ašrafi the Hamer by 5 ašrafi, and the book that its name is al delil by 20 ašrafi the biggest 

and the smallest by 10 ašrafi. For Abdo/i his portion reached 1162 ašrafi it was calculated 

from the half of the biggest house by 715 ašrafi and the under ground house which was found 

in Gefizer by 453 ašrafi 5 ašrafii reduced. his sister Fāṭima and for Wadağ 1162 it was alloted 

from half of the biggest house with 175 ašrafi and the house in Gefizer by 444 ašrafi and rest 

for him 3 ašrafi so we estimated from the blade and the book Warāq by 30 ašrafi and book of 

Šarḥ al Šuẓūr 20 ašrafi and 40 ašrafi we considered the tree by 656 and 5 ašrafi on her brother 

abdu and from the bracelets 34 ašrafi and the medium spear we left for Άbdo and Wadağ and 

Allāh is the best of the inheritors. 

 

                                          

 

 

                            MSS IES 955 P.302 

                                                 
59 This entry too was selected  to demonstrate one kind of inheritance distribution, which a distribution taking place one or more inheritors 
died before division. However, here, too I found it difficult to read and translate. It only demonstrates that women were considered.  
 
60  
61  
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Ǧāmiʻ Ǧuwulu divorced his wife Fāṭima Garād Ḥaragāy after she freed him from her dowry 

that was 200, in the presence of the qāḍī, on Tuesday, 25th of Ẕulḥiğa 1243(8th of July 1828). 

May Allāh enrich both from His bounty. 

 

Άliyu Šaykh Ǧulub divorced his wife Sa’diya Šaykh bint Aḥmad Šaykh, after he divorced her 

taking hold of her dowry which is found in Nāzar. She gave him three times, before the 

council of the great leader Sulṭan Άbd al Karīm. This took place on Wednesday, when 4 days 

left in the month of Ḏu l-Ḥiğğa 1243 (9th of July, 1828). May Allāh enrich both from his 

bounty. 

 

By the will of Allāh the blessing year of 1244 has entered on Monday may Allāh give us its 

benevolence and protect us from its evil through Muḥammad, his family his companions, 

peace be upon them all. The qāḍī Άbd al Raḥmān dissolved the marriage contract of Zaynab 

bint Ṣālih after she justified the absence of her husband who was al Hağğ Saʻīd al ‘Ajamī  

jamiʻ for a period of four years, without giving an outlay she certified this by bringing two 

men witnesses before the council. He ordered her to take credit and she refused62. This was on 

Friday morning 5th of the month of Muharam, 1244 (17th of July, 1828). May Allāh enrich 

both from His bounty.  

 

al qāḍī issolved the marriage contract in the council of the great leader and Sulṭan ,our lord the 

Amīr of the believers, Sulṭan Άbd al Karīm May Allāh let him live long,  of Άli Šaykh bin 

Aḥmad Šaykh because of his failure to cover the expenses of the family, after he ordered him( 

to secure the expenses) he continued not to do so, and (later) he was found to be abnormal and 

the qāḍī ordred him to divorce his wife but he refused. This was held on Friday 12th of 

Muharam 1244. 

 

 Ibrāhīm bin Kabīr divorced his wife Khadīğa bin Garād Άbd al Qādir Nūr after he took and 

[the word is not clear] which is 100 ašrafi instead of the specified (dowry) with mutual 

                                                 
62 This shows women were independent and could maintain their own family. 
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agreement. He divorced her by pronouncing three (divorce) terms. This was held before the 

council of the qāḍī on Thursday, 18th   of  Muharam 1244 (30th of July, 1828). 

 

 The month of ‘good’ Ṣafar. Muḥammad bin Ibrhim al Argōbi divorced his wife Mariam bint  

Hağğ ‘Uṯmān al Argōbiya who lived in Ikhiyu village after she freed him from her dowry 

.(The divorce) was through one pronounce of divorce. This was held before the qāḍī after 

Friday prayer 3rd of the month of Ṣafar 1244 (14th of August, 1828). 

 

Άliyu bin Yūsuf divorced his wife Khadīğa bint Kabīr Muḥammad after her father returned 

what he possessed with him in the area called Limay Sari (with) čat 1” and he freed him with 

the rest, the (divorce) pronunciation was only once. This was held at the council of Amīr Άbd 

al Karīm where it was a visiting day of Sayid Άli Ḥamdōň, in the month of Ṣafar. May Allah 

enrich both with His bounty. 

 

 

 

 

 

 

 

 

 

 

Chapter Three: Life of Ay Amatullāh  

 

Amatullāh was born around 1268 (1851) in Harar from qāḍī ʻAbd al Raḥman bin ʻUmar and 

Umma Ḥalīma. Her father ‘a higholy respectable person’ (Burton, 1866 p.190) was the qāḍī of 
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Harar from 1252 -1287 (1837 – 1870) as shown in the manuscripts of the dīwān. He was the 

successor of; Qāḍī ʻAbd al Raḥman bin Muḥammad who replaced his father in 1242 (1827). 

Amatullāh was born 16 years after he became a qāḍī. Amatullāh was the only girl among three 

children. Her brothers were ʻAbd al Allāh and ʻAbd al Raḥman. The year of her birth is not 

known, except a probable .assumption from the day of her marriage. She was married on 

Wednesday, the 6th day of the 7th month 1283 A.H (14th of November, 1866). Therefore, if we 

take the average age of marriage in early times as from 12 to 15, it seems appropriate to 

assume that Amatullāh was married at 15, as she was dedicated to her studies. This yields a 

birth year of 1851.  

 

3.1. Educational Background  

Amatullāh a brilliant girl enrolled in education. She was brought up with her brothers 

attending the religious schools and unlike many girls of her time she was able to reach the 

highest level of education. No detailed account of her educational background has been found 

from the discussion with the informants i.e about her teachers, the books she studied and its 

methods of teaching. The only statement told by her grandson ʻAbd al Raḥman about her 

education was that “she was educated like her brothers in the hands of their teachers”. 

However, there are some indications in The First Foot step (1866) and Traditional Schools of 

Harar, some sources give us indications on the general aspects of teaching during that time 

that will enable us discuss on her education.  

 

Amatullāh a very competent student was not limited to attending the primary school, which 

was locally called Quran Gey, where children at the age of five went to learn how to recite the 

Quran and to read and how to write the Arabic alphabet. She advanced to the secondary level 

of learning that took place at the religious scholar teachers’ houses (Kabīr Gar). This second 

level was divided in to different classes: each of them had specific type of books (Abdunasir, 

1992 p.7). There she deepened her education taking Fiqh (Islamic law), Tawḥīd (theology) 

Naḥw (Arabic Grammar) and Tafsīr (Quranic commentary). All these subjects were taken in 

different levels using particular books (Abdunasir, 1992, p.28, 29). ) 
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According to Abdunasir, among the books taught at the first level in the Quran Gey were – 

Mukhtaṣar al fiqh-wa-l – Tawḥīd, Safīnatul – Najā  by Salīm b.Samīr and al-Muslim al – 

Ṣaġir. The next books that were used in the secondary level are Bā – Faḍl Ġāya by  Abu Šabaa 

b. Aḥmad Ḥusein, ḥadīṯ al – Arbaʻūn, Zubad, Matn al –Ağrūmiya by A ğ rūm, ‘Umdat al – 

Sālik wa ‘iddat al – Nāsikh. The last groups of books to be studied in the highest level were 

Minhā ğ by Nawawī, Riyāḍ al – Sālihīn and Tafsīr al Qur’an by Ǧalālayn.  

