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And among His Signs is the creation of the heavens and
the earth, and the variations in your languages And your
colours; verlily in that are Signs For those who know.

(A1-Qur'dn : Chapter 30 verse 22 - Tramslation Y Ali)
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A B S T R A C T

This study looks at the Afrikaans of the Cape Muslim Community from 1815
to 1915. In the process of this examination various aspects of this
variety of Afrikaans are focussed upon. The basic objective, however,
is to draw attention to the literary tradition of Arabic-Afrikaans, - a

unique process of writing Afrikaans in Arabic script.

The historical development of this literary tradition is explored. This
is done by looking at the places of origin of the Cape slaves, the
ancestors of the Cape Muslim community. Particular attention is paid to
the languages spoken by these slaves; the literary traditions of these
languages, the cultural and linguistic traits which emerged as a result
of acculturation and linguistic contact; and the transmission and perpe-

tuation of these traits through their social and religious institutions.

The establishment of the first Muslim school or madrasah and its basic
theological philosophy, as well as its rote learning method of teaching,
is discussed. New insights into| the |important role of .the theologi-
cal philosophy in providing the matrix of the milieu of the Cape slave
world and maintaining the delicate balance in''the relationship between
Free Black slave-owner and slave are' provided. It was in this slave
cultural milieu that the literary tradition of Arabic-Afrikaans was
nurtured; to explode, after emancipation, as an extensively used and

sophisticated means of written communication.

Attention is thus focussed on the Afrikaans literary exploits of this
community from 1840, immediately after emancipation. Both their Arabic-
Afrikaans and Afrikaans in Roman script works received attention. These
publications and written scripts are contextualized. The social
circumstances around their publication and appearance is discussed, and
some biographic data about their authors are provided. From the Arabic-
Afrikaans works, three distinct writing traditions are identified. The
works are evaluated in terms of the writing tradition in which they are
categorized. With the Afrikaans in Roman script publication, the first
of which appeared in 1898, the metamorphosis from de gemixte taal (a
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Dutch sounding Afrikaans), to an Afrikaans which conforms more closely
to Standard-Afrikaans is traced. The influence of the Nuslim state-aided
mission school on the demise of the Arabic-Afrikaans literary tradition

is critically evaluated.

On the technical side the development of the Arabic-Afrikaans literary
tradition is explored. Detailed expositions on how the Arabic phonetic
script and rules of the phonetic science of tajwid are applied and
manipulated, to create orthographic representations of distinctive Afri-
kaans sounds, are provided. A systematic exploration of the develop-
ment of the distinctive Arabic-Afrikaans alphabet is embarked upon. In
an attempt to explain what is happening, a new linguistic concept, call-
ed innovative orthographic engineering, 1is postulated. The essential
processes of this concept of innovative orthographic engineering appears
to be evident in all languages which have adopted the Arabic ortho-
graphy as a means of writing, This linguistic concept and its appli-
cation in the making of these alphabets have never been explored before.

Having established how the Arabic-Afrikaans alphabet came into existence
and having identified its distinctive components, the issue of trans-
cription was embarked upon. The|various international systems of trans-
literation from Arabic to Roman 'script|/are (evaluated in terms of their
adequacy and inadequacy for transcriptions in Afrikaans. Because of the
similarity in sound between the Arabic vowel graphemes and diphthongs
and their equivalents in Afrikaans, the system of transliteration which
emerged in the community was considered more suited for transcription.

An attempt to standardize this system of transliteration is made.

In terms of this system of transliteration, three examples of Arabic-
Afrikaans are selected for extensive annotated tramscription. From
these transcriptions some observations of the phonology, and syntax of
Cape Muslim Afrikaans are made. The lexicon is more extensively
discussed. Atttention is paid to lexical items inherited from the
Malayo-Polynesian ancestral languages of this community; borrowings from
Arabic and other languages of contact and the process of neology.

Finally, a list of Cape Muslim idiomatic expressions is provided.
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C H A P T E R 1

INTRODUCTION
SETTING THE SCENE AND DEFINING THE CONCEPTS

Ever since Professor A van Selms (1951:7) discovered that Afrikaans was
indeed written 1in Arabic script, and termed this very interesting
phenomenon, "Arabic-Afrikaans®", his discovery has been subject to endless
debate. Yet, since 1951, when this discovery was made, very little
research, to broaden our understanding of +this phenomenon, has been
conducted. There have, however, been many transcriptions (Van Selms,
1951, 1953, 1979: Kahler, 1971: Ponelis, 1981 and Dangor, 1990). All these
transcriptions basically followed the system of transliteration from Arabic
to Afrikaans as suggested by Van Selms. It is unfortunate that in doing so

these transcriptions also perpetuated the original errors made by Van

Selms.

In depth socio-historical and socio-linguistic studies on Arabic-Afrikaans
are lacking. Some useful studies were conducted by Van Selms (1951, 1953),
Huller (1960), Ponelis (1983) and Du Plessis (1986); but on the whole, the
subject of "Arabic-Afrikaans" was generally avoilded by Afrikaans academics.
The reason for this 1is, that the majority Afriksans academics do not read
nor understand the Arabic script. [HNevertheless, Afrikaans, as a language
of communication and as a vehicle for the transmission of religious ideas,
seens to have been extensively used by the Cape Muslim community from early
on in the nineteenth century. From the available evidence, it would appear
that the Afrikaans language movement of the Cape MNuslim community,
therefore, started much early than 1869, the year suggested by Theo du
Plessis (1986).

This lack of intensive academic work on the Afrikaans of the Cape Muslims,
and its literary tradition of Arabic-Afrikaans, also resulted in the
questions raised by Professor van Selms in 1951, some forty years agao,
remaining unanswered. These questions could, however, only be answered once

the issue of the correct reading of the Arablc-Afrikaans script has been
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clarified. It 1is, however, useful to reproduce these questions as a

stimulus for future research. The questions are :

“l. Is hierdie taal 'n groeptaal, beperk net tot die
kringe van die Kaapse Maleiers, of weerspleé€l dit 'n

stadium in die algemene ontwikkeling van Afrikaans ?

2. Is die Nederlandismes 'n gevolg van die invloed van
die offisiele Nederlands in Kaapse publikasies of egte
oorblyfsels van die Nederlandse spreektaal van vroeér

eeue aan die Kaap 7

3. Kan aan hierdie literatuur argumente ontleen word voor
of teen die bestaande teorié omtrent die ontstaan van

Afrikaans ?" (Van Selms, 1951:11)

This study will not attempt to answer these guestions. Only an extensive
comparative philological study could effectively provide answers to these
question raised by Professor A4 Van Selms. My intention is not to make a
philological analysis or study of Cape Muslim Afrikaans. Nor do I intend
to provide evidence to support any of  the. existing theories on the
development of Afrikaans. 'What I 'hope thisi'study will do is to evoke an
awareness of the existence of Cape Muslim Afrikaans as a useful source for
broadening our understanding of the linguistic nature of Cape Afrikaans;
and provide the ©basis to facilitate the pursuance of intensive

philological studies in both Cape Muslim and Cape Afrikaans.
1.1. WHAT IS INTENDED

The main focus of this study is the Arabic-Afrikaans literary tradition of
the Cape Muslim community. I will look historically at the emergence of
this tradition at the Cape of Good Hope. I will also look at the social
vehicles in which it emerged and through which it was perpetuated. In the
process of doing this, I will focus on the literature, in the form of

manuscripts and publications, it generated during the first hundred years.
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I will also look at the development of the distinctive Arabic alphabet
which was used to accurately convey this community's mother tongue,
Afrikaans. The main objective of this study is to facilitate the reading

of the Arabic-Afrikaans texts for those who may not be proficient in Arabic

reading.

Because of my concern for accurate reading and hence transcriptions of
these Arabic-Afrikaans texts, 1 will also look at some systems of
transcription used internationally for the transliteration of Arabic to
Roman script languages. More specifically I will lock at the system of
transliteration from Arabic to Afrikaans, which emerged at the Cape. This
system appears to be very useful for transcriptions of Arabic-Afrikaans to
Afrikaans in Roman script. The communal system, however,is in need of

standardization. I will make some suggestions in this regard.

Part of the excercise 1s to improve on the system, of reading and trans-
cription of Arabic-Afrikaans suggested by Professor van Selms (1951),
This I believe to be important before a philological study, in response to
his questions, could be embarked upon. His inaccuracies in reading and
transcriptions created erroneous impressions, and findings. This is indeed
evident in the case of Ponelis' (1981) ' linguistic study, Vokale en
ditftonge by Abu Bakr, where 'the erroneous transcription of some of the
vowels indicates erronecus intensities of their sounds. More accurate
transcriptions of the Arabic-Afrikaans texts could been obtained if the

transcriptions are done in conformity with the linguistic traditioms in

which they were written.

It is not generally realised that the Arabic-Afrikaans publications and
manuscripts are most frequently written in Arabic phonetic script. They,
therefore, are almost audio-tape recordings of the spoken Afrikaans of the
Cape Muslim community. The fact that they were extensively using vocalised
Arabic script, a script which does to Arabic writing what phonetics does to
Roman script, is an 1indication that the writers were concerned about
expressing the Afrikaans sounds as accurately as possible in Arabic script.

It was, therefore, that I 1look intensely at how the Arabic-Afrikaans
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writers used the Arabic phonetic script to adequately express the sounds of

the Afrikaans they were writing.

Many of the Afrikaans sounds which the Arabic-Afrikaans writers had to
produce, do not exist in the Arabic language. There are thus no lettering
symbol to represent them in Arabic script. Arabic lettering symbols far
these sounds had to be created. They were, however, created in accordance
with the rules of the Arabic phonetic science called, tajwid. Therefore,
to determine how the Arabic lettering symbols of the Afrikaans sounds of
nineteenth century Cape Muslim Afrikaans were created, it was necessary for
me to examine the use and manipulation of the rules of the Arabic phonetic
science of tajwid by the Arabic-Afrikaans writers. Through this
examination I discovered a consistency of usage by the writers in the
process of creating Arabic vocalisms to represent certain Afrikaans sounds.
I also discovered, that through their consistency, the Arabic-Afrikaans
writers developed a consistent-and distinctive Arabic-Afrikaans alphabet.
The development of this alphabet, " with its distinctive vowels and

consonants, is extensively discussed.
1.2. CLARIFYING SOME CORCEPTS

This study necessitated the 'use of concepts and terms, which is either
derived from Arabic or emerged in the community or were created to convey
precise meanings and ideas. As some of these terms are not commonly used
in philological or linguistic studies; or express connotations which may
differ 1in meanings expressed 1imn linguistic dictionaries <(Pei and
Gaynor, 1980), it is, therefore, deemed necessary to clarify these concepts
and terms. Hopefully this will help to avoid confusion and create for the

reader, a clearer insight into .the arguments presented.
1.2.1. Arabic-Afrikaans
Probably the most important, and the term most extensively used in this

study, is Arabic-Afrikaans. The term, Arabic-Afrikaans, was coined by Van

Selms as a convenient label to describe the literary tradition of the Cape
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Muslims of writing Afrikaans in Arabic script which he discovered in 1051.

Commenting on this newly discovered literary tradition, he writes ;

“Onder "Arables-Afrikaanse Literatuur" verstaan ons 1in
hierdie studies letterkundige werke wat in Afrikaans
geskrywe Is met Arabliese letters. Die benamimg "Arabies-
Afrikaans®™ kan met goele reg gekritiseer word, maar is

bier by gebrek aan 'n beter term gekies." (Van Selms, 1951:7)

After having scrutinised several of the over 70 Arabic-Afrikaans texts
known to be existing (Kabler, 1971, Davids, 1990), I have no problem with
the term "Arabic-Afrikaans". To me it is an accurate descriptive reflec-
tion of both the language used and the mode of transcription. I have,
therefore, retained the term "Arabic-Afrikaans®, using it 1in the same
descriptive sense as used by Van Selms, with his definition of 'Afrikaans

written in Arabic script' (1851¢7).

It might be useful to look at some of the other labels used for this
phenomenon of writing Afrikaans in Arabic script. Amongst the labels
suggested is "Islaams—Afrikaans® (Van Selms, 1951:7); “"HKaleler—Afrikaans®
(Muller, 1960) and “Cape Malay Afrikaans® (Vels, 1988:33). These labels

have been rejected for reasons discussed below.

The term, "Islaams—-Afrikaans®, apart from thbe fact that the main component
of the writing, Arabic, is not mentioned, 1is far too inadequate. The
suffix 'Islaams', ttself, is too restrictive. The word 'Islaams' tends to
suggest that the writing of Afrikaans in Arabic script was restricted to
religious texts. This was not the case. The letter of Achmat Effendi
(1894), written after his defeat for the Cape Town seat 1in the Cape
Parliament (Davids,1980:180), in which he expresses his disappointment, and
compares himself to Cecil John Rhodes as a politician, is certainly not
religious writing. Similarly, the letter of demand, written by Awaldien
(1915), the fez-maker of Shortmarket Street, is also not religious writing.
Both these letters were written in Afrikaans in Arabic script. They would
suggest that the Arabic script for writing Afrikaans was used more

extensively than just for religious purposes. In any case Arabic is not
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the exclusive language of Muslims. There are many non-Muslims Arabs, aeven

other non-Muslim, who read and write Arabic.

With the labels, "Cape Malay Afrikaans" and "Maleier-Afrikaans”", as a name
for the distinctive literary tradition or the Afrikaans variety of the Cape
Muslims, I have serious racial and cultural problems. Although the terms
"Malay" and "Cape Malays", bave since the early part of the nineteenth
century been wused as a substitute for “Muslim" or a follower of the
religion of Islam (Shell,1974), 1t neither reflects the religious or
ancestral origins of these people. By the same token, this community had
also been referred to as the Boughies, for they spoke and wrote the
Buganese language 1in eighteenth century Cape Town <(Rochlin, 1934).
Boughies was, however, never used as a substitute for "Muslim". The use of
labels, such as "Cape Malay" or “Malay", because of the racial avertonas
they have acquired in our unequal society, are, therefare, regarded as
racially repugnant by this community. They prefer to be called “Cape
Nuslim®. For the same reason, the conceptual terms, "Cape Malay Afrikaans®

or "Maleier-Afrikaans", are, therefore, at best avoided.

To aveoid the racial and cultural controversies around labels such as
"Islaams-Afrikaans”, "Maleier—Afrikaans" ‘and ''"Cape Malay Afrikaans", I
thought it better to use the ‘term "“Arabic-Afrikaans", for the literary
tradition of Afrikaans written 1in Arabic script, and "Cape Muslinm

Afrikaans" for the Afrikaans variety of the Cape Muslim community.
1.2.2. The Concept Tajwid

Another concept extensively used in this study is tajwid ( )—L_-‘};-; J. In
terms of its dictionary meaning, tajwid implies the "art of ;eciting the
Koran, Koran reading (in accordance with established rules of pronunciation
and intonation)® (Hans Vehr, 1980:146). 1In his 'A Course in the Scilence of
Reciting the Quramn'’, Muhammed Ibrahim Surty (1888:15) tells us that the
word tajwid is a verbal noun derived from the verb jawwada, which literally
means 'to make better' or 'to improve'. Tajwid in 1its techmnical sense

carries two meanings. The one 1s correct and good pronunciation in
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recitation; the other, a mode of recitation of medium speed (Von Denffer,

1983:169).

Muhammad Ibrahim Surty points out that not only i1s tajwid one of the most
prominent sciences of the Quran, but it is governed by deep-rooted static
rules. These rules, in terms of Islamic tradition, were derived from the
oral recitation of the Quran by the Prophet of Islam (P.B.U.H.,),' after
hearing the revelation from the Angel Gabriel. These rules, are therefore

regarded as sacred by Muslims.

The function of tajwid is to preserve the meaning of the revealed words of
the Quran; preserve their sounds and expressions, and to protect these
words from any alteration in utterance and pronunciation. At the same time
tajwid is applied to retain the unique method of recitation - the melodious
tone. Tajwid thus deals with the accent, phonetics, rhythm and temper of
Quranic recitation (Surty, 1988:15). The-Quran in Chapter 73 verse 4
directs that it shall be read "in slow, measured rhythmic tones". A mode of
recitation or reading which cauld only be achieved through tajwid. Hence it

is argued that divine ordinance establishes the recitation of the Quran.

Ahmad von Denffer (1983:170) divides 'the 'science of tajwid into two

branches :

¢+ "The correct pronunciation of various letters in

different places.

#  The correct length and emphasis given to the vowels

under different circumstances.*

Both these branches come to play in the reading of Arabic-Afrikaans. Like
in Arabic reading, the sounds of the letters in Arabic-Afrikaans are also
determined by their position in the speech organs or Makhraj (Zardad,
1978:31,32). Hence in the creation of lettering symbols of Afrikaans
sounds not found in the Arabic alphabet, letters, situated in close
proximity to each other in the speech organs, are at times clustered to

convey representations of sounds closely resembling an Afrikaans sound not
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represented by a lettering symbol in the Arabic alphabet. This is seen in
the creation of the Afrikaans diphthong ‘ui'’

Although the full range of lengths and emphasis is not used in Arabic-
Afrikaans; it 1s the manipulation of the symbols indicating lengths and
emphasis which led to the development of Arabic representations of
Afrikaans vowels, not normally indicated by a lettering symbol in Arabic
script. The most typical example is the creation of the Afrikaans letter
'e' 1in Arabic script. It 1s this manipulation which is one of the most
important aspects of this study; and which gave rise to a process which I
identify is happening in the writing of Arabic-Afrikaans; and which I
called 'iInnovative orthographic engineering’.

The concept tajwid, and its application as a phonetic science, did not
exist prior to the advent of Islam. The Arabic script during the lifetime
of the Prophet Muhammad (P B U.-H) consisted of very basic symbols, which
ambiguously indicate only the -consonantal structure of a word. Vowel
indicators, and even diacritical points, were non-existent. This made the
pre-Islamic Arabic script, despite 1its distinctive styles 1like Kufi,
Maghribi, Nagsh, etc., very difficult to read (Von Denffer, 1983, 57).

Then too, the absence of constraining vowel indicators, let alone diacri-
tical points, led to many errors in reading. Abmad Von Denffer (1983:58)
writes: "when more and more Muslims of non-Arab origin and also many
ignorant Arabs studied the Qur'an, faulty pronunciation and wrong readings
began to increase." Faulty pronunciation and misreadings in Arabic, leads
in most cases to changes in the meaning. The misreading of the Quran could
create erroneous conceptions of Quranic law. Misreading of the words or
verses of the Quran invalidates the prayer. Correct pronunciation of the

Arabic waord is thus of great importance in Islamic ritual practice.

Possibly the classical example of misreading of the Quran stems from Basra
during the second half of the first century of Islam. It is related that,
someone 1in Basra, at the time, read verse 3 chapter 9 of the Quran in a
faulty way and changed the meaning completely. Instead of his reading of

the verse conveying the meaning, "“That God and his apostle dissolve
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obligations with the pagans", with the change in pronunciation of the word
from rasgluhu to rasdlihi, the meaning of this sentence changed to, “That
God dissolves obligations with the pagans and the apostle®. This change in
meaning might have continued had people not committed the correct pronun-
ciation of the chapters and verses of the Quran to memory (Von Denffer,
1983:58). Vhat is 1illustrated is that in terms of its gross acoustic
features, as defined by Pei and Gaynor, 1969:5), Arabic is a "distinctive
language”. This means that it is a language in which correct pronunciation

is essential for the transmission of correct meaning in speech.

To avaid such misreadings, it was decided, early in the history of Islam,

to formalise Arabic reading by introducing the tashkil « 1&2—315’ )y or
signs indicating the vawels in Arabic script. At about the same time too,

diacritical points, to indicate differences in the consonants, were also
introduced (Hughes, 1895:687). Although these vowel indicators or
tashkil, were primitive in the beginning, it gave rise to the involved
phonetic science of tajwid (Abbott; N, 1939:39):

Modern Arabic, apart from its various calligraphic styles, could thus be
written in two kinds of script. One need, ‘therefore, to distinguish
between Arabic graphic and Arabic 'phonetic writing. Arabic graphic script
is essentially writing without /thel tashkil. 'It is essentially consonantal
writing, and for which sound production depends on the grammatical
construction of the consonants. A knowledge of the Arabic language is thus

a prerequisite for the reading of Arabic graphic script.

Arabic phonetic script is fully vocalized writing in which the pronuncia-
tion is governed by tashkil or harakdt i.e. vocalisms and vowel graphemes.
The pronunciation of the word remains constant, for the written word must
be pronounced in terms of the garakab which accommodates the consonants,
but within the predetermined rules of the phonetic science of tajwid. The
use of the garakﬂt. and the constraint which the rules of tajwid place on
pronunciation, ensures constancy in pronunciation, irrespective of the
Arabic dialect of the reader. Arabic phonetic script thus performs for the

Arabic language the same function which phonetics does for Roman script.
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Arabic-Afrikaans 1is written in both Arabic graphic and Arabic phonetic
script. For the reading of Arabic-Afrikaans without barakah (i.e. Arabic
graphic script), a knowledge of both Arabic and Afrikaans grammar is
necessary. As Arabic-Afrikaans graphic script 1s not governed by the
constraints of the harakah, constancy in pronunciation of the words cannot
be guaranteed. The reader, in the pronunciation of the Afrikaans words, is
influenced by his particular orthoepic practice. I have provided an

interesting reading analysis of Arabic graphic script in Chapter 4.

In Arabic-Afrikaans phonetic script the pronunciation of the words are
constrained by the bharakah. Arabic-Afrikaans phonetic script could,
however, be regarded as phonetically analytic. This results from the fact
that not all the sounds of Afrikaans exist in the Arabic language, and thus
no appropriate barakah exists to indicate these sounds. The writer,
therefore, has to analyse the sound and create Arabic symbols as
representations of the sound. This is done by combinations of vowel
graphemes, or combinations of vecalisms and vowel graphemes, or clustering

of letters. This process is also extensively dealt with in Chapter 4.

Arabic phonetic script seemed to have been the preferred script of the
Arabic-Afrikaans writers. This could be attributed to the fact that their
reading audience could not read Arablc graphic script, simply because they
did not understand Arabic grammar. Ve still have a situation where many
people could read the vocalized Arabic Quran, but are unable to read the
Arabic graphic script. Because the greater majority of the Arabic-
Afrikaans -scripts and publications were written in the Arabic phonetic
script, this study devotes a lot of attention to this mode of writing.
Through the correct reading of the Arabic-Afrikaans phonetic scripts, an
accurate linguistic rendering of Cape Muslim Afrikaans of the nineteenth

and early twentieth century is obtained.

1.2.3. The concept parakah

The term harakah ( U;; ) is an Arabic linguistic concept. It is the
harakat (plural) which transforms Arabic writing from graphic script into
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Arabic phonetic script. The correct use of the harakdt in Arabic script is

thus important to the phonetic science of tajwid.

The word bharakah, according the Oxford English-Arabic Dictionary of Current
Usage, (1987:794) means ‘movement', though Hans Webhr (1980;171) also
translate it as 'vowel'. There are thus three terms in Arabic for vowel.
These terms are : tashkil (Von Denffer, 1983:57); buruful 'illah (Oxford
English-Arabic Dictionary, 1987, 1345) and barakah. Of the three, barakah
seems to be the one which is most extensively used. It is, however, not
used only to mean 'vowel' but as a term to describe the vocalic symbols
which places constraint on the pronunciation of the words in Arabic
phonetic script. The Arabic consonants on their own cannot convey a sound.
Sounds are produced in terms of the morphological composition of the

consonants in Arabic graphic script; and in terms of the vocalic symbol or

harakah which accommodates the letter in Arabic phonetic script.

In Arabic there are, haowever, only three true vowel graphemes. These are
the fatha, the kasra and the damma. They are used as lettering symbols
accommodating the consonants whose sounds they are determining. Thus, 1f
the kasra, fatha and damma were the only symbols accommodating the
consonants and influencing their sounds, the tramslation ‘'vowel' for
'harakah’ might have been adequate. But this is nat the case. Arabic
phonetic writing has a complete system of phonetic symbols, composed of
three vowel graphemes and several vocalic symbols. Al the phonetic symbols

play a role in the pronunciation of the words written in phonetic script.

