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Migrations,  Islam,  and  Politics in the
Somali  Benaadir,1500-1843

Lee V.  Cassanelli

This  article  discusses  the  emergence  and  interaction  of  two  rather
distinct Islamic traditions in southern Somalia as tliey appear in Somali oral
sources.I  Very simply, the two traditions can be labelled as fAcofra/I-L` and
in.y5'ri.c.a/.  The former emphasizes  the  legal,  administrative,  and  scholarly
aspects of Islam; the latter stresses the persoml , psychological , and super-
natural  aspects  of the  faith.

The  theocratic  tradition,   which  harkens   back  to  the  early   Muslim
cali|)hates, aims at the creation of the ideal  Muslim state  whose members
are united and governed  in  accordance with the Shari'a,  the  Muslim law.
Theofficialsofthestate-usuallyi.mc/#i5`(``Ieadersofthefaithful''),f{mi.rLi

(military  commanders),   and  qcic7I.a   tiudges)  ~  are,  in  theory,  religious
specialists  and form,  in fact,  an  administrative  elite.

The mystical tradition in  Islam goes back to the ninth century A. D. , if
not earlier.  Commonly known as Sufism, it is the Muslim manifestation of
that  universal  religious  tendency  to  personalize  and  internalize  a  faith
which,  at  the  societal  level,  haLs  been  defined  through  institutions,  hier-
archies,  and  laws.  The  mystical  tradition  aims  at  the  individual.s  ascent
toward union with the  Divine, usually  through a  series of steps  including
self-mortification, meditation, and ritual recitation.  This tradition also has
its specialists -the  "saints,"  or Sufi teachers -whose task it is to aid
ordinary  mortals  in  approaching  ultimate  Truth.  The  political  milieu  in
which the mystic works is of less importance than his followers' readiness
to  receive  spiritual  insights.  For this  reason,  the  mystical  tradition  finds
expression  in  a  great  variety  of social  coritexts.  Sufism  generally  is  as-
sociated with the populalization of Islam,  although it should  be  stressed
that the tn]e Sufi masters are few.2

Recent writing on Islam in  Africa has commented on the complemen-
tarity of as well as the opposition between these two traditions of Islamic
experience and action. The poles are represented by different figures: the
most  commonly  drawn  dichotomy  is  that  between  scholars  and  saints,
between  the  urban  sheikh  and  the  rural  mystic.3  The  heretofore  little
discussed history of southern Somalia offers an example of how these two
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religious  paradigms  reveal  themselves  concretely.  Without  attemptintt iil
this stage to determine how closely the Somali  situation approximate` lIIu
ideal  types of theocracy and mysticism, one can,  I  think,  illuminate lh.`hp
baslc   concepts   by  looking  at  the  evolution  of  Benaadir  society.   I   wlll
attempt to demonstrate how the two strains of Islam appear in Somali `il 111
accounts;  how their manifestations  in the  Benaadir coincide  roughly  wllll
twodistinctphasesoftheSomalimigrations;howtheyrelatetothepolilii.Ill
order  existing  at  the  time:  and  how  they  confronted  one  another  in  Oia
course  of the  Barderau/.i'4"d  (holy  war)  of the  1830s.

The  Ajuran:  A Theocralic  I'olity

About 1500, there rose to power in the Benaadir interior a groiip known
as the  Ajuran.  Traditions  say that the Ajuran governed from  Qallafo. I on
the  upper Shebelle  River, to the  Indian  Ocean coast,  and from  Mares,  lu
the extreme  north of the  Benaadir,  to the Juba  River in  the  south.  T(t  11111
legendary  people  are  attributed  a great  variety  of technological  marvi`l`:
large  stone  wells,  many  of which  still  are  used  throughout  the  southi"
Somaliinterior;systemsofdikesanddamsforirrigationalongtheShebi.llr|
and  huge  houses  and  fortifications  of  stone.   It  is  said  that  the  Aju"n
leaders were the first to impose a regular system of tribute on the surr()tHlil
ing population.  The  Ajuran had a powerful  army and may have emplt)y[.`l
firearms  toward  the  close  of their period  of domination  (c.  ]650)..5

Evidence  to  be  published  elsewhere  suggests  that  the  Ajuran  wem  ln
fact a group of allied  Hawiyya clans.6  Moving from the  southern  Ogil`l..It
into  the  inter-river area,  these  Hawjyya groups  gained  control  of sevi`IIil
important  chains  of  wells.  They  also  occupied  stretches  of the  alluvlnl

plains along the lower and middle Shebelle, plains previously cultivate.I lty
Bantu-speaking farmers.Bydominatingthecriticalwateringsitesandrivo
crossings,  the Ajuran controlled the trade  rolites which ran from the Jlll"
and  Shebelle  ba`sins  to the  Benaadir coast.  Taxes collected from  nomail`.
farmers,  and  caravan  traders  provided  the  bases  of Ajuran  wealth  iulil
Power.

For  our  present  purposes,  what  should  be  noted  is  the  termintll`tHv
employed in oral accounts (predominantly Hawiyya) to describe the li`ii.I
ership of the Ajuran. The key figure was the  Imam, who was chosen l`i`inn
thefamilyofGarenwithintheJambellesectionoftheHawiyya.Thi§ih`iii`.
oftherareinstanceswherealeaderinsouthemSomaliaisrecalledwilh1lI.'
titleOf/man,ratherthanwithaSomalititle(«ga,i,wa6cr,I.,g/ao)orwi.h1llr
more amorphous sw/daa#.  The Garen Imam apparently fulfilled the ti'(``ll
tional Islamic role, for one account says that "the Imam of Ajuran wiiH In
the  mosque, preaching the 4fe#db#,  when  the  war began."7

TraditionsdealingwiththeAjuranalsorefertowazi.r`f,flm..rJ,and/ili//n
whoheldvariouspositionsintheAjuranadministration.(Suchtitless.tlll.
timesarepreservedinBenaadirplace-namessuchasj4wa/rf'/-ami.r,`'I`}IIill
of the emir.") Most of my iliformants asserted that the law of the Ajur
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was the Shari'a. What this admittedly fragmentary evidence suggests is the
existence in the sixteenth-century Benaadir of a theocratic conception of
government and its identification with a specific clan confederation.  Even
if the Ajuran ` ` state' ' consisted solely of those territories held by Hawiyya
clans , and even if the confederation's underlying cohesion rested on agna-
tic ties. the idiom of mlershjp was Islamic and the central focus of authority
-the  Imam -was a theocratic one.