 

Surely, Amatullāh must have attended the lessons of all the above books or probably more, as 

more books must have been introduced because of the growing contact with the Islamic world. 

Abdunasir writes, “By the end of the middle of the nineteenth century, Islamic education in 

Harar had developed due to among other things, increasing contact with Arab countries.” Thus 

Amatullāh became one of the prominent scholars of her time. She acquired not only Islamic 

law (fiqh) and became faqīh(a scholar of an Islamic law) but also became a scholar of Arabic 

grammar, interpretation of the Quran and ḥadiṯ .  

 

The language of instruction at the Kabīr Gar was Harari. When Burton, visited Harar in 1855 

and Amatullāh was a child probably, observed while the scholars carried out their teaching in 

study circles. He framed on the two main religious teachers Kabīr Khalil and Kabīr Yunis who 

taught or studied almost the whole day in their houses’. Burton narrates: “these professors 

teach Moslem literature through the medium of Harari a peculiar dialect confined with in the 

wall.” (Burton, 1966 p.186) 

 

This, then, was the kind of education Amatullāh must have gone through shortly after 

Burton’s visit. Though, Burton mentioned only two Kabīrs, we know there were more Kabīrs 

from the manuscripts of the Harar dīwān. There were also many Kabīrs mentioned by 

Paulitshcek in 1888 (Abdunasir, 1992 p. 5). However, these two Kabīrs were the best teachers 

at their time as Burton indicated. So Amatullāh’s teachers must have been one of these Kabīrs 

living during her childhood. When she grew up, it is expected that her brothers would attend 

to the best Kabīr. This is because qāḍīs in Harari culture used to be succeeded by their sons.63 

                                                 
63 Accoding to Abdurahman Tebalali;- Amatullāh’s brother Abdellah became qāḍī , then his two sons Muḥammad and Aḥmad too replaced 
him consecutively. Finally, Muḥammad’s son Άli became a qāḍī and there stopped the family’s qāḍī career, because of the lack an 
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Therefore, they attend on the best scholars of the City. This means that Amatullāh certainly 

attended the lectures of Kabīr Khalil or Kabīr Yūnis or both. Her father, qāḍī Άbd al Raḥmān 

also could have been one of her teachers, as qāḍīs also were great scholars and teach in Kabīr 

Gār, according to Hağğ, Kamil Šarīf, one of the informants, and Abdunasir (1992 p.7). Indeed, 

not only was Amatullāh’s brother Abd al Allāh a qāḍī but also his sons and his grandson were 

all to become qāḍīs in the years to come.  

 

What distinguishes Amatullāh here is that women in Harar had previously received only 

minimal formal education. Even those started schooling they ended dropping out because of 

marriage or family roles after had learned enough to carry-out their daily religious duties. I 

was told that some of them usually became knowledgeable in religion through listening either 

their father or husbands teaching others in their house as the Kabīr Gār. These women became 

Kabīr and considered better than the other women and became teachers, among women 

especially. 

 

Amatullāh’s reality was different. She attended the lectures together with her brothers and 

corrected them when they made mistakes while studing. Hağğ Muḥammad one of her grand 

sons told me that her brothers used to consult her, on some religious matters. 

 

Amatullāh, who had achieved the highest level of education of her time, did not want to 

passively use what she had gained only for herself. She became a teacher of both men and 

women. She did not limit herself to teaching only women. Like one or the wives of the 

prophet), Ayesha, who used to teach the men after the death of the Prophet, Amatullāh used to 

teach men, sitting on a raised platform (the so called “Amīr Nadaba”), where only the 

educated, the Amīr or the head of the family sit, in Harari culture, while the men sit on the 

floor”. It is very important to note here Amatullāh, a woman, became a teacher to men in a 

                                                                                                                                                         
appropriate candidate.In MSs IES 955 the first qāḍī was replaced by his son at qadi Abdurahman Ibn alqadi Muḥammad p. 84, while, on the 
second qāḍī’s death we found that another person was appointed and his sons on page10, of  956 hand over prop erties in hand of their father. 
Hağğ Kamil Ṧarīf,  too,  assert this fact 
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culture where there was no significant presence of women students, let alone scholars or 

teachers.  

 

The main question here is how Amatullāh was accepted by the culture. I think Harari culture, 

like many traditional societies, did not give importance to women’s education though aware of 

the Islamic teaching that it is a duty for both men and women to learn. Therefore, when a 

strong and learned woman appeared with the evidence from the Islamic teachings that women 

must learn, as well as the competence and intelligence, there was no choice, but to accept 

willingly, bearing in mind what they had read not paid attention to. Amatullāh was surely a 

good model for such cases, having the knowledge she gained and her intelligence which they 

saw in practical terms and not just in mere preaching. Thus the practical challenge with sound 

evidence from the religious teachings made it possible for her to be one of the leading scholars 

of the time. Hence she was called Kabīr like her male colleagues; her main title thus became 

Kabīr Amatullāh. 

 

 

Her knowledge was not restricted to theory. Amatullāh had a very good education for her 

time. She did not stop only in teaching but she applied what she learned. She was an ardent 

practicing Muslim. Her grandson Hağğ Άbd al Raḥmān, when describing her, said “she was 

zahid and sufi; concerning her zuhd, he told me that she left a Garād land64(which is  still 

known as Genda Tebalali, Tebalali is her husband’s family name) that she had to administer 

so that it wouldn’t make her busy with this world only. He also added when he expressed her 

relation to God that, “when her son, a young man was killed by a bullet on his head shot by 

‘Amharas’ after the occupation of Harar, the people brought the corpse to her home. She 

calmly said, ‘My son is that what Allāh destined for you,’ and she made ablution and started to 

read the Quran.” 

 

                                                 
64  Garād Land “was a certain land appointed by the Amīr to be administered” Abbas Aḥmad, 1992. 

58   First Encyclopedia of Islam, (E.J. Brill’s, 1960, 36 volume VIII, p 681-685). 
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It is interesting to consider whether the above behaviours truly count as examples of ‘zuhd’ 

and sufism. Zahid is the person and zuhd is the deed. According to the Encyclopedia of Islam, 

(E.J. Brill’s, 1960, 36 volume Vlll, p. 1239) its definitions includes “abstinence at first from 

sin and from what is superfluous” and also “complete asceticism”. Sufism as it appears in the 

same source65 a mystic tradition, with a wider definitions, practices and orders. While the 

concept of sufism is limited by her grandson, Hağğ Άbd al Raḥmān to the strengthening of 

one’s relationship with God.   