The three true vowel graphemes are used to indicate the Arabic short
vowels, [al; [11 and (ul. The Arabic long vowel, (a:1, [e:] and [0:],
sounds are either, structurally created, involving the Arabic consonants,
'alif, ¢ | ), yA ¢ ¢ ) and waw ( 5 ), known as the huruful madd or
letters of elongation (Jardien, 1983:41), in combination with the true
vowel graphemes; or are indicated by vocalic symbols generally known as
madda. But apart from the madda and the bhuruful madd structures, there
are other vocalic symbols, which in themselves do not indicate a sound, but
in combination with the vowel graphemes and the consonants they

accommodate, are vital for sound production. These symbols are the sukin
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and the tashdid. Then again nasal intonations are indicated by the vocalic
symbols called the ndn-tanwin or tanwin. Similarly the punctuation marks
or more appropriately, stop or waqaf signs, are also indicated as if they
are vocalic symbols. The vowel graphemes and vocalic symbols will be
discussed in greater detail 1in Chapter 4. It is, however, {important to

note that collectively they are known as the bharakdt

Vhenever any one of the. vowel graphemes or vocalic symbols accommodates an
consonant, the consonant is said to be mutabarik ( :‘-J};-E—; J. All
letters which are mutaharik must be pronounced in the ugterance of the
word. The letters which are mutabarik, are accommodated with a barakah.
The concept mutaharik is defined as "pronounced with following vowel" or
"vowelized" (Hans V¥ehr, 1980:171), but not all harakdt are vowels. Thus
from my previous paragraph it is obvious that a barakah is much more than a
vowel. Harakah in fact, implies a vocalic system - a combination of the
vowel graphemes and vocalic symbols involved in the pronunciation process

in Arabic reading. In defining harakah, Jardine (198:27) writes :

“The letters are all consonants and tbeir pronunciation is
dependent on the vowel-signs accordingly. GARAKAAT (sic)
literally means to MOVE ‘and the letters are moveable only

with the garakaat (sic) with 'which they are used.”

I have used the term vocalism as a translation for bharakah. "Vocalism" by
its dictionary definition 1is "“a wvocalic system" (Funk & Vagnalls,
1963:1407), and it is in terms of this definition that the words harakah or
vocalism are used in this study. My definition of "vocalism" thus differ
from the definition given in the Dictionary of Linguistics. Mario Pei and
Frank Gaynar (1980:228) in their Dictionary of Linguilstics defines
*vocalism" as "the sclentific study, historical or descriptive, of the

vowel system of a language or dialect." This 1s certainly pnot what the
concept barakah implies.

Thus, to summarise, the term “vocalism", as a translation for the Arabic
word harakah, 1is used as a descriptive name for the system of vowel gra-

phemes and vocalic symbols used in Arabic phonetic writing.
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1.2.4. The concept 'innovative orthographic engineering'

Probably the most exciting aspect of this study is the manipulation of the
barakdt by the Arabic-Afrikaans writers to create Arabic vocalic symbols
for the sounds of Afrikaans vowels and diphthongs which do not exist in
Arabic, and therefore, are not represented as lettering symbols in the
Arabic phonetic alphabet, Such Arablic vocalic symbols for Afrikaans
sounds also did not exist in the Malaysian and Persian-Turkish adapted
Arabic alphabets which were known to the Arabic-Afrikaans writers and used
by them for the projection of Afrikaans sounds in Arabic script.

Lettering or vocalic symbols thus also had to be created.

This process of lettering symbol construction was, haowever, not only
confined to the creation of Arabic-Afrikaans vocalic symbols. It was also
used in the creation of distinctive consonants when such consonants were
needed to indicate distinctive Afrikaans sounds. It was the effective and
consistent use of what could be regarded as an orthographic manipulative
process, which led to the development of a distinctive adapted Arabic
alphabet for Arabic-Afrikaans. 2

This orthographic manipulative. process| is ,a; unique aspect to Arabic-
Afrikaans. It has never been fully rexamined before. This study 1is,
therefore, the first to look at the processes involved in the creation of
lettering and vocalic symbols to represent distinctive Afrikaans sounds
with the use of the orthography of a foreign alphabet. The approach aof the
Arabic-Afrikaans writers was essentially a phonetic analytic one. The
writer was first required to determine and analyse the Afrikaans sound.
Then he had to manipulate the vocalic and lettering symbaols of the Arabic
phonetic script. This manipulation, bhowever, had to be done in such a way
that the emerging created lettering cluster could be read to produce,
(within the constraints of the rules of tajwid), a sound, which as

accurately as possible, resemble the Afrikaans sound intended.

In reality +the process was one which involved both phonetic and
orthographic considerations. At the same time the writer had to be

creative and innovative. This process, as observed from their alphabets,
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also appeared to have occurred with the creation of the adapted Persian-
Turkish, Malaysian and Urdu adapted Arabic alphabets. As far as I know, as
a linguistic phenomenon, this orthographic manipulative process has never
been studied before. There is thus no phonetic or linguistic term which

adequately conceptualise it.

Because of the manipulation of the Arabic orthography and the creativity
and inventiveness of the Arabic-Afrikaans writers, I have called this
process, 1nnovative orthographic engineering. To clarify the exact meaning
of my coinage, I defined the concept of innovative orthographic engineering

as:

'a process by which a foreign alphabet and its vowel

system 1s restructured and adapted to produce arthographic
representations of the sounds of the vowels, diphthongs and
letters of an indegenous tongue written with that foreign
alphabet. '

It is the exploration of the operatipn of thig process which is the main
thrust of this study.

1.3. ARABIC TO ROMAN SCRIPT TRANSLITERATIONS

One problem with the studies of this nature is always the system of Arabic
to Roman script transliteration which need to be adopted. One needs a
system of transliteration which would facilitate the reading for as wide a
possible audience. It is unfortunate that there 1is as yet no single
international system of Arabic to Roman script transliteration. Vhat seems
to be happening 1s, that with the several systems of transliteration
normally accepted by the international community, there is conformity with
the transcription into Roman script of the greatest number of letters of

the Arabic alphabet.

Arabic is one of the few languages which has pharyngealized consonants,
i.e. consonants, whose sounds are produced by changing the size of the

upper throat, or pharynx. By moving the root of the tongue back, the
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pharyngeal cavity can be greatly constricted. Consonantal sounds which are
accompanied by this constriction are regarded to be pharyngealized.

(Langacker, 1973:151)

There are, therefore, certain Arabic consonants which just cannot be
adequately represented in Roman script. Jardine identifies them as "the GA
( ¢ ) in MUGAMMAD - GHA ( ¢ ) bard guttural - SOD ¢ o® ) - DHOD < s )
- TAU ¢ - THAU ( & > - EIN ¢ £ ) as in Einstein, GHEIN ( ¢ )
Drag in the throat like gargling - Thal ( J ) as in that. THA ( & ) as
in through" (Jardine, 1983:11). In their Roman script transliteration,
the Roman script lettering symbols to indicate these letters of the Arabic

alphabet are elither underlined, accommodated with a macron or accommodated

with diacritical marks. These accommodations are used to indicate that
there 1is a difference 1in pronunciation, other than the normal
pronunciation, of the letter. Then too their projection in systems of

transliteration can differ from one system of transliteration to another.

Fortunately for the Arabic-Afrikaans alpbabet, of the twenty consonants
which are borrowed directly from the Arabic alphabet to eventually
constitute the consonants of ‘this alphabet, only the kha ( £ ) {Jardine's
Gha abave), of the letters which' present difficulties with transcription,
is included. Of the remainder,’ the 'S4d ( e.) and the Ta ( L) (Jardine's
Sod and Tau above) are used aonly by Abubakr Effendi (1869) and pre-Effendi
writers. Thus the transcriptions of the consonants of Arabic-Afrikaans, on
the whole, conforms very closely to the transcription of most of the

internationally approved systems of Arabic to Roman script transliteration.

For the Arabic to English system of tramsliteration I have confined myself
to the use of basically two of the systems of transliteration approved by
the international community. These system are, the one suggested by the
International Journal of Niddle East Studies (JMES) which is issued by the
Middle East Studies Association of North America and printed by the
Cambridge University Press. The other is the system suggested by the
Jourpnal of Islamic Studies issued by the Centre for Islamic Studies at the
Rand Afrikaans University. Thus when I, in this study, refer to ‘'the

international system of transliteration', I mean those systems generally
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accepted by the international community and in which there are a

convergence with regard to the transcription of the majority of the Arabic

consonants,

Vith the writing of the names of the letters of the Arabic alphabet in
Roman script, I have adopted the spelling suggested by Kapliwatski
(1982:56). Figure 1 - 'The Arabic Consonants in Transcription - therefore,
have been designed to give the reader a summary of the Arabic letters,
their names written in Roman script and their Roman script lettering

symbols.

A1l systems of transliteration of Arabic to Roman script virtually agree in
their transcriptions of the Arabic vowels and diphthongs. Unfortunately
these transcription, which are based on the international phonetic system,
do not always suit the morphological appearance of Arabic-Afrikaans words
transcribed into Roman script Afrikaans. —Thus for Afrikaans transcriptions

in this study the local or communal system of transliteration is used.

Ve thus have a position where basically two different systems of transli-
teration are applied. [ have used the international system for English and
the communal system for Afrikaans. A" comparative illustration is given in

Figure 2 - ‘'Comparative Transcriptions Vowels and Diphthongs to English

and Afrikaans'.

[ deemed this discussion on the systems of tramsliteration necessary at
this early stage of the study. It is useful for the reader to have an idea
of the systems of transliteration used right at the beginning. A more
detailed exposition of the issues of transliteration, and especially the
system of transliterations which developed in the Cape for Arabic to

Afrikaans script, will be dealt with in Chapter 5.
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Arabic letters Bame of Letter Roman Script Symbol
(Their different forms) Kapliwatsky| J H E S #
2 | I " ‘alif/hamza ! !
e B e b4 b b
e 3 ta
< 3 tha th th
E 2 gim g J
g ha b h
g kha kh kb
J dal d d
3 dhal dh dh
J ra r r
J zal z z
o - sin S s
o . shi sh sh
e sad s g
P @ did d d
& ta t t
- 74 z :
& &, = = ‘ain " s
EL~ = ghain gh gk
IS R fa f f
g 3 qaf q q
Jos kAt k k
J J l1am 1 1
¢ = mim m m
O A J ndn n o
¢ 4 B ha h h
3 wiw W W
Y o v = < yé y y

FIGURE 1

(# J ME S = Journal of Middle East Studies)?

THE ARABIC CONSONANTS IN TRANSCRIPTION
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4. THE STRUCTURE OF THIS STUDY

Vhile Chapter 1 has merely looked at the perimeters of this study and
clarified some of the basic concepts, from Chapter 2 onwards, more detailed
aspects of the Cape Muslim Afrikaans variety emerge and are discussed.
Part one (Chapters 2 and 3)

the historical and

The study is actually divided into twao parts.
confines itself to the Cape Muslim Afrikaans variety,
linguistic development of its distinctive literary tradition, the vehicles
through which this tradition was perpetuated and the literature which was
produced up to 1915.

TO ENGLISH AED AFRIKAARS

Arabic Symbal Name of Vowel or | System of Transcription |Phonetic Sound
Diphthong English | Afrikaans
- fatha a a [al
— kasra i ie (1l
= damma u oe (ul
1= huriful madd a a aa [a:]
U&s—, buriful madd ee i ee [e:]
agi buriful madd oo u oo [o:]
:s: madd lain y4 ay ai [31]
;-: madd lain wWiw au/aw ou [eul
FIGURE 2 - COMPARATIVE TRANSCRIPTION OF THE ARABIC VOVELS AND DIPHTHONGS
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The second part (Chapters 4 and 5) of the study looked at the development
of Arabic-Afrikaans as a written script with a distinctive alphabet. It
looks at how this script ought to be read and transcribed into Roman script
lettering. This section wants to determine what the Cape Muslim Afrikaans
variety sounded like in the nineteenth and early twentieth centuries.
This, I believe can be determined by the correct reading and transcription

of the Arabic-Afrikaans scripts.

In a concluding chapter the relationship between the language and the

literature of the Cape Muslim Afrikaans variety is commented upon.

For an understanding of the emergence of the Cape Muslim Afrikaans variety,
and understanding of, (a) the development of the Cape Nuslim community, and
(b), the milieu in which this community developed, are necessary. Chapter
2 will thus look at the places of origin of the slaves, the ancestors of
the Cape Muslim community. Of particular interest in this chapter are the
languages the slaves spoke; the literary traditlions of these languages, the
process of acculturation in their new social milieu; and the perpetuation
of the new cultural and linguistic traits, and their transmission through
various social vehicles. Of central importance are their theological

philosophy and the establishment of [their [first religious school.

Chapter 3 will look at the Arabic-Afrikaans scripts, the manuscripts, books
and lithographs produced between 1840 and 1915. This chapter will look at
both the Arabic-Afrikaans and the Roman script publications and scripts
which start to emerge from 1898 onwards. The differences in the Afrikaans
usage 1in the Arabic-Afrikaans and Afrikaans in Roman script are noted.
This chapter alsao places the Arabic-Afrikaans publications im a social
context. Some interesting features of the socio-linguistic, historical and

religious life of the authors and the community are discussed.

Chapter 4 concentrates on the reading of the Arabic-Afrikaans scripts. It
notes some problems of pronunciation in the reading of Arabic-Afrikaans
graphic script. The major concentration in this chapter is the exploration
of the development of the writing traditions of Arabic-Afrikaanms. The

Arabic-Afrikaans alphabet, created through the process on innovative
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orthographic engineering and within the constraints of the Arabic phonetic
science of tajwid, is systematically examined. It is concluded that nat
only did the Cape Muslim community gave Afrikaans its first spelling
system, albeit in the Arabic script; but the use of the Arabic phonetic
script has retained for prosterity almost audio-tape recordings of the

pronunciation of Afrikaans words by the Cape Muslims in the nineteenth and

early twentieth centuries,

The usefulness of the Arabic-Afrikaans script for future research is going
to depend on how well these scripts are going to be transcribed into Roman
script. Chapter 5, therefore, devotes itself to the question of the
transliteration of Arabic to Roman script. The international system of
transliteration of Arabic script is examined and critically evaluated for
their usefulness to Arabic-Afrikaans transcriptions. A similar in depth
look is taken at the Arabic to Afrikaans system of transliteration which
started to developed in the Cape Musliim community from 1898 onwards. This
system seems to have developed Afrikaans Raman script representatians for
the Arabic vocalisms which represents true reflections of the Arabic

sounds.

By taking the ©best elements 'of ‘the " international system of Arabic
transliterations and the 'Cape HMuslim Afrikaans system of Arabic
transliteration, a new standardized system of tramsliteration is developed
and suggested. In accordance with this system of transliteration, an
extensive annotated transcription of three examples, selected from the
Arabic-Afrikaans publications, is embarked upon. From these transcriptions
the acoustic nature, i.e. the sounds of the words as they are produced in
pronunciation, could be determined. These transcriptions also allows for
an examination of some of the phonetic, syntactical and lexical aspects of
Cape Muslim Afrikasans. ©Some interesting observations are made. The Chapter

ends with a list of distinctive Cape Muslim idiomatic expressions.
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1.5. THE POSSIBILITIES FOR FUTURE RESEARCH

This study opens opportunities for several new areas of research on Cape
Muslim Afrikaans. Apart from providing the basis for finding answers to
Van Selms' 1951 questions, other philological and phonetic research
projects could be embarked upon. Such research projects, 1f correctly
structured, could provide greater insights into Cape Muslim Afrikaans and

Cape Afrikaans generally.

The creation of new words, by the Arabic-Afrikaans writers, when their
limited vocabulary proved inadequate to succinctly express some or other
social, philosophical or theological concepts, would be an exciting study
to embark upon. One need only to look at early non-standard words like
beesachtag (= enormous, huge) or opbouwens (= systematic construction) or
rieziek-giever (= the giver of bounty), to appreciate their creativity in
neology. Some of the issues involved in the process of neology are briefly
discussed. A study in bistorical/ vocabulary development could be an
interesting spin off from this study. A more intensive study of the
lexicon of Cape Muslim Afrikaans is definitely needed.

The question may well be asked 'to what extent/ the grammatical structures of
the ancestral Malayo-Polynesian languages, or Arabic have on the syntax of
Cape Muslim Afrikaans. Or what influence their earlier pidgin have on
their current Afrikaans grammatical usage. The syntactical arrangement and
grammatical usage provides yet another virgin area of research for an

astute researcher.

One could also now more closely examine how the Afrikaans of the Cape
Muslims conforms to the Afrikaans or creolized Dutch reflected in the
publications by Professor Changuion and Sausso de Lima in 1844. Maybe the
controversy on 'De Taal de Kapenaren' which reigned between these gentlemen
in 1844 could, in the light of this new look at Cape Muslim Afrikaans, for

once and all be resolved.

Maybe this study will also inspire a researcher to revisit the Malayo-
Portuguese theory of the origin of Afrikaans advanced by Hesseling (1899)
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and supported by Valkhoff (1972) and possibly reassess the entire question
of the origins of Afrikaans from a nonconventional perspective. This study
provides some new evidence as to the dominance of Malayu, though not the

only slave language at the Cape of Good Hope at the end of the elighteenth

century.

Finally this study shows that the Afrikaans variety of the Cape Muslims,
like their artisan skill and culinary arts, developed at the Cape of Good

Hope, and could be regarded to be truly rooted in the soil of Africa.

FOOTNOTE: ' (P B U H) = Peace be upon him. A salutation conferred by
Muslim on the Prophet of Islam.

0-0-0-0-0=0-0=8=0=0=0
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CHAPTER =
THE WORLD THE CAPE SLAVES MADE

THE EMERGENCE OF THE CULTURE AND LITERARY
TRADITION OF THE CAPE MUSLIM COMMUNITY,

2.1. INTRODUCTION

By the middle of the nineteenth century the Cape Muslims who have their
ancestral origins in the slaves, and eastern political exiles and convicts,
brought to the Cape of Good Hope by the Dutch EBast India Company, were
using the Arabic script to transcribe their spoken creolized Dutch
phonetically. During the remainder of the century, up to the late 1950s,
this practice developed into a distinctive literary tradition, leading to
the writing and publication of several manuscripts and religious text-books
in Afrikaans in Arabic script.” 0Of these publications and manuscripts, thus
far, 74 have been discovered and identified - 64 by Hans Kahler (1671), Van
Selms (1951) and Muller (1960) and 10 by|/this writer. The greater number of
these scripts were produced between 1868 and 1910, and as such constitute

an important part of the early literature of the Afrikaans language.

The discovery of these manuscripts and publications, now generally referred
to as, Arabic-Afrikaans literature <(Van Selms, 1951:7), raised some
interesting soclio-linguistic and historical linguistic  questions.
Answering these questions is not really the aim of this study. What this
study is concerned about is the reading of these scripts and their accurate
transcription in the Roman script orthography. It is also concerned about
placing some of these early Arabic-Afrikaans writingse in a social and
historical context. Before this can be done, 1t 1is useful to know
something about the people, their culture and the history of their literary
‘tradition. This chapter, therefore, will look at the historical development
of Cape Muslim Afrikaans, and its literary tradition Arabic-Afrikaans, by
locking at the historical development of the Cape Muslim community.

THE AFRIKAANS OF THE CAPE NUSLINS FRON 1815 TO 1915 23



I am convinced that Cape Muslim Afrikaans, which is an impartant component
of Cape Afrikaans, emerged from the creolized Dutch spoken by the Free
Blacks, the Khoe-khoen, the slaves and the lower classes 1in Cape Town
(Swaving, 1830:302,303), and the farmers, slaves and Khoe-khoen 1in the
immediate interior (Teenstra, 1830:364), during the beginning of the
nineteenth century. This creolized Dutch in turn resulted from the social
relations between master and slave, colonist and Khoesan during the early
years of white settlement. Social, cultural and historical factors thus
played an important role. [ am, therefore, not convinced that Afrikaans
was a transplant or genetic extension of the dialects of southern Holland
during the seventeenth century, as maintained by some Afrikaans academics
(Combrinck, 1979,75.). Such neo-Social-Darwinist explanations of the

origin of Afrikaans tends to ignore the need for survival through social

contact in a polyglot society,

In such societies cultural fusien, which results from the accommodation of
different cultural traits, results 'in 'contact change. The nature of the
changes which occurs are directly dependent on the intensity or degree of
fusion. This fusion of cultural traits 1is an important aspect of the
social phenomenon known as "acculturation". By ‘acculturation' thus is
meant "the phenomena which Tresults when groups of individuals bhaving
different cultures come into contindous first-hand contact, resulting in
subsequent changes in the original cultural patterns of either or both
groups" (Spicer, 1968:22); and the emergence of new cultural traits. This
happened with wvirtually every aspect of South African life since white
contact with the Cape from 1488 onwards. The creolization of Dutch is one
aspect of this process. Another more cogent aspect is the emergence of
some of the distinctive features of the cultures of the individual
groupings of the South African nation, but before we look at these
features, let us first look briefly at the inadequacy of the genetical

extension and philological approaches to the origin of Afrikaans.
2.1.1. The philological approach

The historical inadequacies of the genetic extension and philological
approaches to the origin of Afrikaans is excellently expounded by David
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Brawn. In his response to Combrinck's (1978;75) philological argument that
Malayo-Portuguese contributed to less than one percent of the vocabulary of
Afrikaans, and that, therefore, social contact played a lesser role in the

origin of the language, he writes :

“This shying away from pidgin and creole linguistics In discuss-
ing the genesis of Afrikaans has been an essential component
of the invented continuity of Afrikaner culture and neo-Social
Darwinist explanations of the origin of Afrikaans, which
dominated Afrikaans historical linguistics in South Africa.
¥riters such as Combrinck were engaged in establishing a "his-
toricity® for Afrikaans based on a philological scientism
rather than a social and historical linguistics. Such
explanations of the social historical origins of creales are
not uncommon but they are an inventlion of linguistic tradition
in the desire of creole people to boost their sense of origin

in the face of metropolitan prejudice. ™ ( Brown: 1988:38)

David Brown's postulation certainly tends to ring true, if one considers
the omission from Standard Afrikaans of words such as uiwe (onions), maskie
(perhaps), ver-effe (a little while ago) werksloon (good deeds) etc. (Elfers,
1908:93ff), which were in general use prior to the establishment in 1875
of the Genootskap van Regte Afrikaners (GRA). Or the omission of Malayu
words, such as ghielap (from Malayu kilat - lightning), ghoentoem (from the
Malayu guntur - thunder), mannie-kamer (from kammar-mandi - bathroom). and
slamblie-er (use as a noun - slaughter, but from the Malayu verb slamblee -
to slaughter, to which an Afrikaans suffix -er is added to form the noun),
or simply djamang (toilet) or graa-na (eclipse), which had acquired a
distinct Afrikaans pronunciation, and which were already in the nineteenth
century bridged into the Afrikaans of the Cape Muslim community (Muller,
1960:38). Or even older words such as kasm (= oath), listed by Swaving
(1830:336) and memme (= foster mother), listed by Teenstra (1830:348),
which were already in use in the 1820s. These words, which are still in
daily use, show the inadequacy of the philological approach. In all
probability these words, desplite their persistent use by a vast section of

Afrikaans speakers, were ommited from Standard Afrikaans, possibly because
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they amplify the creole nature of the language too strongly. Nevertheless,
they tend to confirm Valkhoff's (1966) assertion that Afrikaans conforms to

the linguistic process evident in creolization and pidginizationm.
2.1.2, The influence of acculturation

Given the exciting melting pot of cultures the Cape was during the
seventeenth and eighteenth centuries, processes of acculturation - apart
from philology - must have influenced the creolization of Dutch. This more
so if we consider that it was the interaction of various cultures and the
borrowing of cultural traits, which gave rise to the very distinct South
African culture. It is known for instance that boeremusiek has its arigin
in the krontjong of Java (Van Selms: 1953b:12); velskoene and biltong are
borrowings from the Khoe-koen and the San (Branford, 1980:323 & 324); that
South African cuisine, especially sosaties, bredie, and bobotie, 1is the
creation of the eastern slaves-(Rood, 1978:1 - 4); and Cape Muslim secular
music, which persisted since their 'slavery, has its origin in the
Netherlands (Van Varmelo, 1964:21). If there had been such strong
exchanges of cultural traits on the social level, then surely the extension
of this pattern on the linguistic level must have been stronger. In view
of these processes of acculturation and the polyglot nature of Cape society
during the seventeenth and eighteenth centuries, I am forced to support
Ronnie Belcher's view that the history of Afrikaans is to a large extent
the story of communication between the white and the coloured races in the

early years of South African history (Belcher, 1987:16).