Available evidence further suggests that the emergence of a theocratic
tradition in the  Benaadir was  linked  to events  in  the  northern parts of the
Horn  of Africa,  rather than  with  developments  along the  nearby  Indian
Ocean coast.  It is kriown that some sections of the Hflwiyya participated in
the   sixteenth-century  jl.fec]cJ  of  Ahmed   Gran   against  Abyssinia. 8  The
Garen,  who  provided  the  Imam  of the  Ajuran,  appear  to  have  ruled  a
kingdom of sorts in the Ogaclen prior to their appearance in the Benaadir.9
Then, too,  the ancestors of one Amir 'Umar, a governor of Merka in the
Ajuran  era,  supposedly  came  from  the  Sudan  and  (more  immediately)
passed  through  Darandolle  (Hawiyya)  country  in  the  eastern  Ogaden.J°
Since  sections of the  Hawiyya were migrating southward both before and
during  Gran's /.i.rfefial,   it  is   not   inconceivable   that   they   brought  certain
theocratic   notions   with   them.   Indeed,   the   Ajuran  maintained  a  tt;"A!./
(governor) in  the  region  aLround  Qallafo.  This area not only was the tradi-
tional Hawiyya homeland , but also stood midway geographically between
the emirate of Harar and the Benaadir, an ideal link for the transmission of
political  and  religious  ideas.11

8.  a.  Martin  has  shown  how  immigrants  from  southern  Arabia  pro-
vided inspiration and manpower throughout the years of Muslim-Christian
warfare in the Horn. 12 He has further suggested that, particularly after the
collapse  of Ahmed  Gran's  offensive,  many  Hadrami ,`'Acirirb`  and sGyyl.ds
drifted southward  in the hope of carving out new spheres of authority for
themselves.  In  a few cases  these  immigrants  can  be identified  with those
families known in  Somalia as 6Ji.bi./'¢ac/ ("white-skins"),  several of whom
have traditions of arriving along the Benaadir in the sixteenth and  seven-
teenth  century.13   It   is  not  djfricult  to  imagine  the  gi.bf./'d"d  serving  as
religlous  counselors,  legal  experts,  and  tax  collectors  in  the  Ajuran  ad-
ministration.  Their zeal for formal Islamic authority may have reinforced
the confederzition.s  tendency toward theocratization.

Briefly, to complete the saga of the Ajuran, traditions aLgree that they
ruled for about  150 years.  By the middle of the seventeenth century, other
militant  Hawiyya clans  were  challenging the  hegemony  of the  Garen  in
various districts of the Benaadir. These challenges led to the fragmentation
of Ajuran unity:  the Abgal (Gurgate Hawiyya) took control of the hinter-
land of Mogadishu and eventually of the town itself; ]4 the El-Amir (proba-
bly  Hirab  Hawiyya)  assumed  power in  Merka,  the  Sil'is (Gurgate)  near
Afgoy,  and the Galjaal and  Badi  Ado (Guggundabe  Hawiyya) along the
mid-Shebelle.]S  Each  of these  groups  has  traditions  of battling  and  ulti-
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mately defeating the Ajuran.  Such shifts in power no doubt were linked {o
the   arrival  Of  new  groups   of  Hawiyya  and  to  the   growing   numerical
superiority  of certain  of them  who then forcibly  could  occupy  wells and
pasture previously held by the Ajuran. Traditions variously point to arrog-
ance, tyranny, religious lassitude,  and economic oppression as caiises for
the Ajuran decline.  By  1700, there is virtually no trace of the Ajurdn polity
in the  Benaadir.

Saints and  SurLs

From  1600,  there  is  evidence  of z`nother  series  of migrations  into  the
Benaadir.  The migrants in this case were predominantly from those clans
known today as the Digil and Rahanweyn. Taken as a whole, Rahanweyn
trziditions  suggest  the  following:  (1)  many  clans  arrived  in  the  Be"iaLdir
during  the  period  of Ajuran  domination;  (2)  they  came  from  the  regions
between the two river basins; and (3) their migrations were preceded by, or
coincided with, large-scale fighting with the Oromo (Galla). `6 One conclu-
sion  to  be  drawn  from  these  traditions  is  that  Rahanweyn  movements
toward  the  Benaadir were precipitated  by Galla pressiires in the interior.

For their part, Borana Galla traditions recall continual fighting with the
sflgflJ (the "nine,' ' almost certainly that division Of the Rahanweyn known
as the Alemo Sagal). While Somali-Galla warfare is particularly associated
in  Borana  tradition  with  the  g&d"   of  Abbayyi  Babbo  (1667-Ift74),17  it

probably flared intermittently throughout the century.  In fact, the Ajuran
are  said  to  have  sent  periodic  militziry  expeditions  against  Galla  forces
which  were  threatening  the  frontiers  of their  domain.  It  is  interesting  to
speculate whether the Galla would have made significantly greater inroads
into southern Somalia if their earliest expansion (in the third quarter of the
sixteenth century) had not occurred during the peak of Ajuran power in the
inter-river  area.   It  is  equally  possible  that  Galla  pressures  acted  as  a
catalyst for the further consolidation of the  Ajuran confederacy. "

The seventeenth century, then, was a time of Rahanweyn settlement in
the pasture and farming areas Of southern Somalia. The Elai occupied the
regions of Baidoa and Bur Acaba, defeating a (Galla?) leader by the name
of Geedi Ababow; the Geledi settled near Afgoy; sections of the Dabarre
moved  into  the  Doy  pastureland;  the  Tunni  wel.e  augmented  by  new
arrivals in the hinterland of Brava. No doubt the inroads of these newcom-
ers  contributed to the  weakening of Ajuran  hegemony  in the  Benaadir.