  

With these definitions in our mind, I think we can discuss whether she can be called a zahid 

and a sufi. Her manner by the time she saw her son’s dead body shows that she was a devoted 

believer. Even situations in such as the biggest shock for any mother, she did not forget her 

God and she turned away to read His words.However, to conclude that she was a suf with the 

scarcity of information about her daily practices, and in the light of the wider concept the word 

contains is difficult. Nevertheless I think we might call her one, if we are restricted to her 

grandson’s perception of sufism. We also know she copied part of a sufi book. We might 

assume that she used to practice what she had copied. But, we can not be certain. She might 

just copied it. 

 As far as zuhd is concerned, it is reflected in the case of her abandoning administering the 

Garād land. Leaving the position might have been for various reasons:  perhaps she had no 

time for the land, as she was a teacher and the head of her family; perhaps, she simply did not 

want extra worldly gain. In either case we can call her zahid: infact in the first case she 

preferred teaching religion over a social, economic worldly gain; and in the second also she 

had already plots of land with coffee and čat that would enable her to earn her living.  Thus, 

Amatullāh was a zahid, a pious woman who was not after worldly gains. 

 

Another example that demonstrates that she was a practicing Muslim is her journey to Mecca 

to make the Hağğ. It shows how zealous Amatullāh was to fulfill all Allāh’s commandments. 

Among Islamic teachings the only one that requires a long journey is Hağğ the rest she can 

accomplish them without traveling. However, Amatullāh preferred to go on pilgrimage, with 
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all the inconveniences of travel during her time. She went with her son Abubaker during his 

youth.  

 

3.2 Amatullāh’s Marriage  

 

Amatullāh was married to Abdellah Ibn Aḥmad Tebalali on Wednesday 6th of Rajab, 128366 

(November14, 1866) at around the age of 15 in my estimation (see above). Her marriage 

contract was approved by the Qadi, her father in his house in the presence67 of the Amīr 

Muḥammad bin Amīr Άli, with 3 ğarīb of land in Mād, with 5 čat of 555 plots of land and 

additional 44 plots. Besides, a land in another place called Mawir, 1 ğarīb with 5 coffee trees 

and some other trees. The marriage took place under the guardianship of her father.  

 

Abdellah Aḥmad Tebalali, too, was a scholar who had already copied a book or (books) by the 

time he married Amatullāh. He copied another book after he has got married. His both 

manuscripts were on Islamic Law (fiqh). This shows that his Islamic education was at a high 

level. Amatullāh married a good match in education and copying books68 even if he did not 

teach. The dowry given to her also shows he was from a-well-to do background as it exceeds 

the amount given to many brides of her time (as is clear from the diwan). Thus, her marriage 

life must have been free from economical worries with an understanding husband. He must 

have understood and encouraged her when she (copied) all those books, as he himself used to 

do the same. Her economic position, undoutedly smoothed her roles as a wife, mother, 

scholar, copyist and teacher.  

 

Amatullāh had three children, a girl and two boys: Abūbakr, Maymōna and Mumme. Mumme 

at his youth, died shortly after the conquest of Harar by Menelik, Menelik’s soldiers, when 

they were to shoot his cap, as a sign of his marks menship. Abūbakr like his mother also had   

                                                 
 66  Her marriage record is found on MS IES 957, p. 219. 
67The presence of the then leader of the town, Amīr Muḥammad could be due to different reasons. It could be because of her      
status of education and career.  
  
68 I saw a manuscript written by Abdellah Aḥmad in 1280, 3 years before his marriage. Another manuscript was dated     1285, by the same 
writer. Both books are on Islamic law. 
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a good education and copied a book69 (books). As to the girl, she was not like her mother as 

far as the scholarship was concerned. Perhaps, this was because Maymōna was the only 

female family member available to perform the household work.  

Amatullāh did not live a long life. She passed away shortly after her son Abūbakr got 

married about 1310 (1893), when she was around 42 years old.  

 

 

 

 

 

 

3.3 Amatullāh’s works  

 

According to her two grandsons, she copied five books. But, the fifth one was said to have 

been started by her and her son completed it. However, I managed to see the book and found 

out that it was evidently written entirely by her son; only his name appear on it; and the 

handwriting seemed uniform. Therefore, Amatullāh copied only four books. They were the 

four parts of Tuḥfat al Muḥtağ Bišarḥal Minhāğ, Ḥikam (wisdom), Ṣalawat (Praise of the 

prophet Muḥammad) and the fourth one with unknown title. However, except this last one the 

rest of the books were not available for various reasons given by the two grandsons.  

 

Tuḥfa, the first one was given by her son, Abūbakr, the informats’ father, to a certain Somali 

leader, who lived in Harar, during the rule of liğ Iyyasu, and was killed because he was 

suspected as a supporter of Iyyasu. Hağğ Άbd al Raḥmān recalls what his father told him. The 

father emphasized that he lent in his lifetime these books (the four parts of Tuḥfa copied in 

four books) to the person and also stressing that these manuscripts were written by his 

grandmother. Άbd al Raḥmān tried to save the treasure of his grandmother from the son of the 

borrower, but without success.   

 
                                                 
69 I saw a manuscript by Abdullah,dated 1314 (1898) 
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The second one which was called the book of Ṣalawat, too, was taken by the daughter of the 

informant, Hağğ Muḥammad, to Canada where she lived, as a souvenir of her great grand 

mother. I tried to reach her by telephone, but unsuccessfully. The third book, Ḥikem that was 

supposed to be with Hağğ Muḥammad’s house, disappeared due to the displacement of all the 

household items including the shelf, during his daughter’s marriage. When I asked a person I 

knew, if he knew manuscripts written by women, he told me that he sometimes used to read a 

manuscript in the house of his father-in-law- in fact, this very same book of Amatullāh. He 

told me that the book was on the shelf before the wedding, in the recent past. Hağğ 

Muḥammad looked for it everywhere in the house and could not find it. He also did not 

remember giving it to anybody. All the son-in-law could tell me is that Ṣalawat is about a 

hundred pages long and a little smaller than A4 in size.  

 

For Tuhfa too, which were four volumes according to the informant, no trace of the 

manuscript has been found. I tried to look for the printed book in the bookstores, with the title 

of the book and became successful. Four volumes have been found. The commentary she 

copied was that of Šaykh al Islam Šihāb-al-dīn Abī-l Άbbās Aḥmad ibn Muḥammad bin Άli 

bin Hağar al Hayṯamiy, died in 974 AH (1567). The total page count of this 4-volume 

commentary (as appeared in the printed books) is 2786. The first part of the commentary 

includes topics like Ṣalat (the five-times-daily prayers), Ṣalat al Ǧamāʻa (praying in groups), 

Kitāb al Ṣiyām (about fasting). The second part includes Hağğ (the pilgrimage), buying 

selling. Some other commercial transactions like renting, waqf (donations) and the like, are 

also included. The third part has to do with related with family matters, including inheritance, 

marriage and divorce. The last part is concerned with legal matters.  