Thus, to understand the historical developoment of Cape Muslim Afrikaans,
we need to look at the creolized Dutch spoken by the slaves and their
descendents. After emancipation, the vast majority of these people living
in Cape Town became adberent to the Islamic faith. By 1842 this
community, the Cape Muslims, constituted a third of the population of the
mother city (Cape of Good Hope Almanac, 1842:X11) and were by then already
busy transcribing, phonetically, their spoken Afrikaans in Arabic script.
Their Arabic-Afrikaans writings, apart from giving us almost an audio-tape
recording of their spoken word, also gave Cape Dutch - or more precisely

Cape Afrikaans - its first spelling arrangement, albeit in the Arabic
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script. The roots of this distinctive literary tradition will be traced by
looking at the literacy of the slaves who lived in Cape Town from the mid-
eighteenth century to emancipation. But first I will look at the arigin
and the development of the Cape Muslim community and the distinctive world

the Cape slaves made.

2.2, THE VORLD THE CAPE SLAVES MADE -
THE EMERGENCE OF THE CAPE MUSLIM COMMUNITY

2.2.1. The spatial origins and acculturation

The Cape Muslim community has its origin in the slaves, brought to this
southern tip of the African continent from five main regions of the world.
These regions - it is generally agreed by historians - are the Indonesian
Archipelago, Bengal, the South Indian coast and Sri Lanka, Madagaskar, and
the East African coast (Ross, 1983:13).- Here at the Cape they came to
create a world of their own - a world which'was distinct from that of their

masters, with a cultural orientation which has its roots in Islam.

The very fact that they were brought from several different cultural
regions implies a diversity of cultures and a diversity of languages,
Therefore right from the beginning therd must have been an exchange of
cultural traits, be this through cobabitation in the Company's slave
quarters or interaction in small groupings in private homes, the fields
where they worked, and in the growing town where they met. Such exchanges
would have been necessary for survival; and resulted in the emergence of

new cultural traits which in turn were transmitted to their children.

Inasmuch as the slaves had to acculturate to each other, they also had to
acculturate to their masters (Ross, 1983:14). But there were differences
in intensity of interaction between slave and master, and slave and slave.
These differences resulted from differences in thelr social relationships.
The social relationship between master and slave was governed by labour.
The social relationship between slave and slave was much more personal and
intimate, and was governed by the need for protection and comfort from the

very brutality which slavery entails. One needs only to look at the
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hardships which the Cape slaves endured, to understand the need of comfort
and protection. Being broken on the wheel, impalled through the anus and

disemboweled are but examples of this brutality (Ross, 1983, Vorden, 1985,
Shell 1989).

Be that as it may, these differences in intensity of interaction led to
differences 1n accommodation of cultural traits. Therefore, while the
slaves largely resisted the white master's culture, though some became
Christian and adopted his life-style, the white master, through force of
circumstances, had to accommodate some of the cultural traits of the
slaves. This 1is evident from the fact that atjar, an eastern salad, was a
necessity on the tables of the colonists in 1825 (Teeanstra, 1830:371), and
the creolization of Dutch was already noticed in the seventeenth century,

when slave masters adopted slave words in their spoken Dutch (Raidt,

1983:127).
2.2.2. Syncretic mysticism - a result of acculturation

The slaves more readily acculturated to each other. It 1is this
acculturation which is my concerm, for it is this acculturation which gives
the present-day Muslim community' in' Cape ‘Town its distinctive culture.
Aspects of the «cultural traits, = created 'by the slaves, are still
discernable in some of the cultural practices of the Cape Muslims. Thus
for exanple, the cutting of the orange leaves on the birthday of the
Prophet of Islam (P B U H) - called HNauldd-an-pabi - is a practice unique
to the Muslims of Cape Town. It is frowned upon by the Muslim purists, but
survived as a cultural tradition. The practice is called rampie-smy, and
the product a rampie, which is the cut and scented orange leaves folded in
a colourful sachet. The rampies are prepared by the ladies in the mosque

during the afternocon and distributed to the congregation during the evening

service.

The word rampie, which has no Islamic base, must be derived from Rampa,
which in Hindu mythology is the name given to three heroes, especially
Ramachadra (Funk & Wagnalls, 1963:1043). The possibility exists that the
association of rample-smy with the Prophet's birthday must have attracted
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some of the Hindu slaves to the fold of Islam. This possibility gains
tremendous substance when it 1s considered that the epic poems recited
during the cutting of the orange leaves and the making of the rampies
expounds the heroic deeds of the Prophet Mubhammed (P B U H). These poems
are called, mauvllds, and are comprebhensive liturgies, the first of which
was written by Sulaiman Chelibi, a Turkish Sufi, who was a member of the
Khalwathia order of the Nagsbandia Tarigqa (i.e. the Islamic sufi
brotherhood called Nagsbandia) (Irimingham, 1971). This was the same sufi
brotherhood to which Sheikh Yusuf of Macassar belonged (Von Kleist, 1986).
It was probably he who introduced these liturgies at the Cape. [ have one
of these early maulid liturgies, written by a slave in Cape Town in 1830,
in my possession. The most popular of the liturgies recited in Cape Town
is the Maulid-Barzanzi, also called the Ruwayats, which was written by
Jaffar ibn Hasan al Barzanji in the eighteen century, and introduced at the

Cape at the end of the nineteenth century as part of the liturgies of the
Qadariah Sufi brotherhood.

Nevertheless, Thunberg's description of a [Cape Muslim festival, which he
observed on 28 June 1772 (Rochlin, 1939:124), contains all the elements of
a MNauldd-an-nabi or Prophet's birthday celebration as practised by the
present-day Cape Muslim community. The column of coloured and gilted paper
could only have been the rampies, which is still displayed in front of the
mosques. Nosegays, which are distributed with the rampies, are displayed
in front of the column or pile of rampies even today. The chanting of the
thikrs or spiritual songs, are rendered in unison, followed by individual
reading of the mauvlid from a book. Even the starting time and the serving
of tea have remained constant. From this evidence 1t is clear that the
distinctive manner of the Cape Muslim celebration of the Prophet's birthday
is deeply rooted in the history of slavery. It is an interesting example
of a cultural trait which resulted from the process of acculturation which
took place between two diverse mystical orders at the Cape of Good Hope -

Hindu mythology and’Islamic spiritualism.

From at least one early-nineteenth century observer we have the evidence
that the Cape Muslim's distinct way of celebrating the Mauld-an-nabi is not

an importation from the South East Asian Archipelago. Crawfurd informs us
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that the Archipelago's way of celebrating the Prophet's birthday conformed
with that of other Muslim countries of the time. There was certainly no
rampies. His evidence is particularly reliable, for he was keen to observe
the influence of Hinduism, and other forms of animistic worship, on the
practice of Islam in the South East Asian Islands. Thus for instance, he
noted that the word pumasa, which is used to indicate the fast of FRamadaan,
and used by all seven of the main languages of the Archipelago, is of Hindu
origin. It is interesting to note that the word poemasa 1is strongly
bridged into the spoken Afrikaans of the Cape Muslims, and 1is used
extensively to indicate fasting (Crawfurd, 1820:261 - 2 Vol 2).

The cutting of rampies is but one example of a cultural innovation which
resulted from the contact of cultures during the early years of slavery at
the Cape. Another is the Khalifa or Ratiep, which involves the hitting
of the body with sharp skewers, without causing the flow of blood, to the
chanting of Arabic spiritual _recitations. — Ratiep is frowned upon by the
present-day Cape Muslim clergy, and not regarded as part of the religious
practices of Islam. Hence it 'is dying out. It was, npevertheless,
popularly practised in nineteenth-century Cape Town, leading to a major
dispute between the community and the authorities - who, in 1854, wanted to
disallow it because of the associated noise. Bxcept for the Achmat
brothers, Mochamat, Gamiem and Sadiek, all the other Imams of the time
conceded that it was not an integral part of their religion, but requested
that it be allowed on one day of the year, the twelfth day of the Muslim
month of Rabil Ahir (Lima de Sausso, 1856), a day which since then became
known as amantu ablas (the twelfth night).

In essence Ratiep is a synthesis of two distinct cultural components,
Islamic spiritual recitation and animistic ritual practices, and was in all
probability used by the Muslims to attract the non-Muslim slaves to their
fold. Attractive indeed it must bhave been, for despite the bondage of
slavery, Ratiep would have given the slaves a personal pawer over their
bodies, a power which would have established for them a dignity. But at
the same time, it must be remembered, many slaves came from non-Muslim
cultures in Africa and the South East Asian Archipelagpo. Their socio-

religious milieus of origin were thus steeped in mystical practices. These
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practices had to be accommodated. Hence at the Cape such practices as
Ratiep gained popularity. Katiep, therefore, like "Malay MNagic" which
manifested itself strongly in the socio-cultural life of the nineteenth-
century Cape Muslim community (Mayson, 1865:28), shows the syncretic

mysticism which emerged in this community as a result of the process of

acculturation.
2.2.3. The slave's failure to organise as a community

But the new cultural traits which emerged, right from the early days of
slavery at the Cape, never agglutinated into a slave world of its own. It
was only by the 1770s, in terms of the available evidence <(Rochlin,
1939:214), that there appeared to be some sense of cultural belonging among
the slaves; and it was only at the end of the eighteenth century when Islam

suddenly took root to become the religion of the slaves in the mother city.

The failure of the slaves in Cape Town to agglutinate into a world of its
own in the beginning, despite their relative freedom of movement (Rass,
1683:19), is one of the most puzzling aspects of the history of slavery in
the Cape Colony. Ross, in trying to explain the failure of the urban

slaves to organise themselves for religion and rebellion posits the

following :

"the slave community had no ascriptive leaders, no one who
stood out from his fellows for any qualities other than
the force of his personality. The difference in status
between a Javanese royal and a south Indian untouchable,
for instance, was too great for effective communal action,
even had the Dutch not kept a careful watch over the

exiles' activities to prevent any such coalition" (1983:20)

Although I will agree that the slaves bhad no ascriptive leaders, and that
social distance between the eastern exiles and slaves existed - though not
for the same reason as suggested by Ross - the non-emergence of a world
made by the slaves cannot be understood in such simplistic terums. The

answer 1is much more complex, and in all probability lies in the social
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relations between the Free Black slave owners and their slaves in Cape

Town, for it was in the city where these relations existed.

This, unfortunately, is an area of research which is sadly lacking. Hence,
we far too often assume that the relationship between slave and Free Black
slave-master was cordial; and that the Free Blacks treated their
slaves better than the whites, and that they purchased slaves merely to set
them free <(Imperial Blue Book, 1835:207 - 210). We tend to peg our
assumptions on the evidence of Imam Achmat of Bengal, himself a freed slave
(Cape Archives, CO 3984.798), given by him and Imam Huding to the
Colebrooke and Bigge Commission in 1825 (Jlmperial Blue Book, 1835:207 -
2107, But slavery is slavery, and the very notion of one person owning
another conveys exploitation, if not brutality. We cannot, therefore, be
certain as to what extent the evidence of the two Imams express a cultrural
or a statistical norm. From a mere glance at the Slave Registers in the
Cape Archives (S0 6/12), we _neote several prominent early nineteenth
century Cape Muslim personalities having a considerable number of slaves.
It is evident from these documents that these slaves were not merely
purchased for manumission. Their very occupation indicate that they were

acquired for investment and capital production. (See Figure 3)
2.2.4. Vho were the Free Blacks 7

But before I analyse the relationship between Free Black slave-owner and
slave, let me first determine who the Free Blacks were. Many of them were
manumitted slaves or their descendants, but there were also amongst them
easterners who fell foul of the Dutch East India Company laws and were
banished to the Cape. An analysis of their origins indicates that less
than 2% were Africanm, just over 50% were Cape born and the remainder Indian
or Indonesian (V¥Worden, 1985:144)1 There 1s no certainty as to their
numbers, but it appear as 1f they increased during the eighteenth century
(Elphick & Shell in Vorden, 1985:144). Their numbers probably increased

after the smallpox epidemic of 1713, when those convicts who survived were
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1. Imam Abdullah (Tuan Guru): Founder of the Dorp Street Mosque and the
Dorp Street Madrasah. A Leading Cape Muslim. These slaves became the
property of his sons, Abdol Rakiep and Abdol Rauf when he died in 1807

HIS SLAVES

1. Mawaa Female about 55 years From Trinate Housemaid

2. Rachbat Female about 26 years From Mozambique Vashmaid

3. Damon Male about 45 years From Boughies Fisherman

4. Maubara Male about § years Cape born

5. Sarkernat Male 11 October, 1816 Cape, of Rachbat

6. Fakier Male 21 October, 1817 Cape, of Rachbat

7. Misschie Hale 10 October, 1820 Cape, of Rachbat

8. Asenat Female 11 April, 1822 Cape, of Rachbat

9. Pwakal Male 2 March, 1824 Cape, of Rachbat

10. Saietoe Female 25 March, 1827 Cape, of Rachbat

11. Crieb Male 23 October, 1828 Cape, of Rachbat

2. Abdol Vasie : A prominent Cape Muslim. executor to the estate of Imam
Abdullah (Tuan Guru). Involved in the Dorp Street Mosque and Madrasah
Also an [mam.

SEVEN OF HIS TEN SLAVES :

1 Pamela Female about 29 years Cape born Housemaid

2. Soucour Male about 33 years Cape born Shoemaker

3. Isaac Hale about 39 years Cape born Houseboy

4 Soonie Female about 61 years Batavia Housemaid

5. Jeck Male about 34 years Cape born Tailor

6 Floris Male about. 28 years Mozambique Painter

7. Daniel Male about 43 years Cape born Tailor

3. Jan of Boughles : A very prominent Cape Muslim. Founder of the Palm
Tree Mosque in Long Street. Arablic teacher at Dart Street Madrasah.

TWVELFE OF HIS SIXTEEN SLAVES

Mey Male about 41 years Boughies Fisherman
2 Said Male about 50 years Batavia Hawker
3. Willem Male about 15 years Cape born Tallow Chan.
4. Landerlu HMale about 60 years Madagascar Labourer
5. Phillis Male about 45 years Malabar Coolie
6. Joemat Male about 60 years Batavia Coolie
75 August Male about 60 years Boughies Fisherman
8 January Male zbout 70 years Balie Hawker
9. Aletta Female about 50 years Boughies Housemaid
10. Slammat Male about 61 years Batavia Basket maker
11. May Male about 60 years Batavia Painter
12. Regina Female about 48 years Cape barn Seamstress

FIGURE 3 : THE SLAVES OF SOME PROMINENT CAPE MUSLIMS. SHOWING SEX, AGE
PLACE OF ORIGIN AFD OCCUPATION. (FROM SLAVE REGISTERS - CAPE
ARCHIVES) - AGES OF SLAVES AT 1816.
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released from the Castle of Good Hope (Shell, 1974). Worden <(1985:146)
indicates that there were 350 Free Blacks in Cape Town in 1773, while
Elphick and Shell (in VWorden, 1985:144) maintain that they constitute
between 15% and 20% of the Free Burger population. Their numbers increased
considerably after 1800, and according to Teenstra (1830:355) they con-
stituted 1 905 out of a total population of 18 173 in Cape Town in 1818,

In view of this statistical data, and the fact that there were no ascribed
leaders amongst the slaves, we would have expected that such leadership as
was needed for the slaves to make their world would have emerged from the
eastern Free Blacks early in the eighteenth century. They were in many
instances enemies of the Dutch, brought here by force. Amongst them were
also Imams and learned Islamic teachers (Ross, 1983:20). They were,
therefore, in a position to help the slaves to create a world of their own,
if not for rebellion, then for the consolidation of their religion (Ross,
1983:20). The latter more sa,-as religious freedom was not one of the
virtues of Dutch East India Company rule. This did not happen in the
beginning of the eighteenth century, and it was only after the 1750s that
Free Black Imams started to assume leadership roles amongst the slaves and

the Free Blacks in the mother city (Davids, 1985).
2.2.5. The Free Blacks as slave-owner

The Free Blacks, however, had the right to purchase slaves, and in this
regard were afforded the same protection in law as given to the white
colonists (Worden, 1985:147). Hany of them became slave owners, owning
anything between one and fifteen slaves (Cape Archives S0 6/12). Vhile it
is true that 25% of manumissions in the eighteenth century were executed by
Free Blacks (Vorden, 1985:144), we do not know what percentage of these
were slaves manumitted by family members. From the cases for which reasons

for manumission are given, the percentage seems to be high (Leibbrant,

1905).

It was expensive to manumit a slave. A slave owner had to pay vast sums of
money to the Diaconij, the 'welfare' wing of the Dutch Reformed Church, to

cover the cost of assistance a freed slave might seek as poor relief
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(Worden, 1985:145). This condition certainly influenced the rate of
manumission in the Colony which, in any case, was relatively low (Vorden,
1985:147). We would, however, have expected that those Free Blacks with
many slaves would have been more liberal in their approach to manumission.
This does not appear to have been the case. Thus for instance the very
prominent Cape Imam, Abdullah ibn Kadi Abdus Salaam (better known as Tuan
Guru), though reminded by his attorney during the compilation of his will
in 1801 that those slaves who adopted Christianity, according to the law,
could not be retained in slavery (Cape Archives, MOOC 7/1/53 No 66), still
passed on his slaves as his estate to his children. There is no reason to
suggest that his slaves adopted Christianity, for except those who died in
slavery, the remainder were only manumitted on the death of his son, Abdol
Rakiep, in 1834 (Cape Archives, SO 3/37 Nos 468 - 72). There is also no
reason to believe that he did not have the means to provide the sum, 50
rix-dollars required by the Diaconij for on 20 January 1806 he took
transfer of the thirty-five-year-old slave, Damon of Boughies, whom he

purchased for 320 rix-dollars (Cape Archives SO 6/23 page 25).

Tuan Guru's purchase of Damon pf Boughies is an interesting one, for Tuan
Guru was certainly an opinion maker, whose influence is felt even today
when divergent theological issues are discussed. On further investigation
I discovered that Damon of Boughies was purchased a year prior to Tuan
Guru's death, during the time that his second son, Abdol Rauf, was five
years old. A condition of the purchase was that Damon be manumitted as
soon as the purchase price was redeemed. He was manumitted in 1816 (Cape
Archives, SO 12/3 No 4). At the time Abdol Rauf was 15 years old, and his
brother, Abdol Rakiep, a 23 year old tailor in the mother city. It would
appear that Damon was specifically purchased as a means of securing a
steady income to provide for the income of Tuan Guru's children after his
death. He wanted them to have a good education and be cared for until they
marry or are able to provide for themselves (Cape Archives, MOOC 7/1/53 Ko
66), and this had to be secured. His two other slaves were household
slaves. Maawa of Trinate, the housekeeper, was already 44 yrears old,
while Rachbat of Mozambique, the washmaid, was 17 (Cape Archives, S0 6€6/12
page 15). They were hardly capable of producing the capital which would

have been required, hence Damon of Boughies, a fisherman, had to be
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purchased. Fish having been a staple commodity with the Muslims at the time
(Imperial Blue Book, 1835:209), would bave secured a steady income.
Rachbat, however, 1ncreased the value of the estate considerably. She
became the mother of seven slave children, three of whom died, the
remaining four gaining their freedom with their mother in 1834 (Cape
Archives, SO 3/37 Nos 469 - 72).

This case study of the slaves of Tuan Guru clearly shows that the Free
Blacks were using their slaves as an investment. Their investment in
slaves was probably motivated by the fact that, as non-Christians, they
were not allowed to have landed praoperty without the special permission of
the Governor (Rochlin, 1959). Investment in slaves might thus have been
the easiest means of capital accumulation. Such investment were common

throughout the eighteenth century, becoming an established tradition by the

end of that century.

The slaves of the Free Blacks were thus not merely purchased to be freed.
There might have been exceptional cases, but on the whole they were
purchased for security and as an investment for capital accumulation. This
determines a new set of social relations between Free Black slave-owner and
slave, other than that which is normally accepted. Apart from creating a

social distance and class structure the slaves were also looked upon as an

economic investment.

It is, therefore, unlikely that the Free Blacks would have become involved
in the organisation of the slaves in any kind of structure which might be
deemed resistant. If the slaves were to be organized into a social entity,
a matrix accommodating both their and the Free Black slave master's needs,
was needed. It must by necessity make the slaves comfortable in their
subjugation, giving them sufficient space for social mobility and at the
same time protect the Free Black's ownership rights. Such a matrix does

not seem to have been clearly defined prior to 1793.
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2.2.6. The Ash'arite philosophy as the matrix of the milieu

Islam, though present at the Cape from the beginning, never became a
vibrant binding force between slave and Free Black, except maybe for a
short period around Sheikh Yusuf's settlement at Faure at the end of the
seventeenth century - but it was of short duration (Davids, 1980:39). From
the description of the two religious functions of the Cape Muslims of the
1770s <(Rochlin, 1939:214), we get the impression of a ceremonial, rather
than a resistant, Islam being practised. This would bhave been in

conformity with the needs of both the slaves and the Free Blacks - both of

whom needed religion as a cultural expression.

This ceremonial approach still dominates the cultural-religious practices
of the Cape Muslims, and is seen in such activities as rampie-sny, doopmal,
(the naming ceremony, with all its trimmings, of the new-born baby, with
crow-foot like insignia drawn .on the forehead, being carried on a tray
decorated with flowers), and  kersopstiek <(the ceremonial 1lighting of
candles on the twenty-seventh night | of the month of Ramadaan). These
practices show how strong the sync¢retic mysticism of the eighteenth

century, which resulted from acculturation, left its mark on the cultural

life of the community.

That the followers of Islam remained a small group during the eighteenth
century is evident from a statement by Abdol Barrie, one of the first
students of the Dorp Street Madrasah. He stated that in 1793, with the
establishment of the school, there were only a few students, but they
increased so rapidly that scon - in 1795 - a mosque was required (South
African Commercial Advertiser, 27 February, 1836). This school and mosque
were the first institutions of the Cape Muslims, providing them with a
vehicle and cultural ecological base for the transmission of their
cultural-religious ideas. The phenomenal success could be ascribed to the
theological-philosophical base provided by the founder, Tuan Guru. His
philosophical theology provided the matrix for the slaves and Free Blacks
to function together as a cultural-religious entity without threathening
their respective stations in life. Yet at the same time, this theological
philosophy provided for the slaves a possibility of social mobility; and a
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fair degree of protection from the harsh treatment of their Free Black
slave-masters. From this embryo, Islam at the Cape developed to become the

religion of a third of the population in Cape Town in 1842,

The basic elements of this matrix were drawn from the rational traditiaonal
philosophy of the eighth-century Ash’arite dogmatic position of Sunnism, of
which Tuan Guru was a follower, and which philosophy he extensively
expounds in the Marifatul Islami wal Imani, the manuscript he compiled in
1781, while still incarcerated on Robben Island. This manuscript became
the main textbook of the school, and greatly stimulated writing amongst the
slaves as parts were copied as student note-books. Through over 600 pages,
the Ash'arite concepts of taqdir (predetermination), Iradah (the will of
God), tagwah (piety, attained through fearing the wrath of God, and being
submissive to His commands), and ifktisab (aquisition - in the sense that
God created the acts of man, and man acquire them) - all linked to gad4
(the judgement of God) and gadar (the power-of God) - Tuan Guru manages to
wave a system of social relations in/which ‘the slaves and their Free Black
slave-owners could harmoniously coexist. In terms of this system of social
relations, it was possible for a slave to be appointed the Imam of a
congregation or an assistant Tmam of a mosque, for differences between men
were not measured in terms of soclal '‘station or material possession, but

differences in the acquisition 'of degrees of piety (tagwah) (ibn Kadi Abdus
Salaam, 1781)

Thus Tuan Guru, 1in the year before he died, 1806, appointed Achmat of
Bengal as the assistant Imam at the Dorp Street Mosque (South African
Commercial Advertiser, 27 February 1836),though he was still a slave (Cape
Archives, CO 3884.798), while the Simonstown Muslims appointed the slave
Abdolgaviel, as Imam of their congregation in 1823 (Deed No SIQI 47/1823).
It was in terms of his appointment as Imam that the slave Abdolgaviel
applied for a piece of burial gréund for his congregation; and becoming the

first slave ever in favour of whom a land grant was made (Deed No SIQI

47/1823).