Subsequent to the migration period, which forms a distinct unit in most
Rahanweyn traditions, clan histories begin to diversify and reflect a greater
concern with local developments. place nzimes are identified and neighbor-
ing clans' traditions corroborate one another in their broad outlines. From
a  survey  of these  various  local  histories  -  many  of  which  were  ably
recorded by the earliest colonial administrators -the historian can obtain
a fairly accurate picture of Benaadir developments through the eighteenth
century .
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Three trends are of special interest. The first involves the sedentariza-

tion of many previously pastoral peoples. The Geledi. the Elai. the Tunni,
the Sham  Dafet cluster, and the  Bimal (who are part of the Dir clan family
settled near Merka) took up agriculture to supplement their animal husban-
dry.  Certain  sections  of these  clans  either formed  the  land  themselves  or
incorporatedintotheireconomiesfamiliesofriverainfarmerspreviouslyin
the  area.   Somali  settlement  on  the  land  and  their  increasingly  greater
reliance on farming in the  Benaadir parallel the processes which occurred
among  the  Galla expanding  into the  Ethiopian  highlands.19

The  second  trend  which  appears  in   the  majority   of  post-migration
traditions  deals  with  the  displacement  of  the  once  dominant   Hawiyya
clans.  Just as later Hawiyya ar   vals  challenged Ajuran  rule in the  seven-
teenth  century,  Rahanweyn  and  Dir  challenged  the  Hawiyya  in  the  late
seventeenth  and  eighteenth   century.   Through  warfare.  clientship,  and
genealogical assimilation,  the Tunni,  Bimal,  and Geledi acquired political
dominance  in  the  districts  of  Brava,   Merka,   and  Afgoy,   respectively.
Hawiyya clans were either physically displaced or made politically subor-
dinate  to  these  new  clan  confederations  along the  lower  Shebelle  River,
Only  the  Abgal  Hawiyya  retained  control  of coastal  territory,  north  of
Mogadishu.  As  a  glance at  a  clan  distribution  map  shows,20  most  of the
Hawiyya related clans today occupy land adjacent to the middle  Shebelle
Riyer.

A third thread running through most local histories deals with a realm of
experience  somewhat  removed  from  settlement  and  warfare.   It  is  the
experience of the "saints," the holy men who helped spread Islam through
the Somali interior.  Stories dealing with the lives of the saints,  their mira-
cles, prophecies, and piety, al-e common in Somali folklore.  Many of these
holy  men  go  back  to  the  early  centuries  of  Islam,  when  the  faith  first
reached  the  northern  coast.  Some  are  reputed  to  be  clan  ancestors.  Still
others  appear to be  timeless, probably earlier Cushitic heroes  who have
been  transformed  in  popular tradition  into  Muslim  saints.2]

From the proliferation of saint  stories,  one gathers  that the  Benaadir
witnessed a great influx of these wandering teachers and prophets in the
seventeenth and eighteenth century. Their tombs can be found throughout
theinterior;theirgenealogiesshowthemtohavelivedanywherefromeight
to  foulieen  generations  ago.  Among  them  are  Sheikh  Hassan  Buraale
(tomb  at Jesira);  Sheikh  Osman  Gondersha (buried on  the island  of Aw
Garweyn);  Sheikh  Daud  of Afgoy  and  Sheikh  Mumin  Abdullahi of Bur
Acaba; Omar "Arag' ' and Abdullchi lsaaq further up-country. These men
worked  along  the  frontier of popular  Islam,  among  the  recently  arrived
Rahanweyn,  Dir,  and  Hawiyya  clans.  Unlike  the  earlier Ajuran  immig-
rants  from  the  Ogaden,  who  had  brought  to  the  Benaadir  an  Islamic
tradition derived,  we  have  suggested,  from the theocracies  of the north,
later  immigrants  from  the  Juba  basin  brought  with  them  at  best  only  a
passing acquaintance  with the faith.
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Following the passing of the Ajuran, the  saints became the main rep-
resentatives  of  the  "great  tradition"  of  Islam  in  the  Benaadir  interior.
Setting  out  from  the  religious  centers  of the  coast,  where  the  Qadiriya
brotherhood  was  probably  established  by  the  early eighteenth century,22
the saints  mediated the faith  to the nonliterate peoples of the bush.  How-
ever rudimentary their knowledge of Arabic, this religious knowledge and
their connections  with  the wider Arab  world  at  the  coast  set them  apart
from the mass of believers. They did not seek to establish a state, for their
numbers were small. They worked , rather, within the context of the evolv-
ing territorial confederations of Rahanweyn  and  Hawiyya settlers.

The saints served as protectors of the land and the herds , assisting at the
rt7obdoo"  (rain-seeking)  ceremonies;  they  mediated  in  clan  and  lineage
disputes  and  helped  to  assess  payments  of blood compensation.  By  con-
sulting  their  sacred  books,  they  helped  to  determine  the  most  propitious
times for clan and individual undertakings. Their expertise was not in the
Shari'a, but in asraclr (religious secrets), /a '"c/cid (sacred magic) , and w¢rc//.
(divining).  Their books  contained  astrological  lore  and  Sufi fables  rather
than  legal  treatises  and  tax  records.

The  following  two  traditions  provide  some  idea of the  way  in  which
these  saints  are remembered:

Omar  "Arag"  [lit.,  the  seer]  wandered  throughout  the  country  pointing
out  places  whcrc  the  people  should  dig  wells  and  t`'{H`  [naturd]  basins  coned
out to collect rainwater] .  He could see into the future and used t/:/.;;H/J  [sdcred
knowledge]  to help  the  people  make  decisions.  He  buried four black  oxen,
one in each direction,  to protect  the people from the  Abyssjnians [probably
the  Galla]  who  raided  the  area  almost  every  year.23

Sheikh   Abdullahi   lsflttq   wrote   religious   poetry.    Before   the   /tJri.a(J,``
[I.eligious brotherhoods]  people knew nothing about (//"A/  [the I emembrance
of`/(//./.q(/  liturgy]`  so they used hls poems to  beseech  God.  The Sheikh loved
Islam   and   worshippecl   AIlah`   dud   sought   to   extend   '///7ii.   [religious
knowledge] in the country.  He wtis a man who cou]cl speak Of future events.