 

These four volumes are commentaries of the book of the prominent Šafi ̔ʽi  School scholar, al 

Iman Abī Zakariya Muḥyiddīn Yaḥya bin Šaraf, widely known as al Nawawi. The name of the 

book is Minhağ al ṬṬalibīn. It is the fiqh of al Šafi ̔ʽi School. It was mentioned in the previous 

part of this study, as to have been used for teaching in the Quran Gey. Abbas (1992) too, noted 

that the commentary of this book as one of the books copied in the 19th century Harar, p. 101. 

It is also used now in the Shari ̔ʽa court of Addis Ababa (Helina Tadese, 2001 p.   ) 
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Many religious scholars failed to identify the fourth manuscript (untitled) of Ay Amatullāh, 

when I showed it to them. However, finally, the last part of this book has been identified by 

Šaykh Άbd al Allah Idries, a religious scholar and teacher, as a commentary of a book written 

by a ‘sufi’. The manuscript described as follows: it is apparently composed by three different 

parts and contains 116 pages. Each part was without a beginning or an end, except the last part 

with an end.  

 

The first part, is from 1 – 90 is composed of twentyone entries. Under each entry there are 

several ḥadiṯs (the prophet Muḥammad’s traditions), which are related to the title presented 

‘bare’. No Quranic verses are cited to support the cases, nor are the narrators and sources of 

the traditions (musnad) mentioned, as would be the case with most compilations of ḥadiṯ. This 

suggests that this part may well have been her own compilation. 

  

These entries can be divided into three general types: the way of worshipping Allāh through 

the prayers, fasting and supplications. The second one has to do with the worship of Allāh 

through fulfilling the obligation towards other people like one’s responsibilities towards  

neighbors, child towards his parents, and the duties of the wife on the husband and vice versa. 

The last type concerns the virtues of education and the teachings of the Quran. These parts are 

not arranged in a logical sequence in the manuscript. They are simply found, here and there. 

Therefore, it is very likely that this part is compiled in order to correct some social, spiritual 

and intellectual problems that might have existed in the society by a teacher.  

 

Most likely, Ay Amatullāh compiled it herself for teaching purposes, since no commentary or 

authenticity (musnad) was needed to be included on books such as this. The text was not 

meant for scholarly purposes. Rather, it was meant to be a resource book for the teacher. 

Surely no commentary was necessary, for teaching would take place in the mother tongue. 

One entry immediately follows another with no break of any kind. The next part of the 

manuscript, too, continues without any break. The entries are devided by the phrase bāb 

‘chapter’ together with the title. 
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On page 91 another part of the MS begins and goes on till page 96. Unless carefully observed, 

page 91 looks just as if it continuation of page 90, written without interruption. Page ninety-

one is not the continuation of ninety. Both the content and writing seems different. One can 

carefully observe, too, that though the handwriting is similar the lettering is different. It clearly 

shows that the pen used might be different. The same is true at the end of the second part and 

the beginning of the third part with a different subject matter. The second part suddenly stops 

and another page continues, similarly with a slight difference in the hand writing. I believe, 

these interruptions of writing were due to some interval in the copying caused by probably 

maternal or any other task that she had to fullfill. The content, like the next part, is a sufi book 

according her grand son, Hağğ Άbd al Raḥmān. It is much related with the purification of the 

soul and the triviality of this world. It emphasizes giving priority to the hereafter, which is the 

everlasting. It explains how and what to do to strengthen one’s relation with Allāh. The 

language used here is difficult, but I think this is the gist of it.  

 

The last part that extends from page 96-116, is now identified, as part of a commentary of a 

famous sufi book called Hikam’ written by the Egyptian70 mystical theologian ‘Aṭa Allāh al 

Iskandari. Šaykh Abdellah Idries has a copy of a manuscript with the main book, not the 

commentary, copied by a scholar from Wollo. I was also able to compare some parts of these 

manuscript part, with his copy and found out his claim was correct. Šaykh Abdellah Idries said 

that this book was very popular and copied and its commentary was widely copied throughout 

the Muslim world. Amatullāh too, may well have found the commentary and copied it.  

 

 

 

 

 

 

                                                 
70 His full name is Abū al-faḍl Tāğ al-dīn Aḥmed b. Muḥammad ibn ʻAbd al karīm bin ‘Aṭā’ allāh. 
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Chapter Four  
 

4.1  Woman and Education  

 

It is generally accepted that in Harari society in the past, female education was neglected. 

There is a general agreement, too, that girls used to start learning but did not proceed, or they 

would attain an advanced level of learning through listening, if one of the members of their 

family was a Kabīr, one who taught in the house. Though Harar was known as a center of 

Islamic learning, this education was only freely available to men. 

  

Women had little chance to exercise their rights to study parts of Islamic culture like law, 

ḥadīṯ (tradition of the Prophet Muḥammad); the interpetition of the Quran, the Arabic 

language and other academic subjects like maths and geometry. They were all only accessible 

to men and not to the majority of women.  

 

Ay Ametullah’s case, however, departs from the norms of that time. This will remain true, at 

least, untill we find much more manuscripts written by women. She had the chance of 

attaining the highest level of learning that the best scholars and educated men could reach. As 

a result, she was able to teach, copy and probably write books which she found useful for the 

society.  

 

In addition to her own strength in becoming exceptional woman scholar and teacher, she was 

lucky, at first, to be a member of a scholarly family who could support her in her struggle 

against the barriers between herself and her goals. But later, irrespective of her gender she was 

accepted for what she was.  

 

Ay Ametullah’s life changed due to the education she had acquired. Her role mainly was that 

of a true scholar both in teaching and copying or writing books. At that time there was no print 
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and books were only manually copied and they were scarce (Burton, 1866 p. )The variety of 

the subjects she dealt with enhanced the values of her work. We know from her writing/coping 

and their titles that she was interested in a large area of Islamic teachings –law, worship, social 

values and sufism. Having the hectic responsibilities of any woman of her time (or even of this 

time), like taking care of her children and her household, what she contributed appears to be  

enormous, especially when we compare it to her short life.  

 

 In addition to that, her contribution in the field of teaching women was also remarkable. As 

the culture encouraged segregation of sexes, this must have made more enrollments possible 

for girls who had been compelled to discontinue their education. Besides, it must have made it 

easy for her to disseminate informally her knowledge to females and made her works unique 

without parallel.   

 

Thanks to scholars like Ametullah, other women who didn’t attend the formal education, were 

introduced with different ideas that were contained in books, which were not access able to the 

majority of women as they were illiterate. Her role in educating the women and girls would 

raise greater awareness among the population. This change of consciousness, to which Ay 

Ametullah contributed, is still reflected in the records of the dīwān. Women not only knew 

their share whether in inheritance or other cases but also developed awareness that they had to 

go to the dīwān to demand it. We see women appeal for their share and at the same time knew 

that their property and their husband’s property should be distinct. A woman, in the dīwān, 

letting her husband that the house they are living with was hers, is a good example of this. For 

the latter case, even many Muslim women of today aren’t aware of. 