The point is, being slaves would not have prevented them from asserting

their authority, for such authority would be in theilr iradah, i.e. the V¥Will
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of God as being determined for a person, further substantiated by the Quran
- "Obey God, and obey the Apostle, and those charged with authority among
you" (Ali, 1983 : Chapter 1V, verse 59). In terms of Islamic jurisprudence
or figa, they would not be able to lead the Friday congregational or
Juma'ah prayers, for which freedom from slavery was a prerequisite
(Effendi, 1877:178; Ganief, 1928). It was arqued that the slave - being
excempted from paying the compulsory poor rate (zakah), even though he has
a nisab (taxable property) (Effendi H, 1894a:6) - is 'incomplete' (the
communal word 1is onvolkoem with regard to expressing the four basic
principles of faith - belief, prayer, paying the poor rate, and fasting -
required from the person who leads the Juma'ah prayer. This explains why
Achmat of Bengal, who was still a slave, though a most pious man, was not
immediately appointed to the position of Imam; and why Jan of Boughies in
1836 disputed that he was ever appointed as Imam (Cape Archives, CO
3984.798). HNevertheless, within the system of social relations, suggested
by Tuan Guru, there was sufficient space for the social mobility of the

slaves within the Islamic structure.

The Marifatul Islami wal Imani had a profound influence on the social life
of the Cape Muslims during the nineteenth century. It was their basic
reference on religious issues, even cited as such in a Cape Supreme Court
litigation in 1873 <(Cape Archives, CSC 2/1/1/156 No 37). Its basic
philosophical position still forms the approach to agida (the Islamic
belief system), and became the subject of several Arabic-Afrikaans and
Afrikaans (in Roman script) publication in the late nineteenth and
throughout the twentieth century. The most recent of these publications is
the Akiedatoel Moesliem - 'n kietaab oor Tougied by Sheikh M A Fakier, and
was published in Afrikaans in Roman script in 1983.

I will, however, look more intensely at the Ash'arite philosophical
theology, and Tuan Guru's exposition of it, further on. At this point it
is sufficient to note that this philosophical theology provided the matrix
of the milieu of the Cape slave world; and explains the Cape Muslims'
determinism towards calamities or even politics, articulated in terms of
Alles is in die takdier van Allah (everything is predetermined by God); or
every happening being articulated in terms of this perception of
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predetermination - alles Is in die kadar en kadaa van Allah (everything is

in the power and the judgement of God).

2.3. THE LANGUAGES OF THE SLAVES

2.3.1. Language and acculturation

It was in the world of the slaves, which from the available evidence
emerged only from 1793 onwards, that Cape Muslim Afrikaans and its
distinctive literary tradition, Arabic-Afrikaans was nutured and developed.
Vhat 1is obvious, 1is the tremendous influence of the Malayo-Polynesian
langauges on the vocabulary of Cape Muslim Afrikaans. These languages,
which were brought along from the east with the eastern slaves, had esta-
blished literary traditions when they were brought to the Cape. Here at the
Cape, as they made contact with the languages of Europe and Africa, chan-
ges in their own languages occurred. —One need only to look at the memo-
rial, written by Jan of Boughies in 1836 (Cape Archives, CO 3984.798), to
fully comprehend the influence of | language cantact change. (See Figure 4).
I also wonder to what extent the colloquialism, ‘innie’ for the Afrikaans

‘in die' had been influenced by the Malayu, 'eenie', which means 'in this’.

But be that as it may, within the Cape milieu there was a need for
communication, (which emerge out of a need for survival), not aonly between
slave and white master, but also between slave and Khol and slave and
slave. For this communication to take place, amongst a group of people who
speaks a diversity of languages, acceptance, adaptations and adjustment; as
well as selections and integrations in their different orthoepic practices
becomes a necessity. These features are the basis for the process of
acculturation (Spicer, 1968:22) It, therefore, implies that a replacement
and reorganisation of patterns of speech and pronunciation, combinations of
words or segments of words and the borrowing of concepts was bound to have
occurred. Thus having observed how the process of acculturation provided
the matrix of the milieu of the Cape slave world; the excercise now turns
to the influence of acculturation on the development of the literary

tradition and Afrikaans of the Cape Muslim community.
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One need only to look at the word segments, which makeup the morphological

structures of the following concepts to appreciate the influence of

acculturation :

”, L=

gifz;]ek—giever ( -’).i__g;_i'j) ) = giver of bounty [rieziek = Arabic; giever =
utchl; -

kiri-slaam ( ; S_ ) = best greetings [ kiri = Sunda; slaam = Arabic);

/‘

mannie-kamer ('}LU -,1—;:—-, ) = bathroom [ mannie = Malayu; kamer = Dutchl;
e _°% ,_

rasoelskap ( eSSl > = prophethood (rascel = Arabic; skap =
Afrikaans]; and

" 0 o [ ] a
slamblie-er ( “plal.l ) = slaughterer [slamblie = Malayu; er =
Afrikaans] il

These word concepts are still extensively used in Cape Muslim Afrikaans.

[t was also the process of [acculturation which influenced changes in

pronunciation of :

terimakasih [(tarimakasi] (= thank)you) 3 Malayu to) tramakasie [tramakasil
Afrikaans;

gerhana (xarha:nal (= eclipse) = Malayu to ghraana (xra:nal = Afrikaans;

maskawin [(maskavin] (= dowry) = Malayu to maskawie [maska:vil = Afrikaans;

kilat (kilat] (= lightning) = Malayu to ghielap (xilapl = Afrikaans

Malayu to lat-tjoe (lat'Cul = Afrikaans

latjur [lacur] (= bad luck)

mandi [mandi] (= to bath) = Halayu to mannie [manil = Afrikaans

when these words were absorbed into the spoken Afrikaans of the Cape Muslinm
community. These words, however, also indicate the pidgin stage which must
have existed in Cape Muslim Afrikaans. The need of the slaves to
linguistically acculturate becomes even clearer if we look at the diversity

of languages spoken by them prior to their adoption of the creolized
Dutch.
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2.3.2. A diversity of languages

The very diversity of origin suggests a diversity of languages amongst the
slaves. Those who were brought from the South East Asian Archipelago
alone, had a possibility of seven main languages and fourteen different
dialects (Crawfurd, 1820:130f Vol. 2). Of these languages, Bugis,
Macasar,Sunda, and Javanese, had distinct alphabets and long standing
literary traditions. Their vocabularies, literature and alphabets, were to
a lesser or greater degree influenced by Sanskrit. The other language with
a distinctive alphabet was Malayu. Its vocabulary too was also influenced
by Sanskrit, but unlike the other languages, its alphabet was based on the
Arabic one (Crawfurd, 130f 1820, Vol 2). From Cape Archival evidence, it
would appear as 1f Malayu, Sunda, Bugis and Macasar were definitely
written, and spoken, at the Cape of Good Hope (CO 3984; SO 12/3 No 51; MOOC

7/1/187 No59 & SO 12/3 No 6).

Crawfurd (1820:73 Vol. 2), commenting on ' the Malayo-Polynesian languages
and dialects and the simplicity of its grammatical forms, writes :

"The languages are invariably simple of structure.
There is not one tongue within the whole Archipelago aof
complex form, like the great (slc) original languages of
Burope and Asia. The relations of the nouns are formed
by prepositions; the tenses of verbs by auxiliaries;
the passive forms by the prefixing of participles; and
the transitive by affixing them in a manner extremely
analogous in all. The adjective always follow the noun;
and the first of the two nouns are invariably the

governing one."

The influence of the simple grammatical structure of the Malayo-Polynesian
languages must therefore not be overlooked as having facilitated the
changes which occurred in Dutch and led to its creolization at the Cape. A
creolized language usually incorporates a simplified vocabulary from the

dominant language into the grammatical system of the native tongue.
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The very diversity of the languages of the eastern slaves, also suggests
that we must be careful not to assume that every word borrowed from this
family of Malayo-Polynesian languages was borrowed from Malay or Malayu.
Halayu is one language of this family, though I acknowledge that the term
'Malay' is used in the generic, rather than in the specific, sense. This
tendency creates <confusion 1in Afrikaans etymology, and creates the
impression that a single language, Malayu, was spoken by all the eastern
slaves. Thus, for instance, the Afrikaans etymologists tell us that the
Afrikaans word tromnk (prison) is derived from Malay. This 1s half the
truth. The Malayu word for prison is panjara, while ‘prison' in Buganese
and Sunda, a dialect of Bali, is tarunka. The word tronk could thus have

come into Afrikaans through Buganese or the Balian slaves.

Apart from the slaves who came from the Southeast Asian Archipelago, there
were several slaves who also came from the African coastland. As Valkhoff
(1966) correctly observed, the —contact that these people had with the
Portuguese mariners has left an impact on their languages. Thus a variety
of Portuguese creoles must have been spoken by these slaves. Similarly,
there were several slaves who came from Sri Lanka and -the coastland of
India. Boeseken (1978) calculated that mnore than 50% of the slaves who
arrived prior to 1700 came from these regions.The possibility, therefore,
exists that Bengali, and some other of the Indian languages, must also have
been spoken at the Cape. Add to this Khoesan, and the various languages of
the colonists - Dutch, German, French and later English, it is difficult to
imagine a more polyglot society. Under such circumstances, and considering
the need of the Dutch speaking colonists to communicate with their slaves,

the dominant Dutch could not help but to become creolized.

By the eighteenth century, Ross tells us that there were only three
languages in general use at the Cape : Dutch, Malay and Portuguese Creole
(Ross, 1983:14 & 15). This might be true in general terms but 'Malay', at
this time, was in fact divided into two distinct languages, Bugis or
Buganese and Malayu. This is clearly evident from the evidence produced by
Franken (1953:70-3), though he does not draw this distinction ﬁimself.
From the evidence he produced it is clear that the slaves communicated in

at least three languages: Malayu, Buganese and Portuguese - and from the
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evidence of Gedult van de Kaap, who testified in the Smuts murder case, and
could speak Malayu, it is obvious that the Buganese slaves spoke Bugis,
which was not generally understood by the non-Buganese slaves. Gedult

sald:

W s E op sijn kooij wacker geleegen hebbende, hun discours
in de Boegihese Taal onder de Boegiheesen geweest 1s, hebbende
egte nu en dan wel een woord maleijts meede voorgebraght .....

zoo veel verstaan konde" (Franken, 1953:69).

Buganese or Bugis was not only spoken by the Buganese slaves, as assumed by
Ross. It might not have been generally understood, but it could have been
understood by a select group of non-Buganese slaves. Thus, in Tuan Guru's
Marifatul Islami wal Imani, 1 found passages of Buganese in Arabic script.
These passage I could nut translate. Similarly Buganese inscriptions are
to be found, in Buganese. script, in —a 1806 student noteboock in my
possession while Jan of Boughies, as late as 1843, signed his will in the
Buganese script (MOOC 7/1/187 Ho 59). Neithern is Ross correct in his claim
that the script was 'ancient!, and by 1mplication, not in use, Crawfurd in
1820 indicates that not only was Buganese commonly used in the Celebese, it
was not one of the ancient scripts of the Archipelago which he identifies
(Crawfurd, 1820:210 plate 31 Vol 2).

Having established that both Malayu and Buganese or Bugis were spoken by
the eighteenth-century slaves, let me turn my attention naow to the
Portuguese creoles. Maccrone (1937:75) 1s of the opinion that the
Portuguese creole generally spoken by the slaves at the Cape was Malayo-
Portuguese; and that this lingua franca was also used by the colonists in
their communication with their slaves. There is no evidence to suggest
that this was not the case. Malayo-Portuguese must have been understood by
the eastern slaves. It was already a trading language used in their region
of origin, stretching from New Guinea to Madagascar, prior to the arrival

of the Dutch in the region (Bird, 1883:19 - 21).

As far as | know, Malayo-Portuguese was never used as a written medium by

the Cape slaves, though the influence of Portuguese is clearly discernable
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in the very interesting memorial, written by Jan of Boughies to Sir
Benjamin D'Urban, in Malayu in Arabic script. This memorial contains a

sprinkling of Portuguese and Afrikaans words (See Figure 5).

Malayo-Portuguese seemed to bave died out by the last decade of the
nineteenth century, when Malayu, as a spoken and written language in Arabic

script, came to dominate the scene.

Thus of the slave languages which were used during the eighteenth century,
Malayu seemed to bhave outstripped the others by the end of the century.
This could be attributed to the fact that it became the vehicle for the
transmission of religious ideas among the slaves. Though this transmission
was essentially oral, from the slave student notebooks which remained
extant, it was certainly also written. The development of Malayu, as a
written means of communication at the Cape, could thus only be understocd
if we look at the literary traditions of the two dominant eighteenth

century Cape eastern slave languages - Malayu and Buganese.
2.3.3. The Malayu literary tradition

Malayu was the spoken language of the Nalay Peninsula, and as the Peninsula
was the natural route for the migration of the people of Eurasia to the
Islands of the Archipelago, Malayu spread very early throughout the region
(Bone, 1973:271). By the end of the sixteenth century, when Dutch first
made its appearance in the East Indies, a Malayu creole was already a

trading language, established in the region (Bird, 1883:19 - 22).

Malayu - which has twenty consonants; five vowels; and two diphthongs, was
essentially a spoken language. It never developed a literary tradition or
a distinct alphabet. Vhat is clear from its vocabulary, is that it came
virtually under the same influence of Sanskrit as the other languages in
the region. A literary tradition appeared ta have emerged only after 1276,
when Sultan Muhammad Shah ascended to the throne of Malacca, and became the
ruler of the first noteable Malaysian Empire which was established by
Iskander Shah in the thirteenth century (Crawfurd, 1820:340), As a result

of Arab traders, who started to make an appearance in the region, Iskander
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Transcription : eenile socerat majietaaka jang Jan wan Boekies daatang darie
Batavia da ang kaval Batavier Kaptien Louriens Kaptien Loetnan vaner Plaats
dari lentoe koetiegan goerce van die Graaf vieskaal lesatier darie 1ientoe
koetiegan ghanieraal Doendas darie sietoe koetiegan Iemam Abdullah soeda
ankat priester KRajab dan Jan van Boekies jadi priester. Goewoenoeroe
Jansan soerda maaspek die dienst koetigan lentoe koemoedlejan goewoenoerce
soerce manjoerce para lemam Abdoellah dalan masjled boewa kries sanjaata
majahoe toewan Iemam goewa lama manjoeroe ocerang maa na soeka kaasie lemanm
Abdoellah majoehoe Frans koempedlejan soeda tariemakaasle Ou Frans maa waa
doe Frans tajoewn die kries oewoer wat Jan van Boekies

Translation :

This letter mentions that Jan of Boughiles came from Batavia

in the vessel Batavier.

Plaats.

Captain Lourens - Lileutenant Captain van der
At the time the Governor was named Van der Graaf, the Fiscal

Exeter in the time of General Dundas.

At that time Imam Abdullah made

Rajab a priest and also Jan of Boughies a priest. At the time Govenor
Janssen requested (or called) the service of the community. The Governor
(Janssen) sent the mayor to Imam Abdullah to lead the people of the time.
The priest Imam Abdullah was in the mosque when he was offered the krist.
The Imam said thank you but I am an old man. The mayor ask who shall lead.
Imam Abdullah said Frans shall lead the community, thank you, Old Frans.
After a time (or later) Frans handed the krist over to Jan of Boughies

THE MALAYU MEMORIAL OF JAN OF BOUGHIES TO SIR BERJAMIN
D'URBAF IN JAVI SCRIPT,VRITTEN IN 1836

FIGURE 5 :
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Shah adopted Islam, under which banner he embarked on an extensive military
campaign. By the end of the thirteenth century, Malacca was not only the
greatest military power in the Malay Peninsula, but was the most important
centre for trade and Islamic missionary activity. In 1511, the flourishing
Malaccan Sultanate was suddenly destroyed by the Portuguese, and
subsequently, in 1641, Malacca was finally captured by the Dutch. By this
time the Muslim influence of the Malaccan Sultanate had already made an
impact on the many islands in the region, and Malayu in Arabic script,
which was called Jawi, was the established religious script in the region
(Bone, 1973:261).

Malayan literature can be divided into two kinds: <(a) that which was
written 1in classical Malayu or Jawi, the script of the Malayu-speaking
Muslim communities scattered along the coast of Southeast Asia, but mainly
on the straits of Malacca; and (b) a modern Malaysian-Malay which started
to displace Jawi from 1920 onwards. The earliest recorded writing in
Sumatran, one of the Malaysian 6 varieties, dates to the late seventh
century, and was written in the Pallava alphabet of southern India. There
appear to be no wriiten works in Malayu during the Hindu period, from the
forth century to the advent of Islam (Britannica Vol 7 page 727).

The variety of Malayu, spoken'in the southern part of the Malay Peninsula,
forms the basis of the official language of the Republic of Indonesia
today. It 1s called, Bahasa Indonesia, or simply Indonesian. Although
modern Malaysia and Indonesia have adopted two slightly different forms of

the Roman alphabet, Jawi is still used in some parts of Sumatra.

Nevertheless, the adaptation of the Arabic alphabet to suit the Malaysian
tongue, started by Sultan Mubammad Shah, was to leave 1its mark on the
Arabic-Afrikaans writings of the Cape Muslims. On the whole the Arabic
vowel system suited that of Malayu, as much as it suited the basic vowel
sounds of Afrikaans. There, were, however, Malayu sounds which the Arabic
alphabet could not convey. The creation of lettering symbols to represent
these sounds were needed. This was achieved through the modification of
the existing Arabic letters by the addition of diacritical points,
resulting in the Malaysian adapted Arabic alphabet having 32, instead of
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the normal 29 letters of the Arabic alphabet. This Malaysian adaptation of
the Arabic alphabet, with further modifications, became the alphabet which
was used by the Arabic-Afrikaans writers at the Cape in the beginning.

2.3.4. The literary tradition of the Celebes

Buganese or Bugis by contrast was the language of the people who occupied
the south-western limb of the Celebes. The Boeghies or Buganese were
probably the most advanced people of the Southeast Asian Archipelago, for
apart from having domesticated animals, they knew how to work metals,
cultivate cotton and manufacture cloth. They had a solar calender of 365
days divided into 12 months of mainly 30 to 31 days and 1 month with 32
days. Above all they possessed the art of writing, and had the ability to
express with adequate precision the sounds of their language which was
softer than Malayu (Rochlin, 1934:96). Of the languages of the Celebese,
Bugis 1s the most cultivated and coplous. Its sister language, Macasar, is
more simple in structure, abounds less in-synonyms, and its literature is
more scanty. Nevertheless, these two languages are regarded as the two

great languages of the Celebes (Crawfurd, 1820:60 Vol 2).

Bugis shares with Macasar basically a similar alphabet, consisting of
elghteen consonants and five vowels, to which are added, sometimes, four
eupplementary consonants and an additional vowel, to create the aspirate.
The alphabets of the two great languages of the Celebes, Buganese (Bugis)
and Macasar, s extensively based on the peculiar and technical

classification of Sanskrit (Crawfurd, 1820:60 Vol 2).

The Boughies had a highly developed literary tradition. Their body of
literature consists of tales and romances founded on national legends and
traditions but also 1included translations of romances from Malayu and
Javanese. The Boughies recorded their history and transaction; and since
their adoption of Islam, produced literary works on Islamic law from the
Arabic original (Crawfurd, 1820:62 Vol 2). The Boughies and Macasarians,
thus had advanced literary traditions when the Dutch entered the Southeast
Asian region. It is, therefore, not suprising that the Buganese slaves

communicated with each other in writing, using their native alphabet
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(Franken, 1953:68). I suspect that written communication must also have
existed amongst the Macasarian and Balian slaves at the Cape. The fact
that signatures, in Macasar and Sunda (i.e. language of the slaves from
Bali), are found on letters of manumission in the Cape Archives (SO 12/3 No

6 and SO 12/3 Fo 51), strongly suggests the possibility of such written

communication.

The existence of literary traditions amongst the eastern slaves, especially
the Buganese, the Macasarians and the Balians, must have facilitated the
development of writing skills in Malayu in Arabic script, when Malayu was
adopted by Tuan Guru as the medium of instruction at the Dorp Street
Madrasah in 1793. The adoption of Malayu as the medium of instruction was
not without consideration. Buganese, Javanese, Sunda and Macasar were not
generally used for the propogation of Islam in the Southeast Asian
Archipelago. The Malaysians at the time, in any case, pride themselves on
the circumstance that Jawi - Malayu-in-Arabic script - was in the letter-
ing characters of the Quranj -and ‘viewed with some contempt those who

expressed Islamic learning in a 'profane' alphabet (Crawfurd; 1820:58 V.2).

The established religious language, Malayu, was the one more radily
understood by the majority of slaves, and would have facilitated the spread
of the religion amongst the eastern slave population in the Cape slave
world. The adoption of Malayu did not mean that the Buganese slaves
immediately abandoned their language and written tradition. On the
contrary, they continued to use their language, as it 1s clear from the
evidence already produced (Cape Archives, MOOC 7/1/187 No 59). This is
further substantiated 1in the morphological and orthoepic changes

observable in the development of that extensively used Afrikaans word

‘baie’ (many).

The word baie, which began to appear regularly in the reports of the field-
cornets from 1750 onwards, is derived from the Malayu word bannyak meaning
‘many'. The Buganese word for 'many' Is maiga, but Crawfurd observes that
the Buganese and the Macasarians never end a word with a consonant. They

use instead a vowel, or an aspirate orthe soft nasal 'ng'. He writes :
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“the organs of these people seems hardly capable to producing
a consonant so structured, (i.e. a consonant at the end of a
word - AD), so that even foreign words, when adopted in the
language must undergo the change implied in this principle
of orthoepy, whether they be from the guttural Arab, the
grunting Dutch or the hissing English® (1820:61 Vol 2)

The Boughies in Cape Tawn, when they adopted the word bannyak, probably
changed its pronunciation to conform with their linguistic tradition. It
is in this changed from bai-ing, that the word came to be absorbed into the
nineteenth-century Cape Afrikaans; being even pronounced as bai-ing by the
students of the University of Stellenbosch in their colloquial Afrikaans in
1906 (Ons Land, 3 November 1806). It is interesting to note that the
traveller, Teenstra, in his transcription of the conversation he had with
the farmer and his wife 1in Caledon in 1825, renders the word as bamja
(1830:360); while the word baie as a substitute for the Dutch word zeer
(many) 1s recorded as banje, baling, and' banjang in eighteenth-century
documents (Raidt, 1983:112). One notices here already the vowel ending, as

a possible stage in the orthoepic development to the nasal 'ng'.
2.3.5. Creolized Dutch spoken by the ‘slaves

The use of Afrikaans or creolized Dutch cannot be overlooked, when looking
at the languages spoken by the slaves. Many of the words they created, are
today absorbed into  Standard Afrikaans. The very socio-economic
circumstances in which they found themselves as slaves, required that they
communicate in Dutch. Though this Dutch might in the beginning have been a
pidgin, 1t certainly had a bearing on the changes which occurred in Dutch,
resulting in that language to become creolized. Den Besten is convinced
that such a pidgin existed amongst the Khoe-khoen and the slaves, some time
after contact, and argues that though the Dutch of the colonists never
developed into a pidgin, their contact with the Khoe-khoen and the slaves
led to the creolization of their spoken tongue (Den Besten, 1987:86).

From the earliest recordings of the creolized Dutch spoken by the slaves, I

observed grammatical constructions which would today be regarded as
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Afrikaans. The change in the Dutch word wij (we) to the Afrikaans oms is
already seen in the words of the slave, Pieter of Madagaskar, who in 1691

said : "Neen, ons niet weer omkomen" (No, we will not return): and again in
1721; a slave gaid © Miwwvius ons het so lank bij malkanderen gebleeven
tot dat (zijl) ons gevangen het ....' (we have lived together so long until

[youl captured us) (Raidt, 1983:112). Although I agree with Edith Raidt
that Afrikaans did not have 1ts present grammatical form in the early
eighteenth century, I find it difficult to accept that these grammatical
changes were copied from the colonists speaking a Dutch dialect. Firstly,
I do not have any evidence of Cape Dutch sources to indicate that wij was
substituted by ons in the spoken language of the colonists at the time:
secondly, if I agree with her, I ignore the fact that the Malayo-Polynesian
grammar is remarkably simple and could possibly have influence this change.
The use of ons for the Dutch subjective wij could be a reflection of the
Halayo-Polynesian grammar, in which languages words are not modified or
changed by inflection to express case; number or gender. Hence the eastern
slaves were more likely to bave applied a rule of grammar known to them,
and used one word, ons far the praonoun ‘we'; instead of two different words

wij and onz(e) for a single cancept.