[There follows in the account a poem in Somali which foretells the coming
of  the  White  67rJf//  (Infidels)  (o  Somalia.]21

The  religious  aura  surrounding the holy  men,  particularly  after their
deaths , led commonly to the development of veneration cults and periodic
pilgrimages to the sites of their tombs.  The territorial focus of these saint
cults made them partioularly appropriate vehicles for integrating peoples of
diverse genealodcal origins, as members of the evolving Benaadir confed-
erations frequently were.

The descendants  of the saints, to whom passed much of their baraka
(grace) and 4aramaf (ability to perform miracles) usually formed sheikhly
lineages.Sometimestheselineageswereincolporatedintothegenealogical
structures of the clans in whose territories they lived; in other cases they
remained outside that structure, serving the needs of several clans. In one
notable  instance,  a sheikhly lineage,  the Gobron,  came to  stand at the
politicalcoreofanentireconfederationoflineagesandsubclans,thatofthe
Geledi centered at  Afgoy.  The Gobron sheikhs  supplied the hereditary
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`}'!//Jt[ci# for the confederation . At one point in the early nineteenth century,
the  Geledi \t.#/c/c]aH  wcis the most powerful leader in the  Benaadir.  He not
only could call upon a warlior force in excess of 20,000 men, but also was
reputed to be an expert in /tf 'cic/"J (siicred magic usually applied for military
ends),  a repute  which  was  considerably enhanced by  his  string of stirring
military  victories.25

The transmission of Muslim culture throiigh saints rather than scholars,
through sheikhly lineages  rather than  states,  is  not uncommon in Muslim
Africa.  In Somalia, as traditions suggest, the spread of the  mystical  tradi-
tion coincided with the settlement of new migrants on the land and with the
eclipse  Of Ajuran political  supremacy.  It  is  scarcely  sulprising that  these
coincident  developments  contributed  to  a  subsidence  of  the  theocratic
impulse  in  southern  Somalia.

Post-Ajuran  Benaadir  traditions  do  not  mention  I.mam£,  wazl.rs,  and
¢m!.rs  (excepting  the  Imam  of Abgal).  The  clan  leaders  of tradition  are
wg&.t, f.b`/cio,  and sw/cJafl".  As far as we know, in the  l800s, Shariatic courts
headed  by  qcl/j.f  (Islamic judges)  operated  only  aLlong  the  coast.  In  the
interior,  Somali  customary  law  (Accr)  prevailed  and  was  interpreted  by
special Iinedge elders known as c7A'ft}i#r and ttJ"ycJ/.  There is no indication of
the  existence  in  the  nineteenth-century  Benaadir  interior  of any  religio-
administrative hierarchy paralleling the ;.man,  wczzi.r,  and "m!.rf of Ajuran
times.  Rahanweyn and  Hawiyya clan lieads did not (and do not) preside
over weekly public worship at the mosque, as seems to have been the case
under the  Ajuran and  their immediate successors.

The transition from a theocratic idea toward a distinctly local political
tradition   can  be   seen   in   the   modified   political   status   of  the  gi.4j./'ac7cJ

(white-skins),  As  has  been  suggested,  these  families  of purported  Arab
descent had reinforced an Islamic administration in Ajuran times.  By 1800,
although   still   retaining   a   residue   c)f  religious   prestige,   the  6JI.bl./'a¢c/

participated  only   minimally  in   Benaadir  political  life.   Groups  like  the
Adawiin and the Abagabil took pall in clan assemblies merely as advisors;
they could not propose or veto legislation. They paid blood compensation
to their warrior neighbors, but seldom intermarried with them . Just as they
commonly  lived  in  separate  communities  on  the  fringes  of Somali  clan
territory, so did they stzmd on the political margins of the clan. They had no
position in clan genealogies and  no  ritual  status among the clan's compo-
nent  linea8es.26

In place of the gi.bi./'cl"c/,  the Somali saint became the main link between
the  sacred  and  the  secular.  Devotion  to  the  saints  enabled  clansmen  to
accept  the  mystical  and  liturgical  aspects  of Islam  without  its  legal  and
administrative  paraphernalia.   The   salnts'   perceived   ability  to  call  on
supernatural  forces  gave them  the  prestige to  mediate  between man and
God and between man and man. They attended to daily needs as well as
eternal ones. Just as they could pray for the fertility of a marriage and the
recovery ofa sick son, so could they help ensure the cohesion of the clan as
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n  political  unit.   Dispersed  throughout  the  country,  Integrated  into  the
economic , social, and (frequently) genealogical fabnc of clan life, the saints
complemented  rather than  challenged  the  existing  political  order.

Ttie Bardera /jAnd

The extent to which the popular strain of Islam had become supportive
of traditional clan politics in the Benziadir is revealed in the circumstances
surrounding the  Barderaji.fe¢c/.  This  nineteenth-century attempt at religi-
ous reform was inspired by a group of somali zealots who in  1819 founded a
small agriculturaljflmfl'"  (religious community) at the Juba River town of
Bardera.  From its modest beginnings as a retreat for fewer than a hundred
pious believers, the/."mfl'a steadily grew in numbers and influence.  Draw-
ing adherents from a great many Benaadir clans, the movement at its peak
probably counted 20,000 supporters.27 As part of Its self-imposed regimen,
the  Bardera community  outlawed the  use  of tobacco,  abolished  popular
dancing and  excessive  social  intercourse  between  the  sexes,  induced  its
women  to  go  veiled,  and  terminated  the  ivory  trade  through  Bardera
(considering the elephant  to  be unclean,  frfearam).