 

Their awareness and participation in the spiritual life of the city is reflected in their 

contribution like in building mosques as men did and giving as a gift Quranic71 chapters to 

their beloved ones. The number of widely recognized holy women or innayach, also shows the 

notable participation of Harari women in the spiritual life of the city. All in all, the Harari 

                                                 
71 There are several manuscripts which are part of the Quran, in the collection of Abd al Allāh Sharif.These manuscrips neither dated nor have 
names of the copiests. They only indicate that they were gifts by certain ladies, there names were mentioned, to either their husbands or  their 
children- boys or girls.   
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women, though mainly deprived of the education, they proved their excellence when they got 

the chance. They also proved their participation in other aspects of life.  

   4.2 Women and personal property  

Harari women unlike their sisters in many regions of the world, had enjoyed personal property 

right long before the nineteenth century. Documents of the 18th century show that women not 

only had the access to personal property but they also had the right and power to control it. 

The same was true in the 19th century. Thus, we see women in the town’s dīwān record  

actively participating in the economic activities of the town.  

  

Women were able to own land and property not through marriage and inheritance only, but 

also they participated in the handicraft (Yūsuf Aḥmad, 1990 p. )  (Moktar, 1876)72, local as 

well as regional trade (Abbas, 1992 p.58, Hecht, 1980 p.305), which were the important 

economic activities of their time.  

 

As most of the dowry given on marriage was land, as large as 75% of the land surrounding the 

Harar city sate was estimated to have been owned by women (Gibb, 1992 p.242), till it was 

given to the tenants during the Dergue regime (Gibb, 1992, p. 242). Land was taken away 

from these women because they did not participate on farming.  

 

The share of women in the inheritance also raised their access to property .In all the 

inheritance cases women were considered and took their share according to the Quranic 

teachings.  

 

The most important thing here is that women could transfer or sell what they had earned, 

inherited, given as a gift, by their own rights. Though they were also supporting their family 

(Muktar, 1876) by helping their husbands’ religious obligation to maintain their family, the 

women were free to use their money as they wished; they built mosques or Awach. In this 

case, we can say that women of Harar town as elsewhere in different regions of Ethiopia were 

free from maintaining the family economically. In the cases of death or divorce most of the 

                                                 
72 Hecht,1980, p.305. 
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town’s women supported themselves and their children. There was no need to be dependent on 

any one.  

 

It is the researcher’s opinion that it was a wise aspect of the society to give women land as a 

dowry, since it relieved them from economical worries, as they had many other roles related 

with children. It relieved them from what J. Swiss and P. Worker (1993) call “work family 

dilemma”, which is about ways to make a balance between the two roles, in order to decrease 

collisions. This eventually could ease the woman’s load and lead towards making her more 

productive both as a molder of the next generation and in the sphere of material production as 

well.  

Women have additional roles like bearing and rearing children, which is concerned with the 

replacement and quality of the new generation. It is the family’s or the society’s concern 

which the women carries. Harari women acknowledged this social burden and tried to share it; 

the dilemma of work/family is also a reality for those of us who work and raise children, as a 

full timer. Women will be at a cross-road between work and family, when their other roles are 

neglected and competed with men. 

 

 4.3  Women and the Dīwān ; 

The 19th century dīwān of Harar was lively on the cases of women. Women’s registrations 

include marriage, inheritance, divorce and some economic transactions. Women had a direct 

contact with the court in person for their appeal of general requirements, or through a ‘wakil’ 

like some men represented them and demanded on their behalf.  

 

The obligatory guardian (waliy) for the marriage of girls, which is still mandatory in the 

present shari‘a courts of Addis Ababa (Hillina, 2001 p.148) is not applied always in the 

documents. The Qadi, approves the marriage contract of girls in the absence of the guardians.  

 

Women also appealed for their inheritance share and got service. The women inherited from 

men and women and vice versa. According to the Quran the registration of buying and selling 

shows that women carry it out by theMSelves or thrugh a wakil. The wakils are usually men, 

may be due to the fact that many women were not educated. These men usually were nearest 
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relative from a woman’s family like son or husband. Women were free to participate in public 

life to appoint a wakil (a proxy) or to appear in courts personally.   

 

Similarly women used to go to court, for dissolution of their marriage. This was done when 

their husband was absent or insane. The interesting aspect of women’s personal involvement 

to their rights is observed in the records the dīwān. Yet for the sake of our curiosity that most 

files show that women were the first to initiate the divorce of their marriages.  

 

As we have already mentioned in an earlier chapter divorce in the society had been seldom. 

(Stitiz, 1975 p.4, Gibb,1992 p. 243, Mukhtār, 1876 in Hecht 1980 p. 305). On the IES 955, on 

the registration of the divorces, from the first two pages taken as samples it is found that 

among the thirteen divorce cases, only two of the cases were initiated by men. I think we need 

to do more research on why more women than men wanted to get divorce  

 

The other observation we can make from these divorce cases is that, though the religion 

clearly puts the possibility of women to become witnesses, they rarely became one. The 

exception found throughout the document is only from a woman with a Kabīr father. Since 

many daughters of Kabīrs were educated, probably she challenged them to accept her as one.  

 

It is the researcher’s opinion that the notion that the independence of women was caused by 

lack of enough support in the family that Hecht (1980 p.305) noted is not correct. On this issue 

she states: “Perhaps this considerable independence is due to the fact that the Harari at least in 

the 19th century, were never rich enough to afford to keep their women folk in complete 

seclusion.” This statement does not have sound evidence; rather the opposite is true in my 

opinion. We know from Burtion’s (1866 p.188) visit note that even women of the upper class 

of whom no economical restraint was expected, used to go out. Women were also 

economically active in the 18th century Harar, where the state was richer (Aḥmad Zekeria, 

1984). The society on this point unlike many Άrab cultures that build a Chinesewall between 

the two sexes, gave women like many African countries the freedom of public life with its 

own Islamic limits, as Hecht, (1980 p.303), noticed in the social organization of Afocha 

segregation by age group and sex on the kinship level as well as on the level of membership in 
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associations is apparent every where.The other thing that has to be mentioned here is that the 

less number of divorce indicates what Muktar, (1876 in Hecht 1980 p.305) called a stable 

marriage. This is one example of the good side of a traditional society that should be taken 

care of in my opinion.  
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Conclusion 

 

Harari women in 19th century had some privileges compared to some other parts of the world 

while it appears that, in general, women had lower status worldwide including Harar.  

          

The legal rights of Harari women concerning personal property, including that of a married 

woman, were attested long before the 19th century. They owned property either from their own 

labour, inheritance or dowry. In the case of dowry, the provision of land, which was the main 

economic sector, was a great help to ease women of the burden of her dual role at home and 

outside. 