Nevertheless, by the beginning of the  nineteenth century, a creolized Dutch
was observed to be widely spoken 'at 'the Cape; and travellers found it
necessary to know Dutch, in accordance with the Cape style, to communicate
freely with the people (Scholtz, 1970:110). Teenstra, who visited the Cape
during the early years of the nineteenth century, is often accused of
creating the impression that there were differences between the Dutch
spoken by the slaves and the colonists at the Cape. Those who support this
view always refer to the differences in the speech of the farmer and his

wife of Caledon and that of their slave, November (1830: 363 & 364).

November, however, was nat the only slave who spoke in Teenstra's letters.
In his fifth letter, Teenstra also puts words in the mouth of the old
female slave, "Memme" (meaning foster mother), who was about to be sold on

the block in Cape Towm. Teenstra relates : :

THE AFRIKAANS OF THE CAPE MUSLINS FRON 1815 TO 1915 52



"Ik kan (zeide de oude slaaf) niet meer doen gig, = IK s
oude mensch kan niet anders dan in de combuis vat vuur aanhou-
den en aardappelen schilden - Och Seuer ! (riep zij aan eenen

bieders) waarom gij mij dan koop."

Commenting on her language, Teenstra attributed her Dutch to her
"langdeirigen omgang met Hollanders kende zij die taal wijgoed" (long
assoclation she had with the Dutch, she knew the language well) (Teenstra,
1830:348). The nature of her Dutch, the double negative, niet...nie, her
name ‘'memme’, (called out by her fifteen year old foster child, the son of
her deceased daughter, when he was sold to a farmer from the interior, and
whom she will never see again), and the use of words like combuis and
seuer, and her last sentence, waarom gij mij dan koop, are all indicative
of the creolized Dutch spoken by the slaves in the 1820s, and from which
creole, Afrikaans emerged (Teenstra, 1830:248 - 9),

The famous sentence which Teenstra puts -in the mouth of slave RNovember
(1830:363 & 364), was, therefore, even by Teenstra, not a general
reflection of the Afrikaans of the slaves in nineteenth century Cape Town.
The sentence: "Ja sueur ! die aap at te danig listig, rech, rech, hij niet
spreek, om hij gaan boodschap doen wil nie" Is more a reflection of the
pidgin that those slaves who were recent arrivals in the country, and who
had as yet not mastered the language of their new social milieu, spaoke.
Even today, foreigners living in Bo-Kaap, after years of residence, do not

fully master the local dialect.

My assumption, that the creolized Dutch was widely spoken by the slaves in
Cape Town at the beginning of the nineteenth century, is not without
historical foundation. There was a tendency on the part of Jjournalists,
such as Meurant, Boniface and Baine, to put the creolized Dutch in the
mouth of ‘non-white' speakers, using it exclusively for comic effect
(Davids, 1987a). This tends to amount to an admission that 1t was the
language of the Khoe-khoen, slaves and Free Blacks, the largest section of
the population in Cape Town which in 1818 was calculated to be 18 173 ; of
which 7 460 were white, 536 Khoe-khoen, 7 462 slave, 810 prize-slaves and
1 905 Free Blacks (Teenstra, 1830:355).
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The creolized Dutch, called by Sausso de Lima (1844:9) the language of
the ‘'onbeschaafde volksklasse' (laower classes), was generally looked
upon with derision by the white sector of the population. This position
seemed to prevail throughout the nineteenth century. A year after the
establishment of the GRA (Genootskap van Regte Afrikaners), the Cape

Argus writes in the following vein :

"An attempt is being made by a number of jokers near Cape
Town to reduce the "plat Hollands" of the street and kitchen
to a written language and perpetuate it. They are carrying
their joke well. They have a newspaper, have published a
history of the Colony, an almanak, and to crown the joke -

a grammar. It is impossible to read these productions with-
out laughing, because one cannot help feeling while reading
that the writers are themselves laughing while they write.
The spelling, the words, the idiom, the grammar - all such
may at any time be taken from the moutb of any old Hottentot
(sic). Add to this that there is an evident effort on the
part of the writers to say what they have to say with all
the dry sly humour of that gentleman, especially if he is
"een bietje gedrenk™ The promoters of the Patriot (accent
the last syllable) movement are laughed and ridiculed by
their sensible countrymen, but they stick to their joke.

But these jokers carry their joke unto profanity. They
say, "Ons toekoms is in Gods hand. Ons hoop de Heere zal
ons Genootskap lei op zyn weg, tot zyn eer!" "Met gebed
gesluit." This is scandalous, and worthy of men who be-
cause they see no possibility of maintaining, or, rather,
of restoring among the mass of the old Colonists the
language of Holland, would keep out English by trying
to make the lingo and slang of the lowest Hottentots (sic)
the language of these people - even South Africa."

(Cape Argus, 13 September, 1877)
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Cape Dutch, as the creolized Dutch was referred to during the first
fifty years of the nineteenth century, was extensively used by the
slaves and the Free Blacks in Cape Town. However, it did not
immediately replace Malayu, though it came to coexist with Malayu until
about 1880. Thus by the 1870s, when the Christian missionary, John
Arnold, who spoke Malayu, arrived at the Cape to evangelise, he found
his linguistic talents useless. "I am sorry", bhe wrote in a mission
newsletter, "“to find that most of the Malays scarcely know anything of
their native tongue, their language being generally a sort of corrupt

Dutch patois which I will have to learn.® (Shell, 1983:24).

The use of Cape Dutch, as a vehicle for verbal and written
communication, by the slaves and Free Blacks in Cape Town during the
early years of the nineteenth century is evident from a report in the
Cape of Good Hope Literary Gazette —in. 1830. The Literary Gazette
reports that when an Englishman, ¥ T Rabertson, tried to print his
English translation of the Hidayutool Islaam (sic) in Cape Town in 1830,
he had to consider a version in the !"Dutch tongue for the benefit of the
Malay Moslims (sic) throughout the Colony of the Cape of Good Hope'.
The report also mentions that|'the 'attempt) had to be abandoned as there
were no suitable presses in Cape" Town which ‘could print Arabic lettering

at the time. (1830:18, Vol 1 No 2).

From this report, apart from the most obvious conclusion, that Cape
Dutch or Afrikaans was extensively used by the slaves and Free Blacks,
who constituted the bulk of the Cape Muslims; the report also tends to
indicate that‘they were then already busy to transcribe their spoken

Cape Dutch in the Arabic script.

Arabic-Afrikaans, the name given to this script, must have greatly
facilitated the spread of Islam during the early years of the nineteenth
century, drawing young Cape-born slaves, who probably had a limited
understanding of Malayu, to the fold of the religion. Considering that
it takes time for a spoken language to appear in script, I suspect that

this process must have started some time during the second decade of the
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nineteenth century. From the first Arabic-Afrikaans manuscript which I
discovered, written in the 1840s, it is obvious that a formal system of
spelling was already operative at the time. This spelling system, in
the Arabic phonetic tradition, called tajwid, remains fairly constant up
to the appearance of the last publication, the Bayani salati Thuri
ba'adal Juma'ati (An explanation of the compulsory Friday congregational

prayer), by Sheikh Achmad Behardien which appeared in 1957.

It is clear, that from the diversity of languages spoken by the slaves
at the Cape, only two were extensively used at emancipation - Malayu and
Cape Dutch, both of which were elevated to the status of religious
languages. Malayu too, was eventually to die out. Nevertheless, it left
its influence as a religious langauge on Cape Muslim Afrikaans. The
Malaysian religious terminology and expressions of respect are strongly
bridged into the Afrikaans of the Cape Muslim. Today these terums,
together with other Malayo-Polenesian inherited lexical items, are in
fact the distinquishing feature of the Muslim variety of Cape Afrikaans.

2485 THE CAPE MUSLIM EDUCATIONAL SYSTEM
2:4.1 An institution of assimilation"and cultural transmission

Up to now I have been looking at the milieu in which, and the literary
traditions from which, the Afrikaans of the Cape Muslim community
emerged. To understand bhaow it was perpetuated, and why and how it
developed its distinctive literary tradition of Arabic-Afrikaans, one
need to look at the history and development of the Cape Muslim
educational system. It is my opinion that bhad it not been for the
strong and organised madrasah education system which prevailed during
the first six decades of the nineteenth century (Mayson, 1864), Arabic-

Afrikaans, as a literary tradition might not bave emerged, let alone

developed.

It was also through the madrasah that the distinctive cultural traits of
the community, some directly from the religion of Islam, others from the

praocessars of acculturation and accommodation in a new social milieu,
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were re-enforced and transmitted. The madaris (plural for madrasah), by
virtue of their uniformity in educational approach (Mayson, 1864) and
its attractiveness to vast sections of the slave and Free Black
population in Cape Tawn (Shell, 1983:18), provided the ideal ecological
base for the transmission of cultural and religious ideas. As a result
of their transmission and perpetuation in the madaris, and its enactment
through the mosques, these cultural traits became assimilated and formed
an intrinsic part of the communal social life of the slaves and Free
Blacks living in Cape Town during the early years of the nineteenth

century.

Such an important role did the madaris play as a cementing force in
their communal relatedness, that in 1838, the Reverend James Villis
Sanders, a Christian missionary at Stellenbosch, was moved to admiration

for the educational efforts of the Cape Muslim community, especially the

role of their Imams. He writes:

e they have always deeply sympathized with their
brethren in slavery. They have raised a fund to make as
many as they could free, and have opened schools for the
instruction of the coloured children.... the black man

has no desire to enter into the Christian Church whose
gates have been so long shut against him, he prefers
joining with those who have been his friends in his
distress, who invited and encourage him to bring his
children to the same school, to attend the same mosque,
and to look forward to meeting again in the same paradise."

(Classified Digest.., 1893:278)

The success of the madaris, however, was a threat to the Christian
missionary effort, and from 1830, first a lower infant school and later
a Jjuvinile school was established in Dorp Street by the Auxiliary
Committee to the London Mission Society. These schools, which were
aimed at the Chritianization of the slaves and Free Blacks, only started
to attract Muslim children from 1839, when the principles of the
Christian faith were taught in English, but fully "explained to them in
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the Dutch language". Thus in 1847, of the 100 children present for
examination at the 1infant school, 60 were "Mohammedan". (Report of

Auxiliary Committee, 1847:6).

The Auxiliary Committee of the London Missionary Society certainly
recognised the importance of the medium of instruction as a vehicle for
the transmission of religious ideas. VWhether or not they switched from
English to Dutch to compete with the Dorp Street Madrasah, a rival
religious school in the same street, is difficult to ascertain. Yhat,
however, is known 1is that in the 1840s the medium of instruction at the
very successful Dorp Street Madrasah was already Dutch (Angus, 1849) -

obviously the creolized Dutch as is seen in the student notebooks in my

possession.

Then too in 1846, the Auxiliary Committee of the London Missionary
Society, also deemed 1t necessary ta focus - their linguistic mediums of
instruction at the Cape Muslim community. This is clearly evident from

the 1847 report, which reads:

“The week-day Evening Schools in Dorp-street and Barrack-street
conducted 1n the Malay and  ‘Arabic = languages are attended by
considerable but fluctuating numbers of Malay men, women, and children.
On these occassions, when the reading and spelling classes have finished
their exercises, portions of the Scriptures, tracts etc., are read, and
translated and explained in the Dutch language for the benefit of such
as are present who do not understand MNalay, and the engagements close

with prayer in the Malay language, and the mutual Arabic salutation,

"Peace be with you"."

Further the Report indicates that the directors of the mission had
acquired a lithographic press which enabled them to distribute shart
tracts on the word of God, which were "anxiously sought after, and
diligently read by the Mohammedans". Though the report does not mention

it, 1t would appear as 1if these tracts were printed in the Arabic

script.
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The Cape Muslim were certainly considered an important target community

by the London Mission Society, for the Report concludes :

“It is believed that there are about 6 000 professors of
Islamism in Cape Town. They are am industrious, thriving
people, many of them wealthy, and, generally speaking, they
manifest an Intelligence superior to most of the other
classes of the coloured population.”

(Report of the Auxiliary Committee, 1847:7)

Yet despite these efforts of the Christian missionaries, and their
concentration on propagation amongst Muslim women, who were observed to
be reading Christian prayers to their children (Lightfoot, 1900:24),
Christianity did not gain many proselytes from Islam, though the
converse seems to be true (Zwemer, 1925:566). Shell, (1983:25) argues
that Muslim education encouraged conversions-in many ways. The madaris
were opened to all, irrespective of race, and thereby drawing, otherwise
excluded children into the fold of Islam. Islam in fact provided an
alternative education for those suspicious) of the Christianity of the
State. But most important, however, he said, was the fact that the Imams
were conducting lessons in Afrikaans, which appealed to the largest
linguistic pool at the Cape at the time (Shell, 1983:25). The madaris,
therefore, played an important role as institutions of assimilation and
as vehicles for the transmission of religious and cultural ideas. It

was through the madrasah education system that the matrix of the slave

world was maintained.
2.4.2. Reading and writing - the rote learning modes

Organised madrasah education at the Cape seems to have emerged only in
1793, with the establishment of a religious school in the warehouse of
the home of Coridon of Ceylon in Dorp Street, the same premises, which
two years later, was to double up as the first mosque, the Auwal Mosque,
in the southern hemisphere. Prior to this, religious education was pro-
bably conducted in the homes of the Free Blacks, with the only possibi-
lity of an organised system at Sheikh Yusuf sanctuary at Faure in 1694.
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It was at Faure during Sheikh Yusuf's time, according to oral tradition,

that the Quran was first recited in South Africa (Davids, 1980).

Nevertheless, like most aspects of their socio-cultural 1life, their
system of education, as first developed at the Madrasah in Dorp Street,
also remained fairly static. The educational method was essentially a
rote learning process, and the Malayu rhythmic mnemonics - imported from
the Southeast Asian Archipelago during their days of slavery, and used
for the teaching of the consonant and vowel sounds of the Arabic
alphabet - was until recently still used in Cape Town. There is thus
hardly a Cape Muslim, over the age of 30 years, who has not been taught
Arabic reading in this manner, and does not remember these rhythmic

mnemonics. Here is a part of one of them, (read in Afrikaans):

Alief dettis 'a', alief bouwa 'le'; alief dappan 'ce';
‘a', 'le', 'oce'

Bah dettis 'bah'; bah bouwa '"bieh'; Bah dappan 'boeh’;
'bah', 'bieh', ‘boeh’

Ta dettis 'ta'; ta bouwa 'tie'; ta dappan 'toe’;

tta', *tie*, 'toe!

Tha dettis 'tha'; tha bouwa 'thie'; tha dappan 'thoe’;
‘tha', 'thie’, ‘'thoe’

(and so on until the end of the Arabic alphabet)

The rote learning approach 1s, however, more clearly amplified in the
method of the koples boek In terms of this method, the student is
required to transcribe a lesson, either from a chalkboard or dictation
by a teacher, in a book called the koples boek. The student is then
required to memorize it at home (getting the lesson into his head or kop
in the literal sense) and recite it from memory to the teacher on the
next occassion. If his/her retention is good, the student is given a

new lesson and the process is repeated.

It was from these student notebooks or koples boeke, which have
survived, that we are able to gain some knowledge of the teaching method

used during the early days of madrasah education at the Cape. I have
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two such notebooks, dated 1806 and 1808, and several others from various
times in the nineteenth century, 1in my possession. These student
notebooks show the continuity of the educational method which existed in
the nineteenth century. From them one, however, could also trace the
changes of mediums of instruction, from Malayu to Afrikaans, 1in

nineteenth century Cape madrasah education.

Although Islamic education today 1s terribly fragmented and dis-
organised, there was a time in their nineteenth-century Cape history
that the Cape MNuslims had a highly organised system of education
(Mayson, 1865:24). It was through this system of education that the
Afrikaans language variety of the Cape Muslim community was perpetuated,
and as noted earlier, the matrix of the slave world maintained. Then
too through the education concepts and the basic philosophy of this
system of education, the needs of the slaves and the needs of the Free

Black slave-owners were held in-equilibrium.
2.4.3. Madrasah education - its organisation in the nineteenth century.

The Cape Muslim Islamic education system started with the establishment
of the Dorp Street Nadrasah in 1793.  As the first institution of the
Cape Muslims it proved tremendously successful. By 1807, this madrasah
or school bad a student population of 372 slave and Free Black students
(Horrell, 1970:10), a number which was to increase to 491 by 1825
(Imperial Blue Book, 1835:210). If we consider that, despite the intense
Christian missionary activity, only 86 slaves out of a possibility of
35 698 1in the Cape Colony were baptized between 1810 and 1824,
approximately six per year (Shell, 1974), the tremendous influence of
the school on the slave and Free Black community becomes clearly
evident. One could thus understand the concern of the Earl of Caledon
about the activities of the Imams who were teaching the slaves precepts

from the Quran and to read and write Arabic (Horrell, 1970:10).

By 1825, there were two major Islamic schools in Cape Town, and one or
two smaller ones. It would appear, from the available evidence
(Imperial Blue Book, 1835, 209 - 210), that though these schools were
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rivals of each other, they offered basically the same education system;
and from a perusal of a student notebook used at the school at
Simonstown, pursued the same method of education. Nevertheless madaris
- in the homes of several Imams - continued to emerge in Cape Town and
by 1832 no less than 12 Muslim schools existed in the mother city
(Davids, 1987a:24 - Cape Almapak, 1832).

This proliferation of madaris necessitated some sort of co-ordination of
the education system. Such co-ordination seemed to have taken place, for
by 1854, Islamic education at the Cape was exceptionally well organised
and under the control of a single ‘Imam Noota' (Mayson, 1865:24), or a
‘superintendent general of education' in today's parlance. Not only was
it the responsibility of the 'Imam Noota' to look after the madaris, but
it was also his responsibility to co-ordinate the educational activities
of the schools which were started by white converts to Islam, and which
apart from their Islamic component, were giving . "instruction in English
and Dutch, writing and 'accounts'*, and which was, "perhaps equal to

that of the Christian schools.! (Mayson, 18%56:24).

This organised system of education, however, started to disintegrate
with the coming of Abubakr Effendi in 1862. The Ottoman Theological
School, which he established in 1863 (Du Plessis, 1986) never became
part of the mainstream educational system; and possibly started the
rivalry between Abubakr Effendi and Achmat Sadik Achmat, who was the
“Imam Moota" at the time (Cape Archives, CSC 2/1/1/156 No 37).

By the end of the nineteenth century the organisation of the MNadrasah
education as a single system was no longer existing, and Islamic
education was provided by several independent madaris, operating mainly
from the mosques in Cape Town. The method of the koples boek and the
Malayu rhythmic mnemonics were still in used. A new innovation was the
production of printed readers in Arabic-Afrikaans for the students.
Thus, for example, in 1894, Hisham Heamatullah Effendi caused three
Arabic-Afrikaans publications (Muller, 1960), as children readers, to be
printed in Turkey; while in 1907, Imam Abdurahmaan Kassiem Gamieldien,
who was the principal of both the Habibiyah Madrasah in Athlone and the
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Al Azhar Mosque school in District Six, published readers for his
students (Kahler, 1971). Nevertheless, madrasah education in the
nineteenth century left the Cape Muslim Islamic education with three
distinctive Malayu terms used even to this day. These terms are

toellies = to write; al-yah = to spell; and batcha = to read.

2.4.4. The educational philosophy

The tremendous success of the Dorp Street Madrasah, as the first
educational institution of the Cape Muslims, is attributed to the verve
and enthusiasm of its founding Imams. Most of them were slave-owners;
and all of them under the leadership of Imam Abdullah ibn Kadi Abdus
Salaam. It was his efforts in the establishment of the school which
earned for Imam Abdullah ibn Kadi Abdus Salaam the nickname "Tuan Guru",
meaning “Mister Teacher". [t was also his philosophical theology which
formed the philosophy of Islamic education at the Cape, a philosophy
still pursued even to this day:

Tuan Guru was, according to his will (Cape Archives, MOOC 7/1/53 No 66)
a geweesent prins vant' landschap Tidore in Terpaten (a former prince of
the principality of Tidore in the Ternate Islands). Why he was brought
to the Cape is difficult to'ascertain.!” From the few details thus far
discaovered in the Cape Archives, he and three others were banished to
the Cape for conspiring with the British against the Dutch. They
arrived here on 6 April 1780, and were incarcerated on Robben Island
(Cape Archives, CJ 2568 dated 25 April, 1781). Vhile in prison, Tuan
Guru wrote the Marifatul Islami wal Imani (Manifestations of Islsam and
faith), an extensive and comprehensive exposition of the Ash'arite
dogmatic creed of Sunnism which he completed in 1781. On his release
from prison, Tuan Guru went to settle in Darp Street, Cape Town, where

he established the madrasah (Cape Archives, RDG 155).

Tuan Guru's philosophical theology, which formed the matrix of the Cape
slave world, and the basic philosophy of the educational approach at the
Dorp Street Madrasah, is extensively discussed in the HMarifatul Islami
wal Imani. In this book, Tuan Guru declares that he is a Shafi'ite in
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theology and an Ash'arite in dogmatics. By this he implied that in
ritual practice (figa), or jurisprudence, he was a follower of Imam
Shafi, one of the four Imams of the Ahli Sunni wal Jamdt or
Traditionalists. In dogma of belief (aqida) he was a follower of Abu'l-
Hasan 'Ali ibn Isma'il al-Ash'ari. This makes Tuan Guru a Rational-
Traditionalist. Therefore to understand the rational philosophical-
theological arguments of the dogma of belief, as expounded in the
Marifatul Islami wal Imani, and which inturn influenced the socio-
religious life of the slaves and Free Blacks, it 1s useful to look

briefly at the historical traditions from which these theological-philo-

sophical arguments emerged.

The founder of Tuan Guru's rational-traditional dogmatic school, Abu ‘'l-
Hasan 'Ali ibn Isma'l al-Ash'ari, was born in Basra in 873. He was
originally a Mu'atazilite, and thus an Islamic theological philosopher
who - with others in this philosophical mould - were combining certain
Islamic dogmas with Greek philosophical conceptions and to whom reason
and logic were more important tban tradition (i.e. the practices of the
Prophet) and revelation (i.e. the teachings of the Quran). In 912, al-
Ash'ari abandoned the Mu'atazilites and adopted the teachings of the
Ahli Sunni wal Jamit, being greatly influenced by Imam Ahmad Hambal, the

tfounder of the conservative Hambilite school of Sunnism.

Hereafter he devoted himself to the intellectual defence of the Sunni
dogmatic position until his death in 935 (Watt, 1962:82-9). It is said
that the movement towards a rational defence of the central dogma of
belief of Sunnism (i.e. the Sunni concepts of agida) found its climax in
the teachings of two great theological philosophers, al-Maturidi and al-
Ash'ari (Vatt, 1662:82)

The 'conversion' of al-Ash'ari to Sunnism and his subsequent differences
with the Mu'atazilites need not be discussed 1in detail. It is
sufficient to note that the essential difference between al-Ash'ari and
the Mu'atazilites was the rejection of their notion that the Quran was
created; in fact al-Ash'ari declared that it was uncreated and the very

speech of God (Watt, 1962:85)., Al-Asharl never totally abandoned reason,
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but worked out a position which may best be described as the support of
revelation and tradition by reason, with reason being subordinate to
revelation. It is around this conceptualization that the Ash'arite
philosophical theology developed its concepts of agida (belief). And it
is in terms of this philosophical background that Tuan Guru wrote the
Marifatul Islami wal Imani in 1781.

The Marifatul Islami wal Imani deals exclusively with the concepts of
belief (aqida) and as such deals with that part of the Shari'ah (Islamic
law) known as the Ilmul Kalam {.e. the principles of belief or the
knowledge of the existence of God - the Shari'ah being divided into twao
distinct parts, the Ilmul Kalam and fiqa. Figa is concerned with the
practices of the religion, governing its rules and regulations, and

hence projected as Islamic jurisprudence.