In  1836,  the  movement  entered  a  militant  phase,  first  under  Sheikh
Abiker Aden  Durow, then under the renowned  sherifs Abdurahman and
lbrahim.   Expeditions  of  armed  warriors  overran  villages  in  the  do.v
pastures and the fldflb/cfe (farmland) around Baidoa. The reformers hdd as
lheir main targets the saint cults and the various local liturgies which they
felt  were  pervaded  by  paganism  and  anthropomorphism.  To  ensure  the
suppression  of such  practices,  the  reformers  sent "ai.bL`'  to the  newly  oc-
cupied areas  to supervise daily prayers  and  Koranic  instruction.  In  1840,
Brava was  sacked and  its  inhabitants forced to submit to the  new regula-
lions. This attack is significant in that Brava was a center of Sufi learning to
which aspiring Benaadir sheikhs came for study. Among them had been the
young Ahmed Yusuf,  son  of the sw/dttwH  (hereafter sultan) of Geledi.

The striking success of the reformers ultimately provoked a reaction. A
counteroffensive was mounted.  Its focal point was Yusuf Mohamed,  sul-
tan of Geledi and lineal descendant of that Gobron sheikh who had ousted
the last of the Hawiyya from Afgoy district in the mid-eighteenth century.
Setting out from Afgoy in  1843 , Yusuf's army swung in a great arc through
Rahanweyn  country,  gathering  allies  from  virtually  every  clan  along  its
route.28  Traditions  say  that  an  army  of 40,000  arrived  at  the  Juba  and
pitched  camp  outside  the  walled  town  of  Bardera.  After  a  seige  which
lasted several days, Yusuf's army stormed the town and burned it to the
ground. With the deaths of Abdurahman and lbrahim Sherif in battle, the
one  major instance of/.i.fefld in the  Benaadir came  to a swift close.

The rise and decline of the/./.food lends itself to several interpretations.2`J
Commercial interests unmoved by the religious message of Bardera were
clearly alarmed by the threat it posed to the ivory trade.  As a result, the
merchants  of Luk and  Bur Acaba rallied to the  side of Yusuf of Geledi.
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Then,  too,  the semisedentary populations of the  Benaadir feared a large-
scale invasion by immigrating camel herders. Although most Of the leaders
in Bal-dera were members of southern  Somali clans, the warriors they put
into  the  field  consisted  largely  of  Darod  nomads  from  the  Ogaden  and
Mijerteyn.  Thcbc  nomads,  whose  nineteenth-century  migrations  carried
them ultimately to the Tana River in modern-day Kenya,30 were situated in
the vicinity of the Juba precisely during the epoch of the/.i.4tic/'s expansion.
Whatever  their commitment  to  religious  reform,  they  did  not  hesitate  to
cash in on the spoils of war. Their presence helps explain why the reform-
ers enjoyed their greatest success in the villages on the margins of the day
pastures .

Whether  or  not  commercial  and  clan  factors  bore  on  the  eventual
outcome  of theji.Acid,  it  is  clear that  factors  of a politico-religious  nature
militated flgainst Bardera's success.  Because saint veneration and mystical
mediatorship had become embedded in the existing political culture of the
Benaadir, the reformers. attacks on these practices were in essence attacks
on  the  existing  political  order.  Moreover,  the  reformers  apparently  en-
visioned the  construction  of a new theocracy,  which did not  sit well  with
the  established  religious  and  political  authorities.

First,  leadership  in  the  Bardera  community  was  elective;  during  the
lifetime of the reform movement, the successive head sheikhs of Bardera
came from five different clans.  By adhering to this early theocratic ideal of
elective succession, the reformers tacitly condemned the leadership of the
saints,  who inherited both baraka  and  their  sheikhly office.  Second,  the
reformers also sought to centralize religious authority through a chain of
command passi ng from the head sheikh through the waz/./ to the local Hai.b5 .
This was in marked contrast to the existing diffusion of religious authority
symbolized by  the  multiple tomb-centered  cults  of the  saints.  Finally,  by
imposing taxes and a program of strict socio-legal reform on the districts
they conquered, the Barderans were setting themselves up as an indepen-
dent political administration,  thus challenging  the  secular clan leaders.

It is  hardly coincidental that while the Arabs of the coast and several
gJ.bi./'aad  families  along  the  Shebelle  supported  the/.i.feat/,  the  lineages  of
saints  and  most  clan  heads  opposed  it.  The  former  groups,  it  will  be
recalled, stood at the periphery of clan politics, with little to lose from the
clan's subordination to a higher authority. On the other hand, clan leaders
and  traditional  sheikhs  felt  threatened  by  a  movement  which  obviously
aimed at a major political and religious  transformation.

Perhaps  even  more  significant  than  the  question  of politico-religious
status is the participants' differing perceptions of the confrontation. In this
regard, it is useful to note the manner in which the reformers appealed to
the  Benaadir people  for  support.  The  following  excerpt is  taken from  a
letter written by an ally of the Bardera sheikh to the inhabitants of Brava. It
urges them  to throw off their allegiance to the  sultan  of Geledi.
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t`ow  cerldinly  oiir  dead  will  go  to  Paradise  while  theii.s  will  go  to  Hell,
iiccording to God`` words: They will be flfflicted by the same sorrows ds you ,
but you will be dble to hope from God that which they will not bc allowed to
hope  ....  If` you  follow the scctdrian crowd  of the unbeliever Yusuf,  there
will  no longer be bonds between our families ....  Greet for us your learned
ones. who fear God. Ihosc wham he does not till.n from the true way and who
do  not join  with  the  sccl  ot` that  ravenous  son  of an  dss.."

The appeal is maLde in the language of Muslim reform and urges a return to
the true way. As one informant told me, Sheikh Tbrahim of BaTdera wanted
to make a Lgfzm€cw  (peace offering) based not on the traditional agreement
between clans, but on the common bond of Islam.  In proposing this "pax
lslamica"  the  Bardera leader offered his opponents copies  of the  Koran
iind other  religious books  (perhaps  versions  of the Aad|.!A).32

An ol-al account from the Geledi  side reveals  a different perspective.