 

As a result, Harari women wouldn’t become an economic burden due to their husband’s death 

or divorce.  

  

She was also free to talk and demand on her behalf make appeals for inheritance, divorce or 

registration of land by her name.  

 In contrast, the lower of status of women in Harar were manifested in that women’s education 

was negligible and women rarely became witnesses. Here too, these norms were challenged by 

the elite women: Ay Ametulla’s and the only woman witness.  

               

Recommendation  

 

1- Something has to be done in order for the people to understand the value of 

manuscripts and handle them carefully.  

2- Our past history should be studied to understand its positive and negative sides.    

3- The positive sides will be useful to be adopted as solutions to women’s problems as 

should be sought with our own framework.  
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Άbd al Allāh Gidāya Ms 957, p.134 

 Άbd al Allāh Ḥassen, Ms 956 p.27 

Άbd al Allāh Warasi Ms 956 p.262 

Άbd al Allāh Yūsuf Ms 957, p.134 

Άbdi bin Ibrāhīm Sʻaīd Ms 955 p.123 

Άbdi bin Merḥan, Ms 955 p.123 

Άbd al Allāh bin ‘Uṯmān  Ms 956 P.262 

Άbd al Allāh Ḥoors Ms 956 p.259 

 Άbdoš Άli Ms 956 p.27 

Άbdoš bin Khalīfa Ms 955 p.123 

Άbdoš Hāšim Ms 957 P.422 

Άbd al Fatāh bin Muḥammad Fandīš Ms 956 p.261 

Άbd al Fatāh Ms 956 p.27 

Άbd al Fatāh Salmān, Ms 957, p.134 

Άbd al Fatāh Sirāğ Ms 957 p.133 

Άbd al Ġanī   Ms 957, p.134 

Άbd al Ğalīl Άrab Ms 957 p.133 

Άbd al Ğalīl bin al Šaykh ‘Umar, Ms 955 p.123 

Άbd al Ğalīl Muḥammad Ms 957, p.134 

Άbd al Ğalīl Naṣīr Ms 957, p.134 
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Άbd al Raḥmān bin al QadiMs 957 p.133 

Άbd al Raḥmān bin Mubārak Ms 955,p.117 

Άbd al Raḥmān bin Ṣāliḥ and Ms 957 p.133 

Άbd al Raḥmān Faqi Ms 957, p.134 
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 Άbd al Raḥmān Khaṭīb Ms 955, p.117 
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Άbd al Raḥmān Ms 956 p.259 

Άbd al Raḥmān Ms 956 p.259 

Άbd al Razāq  Ms 956 p.259 

ΆbdalṢamad Ms 955 p.123 

Άbdasalām Aḥmad Ms 955, p.116 

Abibakar bin Ms 957, p.134 

Abūbakr Abob Ms 955, p.117 

Abūbakr Aboň Ms 955, p.116 

Abūbakr bin Aboň Άbd al Raḥmān Ms 957 p. 133 

 Kabīr Ḥamid. Ms 957 p.133 

Abūbakr bin Aboň Άbd al Raḥmān Ms 955, p.117 

Abūbakr Muḥammad and Ms 957, p.134 

Aḥmad Άbdo Ms 955 p.123 

Aḥmad Άbd al Raḥmān Garād. Ms 957, p.134 

Aḥmad Ahmush Ms 956 p.259 

 Aḥmad Ağāz. Ms 956 p.27 

Aḥmad Άli Ms 957, p.134 

Aḥmad Amar Ms 955, p.117 

Aḥmad Anğub, Ms 955 p.123 

Aḥmad Aqeel and Ms 956 p.259 

Aḥmad Arordaj Ms 957, p.134 

Aḥmad Awal Ms 957, p.134 

Aḥmad bin Άbdi and Ms 955 p.123 

Aḥmad bin Άbd al Qādir Ms 955 p.123 

Aḥmad bin Άbd al Allāh Ms 955 p.123 

Aḥmad bin Άbd al Raḥmān. Ms 955 p.123 

Aḥmad bin Ibrāhīm Ms 956 P.260 

Aḥmad bin Mawlana Ms 956 P.276 

Aḥmad Garād Ms 957, p.134 

Aḥmad Ḥamid ‘Uṯmān, Ms 957, p.134 
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Aḥmad Idrīs Ms 956 p.261 

Aḥmad Idrīs Ms 956 P.260 

Aḥmad Ismel and Ms 957, p.134 

Aḥmad Ismel. Ms 957, p.134 

Aḥmad Khalid. Ms 955 p.123 

Aḥmad Kabīr Ms 957, p.134 

Aḥmad Khalīfa Jifigay Ms 956 P.260 

Aḥmad Ms 956 P.260  

Aḥmad Mubārak, Ms 955 p.123 

Aḥmad Nașīr Ms 955, p.116 

Aḥmad Šaykh bin Ibrāhīm, Ms 957 p.133 

Aḥmad Šarīf and Ms 957, p.134 

Aḥmad Šarīf Ms 955 p.123 

Aḥmad Šaykh Qaṣir Ms 956 P.260 

Aḥmad Šhumburo Ms 956 p.27 

Aḥmad Ṣiddīq Ms 956 p.27 

Aḥmad Sulaymān Ms 956 p.261 

Aḥmad Wazīr, Ms 955 p.123 

al Hağğ Ibrāhīm Harah MS 956 p.259 

al Hağğ Abūbakr Anqar Ablu‘ Ms 955, p.116  

al Hağğ Aḥmad  Abōkar bin Ms 955,p.117 

al Hağğ Άli bin Aḥmad Aboň Ms 956 P.187   

al Hağğ Khalīfa bin Άbd al Raḥmān Ms 955, p.116 

al Hağğ Khalīfa bin Ǧāmiʻ Άbd al Raḥmān Ms955,p.117 

al Hağğ Yūsuf Liqmis Ms 955,p.116 

al- Mahir Šermark Ms 957, p.134 

al Moumineen Qadi Άbd al Raḥmān  Ms 955 P.57 

al Muharam Ms 955, p.117  

al Qadi Šaykh Άbdi , Ms 955,p.117 

Alawi Šarīf Ms 956 P.276 
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al- Hağğ Άbd al Allāh bin Aḥmad Rafah and Ms 957, p.134  