The manuscript is written in Arabic with -interlineal translations in
Malayu, accassionally Buganese, im Arabic/ script. It 1s vibrant with
theological arguments grappling with the concepts of belief, with each
argument, true to the Ash'arite traditiaon, supported by reason and
dalil, 1.e. the Quran and Traditions. The main concepts of belief are
excellently 1llustrated by ‘diagrammatic ‘explanatory representations,
For the reader an understanding is created ‘that in the final analysis,
man's station in life, his material position and well being, his very
existence, are determined by the will of God; and it is omly in His
power to change the destiny of man. Man, however, has been given reason
and the power to discriminate between good and evil, both of which are
created by God, but man must strive to acquire (Iktisab) good by being
submissive to God's will and attain piety (takwah). This is the basic
philosophy of the Marifatul Islami wal Imani.

The main theme of the first section of the manuscript, after the
concepts of Islam and faith (Imin) have been clarified, are the will of
God and the power of God. The entire social structure functions around
these two concepts; and man's primary concern is to acquire good and
attain plety (takwah) which is in God's judgement (gadd) and God's power

(gadar) . These concepts are given Quranic support (dalil) by an
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extensive explanatory translation of Chapter LXV11l, (Sirah MNulk -
Chapter Dominion) of the Quran, which chapter expounds the power of God
and the will of God. Man in his struggle to attain piety may, in his
sufferings and afflictions, appeal to God who is just and merciful. In
terms of this, Tuan Guru formulates medicinal spiritual prescriptions,

i.e. azimats (talismans) and ishdrah (remedies) as a means of appealing

to God.

These medicinal spiritual prescriptions, to which no more than 10 out of
the 600 pages of the manuscript are devoted, are strategically placed
throughout the book, each to confirm and emphasize the will and the
power of God. This does not make Tuan Guru a member of any Tariga or
Sufi mystical order, but is in fact a Rational-Traditional Ash'arite
response to two basic verses of the Quran. The Quran clearly states
that in its words are healing powers (Chapter XV1l verse 82); and refers
to the power granted by God to-the Prophet Jesus to heal the sick by His

permission and His will (Chapter V-verse 113).

It 1s the determinism inherent in the WAsh'arite Rational-Traditional
philosophical theology which conditioned the slaves in the acceptance of
their subjugation; and assured for them good treatment from their Free
Black slave-masters, who feared the 'acquisition' <(iktisab) of evil
which they might attain through injustice and illtreatment of their
slaves. This explains, apart from the fact that this system gave them
social mobility, why the slaves never resisted their slavery, even after

the formation of the Cape slave world.

It also explains why the nineteen-century Cape Muslims never organized
politically, as a community, against the state formation; but resisted
the regulations imposed upon them during the nineteenth-century smallpox
epidemics, and the closure of their urban cemeteries in 1886 (Davids,
1983, 1985). It was only when the state regulations were perceived as
being contrary to takdir (i.e. the predetermined will of God), that the
Cape Muslims reacted. Inteference in God's will (iradah) is contrary to
a tenet of belief. It is - in Tuan Guru's terms - attributing to God

karabhah, defined by him as "the persuasion of God against his will"
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which he says 1is "impossible" (mustakhil) as an attribute of God (ibn
Kadi Abdus Salaam, 1781).

The second section, if we can call it a section (for the manuscript is
not divided into sections or chapters), starts with a biography of
Muhammad Yusuf ibn As-Sunusi, who was born in Tlemsen, Algeria in 1486.
He was a foremost Ash'arite Sufi theological philosopher who formulated
a short creed on belief called the 'Sunusiyya'. Mubhammad Yusuf ibn As-
Sunusi must not be confused with Sidi-Muhammad ibn Ali as-Sunusi, the
fouder of the nineteenth century sufic order, the Sunusiyya Tariga 1i.e.
the Sunusiyya Sufi brotherhood (Watt 1962:155). The militaristic
philosophy of this brotherhood contradicts the determisism of the
Ash'arites. In any case, Tuan Guru could not have been a member of this

Sufi brotherhood which emerged only late in the nineteenth century.

The Sunusiyya, which was formulated by Mubammad Yusuf ibn as-Sunusi, and
which became known in Cape Town'as''the twintagh siefaats (i.e. the 20
attributes), asserts that every believer must know 20 attributes (sifah)
necessary in respect of God, and 20 attributes impossible (mustakhil)
for Him. The Sunusiyya 1is extensively philosophical, for within the
twenty attributes necessary for God are seven attributes of form, which
have to be distinguished from seven very similar attributes pertaining
to form. Within its reasoning context, the Sunusiyya gives recognition

to all 99 attributes which Muslims, according to the Quran, ought to

recognize as basic principles of belief.

The Sunusiyya, as formulated by as-Sunusi, is reproduced in toto in the
manuscript, and translated by Tuan Guru in Malayu in Arabic script. It
acts as a convenient embodiment of the basic philosophy which Tuan Guru

expounds in the first section of the manuscript.

It is the Sunusiyya which proved the most popular and convenient part of
the manuscript for rote learning; and several copies were transcribed
from the oariginal Marifatul Islami wal Imani, with the Malayu
translations, as handbooks and readers for the students at the Dorp

Street Madrasah. I have two such copies in my possession and I have
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examined several others, including the one used by the slave Imam,
Abdolgaviel, of Simonstown, which have remained extant. It represents
the most extensive examples of the literary exploits of the Cape Muslim

slaves prior to emancipation.

It is also my contention that the Sunusiyya or twintagh siefaats
pravided the slaves with an understanding of a rational unitary God,
which the Christian missionaries with the concept of Trinity could not
penetrate. Most important, however, 1s the fact that the Sunusiyya
remained the main teaching subject of the madaris in Cape Town until
well into the 1950s - 1960s, when we as children were required to

memorize its concepts and reasoning context without fully comprehending

them.

Tuan Guru's Marifatul Islami wal Imani, especially the portion dealing
with the 20 attributes or the Sunusiyya, became the main text of the
Dorp Street Madrasah during 1ts founding years. The other important
subject was Arabic reading. At least one handwritten Arabic primer of
the school has survived, and is currently filed in the Grey Collection

in the South African Library.

Arabic as a language does not ‘appear 'to have' been taught, though Jan of
Boughies was designated Arabic teacher (South African Commercial
Advertiser, 13 February, 1836). His duties probably involved teaching
the students to read the Arabic Quran. Several handwritten copies of
the Arabic Quran were written from memory by Tuan Guru and the former
slave, Rajab of Boughies, as additional readers. The recitation of the
Arabic Quran is a spiritual requirement, necessary for the reading of
the prayers. This does not necessitate a knowledge of the Arabic
language. That Arabic, as a language, was not taught is evident from the
very few Arabic loan-words in Cape Muslim Afrikaans. Such loan-words
from Arabic are mainly confined to religious terminology, where these
words were already inflected in Malayu from which language they were
bridged into Cape Muslim Afrikaans. Then too, the need for Malayu
translations indicate the limited knowledge the students had of the

Arabic language.
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From one of the student notebooks in my possession, it would appear that
the basic aspects of ritual ablution and prayers were taught. Figa or
Islamic jurisprudence seems to have been introduced only after 1797,
when Tuan Guru translated the Al-thilmisani; and in 1798, the Talilul-
Ghairah into Malayu 1in Arabic script. Both these manuscripts deal
extensively with Islamic ritual practice and the related laws. It was,
nevertheless, the Marifatul wal Imani which seemed to have had the
greatest 1lmpact on the Cape slave and Free Black community; and which

provided the impetus for Islamic education at the Cape.

[f one single factor have to be identified for the survival of Islam in
nineteenth century Cape Town, the factor is obviously the strength of
the organised madrasah education system. Through this system with its

Rational-Traditional theological philosophy the communal cultural and
religious traits were re-enforced and perpetuated. The Sunusiyya in
" particular played a wvital role. It gave the Cape Muslims rational
answers for their belief in a inconceivable spiritual unitary God. The

Sunusiyya, as we shall see later, became the main text for translation

by the Arabic-Afrikaans writers.
2.5. LITERACY AMONGST THE SLAVES

2.5.1. In the beginning

Ve have very little evidence from which to determine with accuracy the
extent of literarcy amongst the slaves prior to 1750. This does not
mean that the eastern slaves, who were brought to the Cape in the
beginning, did not bhave the ability to read and write. They,
however,came from a background steeped in literary traditions, and among
whose people it was common practice to record their folklore in their
specific script. This was probably a result of the contact which the
islands of the Archipelago had with Hindulem, prior to the advent of
Islam, and thus the literary tradition of Sanskrit, which had left its
mark if not on the structuring of its alphabets, then the vocabulary of
its languages. There was, as Crawfurd observes, differences in the

extent of these literary traditions, with the most developed being that
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of the people of the Celebese - the Buganese and the Macasarians
(Crawfurd, 1820:59-65). Coming from such a background, steeped in
literary traditions, there might have been amongst the early eastern

slaves those who had an ability to read and write, albeit in an eastern

script.

The first evidence we bave of a possibility of a literary process
amongst the slaves, comes from Sheikh Yusuf's sanctuary at Macasar, near
Faure. Oral history relates that those fugitive slaves who rallied
around Sheikh Yusuf at Zandvleit, Macasar, were taught to read the
Quran. At the shrine (karamat) of Sheikh Yusuf at Faure there is an

obelisk commemorating this reading of the Quran.

The Sheikh is known to have been a prolific writer, and many of his
tracts, in both Arabic and Macasar, had been preserved at the archives
at Leiden. Some of these tracts forms the basis of a MA dissertation by
Edwald von Kleist, at the ‘Albert' Ludwigs' University in Freiburg,
Germany, and from which work I gained some idea of the thinking of
Sheikh Yusuf (Von Kleist, 1986). There is no certainty as to whether
some of these works were written in Cape Town. In my interview with Von
Kleist, when he handed me a copy of his dissertation, this issue could
not be clarified. But even i1f none of these waorks were written in Cape
Town, a prolific writer 1like Sheikh Yusuf would certainly have
appreciated the value of the written word as a facilitator in the

education process of the slaves who rallied around his sanctuary.

From the Arabic annextures of Van Kleist's thesis, I came to know that
Sheikh Yusuf was a Sufi, i.e. an Islamic spiritualist, and an adherent
of the Khalwathia order of the KNagsbandiyah Tariga (spiritual
brotherhood) Central to the Khalwathia order 1is obedience of the
followers to the direction and instructions of the spiritual leader
One of its practices is the recitation of spiritual bhymns (thikrs) omn
the third, seventh and fortieth night at the grave of a departed soul.

That both these practices still exists, is indicative of the influence
of Sheikh Yusuf in the Cape Muslim community. In the absence of
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historical evidence it 1s, however, difficult to determine how these
practices were transmitted through the community. This is particularly
true with the transmission of the spiritual hymns. The first evidence
which I have that it might have been transmitted by the written word
through the eighteenth century, 1s the appearance of the main core of
these spiritual hymns (called the arrawah) in my 1808 student notebook.
It is in a different handwriting to the other entries in this book.

Hence I am not certain as to when it was written.

These practices, however, gave rise to two impartant word concepts in
Cape Muslim spiritual life. The one is merang, which is derived from
the Javanese word reme-an, meaning feast, and which in the Cape Muslim
Afrikaans came to be applied for both the practice of participating in

the recitation of the spiritual hymns of the arrawah and the accompanied

feasting.

The other concept is bangoeroe. "It is uSed in the sense of membership
of a mosque congregation under the leadership of a specific Imam. The
word bangoerce is derived from Buganese and Macasar, in which languages
it implies spiritual teacher or leader, with specific reference to the
spiritual order. There is, however, a distinct difference between the
meaning of the word in its original context and as it came to be applied
by the Cape Muslims. In the first instance a spiritual connection
between the person and the spiritual leaders is implied. In the second
instance, or Cape usage, the emphasis is on membership to a broader
congregation under a leadership. This is expressed as : Ek bangoeroce by
Imam Bassier se Masiet (I belong to the congregation of the mosque of

Imam Bassier).

The shift in the meaning of the word bangoeroe has important historical
implications. It is at least one indication that the Turug (plural for
Tarigqa) or spiritual brotherhoods did not play a major role in the
making of the Cape slave world. Probably the strongest evidence which
discount the possibility of the Turug acting as matrix for the emergence
of the Cape slave world is the syncretic mysticism evident in so many of

the Cape Muslim's cultural practices. Such practices as doekoemwerk or
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‘Malay black magic', which became an inherent part of the culture of the
nineteenth-century Cape Muslims (Mayson, 1865:28), contradicts the
purity of the spiritualism which the Turug generates and nutures. Such
contradictory spiritual practices like doekoem-werk, could be
accommodated in the Ash'arite concept of Iktisab - aquisition - in this

instance the acquisition of evil, which is deemed a hinderance to the

acquisition of pilety.

But be that as it may, from the available evidence it would appear that
the only Turuq practised at the Cape in the beginning was the Khalwathia
order. It was, therefore, the only spiritual order, which could, and
possibly did, provide a focal point for gathering of groupings of
slaves, inculcating in them a degree of consciousness of kind; and thus
created a milieu in which reading and writing could possibly have taken
place. Many aspects of the Khalwathia order were incorporated into the
spiritual life of the Cape Muslims, though the order itself did not act
as a matrix for the Cape slave world. | The very quietism inherent in its
nature tends to make it individualistic. The one mystery is still the
transmission of the spiritual hymns (thikrs) of the Khalwathia order in

the slave community. VWas it tramsmitted orally or in writing. I do nat

know for certain.

Vhat is known with certainty is that the Radja of Tambora (Sultan Abdul
Basi) was the only eastern political exile, during the first fifty years
of white settlement at the Cape, who is known to have written a copy of
the Quran from memory. Valentyn, the traveller, whao witness this event

at Vergelegen, the residence of Simon van der Stell, in 1705, comments

as follows:

“To my suprise I found here the King of Tambora and his wife,
of whom we tell more fully Iin writing of the affalrs of
Macassar and Batavia. He was busy writing out the Coraan

or Alcoraan very neatly for H E (i.e. the Governor = AD), and
his wife who had some sort of oversight over the household. He
was banished here because of his bad behaviour on Bima, and

she followed for love of him. They were glad to see me, so
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that they could speak with me there for some time in the
Malay tongue, and the Governor was much astonished to hear
how, after being so long out of the Indies, I still spoke so
fluently. " (Valentyn, 1973:151 - 3)

An interesting observation from this passage is the fact that the Radja
of Tambora and his wife conversed in Dutch at the Cape. One wonders to
what extent the language code switching of the political exiles
contributed towards the creolization of Dutch. In the case of the Radja
of Tambora and his wife, Sitina Sara Marouff, who are the progenitors
of the Afrikaner 'de Haan' family (Hoge, 1952), and whose son Ibraim
Adaban, 1s an ancestor of the Voortrekker leader, Piet Retief (Shell,
1974), their language code switching could have contributed considerably

to the creolization of Dutch.

2.5.2. Slave writings

The first real evidence we have of literacy amongst the slaves, is
Franken's famous Buganese letter (Franken, 1953:69). That this letter
remained extant could be attributed to its use as evidence in the case
of the murder of Michiel Smuts,' ‘the" Company''s bookkeeper. Smuts was
murdered by a group of runaway slaves'under the leadership of Alexander
of Sumatra, in 1760 (Ross, 1983:19). Franken suggests that this letter
was written by September of Boughies (1953:67). From the contents, it

would appear that the letter was written by another hand and addressed

to September. (See Figure 6)

Nevertheless, the letter gives us an 1idea of the status September
of Boughies enjoyed amongst the Buganese slaves in Cape Town. He was
looked upon as their 'doctor' and advice giver - the one person willing
to listen to the sufferings they endured. More important, however, is
that the letter tells us that September of Boughies had the ability to
read and write, and that he was communicating in writing with other
Buganese slaves in the Colony. This in turn implies that he was not the

only literate Buganese slave in Cape Town.

THE AFRIKAANS OF THE CAPE NUSLIMS FRON 1815 TO 1915 73



A COPY OF THE BUGANESE LETTER IN THE CAPE ARCHIVES

Ve o hpj\/i.;?; o w Prl'—v v oy

Ry Aapy AodAp e W }y’:/b»/o P
WQ/?§ g il LA o a\l,'u
NV Lyapr o LMLa I A v v A w v

\‘\3 o~ 7?;: Ty AN WAL e :(g.‘,qud
o NS ,'s,?r¥ mJQ/f‘lo{A(\;\\y‘: \'»vl.l':“,:.\,,\_: é.ﬂn\b"

geliv Ve gieer & wod AWy ap y @i piv
z;\\xi,u.“_wac wJ":v u-’f"\\\«iv ald & J’_)./.,Jg N DJ [Ow

<y xf~ pYA & o Nube A Y‘ffu\:-wb frw v glyle’o

goev ol i p/e ol vy prahn Ry Wy wf eIy 0w sy

TRANSLATION (Based on the Malayu of Franken, 1953:68 - 9)

This letter comes as a message from Stellenbosch. You sent me. Brother
September, I announce that I have been sick for two months and that no
buman medicine (can cure me). Brother September I seek encouragement
from you because I know you care. about our Buganese peoplse. I request
from you brother, 1f you bhave compassion, actually for your Buganese
race, because I know from the time we spoke with our fellow Buganese
people, you sald we were suffering and that this concerned you, for we
are a broken, suffering people in misrable conditions, thus my request
to you brother September, if you are compassionatae for your suffering
Buganese compatriots will you lead the children who came from tha placass
of boeloe boeloe and Sanja-c.

FIGURE 6 : THE LETTER OF 1760 USED AS EVIDENCE IN THE MICHIEL SHUTS
HURDER CASE (Cape Archives CJ 737)
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That writing was a common activity with September, is confirmed by the
slaves Gedult of the Cape. September, we are told, had the habit of
sitting on his bed writing (Franken, 1953:69). A network of written
correspondence must have existed amongst the Buganese slaves, and

although this may be the only letter which survived, I do not believe it

was the only one written.

Nor do I believe that a network of correspondence existed only amongst
the Buganese slaves. From the 1770s account of reading by slaves at
the religious festivals visited by Foster and Thunberg (Rochlin,
1939:214), we gain the impression that reading of the Arabic script

might have occurred much more frequently then normally suspected.

The Arabic script was also the one used for Malayu, and if they could
read the Arabic script, there 1s no reason why it could not have been
used for Malayu correspondence amongst ~the Malayu-speaking slaves.
Foster in particular mentions that'the slaves gathered in the homes of
Free Blacks, to read and chant the Arablc prayer (Rochlin, 1939:214).
However, I have to admit that without hard-core evidence it is difficult

to prove this point.

What I do know is that the ability to read and write was wide spread
amongst the slaves., This 1s confirmed from the signatures to various
letters of manumission in the Cape Archives. We have examples of, Sunda
in the signature of Baatjoe of Batavia (SO 12/3 No 51); Buganese in the
signature of Jan and Limpar (SO 12/3 No 6) and Arabic in the signature
of Abdul Malik of Batavia (SO 12/3 No 132). There 1is, however, no
evidence to indicate how extensively they used their literal abilities.
An indication of the extensive use of the Arabic script, apart from the
student notebooks, by slaves, is the maulid surat (Book of litugaries)

which was written in Cape Town in the 1830s. (Figure 7)
2.5.3. Literacy and the Dorp Street Madrasah

It was, however, with the establishment of the Dorp Street Madrasah that

we started to get an 1dea of the real extent of literacy amongst the
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slaves. We know that with Tuan Guru there were numerous former slaves
who had the ability to read and write. This ability was not necessarily
acquired at the Cape, but in all probability was acquired in the
literary traditions of their ancestral homelands. [ have already looked
at these traditions. Men such as Frans of Bengal, Jan of Boughies,
Rajab of Boughies, Abdol VWasie and Abdol Malik of Batavia must have had

the ability to read and write when they became involved in the Dorp

Street Madrasah.

Frans of Bengal, who have been a slave (Cape Archives, A604), and who in
1806 lead the Javaansche Artillery at the Battle of Blouberg, must have
been able to read and write to have assumed, and eventually nominated by
Tuan Guru (Cape Archives, CO 3984.798), to play the leadership role he
did. In his memorial to Sir George Young in 1800, in which he requested
a mosque site in Vanderleur Street, District Six (Cape Archives, BO 154
item 236; BRD 17), he presents us with the first indication that there
was a willingness on the part of the/slaves and Free Blacks to write
their vernacular Dutch in the Arabic script —-|/a process which ultimately
developed into Arabic-Afrikaans. His knowledge of Malayu, and his
ability to write this language 1n the Arablc script, is demonstrated
when he was called upon, on"2' May-'1807," to" transcribe in Malayu a
codicil in Arabic script of ‘Tuam Guru's will 'for the official records of
the Master's 0Office (Cape Archives, MOOC 7/1/53 No 66%). But it is
his signature on his 1800 memorial, when he signed his name using the
Arabic letters fd4 ¢ < ); rd ( , ); 'alif ¢ | ); ndn (  ); and sin
¢ & 3 = Fraans ( el ,$ ) (Cape Archives, BRD 17), which
indicate to me that there was a process happening in which they were

willing to transcribe the creolized Dutch in their sacred script.

Riejaab or Rajab of Boughies, who was appointed by Tuan Guru in 1798 as
his successor as Imam at the Auwal Mosque in Dorp Street, could also not
have acquired his literacy ability at the Dorp Street Madrasah. In fact
he was called upon to write copies of the Quran as additional readers
for the students; an indication that he did not only know the Quran, but
was proficient enough to ©be entrusted with this very important

responsibility. The misreading of the Quran not only invalidates the
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prayer, but is considered a serious spiritual offence. Hence, accuracy
in tramscription was wvitally important. A copy of one of his
handwritten Qurans shows his accuracy, and 1is presently in the
possession of Imam Yaaseen Harris, the Secretary of the Muslim Judicial
Council. It is unfortunate that he died prior to him having been able

to assume the Imamship when the position became vacant in 1807 (Cape

Archives CO 3984.798).

Probably the most talented linguist amongst those around Tuan Guru at
the Dorp Street Madrasah was Jan of Boughies. He was a slave who
arrived here in 1786 on the Dutch vessel the Batavier, not from the
Celebese, as his name suggests, but from Batavia (Cape Archives CO
3984.798) . Here he was purchased by the free woman, Salia of Macasar.
She too must have been a former slave. Fortune seemed to have favoured
him, for slave and slave-mistress fell in love, and. were married in
accordance with the Islamic rites. ~This marriage earned Jan his freedom
(Cape Archives, RDG - Opgaafrolle, 1800 and MOOC 7/1/187 No 59). Of his
background in Batavia and the Celebese, nothing is known. Vhat is known,

is that he had an exceptional talent with languages.

He wrote and spoke Buganese, as indicated by the codicil to his will
(Cape Archives, MOOC 7/1/187 No 59);, spoke and wrote Malayu, as
indicated by his 1836 memorial (Cape Archives, CO 3984.798); and was the
designated Arabic teacher at the Dorp Street Nadrasah (South African
Commercial Advertiser, 13 February, 1836)., I cannot imagine that he
learned all these languages here, for he was only a recent arrival when
the Dorp Street Madrasab was established. At the Cape, however, he came
to learn the creclized Dutch, as his Dutch letter to the South African
Commercial Advertiser in 1836 indicates. Jan of Boughies broke away
from the Dorp Street institutions (Davids, 1980) and established his own

mosque and madrasah at what is today the Palm Tree Mosque in Long Street

(Imperial Blue Book, 183%).

Of major importance to this linguistic study is the memorial he wrote,
in Malayu in Arabic or Jawl script, to Sir Benjamin D'Urban in 1836
(Cape Archives, CO 3984.798). This memnorial is probably the only
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example we have, showing the influence of Dutch on the spoken Malayu of
the slaves. From this example, of which a copy with transcription and
translation is reproduced as an illustration (Figure 5), we can conclude
that there was a willingness to accommodate, and ultimately replace,
Malayu with the dominant Dutch of the common social milieu, by the
slaves. Phrases and words such as die dienst (the service), priester
(priest), kaptien (captain), ghanaraal (general), die kriest oewar (the
krist over), etc., which puncture the Malayu of the memorial, indicate
accommodation and replacement, socio-cultural functions directly related

to the process of acculturation.