The  people  ot.  Bur  Aczib2i  and  Baidoa  feared  the  constant  magic  ol.  the
Bflrdera diviner. who alwny` fol.elold when fill army was coming to attack the
/Di./.f/.\'   [the   robed  ones,   as   the   rel`ormers   were   known   by  the  upcc)untry
people]  .  The  people  went  lo Argoy  (o find one of the Gobron practitioners
[of /(/'fw/wt/].  This  man  they  brought  tci  the  Bur,  and  he  told  them  to  place
scime red earth on d camel`s back and told or`e of them to sit backwai.d on the
camel.

When  the  diviner ol` Bardera  s<iw the camel  hc  sz`id,  "Thnt  man  is still  in
the   I.egion   of  the   red   ezirth   [neai.   the   coast   ]   find   is   riding   in   the   other
dlrec[ion. "  ln  this  wa}'.  the /bci.//.`'  were deceived  and ultimately defeated.33

Here the perceived struggle was not the classical I slamic one of comlption
versus reform; rather, it was a contest between rival Muslim "practition-
ers" to see whose d"rcikH and whose fa'adad was superior. For the oppo-
nents of Bardera, who clearly considered themselves Muslims, Islam was
not  at  stake  in  the  war,  but  the  prestige  of their  saints  and  their  saints`
/ci 'adczcJ was . Thus, instead of receiving the books from lbrahim Sherif, the
Gobron  sheikhs  consulted  their  own  books  and  their  own  "secrets."
Ignoring the reformers' call for a sflmce" based on Islam, Sultan Yusuf of
Geledi attacked them with an army drawn from his traditional clan allies.

Thus the Bardera wars represent not only the rivalry of two leaders but
iilso that of two  religious  traditions and,  indeed,  Of two views  of politics.
Without pushing the parallel too far, it might be said that the Barderaji."¢d
marked the resurrection in the BenaadiT of the theocratic tradition which
first  surfaced  in  Ajuran times.  Like  the  Ajuran leaders,  the  Bardera re-
formers drew their inspiration and outlook from impulses for reform in the
wider Islamic world.  In contrast, the Geledi confederation represented a
politico-religious   tradition  whose  roots   lay  in  the  post-Ajuran   milieu.
Geledi's  political  system  (and  that  of its  allies)  rested  on  clanship  and
notions of territoriality . The system was reinforced by a popular variant Of
mystical Islam which was able to accommodate astrology, divination, and
magic  under its  roof and  which  stressed the  notions  of heritable lineage
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bora4'o  and mystictil mediatorship.  In the end, the latter tradition won out.
Its victory proclaimed the sLiccess of the marriage between mystical Islam
and  Benaadir  politics.

Conclusion

From  this  cursory  and  rather  schematic  presentation  of 350 years  of
Benaadjr history,  some implications  may,I  think,  be drawn.  First,  it has
been  suggested  here  that  the  Somali  migrations  involved  considerably
more than the occupation of greener pastures . Without denying an underly-
ing economic  rationale,  one  can  assert  that population movements  in the
Horn  implied  a  movement  of  ideas.   New  arrivals  not  only  tended  to
challenge  or reinforce  or  modify  existing  political  practices,  but  also ex-
tended the lines of ongoing religious communication between, in this case,
north and south, and interior and coast. The emergence of certain theocra-
tic and mystical ideas in the Benaadir almost certainly was linked to the two
distinct series of pastoral movements into the area from the fifteenth to the
seventeenth  century  and  to  the  dispersal,  first,  of  Hadrami  ,tfly}ii.d.`.  and
sAar!ff  and,  then,  of peripatetic  saints.  This is not,  of course,  to deny the
contribution   of  existing  political  and  religious   notions   to  the  ultimate
working-out  of political  constitutions  and  belief systems.

The  paradigms  presented  in  this  article  also  may  illuminate  some  as-
pects of more recent Somali history. When the great movement of Muslim
resistance to colonidlism in the Horn of Africa blossomed in 1899, it started
and  sprez`d,  not  surprisingly,  from  the  north.  Sayyid  Mohamed  Abdille
Hassan's call for religious reform and for a Somali unity transcending clan
ties never received much support in the Benaadir, although several south-
erners  eventually  became  "dervishes,"  as  the  Sayyid's  followers  were
known.54  Where entire  Benaadir clans  did oppose the Italian occupation,
the reasons  were as much  local as pan-Islamic.  The failure of thej!.fead to
ignite the Benziadir population has been attributed variously to the dervish
leader's  lack  of genealogical  allies  in  the  south,  to  the  opposition  of the
Qadiriya brotherhood (the Sayyid was a leader of the Salihiya), and to the
greater  economic  stake  of the  largely  agricultural  southerners.  Each  of
these wfls no doubt a contributing factor. However, it also seems possible
to view this failure in the context of Benaadir religious history, as the result
of  that  mutually  beneficial  accommodation  between  Benaadir  political
thought and popular Islam. Many inhabitants of the region had risen in 1843
to defeat one reformist/'i.feczd which had sought to alter radically the nature
of  Bemiadir  society.  Is  it  suli)rising  that  they  had  little  enthusiasm  for
another?

This brings us back to the initial distinction between the theocratic and
mystical traditions. In suggesting that a particular tradition conditioned the
Benaadir  Somalis'  response  to appeals  for politico-religious  reform,  this
article  hints  at  the  possibility  of sketching  an  intellectual  history  Of the
Benaadir. By looking at various clusters of traditions -first Hawiyya and
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Rahanweyn, then those of Bardera and Geledi -one discovers not only
different interpretations of events, which is predictable, but also that there
existed more than one conceptual framework through which events were
viewed.   In  the  case  of  the  Barderaji.frctc/,   it  appears  that  a  scholarly.
"international,"  and  theocratic  Islamic  perspective  saw  the  struggle  in

quite  a  different  fashion  than  did  a  popular,  local,  and  supernaturally
`triented one. Insofar as conceptual frameworks help mold ns well as define
events.  the dichotomy  has  more  than  a retrospective  importance.