al- Hağğ Άbd al Allāh Ms 957, p.134 

al- Hağğ Άbd al Raḥmān bin ‘Umar Awkhamis Ms 957, p.134 

al- Hağğ Abīb  Ms 957, p.134 

al- Hağğ Abūbakr Muḥammad Ms 957, p.134 

al- Hağğ Ibrāhīm bin Άbdi  Ms 955 p.123 

al- Hağğ Muḥammad ‘Uṯmān, Ms 957, p.134 

Άli bin Abīb, Ms 957 p.133 

Άli bin Yūsuf  Ms 955 P.302 

Άli Mohamud and Ms 956 P.260 

Άli Šaykh  Julub Ms 955 P.302 

Άli Šaykh, Ms 957 p.133 

Άli Šarīf bin Άbdellah MS 956 P.262 

Άli Wandalul 

Amatullāh bin Afdal Garād Άbdulmanan Ms 956 P.262 

Amatullāh bint Άbd al Allāh khair Ms 955 p.123 

Amatullāh Moktar 

Amin Aḥmad al Rauf Ms 956 p.259 

Āmina bint Άbd al Raḥmān  Ms 957, p.134 

Āmina bint Άbd al Raḥmān Sirāğ Ms 956 p.27 

Āmina bint Kabīr MS 955, p.117 

Āmina bint Muḥammad Ḥusseyn M  955 p.123 

Āmina bint Turki. M  956 P.20 

Āmina Ibrāhīm M  957, p.134 

Āmina Sukker Ms 956 p.259 

Amīr ΆbdalKarīm Ms 955, p.116 

Amīr Άbd al Karīm Ms 955 P.302 

 Amīr al Mu’minīn Abibakar bin Άbdulmanan Ms 956 P.276  

Amīr al Mu’minīn Muḥammad Šemsudin Ms 955 P.57 

Amīr Muḥammad bin Amīr Άli,  
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Ά’iša bint Aḥmad MS 956 p.27 

Ά’iša bint Aḥmad MS 957, p.134 

Ά’iša bint Ibrāhīm Dawood Ms 957 p.133 

Ά’iša bint Ibrāhīm Ms 956 p.27 

Ά’iša bint Muḥammad Ms 957, p.134 

Ά’iša Sulaymān Ms 957, p.134 

Ά’iša Yūsuf Άli Ms 957, p.134 

 Ayub ΆbdulWahāb. Ms 956 p.261 

Bekri Mubārak Ms 957 p.133 

 Bilal bin Ḥusseyn, Ms 957, p.134 

BiŠara bint Omaredin Ms 955, p.116 

Dahab bint Fārah Ms 957, p.134 

Du‘al bin Άli Ms 957, p.134 

Ezadin bin Άbd al Allāh and Ms 957, p.134 

 Faitma bint Aḥmad Idrīs Ms 957 p.133 

Family HaŠim  Ms 955 p.123 

Fārah Muḥammad Ms 957, p.134 

Faṭima bint Aboň Aḥmad MS 955, p.116 

Faṭima bint al Amīr ΆbduŠekur Amīr Yūsuf  Ms956 P.276 

Faṭima bint Muḥammad ŠarīfMs 955 p.123 

Faṭima bint Ṣālih Ms 955 p.123 

Faṭima bint Siddīq bin al Hağğ Ibrāhīm Zerbissi Ms 955, p.116  

 Faṭimah bint al Hağğ Ismel  Ms 956 P.262 

Faṭimah bint Muḥammad Tishat Ms 957 p.133 

Faṭimah Ruwarur Ms 956 P.260 

Fatitmah bint Ismel Ms 956 p.259 

Fatuma Garād Haragay Ms 955 P.302 

Garād Άbdulmannan, Ms 956 P.276 

 Gazal bin ΆbdulWahāb and Άbd al Raḥmān Ismel Qadi ibn ‘Umar. Ms 957 p.133 

Gazal bin ΆbdulWahāb Ms 956 P.20 



 74

Golid Adham Ms 956 p.259 

 Hağğ Άli Ḥamid Ms MS 957 p.133 

Hağğ Barbar Aḥmad. Ms 955 p.123 

Hağğ Khalīfa Ms 955, p.117 

Hağğ ‘Uṯmān Ḥamid al Bunduqi Ms 957 p.133 

Hağğ Yūsuf Ibrāhīm Ms 957 p.133 

Ḥamid Garād Ms 956 p.261 

Ḥassen bin Muḥammad Ms 955 p.123 

Ḥassen Seneter Ms 955 p.123 

Ibrāhīm  Ms 957, p.134 

Ibrāhīm Abubaker, Ms 956 p.27 

Ibrāhīm Aḥmad and Ms 957, p.134 

Ibrāhīm Aḥmad Ms 957, p.134 

 Ibrāhīm bin Άbd al Allāh Ms 955 p.123 

Ibrāhīm bin Aḥmad Ms 955 p.123 

Ibrāhīm bin Kabīr Ms 955 P.302 

Ibrāhīm bin Muḥammad MS 955 p.123 

Ibrāhīm Ezzadīn Ms 955 p.123 

Ibrāhīm Farhan. Ms 957, p.134 

Ibrāhīm Hağğ and Ms 957, p.134 

Ibrāhīm Ms 956 P.262 

Ibrāhīm Samatar and Ms 957, p.134 

Ibrāhīm Samatar, Ms 957, p.134 

Ibrāhīm Walī Ms 955, p.116 

Ibraim bin Aḥmad Salmān Ms 955, p.116 

Idrīs Άbdulghani bin Azal Ms 955, p.117 

Ismel bin Aḥmad. Ms 955 p.123 

Ismel Ibrāhīm, Ms 957 p.133 

Ismel Šaykh Ms 957, p.134 

Ǧāmiʻ Juwulu Ms 955 P.302 
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 Kabīr Muḥammad  Ms 956 p.259 

Kabīr Abob, Ms 956 p.259 

Kabīr Awad Ms 956 p.27 

Kabīr Muḥammad Kitab Ms 956 P.276 

Kabīr Ms 955, p.116 

Khalīfa Ms 957, p.134 

Khalīfa Waraq, Ms 957 p.133 

kalthumah bint Muḥammad Zekkemeri Ms 955 p.123 

Kalthumah bint Ms 957, p.134 

Kabīr Aḥmad Ǧāmiʻ Ms 955 p.123 

Kabīr Ḥamid Ms 955, p.117 

Kabīr Ḥamid, Ms 955, p.116 

Kabīr Ḥamid. Ms 955, p.117 

 Khadīğa bint Aḥmad (Wajija) Ms 955, p.117 

Kabīr Muḥammad Ḥusseyn Barak, Ms 956 p.27 

Khadīğa bin Garād Άbd al Qādir Nūr Ms 955 P.302 

Khadīğah bint Άbd al Allāh Ms 955 p.123 

Khadīğah bint Adam Ms 957 p.133 

Khadīğah bint Affan Ms 956 p.261 

Khadīğah bint I’bu Άliyu Ms 956 p.261 

Khadīğah bint Kubir Muḥammad Ms 955 P.302 

Khadīğah bint Muḥammad Ms 957, p.134 

Khadīğah bint Muḥammad Ms 957, p.134 

Khadīğah bint ‘Umar Ibrāhīm Weber Ms 955 p.123 

Khadīğah Muḥammad Ms 957, p.134 

Khadīğah Ms 956 p.259 

Khalīfa Ms 957, p.134 

Khalīfa Šarīf, Ms 955 p.123 

Kulṯūma bint Aḥmad Hağğ Ms 956 p.27 

Kurtu Arsalan Ms 955, p.117 
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Kurtu Arselan, Ms 955, p.116 