Vith such literacy talents amongst its teachers, it was obvious that the
Dorp Street Madrasah would have encouraged the art of reading and
writing amongst its students. The students were thus taught to read and
write the Arabic script, as the Earl of Caledon so correctly observed
(Horrell, 1970:10). But it was not with the purpose of understanding the
Arabic language. The purposel was  tolteach 'the Arabic script for the
reading and the writing of Malayu, so0 that the religious concepts could

be remembered clearly in a language known to the students.

Vhatever Arabic they learned-in ‘the 'process, was purely a bonus. Hence
the use of translations in Malayu, together 'with the Arabic text, is an
outstanding feature of the student notebooks or koples boeke which have
remained extant. In one of these, dated 1808, a bright student wrote
the following in Arabic on the inside cover : Hatha kitabu-'l-Wilagh
which, when translated into English reads : 'This book belongs to
Wilagh'. The name 'Vilagh' 1is an interesting one, and is not normally
used in Arabic or Malayu as a name of a person. This was probably the
slave name of the student, for 'Vilagh' in Afrikaans means weeluis (bed
bug), and was probably a result of the dehumanization which slaves had
to endure as part of the process of slavery. The Arabic does not sound

that negative, and was prabably his way to protect his dignified self.

A diligent student of the Dorp Street Nadrasah, and one who was to write
his own manuscripts and copies of the Quran, was Jan Berdien, the

ancestor of the prominent Bardien/Berdien family of Port Elizabeth
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(Abrahams, 1988). Jan Berdien was barn in Cape Town. His mother was a
slave, Eva by name, who never experienced the feeling of freedom. She
died while still the property of one Jacobs Joseph Peroo, a slave-owner
resident in Church Street, Cape Town, around 1818 (Cape Archives, SO 4/2
No 102, SO 3/27 & 6/23). It would appear as if the entire family was
owned by Peroo. When and how Jan Berdien obtained his freedom has as
yet not been established, but in 1828 he made an application to purchase
the freedom of his three sisters, Rachet, Rosina and Galati, from the

estate of Peroo (Cape Archives, SO 4/2 No 102).

With the increase in hostilities on the eastern frontier during the
Battle of the Axe in 1846, Jan Berdien and his two illustrious sons were
conscripted, and after the hostilities settled in Uitenhage. Here he
assumed the name Jabarudien, and became the first Imam of the first
mosque built on the Eastern Cape (Queenstown Free Press, 9 June 1869),
From his manuscripts, written—in “Arabtc with Malayu translations, the
influence of the teachings and philosophy of the Dorp Street Madrasah is
clearly discernable. It shows how extensive the teachings of Tuan Guru
spread amongst the Muslims in the Cape Colony; land explains why there is
so little difference between the Cape Muslims in Cape Town and those on

the Eastern Cape in their approaches to the principles of belief.

26 A NEW LITERARY TRADITION

Thus from the humble beginnings of trying to teach the slaves to read
and write 1in the Arabic script, a literary tradition, which was
virtually fully developed in 1838 with the final emancipation of the
slaves, Arabic-Afrikaans,” had emerged. During the next four decades of
the nineteenth century numerous manuscripts, inm both Javi (Malayu in
Arabic script) and Arabic-Afrikaans were written as Malayu and Afrikaans
were vying with each other for dominancy as the religious language. But

Afrikaans, as Angus (1849:19) in the 1840s observed, was then already
gaining on Malayu. Angus wites :
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“All the Malays in Cape Town speak Dutch,
but the better class understand and write

Arabic and Malay."

This Dutch of course was a creolized Dutch, the Cape Muslim variety of
Cape Afrikaans. It was by then the language most predominantly used as
a medium of instruction in their religious schools and written in the

Arabic script as the three student notebooks in my possesion indicates.

Vith such a potential for writing, and a desire for reading in the
community, the need for printing became a necessity. The first attempt
at Arabic printing was made in Cape Town in 1856. Though no copy of
this work remained extant, it is believed to have been the first printed
book in Afrikaans (Van Selms, 1953a). From the newpaper reparts which
announced this event, the only certainty is that it was printed in
Arabic lettering (Het Volkblad, 2 February 1856). There are at least
three possible languages in which this boOk could have been written -
Arabic, Malayu and Afrikaans - and in the absence of a caopy, it is thus

difficult to ascertain the language medium with certainty.

[t was, however, only after the Baydnudin (An Explanation of the
Religion) by Abubakr Effendi was printed in Constantinople 1o 1877,
almost ten years after the book was circulated as loose handwritten
pages in the Cape Muslim community (Cape Archives, CSC 2/1/1/160 No 62),
that Arabic-Afrikaans publications started to appear regularly. By the
end of the nineteenth century, no less than 11 Arabic-Afrikaans works
were produced. To Abubakr Effendi's Baydnudin 1is accredited the
distinction of being the first Arabic-Afrikaans works to have been

published.

But it was as a spoken language that Cape Muslim Afrikaans flourished
after the emancipation of slavery. Vhen Pannevis started to contemplate
the use of Afriksans for Bible translation in 1872, Afrikaans was
already an established religious language in the Cape Muslim community.
But not only was it by now used as a language of instruction in their

religious schools, and the language for translation for their holy
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sermons in their holy mosques, more important for the language itself,
was its use as a medium of communication in their social and economic
life. Afrikaans was rapidly replacing Malayu, so much so that Malayu

was no longer a spoken language in Cape Town in 1903 (Cape Times, 3

March, 1903).

From the late nineteenth century, Afrikaans was used by the Cape Muslims
for advertising their commercial wares as the bhandbill in Arabic-
Afrikaans, discovered by Piet Muller (1960:43), so clearly illustrate.
At the same time it was used for letter writing, of which we have the
letter of Achmat Effendi as an example. But it was also used by the
housewife for the compilation of her simple grocery list and keeping of

his accounts by Awaldien the Fezmaker, as his account book so vividly

illustrate.

The use of the Arabic script—for their written communications is an
indication of the esteem they had for the language. The Arabic script
is regarded by Muslims as a sacred script, |selected by God for the
writing of their Holy Quran;, and hence have a place of reverence in
their socio-religious life. It was, therefore, not the Cape Muslims who
looked upon Afrikaans as a language of inferjority, or coined for it its
negative names of kombuistaal (kitchen language) or Hotnotstaal. They
saw Afrikaans as an inherent part of their psyche, and were prepared to

transmit it in writing, using their sacred Arabic script.

When Afrikaans started to be extensively used by the Cape Muslim
community, is difficult to say. From the pre-1860 student notebooks in
my possession; the fact that it was the established medium of
instruction in the religious schools by the 1840s (Angus, 1849); and
that by as early as 1845, the students were already using a fairly
formulized spelling system for writing Afrikaans in the Arabic script,
it would appear that Cape Muslim Afrikaans and its Arabic-Afrikaans
literary tradition had its beginnings in the early years of the

nineteenth century.
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By 1880, the spoken Afrikaans of the Cape Muslims had assumed a modern
idiom, relatively free from the strong Dutch orthography, still evident

in the written Afrikaans of the other communities speaking this

language. This 1is 1illustrated by the following passage, from a
manuscript written by Ghatieb Magmoud, a Cape Muslim religious teacher,
in 1880

NO 1 "En die Arkaan (principles) van leslaam is vyf. En om te

glo waarlik lat daar nie een ander Allah ta aala (God the
most high) is om voor opregh iebaadat (worship) te maak nie
as mnaar net Allah ta aala a-leen. En waarllk lat nabee
(prophet) Moegammad een be-steering is van Allah ta aala.
Allah ta aala se-teer (Malayu - order; this term is no
longer in use) ons om te maak vyf salaah (five prayers)

op In dagh toet ons dood. En Allah ta aala see-teer ons
moet zakaat (give cbarity) as ons veertagh pont het en

dit is een djaar voelkoem wegh ghasit het dan moet ons

gheef vir arme mense een |pont. !

Except for the letters v and f, which in Arabic is indicated by the same
letter, the Arabic f4 ( & ), and the use of the Roman letter y for the
Arabic diphthong af in the Afrikaans word vyf. I have tried to
transcribe the passage with Roman lettering which conforms as closely as
possible to the Arabic lettering wused 1in the original text.
Nevertheless, it was the use of this kind of Afrikaans idiom which
caused Herbertus Elfers, a Dutch grammarian, to write as follows in

1908:

"Perhaps the best representative of Cape Dutch (Cape Afrikaans
- AD) are (sic) to be found among the Malay population of the
Cape Peninsula, whose worship is conducted in a foreign tongue,
and the Bastards (sic) born and bred at German mission statlions
where Cape Dutch forms the only medium of expression. Among
either of these classes ane may find a readiness of speech
unalloyed with foreign elements, which provide easy vent for

all sentiments and every feeling, though confined to the parrow
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limits of a patois" (1908:6).

It was through the Arabic-Afrikaans manuscripts and publications that
the distinctive vocabulary and orthoepic practice of Cape Muslim
Afrikaans were transmitted and perpetuated from generation to generation
in the Cape Muslim community. [ am convinced that without the presence
of the slaves, as one of the important components, (the other being the
Khoi), the creolization of Dutch would not have been so rapid as to
emerge into a new language, Cape Afrikaans. Then too, I am convinced,
that without the presence of the slaves in Cape Town, and their
formation of a distinctive slave world, with its distinctive cultural
orientation as functional matrix, there would not have been a

distinctive literary tradition called 'Arabic-Afrikaans'.

2.7. CONCLUDING COMMERNT

This chapter looked at the sacial milieu in which the Arabic-Afrikaans
literary tradition emerged. It started of by pointing out the
inadequacies of the philological appricach ta appreciate the contribution
of the Cape Muslims towards the development of Afrikaans. It is
suggested that the social environment' played ‘an important role in the
creolization of Dutch, and, 'therefore, social factors must have had a
bearing on the linguistic changes which occurred and ultimate resulted
in Afrikaans. The process of acculturation is particularly focussed
upon. It is argued that if acculturation played such an important role
in the development of the distinctive features of South African culture;
acculturation could also have taken place on the linguistic level, as a
result of the very close and intense contact of the various languages

spoken by the colonist, the slaves and the Khoesan, in the Cape social

setting.

As the concern was the emergence of the literary tradition of Arabic-
Afrikaans, it is postulated that a literary tradition does not emerge in
isolation of socio-historic and socio-linguistic factors. For this
reason the distinctive world the Cape slaves made is intensely discuss.

The available historical evidence suggests that a distinctive slave
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world in Cape Town emerged only from 1793 onwards, with the
establishment of the Dorp Street Madrasah. The functional matrix of
this slave world was the Ash'arite theological philosaphy. This Islamic
theo-philosophy allowed the slaves ample social mobility in the
hierarchal structure of the Islamic soclety at the Cape. Social status
could be attained by the acquisition of piety. The pursuance of Islamic
knowledge and the development of literary skills were new soclal

objectives the slaves could strive for.

The slaves brought with them distinctive languages with distinctive
literary traditions. Literacy among the slaves, and the literary tradi-
tions of their ancestral languages are examined. The change of language
usage, fraom their ancestral languages to the creolized Dutch, is also
evaluated. But most important, however, is the role played by the ma-
drasah as an institution of assimilation and as a vehicle for the trans-
mission of religious and cultural ideas. It -was in the madrasah that
the switch from Malayu to the creolized Dutch occurred; and it was
through the madresah educatiaon system that the literary tradition of
Arabic-Afrikaans was developed land nutured during the final decades of
slavery. It was also from the madaris, that Arabic-Afrikaans exploded to

become a cogent aspect of the culture of Cape Muslim after emancipation.

0-0-0-0-0-0-0-0-0-0-0-0
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CHAPTER 3

THE AFRIKAANS LITERATURE OF
THE CAPE MUSLIMS - 1845 TO 1915,

3 .1 INTRODUCTION

It is extremely difficult to determine when exactly the tradition of
writing Afrikaans in Arabic script began, or who was respaonsible for the
popularization of this very interesting phenomenon and cogent aspect of
Cape Muslim culture, called Arabic-Afrikaans. VWhat we do know is that
by the final emancipation of slavery in 1838, not only was Cape
Afrikaans or rather -Cape Dutch, the dominant language spoken by the
slaves and Free Blacks 1in Cape Town; but was written in the Arabic
script. The use of this creolized Dutch.or Cape Dutch, as a medium of
communication, was so extensive, that even the London Mission Society,
an Anglican Church establishment, had to use Cape Dutch for their
proselytism and educational efforts directed at the "Malays" in Cape
Town (Repart of Auxiliary Committee, 1839).

It does appear that the practice of writing their mother tongue Dutch in
Arabic script was fairly common amongst the Cape Muslims in the 1830s,
though no work in Arabic-Afrikaans, dated earlier than 1845, had as yet
been discovered. However, from a report in the Cape of Good Hope
Literary Gazette, in January 1830 (1830:18, Vol 1 ¥o 2), as I have noted
earlier, ¥ T Robertsomn, of the Bengal Civil Service, had to abandon his
idea of a Dutch version of his English tramslation of the Hidaayutool
Islaam (Right Guidance of Islam) for the ‘'Moslem Malays' of Cape Town.
There were no Arabic letter presses in Cape Town which could handle the
printing. Was this publication to be printed in Cape Dutch in Arabic
script 7 From the report, this appears to have been the case, and if

it was printed, could possibly have been the first Arabic-Afrikaans

printed work.
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Nevertheless, the distinction of ©being the first Arabic-Afrikaans
publication belongs to Abubakr Effendi's Baydnudin (An Explanation of
the Religion). "At Constantinople, in 1877", writes Rochlin, "“the
Turkish Ministry of Education issued an Arabic-written publication in
the Cape Malay dialect to serve as a handbook of the principles of the
Islamic religion." (1633:53). This was twelfe years after the BayAnudin
first appeared as loose pages of study notes issued to students at the
Ottomam Theological School in Cape Town (Cape Archives, CSC 2/1/160 No
62). The book was printed as a gift from the Sublime Porte of the
Ottoman Empire to the Cape Muslim community (Davids, 1980:20).

The Baydoudin was not the first attempt at writing Cape Afrikaans in
Arabic script. Abubakr Effendi, in writing this book, in fact latched on
to a lively tradition of writing Afrikaans in Arabic script which
existed in Cape Town, and which was in wide use in the madaris in the
mother city. This is evident from the three pre-1860 Arabic-Afrikaans
student notebooks in my possession. Then too, according to Kahler
(1971;159), the Baydnudin was also preceded by the Tuhfatul Ahwim (A
Gift for friends), a manuscript written in 1868 by Imam Abdul Kahaar ibn
Abdul Malik. Imam Abdul Kahaar ibn Abdul Malik was the son of Jan
Berdien alias Jabarudien, the founder of the first mosque in Uitenhage
(Abrahams, 1988). This manuscript was taken to Germany by KEhler, hence
I could not verify the alledged date. If this manuscript was written in
1868, a year before the completion of the Baydnudim, it would have been
written in Port Elizabeth, in which city Imam Abdul Kahaar ibm Abdul
Malik resided at the time (Cape Archives, MOOC 6/9/777 No 414 see alsa

Davids, 1989:56).

An Arabic-Afrikaans publication reputed to have been printed prior to
1860 is the Kitdbu °“1-Qawdll °1-Hatini (Book of the truthful word).
Professor van Selms in his very interesting article, 'Die oudste boek iIn
Afrikaans: Isjmoeni se "Betroubare VWoord"', describes how he discovered
this publication. He assumed that this 1910 publication was a reprint
of the Gablomaliem which printing was reported in Het Volksblad of 24
February, 1856. I, in an article in the South African Journal of
Linguistics (1987) provided further circumstantial evidence in support
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of Professor Van Selms' case, This was prior to me baving had an

opportunity to examine an original copy of this publication.

Subsequently to my 1987 article, I was given a complete caopy of this
publication, with title page intact, as a present by a friend. This is
one of the very few copies of the Kitdbu 'l1-Qawdll 'I-Natini which has
remained extant. I have, therefore, donated it to the South African
Library for safe keeping. The pages of this original is exactly the
same as the pages of micro-filmed illustrations in Van Selms' article,
with the same date 1910 or rather the "19 of Rabi'athdni 1328" on the
last page. From the fancy calligraphy on the title page I discovered

that the translator was Sheikh Abubakr ibn Abdullah ibn Abdurauf (See
Figure 8). He in 1910 was the principal of the Madrasatul Falah and
the assistant Imam at the Claremont Main Road Mosque (Fakier, 1983:161).
Sheikh Abubakr ibn Abdullah ibn Abdurauf (Cape Archives, MNOOC 6/9/2313

No 1707) was not even born in 1856 when the Gablomaliem was written.

From this discovery it means that the Baydnudin is still the oldest of
the extant Arabic-Afrikaans publications. The practice of writing their
creolized Dutch in the Arabic script, however, ‘existed long before the
Baydnudin was printed. The' problem, ‘therefore, is still the date of
commencement of the Arabic-Afrikaans  'literary tradition. It is my
belief that this tradition started shortly after 1815, the date when the
last pair of students entered their names in the 1806 Malayu-Arabic or
Jawil koples boek in my possession (See Figure 7 Chapter 2). This gives
a period of about fifteen years to 1830 when the Cape of Good Hope
Literary Gazette first noted the extensive use of Dutch as a spoken
language amongst the "Moslem Malays" and the lack of Arabic letter-
presses to print the Hidayutool Islaam in their vernacular Dutch
(1830:18). This is a reasonable period for a script to be consolidated
in a community. From the pre-1860 student notebooks in my possession,
a fairly organised spelling arrangement is evident. What is also evident
is that the basic Malayu-Arabic or Jawi script used for the writing of
their spoken Afrikaans or creolized Dutch is already modified to project

lettering representations of Afrikaans sounds not found in Malayu.
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FIGURE 8: THE TITLE PAGE OF THE AL-QAWLU 'L-MATIN VRITTEN BY SHEIKH

ABUBAKR IBN ABDULLAH IBN ABDURAUF IN 1910. HIS NAME 1S IN-

DICATED IN THE FANCY CALLIGRAPHIC BLOCK ON THE RIGHT HAND
SIDE.
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Bl THE INVENTORIES OF ARABIC-AFRIKAANS VORKS

Nevertheless, many Arabl!c-Afrikaans scripts, either as student note-
books, or lithographic and letter-pressed publications or manuscripts,
dated from 1845 onwards, have remained extant. To date, up to 74 of
these scripts, written between 1845 and 1957, have been discovered and
identified. Among them are some good examples of the early literature
of the Afrikaans language. The most comprehensive inventory of these
works, 1is Kahler's list which appears in his Studien iber die Kultur

und die Arabisch-Afrikaansche Literatur der Kap-Malaien and which was

published in 1971.

Van Selms in 1951 listed the 10 publications he discovered at the time.
Four of which were filed as Africana in the Merensky Library at the
University of Pretoria. Two of these, the Risdlatun fi 4qd'Iidat-tauhidi
(A message on the belief in the unity of God) and risdlatun mustamilatun
'ald ziydratil-quburi (A message ‘on behaviour in burial grounds), are
rare. They are not listed by Kahler (1971) lor Muller (1960,1962) nor
could I locate copies of either of them. The works which Van Selms
found in the library of the Azavia Mosque seemed to have disappeared.
The greeting cards, listed by Van Selms (1951:15) but not by Kahler
(1971) are more common, and are reputed to have been written and printed

by Sheikh Muhammad 'Geyer' Isaacs in the late 1930s, early 1940s.

Piet Muller in bhis two aticles does not give us a list of scripts and
publication, but noted that by 1960, twenty-one of these Arabic-
Afrikaans scripts were discovered. He mentions three works completed by
Hisham Neamatullah Effendi and "'n advertensie van die hand van imam
Abdurachman" (1960:39). KaAhler does not mention this 'handbill’, which
is the first indication of Arabic-Afrikaans being used for purposes

other then the writing of religious tracts.

Kéahler's list of 64 Arabic-Afrikaans works, apart from being the most
comprehensive inventory, also provide the reader with exciting
additional information. The works are listed in alphabetical order,

giving the names of publication, names of translator and/or original
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authors, number of pages each work consists of or the number of pages he
managed to locate, and if available, year of publication or written.
With most of the listings, a brief extract from the work has been
transcribed. Kahler (1871:189) also gives us a list of authors of these

Arabic-Afrikaans works, systematically catalogued (1971:189).

To Kéhler's inventory [ would add the following scripts, which I

discovered and which has as yet not been listed :

1. Three student notebooks or koples boeke. These books are made-up of
lessons normally taught to children. Such subjects as the simple
supplications on entering or leaving the toilet; the existence of
angels; recitations of intentions of prayers; prophets and the books
revealed to them and simple doahs (supplications) and prayer, are
covered. None of them have a title page. The first one is dated 1845
and consist of 31 pages which have remained extant. The script is
unvocalized. The other two are vocalized and dated 1860. 0Of the one,

61 pages remains extant; of the other only 24.

2. A manuscript written in red and black ink with a colourful calli-
graphic design on the first page. It is an interesting manuscript with
interlineal translations partly in Jawi 1.e. Malayu in Arabic script and
partially in Afrikaans. A wide range of subjects are covered. It was
obviously a handbook used by‘an Imam. The writer was Ghatieb Magmoed,
who on his Death Notice is identified as a "schoolmaster" (Cape
Archives, 6/9/753 No 1417). The manuscript is dated 1880 and is written

in a very modern Afrikaans (see Transcription No 1 Chapter 2).

3. Die Boek van Tougeed (Book on the Unity of God) by Imam Abdullah ibn
Abdurauf. This book was written and lithographed in Cape Town in 1890;

and in terms of its date of publication, is the second Arabic-Afrikaans

publication. The copy which I have in my possession consists of 54
pages. The script is not vocalized. A transcription from page 7,
reads:
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NO 2 En dit iIs moestahiel (impassible) op Allah ta 'aalaa (God
the most high) lat Allah ta 'aalaa verlee is vir een plek
en vir een maaker; en dee seste siefat vir Allah ta 'aala
is wahdaanleya ..... dee meening Allah ta 'aalaa is aleen

bai sain selwe en bali sain maneerte en bal sain werk....

4. A single page letter written by Achmat Effendi to a friend in Cape
Town after his defeat in the Cape Parliamentary Elections of 1894 (Cape
Argus, 30 January, 1894), and before he left to become the Turkish
Consul General at Singapore, where he was killed in a traffic accident
in the early hours of 11th November, 1903 (Van Selms in Brandel-Syrier,
1960:1X) remains extant. A few lines from the letter 1is here

transcribed:

NO. 3 Ek is bafang vir ander. £Ek het vandag ghahoor een nabee
(prophet) kan noewait -hoegh ghawort het nie is sain gha-
boortende plek soe saal ek noewait in Afriqaa van nou
weer talank blai. FEk het nou ander poleesie (policy)
en as ek verals In plek van Afriqaa dan sal ek djou ook en
plek laat krai. Vandag 1s ek 29 neege en twintagh djaar
out. Als wat ek ghadoen het is voor ek dertagh djaar
out ghawees waas. Mister Roudes (Mister Rhodes or Cecil
John Rhodes) het als ghadoen aghter hai dertagh ghawort
het soe hoop ek laat ek regh sal sekcewel aghter ek
dertagh djaar is, nie in die Kaap nile maar in Bataawle-jaa
Djawaa, nat ek gheef dee boutret vir ouali present as is
ek ghaat kaljoer daan draagh ek soe. Alghaarwat an

die palais wort kan dragh dee ..7.. koewee-as

el e o alghaar wat dee poetret ghasien het....?.....
[ — means word cannot be deciphered)
5. Tuhfatul atfal (A gift for children) written in 1900 by Sheikh

Abdurahim ibn Mubammad al Iraki. This lithograph, consisting of 24
pages was printed in green ink in Cape Town. It is the first Arabic-
Afrikaans publication which deals with the Arabic phonetic sclience of

tajwid. Here follows a transcription of page 2:
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NO. 4 ... van dee noen saaklien en dee hoekoem van tanween
en dee hoekcem (rulings) van moedoe...... en hai bhet
ghagheef naam vir dee kiletaab toehfatoel atfaal en
hai het ghavat dee kietaab van saln oestaad (teacher)
wat saln naam 1s Shaigh Noeroeldeen al-Maiheed wat

volkoem Is van biesteerte en van maneerte.......