If indeed  the  majority  of the  Benaadir's  long-time  inhabitants  saw  the
Bardera conflict as a rivalry between two soiirces of mystical knowledge,
two  sets  of  mystical  practices,   and  not  as  a  choice  between  politico-
relirious reformation and moral stagnation, then opting for Geledi leader-
`hip  was  not  a  case  of  standing  against  the  intellectual  mainstream  of
I slamic reform. The Benaadir Rahanweyn hdd their own intellectual main-
`tream -perhaps moving toward the notion of the traditional clan head as
tiupreme  master of the  mystical  arts.  Their choice  was  made  within  the
intellectual  parameters  of the  mystical  tradition.  thflt  is,  which  "saint"

possessed the superior b4ra4" and 4czrczm#f,  and liot within the parameters
of  a  theocratic  tradition  whose  goals  were  political  and  administrative
change. In rooting themselves in the Somali environment and society, the
two Islamic traditions had contributed to the evolution of two distinct idea
systems whose interplay consequently informed much of recent Benaadir
history.

NOTES

I Most of the information presented here comes from interviews conducted during a year of

ll.`ld research in southern Somfllia ( 1971 ) and fr()in I talian rcport* zind monographs surveyed at
11"  Archivio  Storico  dell'ex-Ministero  dell'Africa  italiana (ASMAl)  and  at  the  [stituto  per
l`^frica,  t)oth  in   Rome.   Oral  informants  are  given  full  citation  in  the  auttior'`  doctoral
`li`sertation,  University  of Wisconsin,  1973.

Iamespeciallygratefullo8.G.MartinandLouisBrerinerforhelpingtoclarlfysomcofthe
I.hscurities  in  the  ]iterature  on  Islam.  The  resulting  generalization  and  simplificzilions  are
niine  alone.

When speEiking of the " Benaadir,"  I intend Tiot only the coastal towris traditionally known
liy  that name (Warsheikh, Mogadishu,  Merka,  Brava), bul also, by cxten`ion. the hinterland
i`t\  lhosc  towns,  extending  inland  some  75  miles.

`'The analylical distihction drziwn here should not be taken to imply that the  [wo tradilions

•``1"  Independently  or  in  constant  oppo`ition.   Frequently,  the  reformers  who  sought  to
•.`liiblish  theocratic  states  in  Affica  were   mystics  whose /./.Aad\i   were   preceded  by  frij/v
lil.lreal),  during  which  meditation  and  prayer  provided  the  source  and  strength  of  future
lI``lions.  Likewise.  the  mystical  tradition  has  been  institutionalized  in  the  religious  orders.
which  have  their  own  internal  hierarchy  and  set  of regulations.  See,  for  example`  J.  S.
I\rimingham,  rAc Swfl  Orders  !'"  J£/am  (Oxford;  Clarcndon  Pr.ess,  1971).

`Forexample,NikkiR.Keddie.editor,6'cfeoJar`,Sfl/.H/Sa"dswJji(Berkeley:Universitytif

I `iilifornia  Press,   1972).  introduction  and  chapters  by  L.   C.   Brown,  E.   Gellner,  and  V.
I  `mpanzano.

'' Uilless othe.wise noted, ` .traditions'. refer to accounts collected by the author iTi the field,

Il`uLillyfromanumberofinfoi.mants.Whereasinglesourcehasprovidedtheinformation,the
lill-I)rmant  is  cited.
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The  various  clan-families  mentioned  here  are  described  and  loca(ed  in  lhe  I(ttal  Somali

genealogy  by  I.  M.   Lewis,  f'tJap/c.`  tj//A€  #t;r;I  u/ zl/t./(I"  (Lolidon.1955,1969).
7From  a  document  in  tl]e  I)o``ession  ol  Sheikh  Abow  Yunl`  Sheikh  Ashir of  Mererey,

ti`anslated  for  me  from  the  Arable  by  Ahmcd  Sheikh  Osman  and  Mohamcd   Rinjele    The
documentisacompendlumolearlieroraltrandltiomwhichwcrewrittendownprobablymthe
mid-nineteenth  centliry.

achihabed Din  Ahmed. I/I.i/t)/rc dp /a Conq//Gfc de /'4dy.ssini.c (Paris:  1897), translated by

Rene  Basset.  vol.11.  pp.   If`8-f;9.  Ahmed  Gran  assumed  the  title  of Imam  about  1527.
'Michele   Pirone,   "I.eggcnde  e   tradizioni   storiche   del   Somall   Ogaden,"  Arcfri.tJtr7  p„
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1955), pp.loo-lot.1 am gi ateful lo 8. G.  Martin for locating zind translating the relevant parts
of this  texl  for  me.

I I I n this regard. il is worth noting that direct contacts between  Bflli and Merka are evident in

the late fifteenth and early sixteenth centiiry , i]erhaps involving the diffusion of the Shafi'i rite
of Islamic law.  See Enrico C`erulli, r^/#»i a'i /tiri p all Ogg/ (Rome   1971 ), pp. 317-18, 34648,
352-53.

12See the article in this volume.  See also "Migrations from the Hadramawt to East Africa

and  Indonesia,  c.   12cO  to   1900,"  p].esented  at  the  Fifteenth  African  Studies  Association
Meeting,  Philadelphizi,  November  ]972.

Iasee.  for  example,   Emil]o   Rovattl,   "Mogadiscio"   (ASMAl,   position  87/1,  foldel.  7),

ty_i_Sssl".  Cf).!±?ct, Print ipi  di  Dirill{I  Comll;ludiniirio  della  Sum:Iia  ilali{.;a -I;:;i.i:i-;rlaie
(Flol`ence;   1924),  pp    105~106,  not.  7  and 8;  and  P.  Barile. L4  C/)/onizzazio/7c/(H(`..s/a  /t€//fl
So»Ia//.a  m€r;di`ona/e  (RoiTle:   1935),  pp.   I  17-19.   Despite  its  title,  the  ]zitter contains  several
important  histoncal  traditions.