Kurtu Ms 955, p.116 

Lazim Άbd al Raḥmān Ms 957 p.133 

Lazim Ibrāhīm ziraa Ms 955 P.57 

Maidan Šermark Ms 957, p.134,  

 Malāq Άbd al Qādir Sinei Ms 956 P.276 

Malāq Aḥmad Ms 957 P.422 

 Malāq Malāq Yūsuf, Άbd al Qādir Aqil, Ms 957 p.133 

Malāq Malāq Yūsuf, Ms 956 P.20 

Malāq Yūsuf Ms 956 p.259 

Malāq Yūsuf Ms 956 p.27 

Mariam bint Hağğ ‘Uṯmān al Argobiah  Ms 955 P.302 

Muḥammad Άbdo Ms 955 p.123 

Muḥammad Άbdoš Ms 955, p.116 

Muḥammad Άbd al Qādir Ms 957, p.134 

 Muḥammad Aboň, Ms 955 p.123 

Muḥammad Aḥmad and Ms 957, p.134 

 Muḥammad Aḥmad Ms 956 p.27 

Muḥammad Aḥmad Ms 957, p.134 

Muḥammad Άli Wazn Ms 956 p.259 

Muḥammad Άrab bin  Mahbub Dia Ms 956 P.20 

Muḥammad Άrab bin Mahbub Dia, Āmina bint Turki*. Ms 957 p.133 

Muḥammad bin Άbd al Raḥmān Ms 957, p.134 

Muḥammad bin Abrawī Qarqab Ms 955, p.117 

Muḥammad bin Άli, Ms 955 p.123 

Muḥammad bin Garād Ibrāhīm Ratiq Ms 956 P.276 

Muḥammad bin Ibrhim al Argobi Ms 955 P.302 

Muḥammad bin Hağğ Άbduselam, Ms 955 p.123 

Muḥammad bin Kabīr Άbd al Raḥmān, Ms 955, p.117 

Muḥammad bin Khalīfa “Šaikh Jalab”. Ms 955, p.116 
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Muḥammad bin Maḥmūd Ms 957 p.133 

Muḥammad Garād bin Άbd al Allāh Ms 957 p.133 

Muḥammad Gutu. Ms 957 p.133 

 Muḥammad Haam Ms 956 P.262 

Muḥammad Hağğ Ms 956 p.27 

Muḥammad Lazim. Ms 957, p.134 

Muḥammad Ṣabri. Ms 955, p.116 

Muḥammad Sedeeq Ms 957, p.134 

Muḥammad Šaykh, Ms 955 p.123 

Muḥammad Šarīf Ms 957, p.134 

Muḥammad Sirāğ Ms 955 p.123 

Muḥammad Taj Ms 956 p.259 

Muḥammad Wabutu Āmina and Ms 956 p.261 

Muḥammad Wabutu Kalthumanh Ms 956 p.261 

Muḥammad Wabutu Ms 956 p.261 

Muḥammad, al Hağğ Aḥmad  Aboker bin Wazīr Khalid, Ms 957 p.133 

Momina bint ‘Umar Ms 955 p.123 

Mubārak al Bunduqi Ms 956 p.259 

‘Umar Hilm, Ms 955 p.133 

 ‘Umar Šarīf and Ms 957, p.134 

‘Uṯman Ḥassen Ms 957, p.134 

Qadi Άbd al Raḥmān bin Qadi Muḥammad bin Ms 955, p.117 

Qadi Άbd al Raḥmān Ms 955, p.116 

Qadi Άbd al Raḥmān Zaynab bint Ms 955 P.302 

Qadi ibn ‘Umar. Ms 956 P.20 

Qadi Muḥammad bin Idrīs Ms 955, p.117 

Qadi Sulṭan Άbd al Karīm, Ms 955, p.116 

Renedan Ms 956 p.259 

 Sa’adiah bint Kabīr Ġazāl Ms 957, p.134 

Saa’diah Šaykh bint Aḥmad Šaykh, Ms 955 P.302 
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Saadiah Ms 957, p.134  

Ṣālih al Hağğ Sʻaīd al Ajami Ms 955 P.302 

Ṣālih bin Άbdi and Ms 957, p.134 

Ṣālih bin Ādam Ms 956 P.20 

Salmān bin Waraq Ms 956 P.262 

Sayid Άli Hamdoon Ms 955 P.302 

Samatar ‘Awol, and Ms 957, p.134 

Samatar bin Jurdu Ms 955 p.123 

Šarīf Aḥmad Ms 955 p.123 

Šarīf Ibrāhīm Ms 955 p.123 

Šarīf ‘Uṯmān, Ms 955 p.123 

Šaykh Fārah bin al Hağğ Uṯman Ms 955, p.116 

Šekh Άbdi ,al Hağğ Khalīfa bin Ǧāmiʻ Άbd al Raḥmān, Ms 957 p.133 

Suaiman  Hāšim bin Άbd al Allāh  Warsi Ms 957 p.133 

Sulaymān bin Aboň Ms 957, p.134 

Tahir bin ‘Umar Ağāz and Ms 956 p.27 

‘Umar Άbdi  Ǧāmiʻ Ms 956 p.259 

‘Umar Abīb Ms 956 P.260 

‘Umar Alle Sulaymān Abo Ms 957 p.133 

‘Umar bin Abibakar Ms 955 p.123 

 ‘Umar bin Sʻaīd Zubisa   Ms 956 P.260 

‘Umar Kabīr and Ms 957, p.134 

‘Umar Merjan Ms 957, p.134 

‘Umar Qawe Ms 957 p.133 

‘Umar Sebo Ms 956 p.27 

‘Umar Seddiq Ms 956 P.262 

‘Uṯmān Šero Ms 956 p.27 

‘Uṯmān Suker Ms 956 p.259 

Wazīr Khalid, Άbd al Raḥmān bin Ms 955, p.117 

Yahaya bin  Ibrāhīm al Kabīr Ms 956 P.20 
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Yahaya bin Ibrāhīm al Kabīr and Ṣālih bin Ādam and Ms 957 p.133 

Yaḥya bin Aḥmad Ms 955 p.123 

Yaḥya Ǧāmiʻ Halima Ms 957 p.133 

 Yaḥya Lazim Ms 956 P.276 

Yaḥya Lazim Ms 957 p.133 

Yūnus bin al Qadi Muḥammad Ms 955, p.117 

Yūsuf bin Abrawi Ms 957 p.133 

Yūsuf Jeeddi, Ms 955, p.116 

Yūsuf. Ms 956 p.27 

Zaynab bint Ibrāhīm Ms 957 p.133 

Zaynab bint Malāq Aḥmad Ms 957, p.134 

Zakmer Muḥammad bin Aḥmad Ms 956 P.262 

Zeynbe bint Salieh Ms 955 P.302 

 

 
 