'4The Abgal, who occupied Mogadishu in the seventeenth century, earlier had claimed the

title of/p)am.  The title was retalned ln the Yaqub family into the present century. The Abgal
Imam,  however,  enjciyed  little  authorlty  outside  his  own  clan.

ISField  notes.  See  also  8.   Pedrazzini.  "Monografia  della  Slazione  di  ltala"  (ASMA1,

position  87/I,  folder  6):  C    Guillain,  Ducwmcw/i  5wr /'f/iTro/r?,  /a  GGograp^ic,  c/  /a  C.om-
me/i`€ c/a /'zl/r/qwe Orie"fa/c (Pans:  1856-58)` vol   3,  pp   141J2; and Cerulli,Sot774/ia,  I , pp.
63i5;  2,  pp.  247-57.

16Field notes from Afgoy and  Dafet.  These can  be compared  with traditions collected tiy

Colucci,  Pr/nc/.p/..  pp.  104-10 and  12440, pal `;in,  Barlle,  Let  Cf;/tjni?zaz/o#c,  pp    Ilo,  123:
and Gualtiero Benardelli,  "Cenno monogl.afico sul paese dei  Gherirc,''  Missione del  Gov-
emo  della  Somalia  ifaliana  (1937),  available  in  the  library  of  the   National   University,
Mogadishu.

'71  am grateful to Asmarom  Legesse for pcrmission [o consult  his field  notes on this poiTlt
l8AIIan  HobeTi  suggested  this  as  a  possible  interpretation.
'9Colucci,  Pri'm/.p/,   provides  several  examples  t`f settlement  patterns  and  reconstructs

some  of the  liistorical  factors  that  help  explain  them.
B~u.Lewis,_Peoples  If tl.e  I]om.  end r"+ir.
2lpart of the subsequent discussion on [hc saints follows  I .  M.  Lewis, "Sufism in Sonrlali-

land:  a  Study  in Tribal  Islam,"  Bk//€//`n  a/ /fr€  Schoo/ a/ Ori.c"/fl/ a#d ,4/Tr!cfl#  S/«4i.€F   17
(1955):  58li02  and  18 (1956):   146-160;  I    M.  Lewis,  "Conformity  and Contrast in  Somali
Islam,"  in  Lewis,  editor, /S/c]m  i`n  7Trapi-ca/A/ri.ca  (London:  1966);  and  Cerulli. Scimc!//.a,  1,
pp.  204-206.

22Personal  communication  from  8.  a.  Martin.
23Provided by Sayyid  Hall Nurow Jennay of Baidoa to my assistant,  Mohamed  Rinjcle, 7

August  1971.
24Provided by  Sheikh  Mohamed  Nur  Masback of Mogadishu,   17 July  1971
25Virginia  Luling  of  the  School  of  Oriental  and  African  Studies  is  in  tlie  process  of

publishingtheresultsofherfieldworkalliongtheGelediofAfgoydisrrict.IamgI.ateful[oher
for much detailed  information  on  the  Geledi.

2flsee  Michcle  Pirone, Sgwardo a//a  soci.c/6  som4/a  (Mogadishu:  1965); and  information

supplied  t)y  Virginia  Luling on  the gi.bi./'oac/ of Afgoy  distnct.
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::The  account  of the  Hzirdera/'//]wd,  which  I  hope  lo  present  in  greater  detail  elsewhere,

ili.iw`  on  many  [iral  accounts;  on  an  unpublished  mdnuscript  containing  notes  and  excerpts
h ``m the diary of the Itallan explorer and later admlnistrator Ugo FeiTandi, which was found
Ill lhe Garcsa (now National)  Museum libriry in  Mogadishu; and on the following published
```trk`:  Ugo  Ferrandi,  "Gli  scek  di  Bardera."  BOJJgli.Ho  de//a  St7c.ie/a  fl/}ifana  Ira/I.flna   11
I  IH92):   5-7;   "Extract  from  a  Joumal   by   Lieut.   W.   Christopher,"  Jtjw"fi/  of JA€   Rttyci/
1 H/t;iJi.tlpAi.a(t/ 5Tof/`c/})  14  ( 1844):  90-93.,  Guillain. D(7t`wtli€jl(t,  3 ,  pp.  35-39,  L  Krapf, R€I.``cn

in  (J.`/-Afri.A"  (Korntal:   1858),  I)p    206-207.,  and   I.  M.   Lewis,  "La  Comunita  (`Gizimia.)  di
ll:irdera  sulle  rive  del  Giuba,"  Somfi/I.t/  d'06.tJi'  2/I  (1957):  36-37.

-"Guillziin.s  informant  detailed  the  route.  Doc.wmpH/.t,   3,  pp.  4243.
:''Which  will  be  fully  discussed  in  anotlier  arlLcle.
't'l .  M.  Lewis,  "The Problem ol`the Northern Frontier Dis(nc[ {}f Kenya,.`Jiac.f 5/I  ( 1963):

ilxifeo:  C.  Zoli.  a//i-c-Gi.wb«  (Rome:   1927),  pp.141  ff.;  and  Cerum,  Sotnci/I.w,I,  pp.  66nd8.
I"Guillzim,  Dt)t`i/+7icn/s,  3,  pi]    14345,  has  a  French  translation  of the  letter.

`3Shcikh  Yusuf  Muhhyeddin  of Mererey,  26  Aiigust  1971.
I 'This popular account from  the  Baldoa area was provided by  Miistafa Sheikh  Hassan of

llic  Ministry  `)f  Educa.ion,  Mogadi*hu.
`'lnterestingly,theSayyid'smovemcntdidcrea`esomeenthusiasmamongtheDarodclans

\v.``t  of the Juba.  While  Darod participation  in theji.Acial may have resulted from their distant
lli`` ol` kinship with  Sayyid  Mohamcd, it i` i]robably  significant that many  Darod families had
uuived  at  the Juba during  the  time  ot`,  and  prchably  I)arlicipated  in.  the  Barderaj;fec]d.