6. Tartibus-salah (Perfection in prayer) by Imam Abdurahmaan Cassiem
Gamieldien. A fifteen page lithograph printed in Cape Town in 1907 and
distributed by the South African Malay Association. The publication is
authenticated by Sheikh Muhammad Talaboedien. Fully vocalized, a

transcription from page 1 reads:

NO. 5 Prais is vir Allah dee baas van aldee ghaskaape van
mens en djfen (spirits) en malaa-iekat (angels) .....
en dank wat toekoom vir Allah sain ghoedeghait en 'n
dank wat ghalaik is vir dee wir-mie-yadering van .....
...... en seeghent en ghalok op onse Noegammad en op

saln vamielgies en op saln sabaabah (companions)......

7. A letter of demand written by -Awaldien'' the Fezmaker of '31
Kortemarkstraat' which 1is not ' vocallized. This' 'single page letter is
undated but was possibly written between 1915 and 1920 when Awaldien had

his fez business in Shortmarket Street.

8. 'I-14n (A Message) by the hand of Abdurahmaan. A single page chain
letter relating a dream of 'Shaigh Ahmad dee opaster van onse operste

nabee Moegammad (P B U H) sain qoeboer (grave)". This chain letter is
dated 1919.

My intention here is otviously not to create another inventory of
Arabic-Afrikaans publications. Kahler has done an excellent job in this
regard, and hence my suggestion that whatever Arabic-Afrikaans scripts I
discovered must just be added to Kahler's list. This does not mean that

there are no inadequacies with Kahler's list. For one, I do not always
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agree with his transcriptions. Then too there are a few errors with

name of publication to name of author, but these are minor errors.

Probably the major failure of the Arabic-Afrikaans inventories,including
Kahler's, 1is that they do not contextualize these writings, and thus
fail to fit them into the milieu in which they occurred. The result is
that an invaluable source of saocial history, which could, amongst

others, help explain the persistence of the use of the Arabic-Afrikaans

literary tradition, is lost.

An issue to which very little attention has been paid is the way the
Arabic-Afrikaans writers bhad to cope with the limited vocabulary at
their disposal to create reasonabily clear explanations of the involved
religious philosophical concepts they were writing about. This
important linguistic issue 1is not adequately dealt with or indicated to
be existing in the available Arabic=Afrikaans inventories; and will be
dealt with in a bit more detail im Chapter 5. At this point it is
sufficient to note that at times the Arabic-Afrikaans writers were
required to extend their & spoken | language to express involved
philosophical 1deas. This was achieved through the creation of word

concepts. Thus in the Arabic-Afrikaans publications word concepts, like
-
e ® F 8- g [

opbauwens ( o= § 3+
1894:5); or the creation of abstract nouns such as verghienskaap

. L -
(‘?U;—ir){), for 'a gift of divine providence'; (Gamieldien A, 1907:2)

5<% ), for 'being in a state of worry' (Abdurakib

i for 'systematic construction' (H Effendi;

or warraiskap (
Berdien, 1900:11) or merely giving Arabic words an Afrikaans ring
through word clustering as the concept saheehste U%:*L%ﬁr; ), for 'the

most correct' (H Effendi, 1894a:7), are frequently encountered.

This wide practice of neology shows the creativeness of the Cape Muslim
Arabic-Afrikaans writers with linguistic processors. This creativity is
more clearly seen 1in their creation of a distinctive alphabet for
Arabic-Afrikaans, a development I will deal with in great detail further
on. Nevertheless, various stages in the development of this alphabet
could be 1identified by looking at the process of Arabic-Afrikaans

writing in its historical context.
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The Dream of Sheikh Ahmad keeper of the
grave of the Prophet (P.B.U.H)

FIGURE 9: TWO RECENTLY DISCOVERED ARABIC-AFRIKAANS LETTERS




3.3. THE LITERATURE OF THE CAPE MUSLIMS
3.3.1. Afrikaans in Roman script

Afrikaans in Arabic script was not the only form of writing indulged in
by the Cape Muslims. From 1898 onwards, with the publication of the
Kitdb Tarajomatarriyaadil Badiati by Imam Abdurakib ibn Abdul Kahaar
(Kahler, 1971:196), a new tradition of writing religious publications
in Afrikaans in Roman script emerged. Imam Abdurakib ibn Abdul Kahaar
in the writing of this publication followed a language practice 1in
writing which seems to have been common with the Christian Afrikaans
community when they were discussing religious ideas. Hubertus Elfers

1908:4), a Dutch grammarian, comments on this practice as follows:

“On the other hand the influence of Biblical language on

a religious people was great and marked. - The patols (i.e.
their spoken Afrikaans - AD) they had accepted as a medium
of exchange of ordinary thought to a large extent made

room for better language whenever loftier themes were
handled or prayers offered. Then the Scriptures were their
guide, from which they borrowed every expression of reve-
rence, and each word which in their limited every-day

vocabulary found no place.”

This example of language usage by the non-Muslim community probably
motivated Imam Abdurakib ibmn Abdul Kahaar to abandon the Cape Muslim
Afrikaans which he again came to use in the Kitab arrydd al badi'a (Book
of the wonderful garden), which he wrote in Arabic-Afrikaans in 1900.
It is difficult to postulate reasons for the abandonment of the communal
colloquial Afrikaans for the use of this percular Afrikaans of the early
Roman script publications. Posssibly he took his reading audience into
consideration. Muller (1962:5), <claims that these Roman script
publications were written for the considerably large numbers of white
converts to Islam in Cape Town in the beginning of the twentieth
century. This may well have been the case for Shell (1983:29) argues
that conversion through marriage continued from 1808 to 1915, the period
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he studied, despite Muslim marriages not being legally recognised in the
Colony. Then too, Kollish (1867:26) writes:

“Malays do not infrequently Iintermarry with
European girls - more especlally the English
- on which occassion It Is always understood

that the bride embraces the Mahomedan faith.*

These converts possibly could not read the Arabic script and hence
literature to them in Roman script might have been requested. These
Roman script Afrikaans religious publications could possibly have been
directed at these converts, taking into account that many of these Roman
script publication were also printed in the Arabic-Afrikaans script.
This possibility gains further considerable strength if it is considered
that in 1913 the first English language religious publication, by a Cape
Muslim writer, appeared. This publication was the Islam and Iman,
written in Roman script English by Imam Abdurakib ibn Abdul Kahaar.
English was not a language generally used by the Cape Muslim community.
[t was looked upon by them as the language of the infidel (Cape Argus, 5
January 1897); and strongly protested against when in 1913 1t was
introduced as the language medium at the Rahmaneyeh Institute, the first
Muslim mission secular school established by Dr A Abdurahman in that

year (Cape Archives, SGE 1/1064).

It is also possible that these Roman script publications were directed
at the Muslim women folk. They had a better secular education than the
males, who were removed from the mission schools at a much earlier age
(Mayson, 1865). They were also more frequently the targets of the
Christian mission efforts, and were attracted to Christianity through
such parochial activities as clothing clubs, medical care and 'similar
institutions'. A few Muslim women were gained, through these
activities, for Christianity (Lightfoot, 1900:43). The threat of the
Christian missionary activities was already responded to by Abubakr
Effendi when he in 1864 established the ladies class at the Ottoman
Theological School (Cape Archives, CSC 2/1/1/138 No 84). Thus it is not
suprising that in 1915 Sheikh Abdullah Ta Ha Gamieldien, also directed
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his Roman script publication, Die D'erzitting van die kitab ‘Da Kaa Ikol

Agbaar, specifically at women. In his dedication he writes:

RO 6 "...Nou achter dit, het 1k o'ergezit, deze kitab wat
genoem is “Da Ka-ikol Agbaar, Fie Zikril Jannatie
Vannaar, " naar de Hollandse taal ver vrouwens dat hulle
moet lees deze kitab in de tijde wanneer hulle niks
ander tedoen het. Dit zul beter wis als om te lees de
Engelse storie boeke en novels en zul een groote
voordeel wis, vir de genige wat door de kitab gaan en

ontouw de praatte daar van."

[ believe, that for whatever motive the publication was written, the
choice of language, in the Kitdb Tarajomatarriyaadil Badiati (Book on
the explanatory translation of the Wonderful Garden), was deliberate.
Imam Abdurakib needed to raise the language to what was considered a
dignified one by his initial target community. The street language image
of Afrikaans, as projected in satirical columns as, Straat Praatjes, in
the 4.P.0., the official organ of the African People's Organisation (5
June 1909), was a negative one. Hence thelr spoken Afrikaans would not
have suited his objective. Imam 'Abdurakib/ needed a sophisticated
language, which would add sophistication to ‘the religious ideas he was
trying to convey. This he could only achieve by adopting a mode of
language considered by his target community to be dignified, and in this
way attracting them to the fold. Thus the language he needed to use to
project Islam in Roman script bad to be on par with the mode of language
used by the Christians to express 'loftier themes', (Elfers, 1908:4).
This resulted in his poor attempt at writing Dutch, as illustrated by

this example :

NO 7 B i dat 1k moet translate die risaala .... van de
kindige menier ash shayg Gasabullaw, van de Arab taal,
na de gemixte taal, gedenk ek is van die koer's zijn
rijter's, en nu waarlijk mij waarde in de fik is min
en maar dit ek heppen, verzoek help mit Allah, en dit
1s gezeg wie gekend steld, dan het hij staan gemaak
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en schijf, en nu hopen ek van de genige die oorgaan
die kitaab van mijn, dat hij moet laat zak de soom

van zijn bedekien op de misverstaande .......

With Afrikaans 1in Arabic script the Cape Muslim writers did not have
this problem. The Arabic-Afrikaans publications, in any case, were read
by committed Muslims, 1in a language mode generally used by them.
WVhatever dignity this language mode needed, was provided by the Arabic
script. This script was regarded as sacred by the Cape Muslims and,

therefore, lends dignity to the words.

Nevertheless, with his Roman script Kitd4b Tarajomataariyaadil Badiati,
Imam Abdurakib ibn Abdul Kahaar (Berdien) started a language tradition
which was followed by subsequent writers. In 1906 Sheikh Mohamed Salie
Hendricks, a very popular religious leader in the early twentieth
century, wrote Deze Ketab es van Salaah op de Kadhab van Emaam Shafvia,
in Roman script, using the same language mode as Imam Abdurakib. This

is illustrated from the following passage of his Roman script kitaab
(book)>

NO 8 "De zeven waters, woord verdeel aan veir. (De eerste)
es water wat net de paam het van schoone peure water.
Dat es de water wat moet verbruik woord om apdass te
neem, en om te mandee, en om schoon temaak mij. (De
tweede) es wat goed es o teverbruik, maar hij is
(makroo) om teverbruik, dat es water wat en en 1jster,
of kooper, of en, en lootte tank es, en, en waarme
land, en hij het baaiyan waram gewoord van de zoan,
dan es de waster makroo om teverbrulk en de tijt wat
hij warm es, maar als hij afgekool es, dan es hijf

goed om teverbruik.....

A similar language mode is seen in the Roman script publication, Die
Kessatieleesrau wal-meragie (The story of the Ascension and Miraculous

journey) by Imam Hassiem Su-aib (Sahibo), the Imam of the Jamia Mosque,
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the largest in Cape Town (Davids, 1980:146), in 1908. An extract from
this publication reads :

NO S "En die tyd wat FRosolollahie was en die Gejeriel
Esmail by die Kaaba wat die nablie geleegt het op
zyn zy, tusschen twee Mans. FEene was zyn oonm
Ghamja en eene was zyn oom sijn Kind Jaarfaar.
Ebono Abetalieb. Toen Kom by die nabie Jeberiel
en Mekaul en daar was saam met helle twee een
ander Malakat. Sommige ollama segt 1s Ezeraveel
toe draagt helle ver hem toet laat helle met hem
koem toet by die zam zam. toe laat helle ver hem

agter oor leegt op zyn reeg."

These three publications, together with a Roman script production of the
Kitdbu 'l-kauli 'l-matin (Book of the truthful word), published by Imam
Abdurakib 1ibn Abdul Kahaar in 1905, constituted the limit of Roman
script publications during the first decade of the twentieth century. In
the second decade of the century three Roman script publications were
produced. These were the Tarjamatas Sunusi fi1 ilmittowgied (Translation
of the knowledge of the unity of God) by Imam Abdurakib ibn Abdul Kahaar
in 1912; Die O'erzitting van die kitab 'Da Kaa Ikol Agbaar Part 1 & 2,
by Sheikh Abdullah Ta Ha Gamieldien in 1915 and 1916, when he was the
Arabic and religious teacher at the Rahmaneyeh Institute (Cape Archives
SGE 1/1064); and the Kitaab van Towheed (Book of the unity of God), by
Sheikh Achmad Behardien in 1918. Sheikh Achmad Behardien also saw the
necessity of producing this publication in the Arabic-Afrikaans script
in the same year under the title, Su'dl wa jawdb (Questions and
Answers), which latter work became the subject of the first Arabic-
Afrikaans study of Van Selms. [t is a pity that Van Selms did not see
the relationship between these two publications. If he did, his
transcriptions 1in his Arables-Afrikaans Studies 1. 'm Tweetalige
(Arabies en Afrikaans) Katigismus (1951) might have been different.
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The nineteen-twenties saw only two Afrikaans works in Roman script.
Both of these, the Arkaans van Hadj (The principles of the pilgrimage)
by Sheikh Mohamed Salie Hendricks, and the Kitaaboes Sooem (Book on
fasting) by Mogamat Noor Hassiem Shahibo, were published in 1921. For
interest sake the last page of the Kitaaboes Sooem is here produced :

NO 10 Ek is klaar met de Kitaab (book)
daarin staan van poewasa (fasting) zijn sawaab (blessings)
as U powasa volgens deze kitaab
Dan U krijg van ramaldaan zijn sawaab
ver deze ketaaben (writer) doa (supplication) vraag ek ver U
lat Allah moet bewaar ver mijf en ook ver U
Allah moet ok bewaar mijn oders (parents)
en moslim zuster en broeders

(brackets are mine = AD)

These Roman script Afrikaamns religious | publications were not so
prolifically produced as the Arabic-Afrikaans publication in the
beginning of the twentieth century. During the same period, from 1898
to 1921, no less than twenty-three Arabic-Afrikaans works, as compared
to the nine Roman script publicatiens, 'were! ' produced. Nevertheless,
with his publication of the' Kitdb 'Tarajomatarriyaadil Badiati, Imam
Abdurakib ibn Abdul Kahaar started a language tradition in the Roman
script publication of religious books or kitaabs which was continously

used up to the 1940s.

An interesting ocbservation from these early twentieth century Roman
script religious publications, apart from the wuncertainty and
inconsistency of spelling, 1is the strong adherence to +the Dutch
orthography. Interestingly too, these early twentieth century Roman
script publications are still regarded as "Hollandse kietaape" (Dutch
Books), in the Cape Muslim community. Then too, it was the Afrikaans in
Roman script, not the Afrikaans in Arabic script, which made its
presence felt in the Transvaal. In 1927, the 'Jami-tool Oloma' (the
Supreme religious Council of the Transvaal) of the Transvaal published

the Roman script publication, Kitaabo Tartibos Salaat Alaa MNazhabil
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Emaam Shaafl gamaklijk gamaak voor naamlik ver kinders omte begent en ok

al ver anders. A extract from page 1 is here reproduced:

O 11 Die arkaan van Islaam is vijf die eerste omte geloof
waarlijk dat daar niet ander Allah is om voor oprecht
ibaadat temaak as net Allah alleen en omte geloof
warlijk dat Nabie Nogammad en besteerink is vam Allah
die twee de omte maak sallat vijf keer tusschen dag
en nacht moet zijn arkaan en shurut die derde om te
glef zakaat an de toekomers die vierde om te Powaasa
de maand van ramadaan die vijfde om te gaat gajjile

bij de bij tollah as krag het om te gaan.

It would appear that the Cape Muslim Afrikaans influence certainly made
its presence felt in other parts of the country. This booklet was
probably prepared by Cape Muslim religious teachers, among them Imam
Abdol Malik Achmat, great-grandson of Achmat ‘of Bengal of the Dorp
Street Mosque in Bo-Kaap (Davids, 1980:113); who went to settle in the
Transvaal from the beginning of the twentieth century (Naude, 1982:25).

But be that as it may, it was only; in the late 1940s when the Cape
Muslim community started to look: at; this [language usage as 'archaic',
and a language style, more in conformity with Standard-Afrikaans, but
nevertheless retaining major elements of the Cape Muslim Afrikaans
variety, began to be preferred. In 1948, Sheikh Abdullah Ta Ha
Gamieldien saw it necessary to re-write his 1915 - 1916 Roman script
publication, Da Kaa Ikol Agbaar, in a more Standard-Afrikaans. The

Sheikh's re-write of No & above is here reproduced:

RO 12 Ek het hierdie ikitaab wat genocem is 'Daqaa'iqol
Agbaar fie Zikril Djanpati wan Naar' deur Imam
Abdurragiem Bin Agmad al-Qadie, na Afrikaans oor-
gesit met die doel om aan my Moslim broers en
susters te herrinder aan die onvermydellke dood

en die gevaar wat daaran toebehoor. Dit sal better
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wees vir hulle om hulle kostelike tyd met hierdie
boekie deur te bring as om hulle tyd te vermos om
nag en dag te lees die Engelse storie en romanse
boeke. Dit sal vir hulle meer aanspoor goedheid te
doen en dit sal ook vir hulle laat gereed maak vir

die dood wat enige tyd oor hulle kan kom.

The virtual absence of the Dutch orthography in the passage above shows
the complete metamorphosis of their Roman script writings from the
'gemixte taal' of Imam Abdurakib ibn Abdul Kahaar in 1898 to the
'"Afrikaans' of Sheikh Abdullah Ta Ha Gamieldien in 1948.

The use of the Roman script for kitaab or religious book writing started
to gain momentum during the 1930s, with prolific writers like Salie
Saliem, OSheikh Abdullah Ta Ha Gamieldien, and Sheikh Ismail Ganief
producing work in both Afrikaans in Roman script and Arabic-Afrikaans.
By the 1950s, the tradition of writing Afrikaans in Arabic script was
rapidly dying out, It came to an end with Sheikh Achmad Behardien's
BayAnl saldti thuri ba‘'dal jum'ati in 1957 (Kahler, 1971). The need for
Islamic literature in Roman script now emerged as more and more Cape

Muslims acquired a secular school education.

The demise of Arabic-Afrikaans as a literary tradition, and the rapid
production of Afrikaans kitaabs in Roman script was a result of the
rapid growth of the Muslim mission primary-school movement. This
movement started in 1913 with the establishment of the state-aided
Rahmaneyeh Institute in Distric Six. The Muslim-mission school movement
extended the ability to read and write in Roman script to a wider
section of the Cape Muslim community. By the 1930s there were several,
at least seven, state-aided Muslim-mission primary schools in the Cape
Peninsula (Ajam, 1986). A distinctive feature of these schools was the
employment of a religious teacher whose salary was funded by the
community (Cape Archives, SGE 1/1158). Thus, with the increase 1in
provision of secular education, and thus a larger reading audience, the
production of religious literature in Roman script in the Cape Muslim

community was excellerated.
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The Afrikaans in Roman script kitaabs of the Cape Muslims, produced
during the early years of the twentieth century, presents an interesting
facet of the Afrikaans language development of this community. It is an
area of Cape Muslim literature which is in need of extensive research.
All that I have done was to show the extent of its presence; and to
explore the reason why this type of publication was produced in the
community. More intensive studies on language usage or its socio-
linguistic importance, for instance, need to be embarked upon. This is
beyond the 1limits of this study. The major concern here 1is the
identification of the literary works of the Cape Muslims and the use of

Arabic-Afrikaans as a literary tradition during the period 1815 to
1915.

3.3.2. Factors which favoured and stimulated the
production of Arabic-Afrikaans publications

The production of literary warks in Afrikaans in Arabic, as well as
Afrikaans in Roman script, lettering seems to excellerate from 1890
onwards. Of the two types of writings produced during the first four
decades of this century, Afrikaans in Arabic script predominated. Such
production of literary works could only bappen in a reading community.
Comnmenting on the degree of literacy in the Cape Muslim community in

1925, S M Swemer (1925:349) writes :

“A larger percentage of the people are literate than
perhaps in any other section of the Moslem world. In
the schools Arabic is taught, and for the instruction
of children and especially women, the Moslems at the
Cape have prepared brief catechisms setting forth the

principles of Islam in popular form.

Some of these books are printed in diglot, Arabic and
Urdu, Arabic and Gujerati. Ve also find Cape-Dutch
printed in the Arabic character. This latter sort
apparently has a large circulation, but is unintel-

ligible to those who do not know the principles of
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Arabic grammar and of Afrikaans.”

There are two possible reasons, apart from the literacy level of the
Cape Muslim community, which, however, could be postulated for this wide
circulation of the Arabic-Afrikaans publications, or as Swemer puts it,
'Cape-Dutch printed in the Arabic character'. Firstly, Arabic-Afrikaans
was the written language medium used at most of the madaris or religious
schools in Cape Town. Handbooks for the students in Arabic-Afrikaans
were, therefore, vregularly produced to facilitate the education
process. A typical example is the Kitdbul mutdla‘ati litadrisi (A book
on moral behaviour for children), which was written by Imam Abdurahman
Kassiem Gamieldien in 1907 as a handbook for the children at the
Habibiya Madrasah (see Muller,1962 for a transcription). I will look in

more detail at the madaris, teachers and their publications further on.

Publications were also written in response to various religious issues
which confronted the community from time to time. In 1897 a major
dispute errupted at the mosque in| Paarl. The Imam, Hadje Habiel Domingo,
was accused of mispronunciation of the Arabic recitation during prayer.
This was a serious accusation, for mispronunciation of the Arabic
recitations invalidates the prayers. ©Some members, being dissatisfied
with the Imam, sued to have him removed from office. Despite the very
strong evidence of the Imam's incompetence; and support for their case
from the Nuschat-ul-Masabah, a book used in a previous doctrinal case by
the Cape Supreme Court, the court nevertheless, ruled in favour of the
[mam. The Imam, in terms of the ruling, could only be removed by a

majority of bona fide members of the congregation giving him due notice.

There was great interest in this case with many of the Cape Town Imams
being called to give expert evidence on the competency of Imam Habiel
Domingo to recite the Arabic prayers. They were all in agreement in
their evidence. (Cape of Good Hope Law Reports Vol V11 page 134). It,
however, dawned on them that there was no suitable literature to guide
a young person in the Arabic pronunciation. Two years later, in 1900
Sheikh Abdurahim ibn Muhammad al Iraqi responded to this need with his
Arabic-Afrikaans publication of the Tubfatul atfal (A gift for
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children). This book deals with the Arabic phonetic science of tajwid,

a most appropriate guide for the correct pronunciation of the Arabic

language.

An issue which resulted in conflicting responses from the pens of Cape
Muslim writers 1s the Cape Shafi'ite Juma'ah Question. The 1issue
revolves around the necessity or otherwise to perform the ordinary mid-
day prayer after the congregational prayer on Fridays, the Muslim
sabath. This problem, for which a solution was first sought in 1875 by
Imam Shahibo in Mecca during his pilgrimage in that year (Cape Town
Daily News 21 July 1875), was a recurring one in the Cape Shafi'ite

Muslim community, and is extensively dealt with in my book, The MNosques

of Bo-Kaap (Davids, 1980).

Of the four schools of thought of the Traditionalists, the Shafi'ite
school have the strongest adherents—at-the-Cape. Thus when the Cape
Shafee Juma'ah question 1is ralsed, 'the result is always an intense
debate. These debates led to the production of at least three
publications on the Shafi'ite| Jum'ah Questian. The first was the
Hiddyatul-wahbabi litarikis-sawdba (Guidance in accordance with the way
of the Wahabis) which was written'and published' 'by Sheikh Abdurahim ibn
Muhammad al Iraqi in 1911 (Muller, 1962:4). ' Sheikh Abdurahim, a very
popular theologian at the time, argued against the need to perform the

mid-day prayer after the congregational prayers on Fridays.

Whether or not this publication opened old wounds is difficult to say.
However, in 1914, after a request from the Shafi'ite Cape Muslims to the
Grand Mufti (religious head) of Mecca, who referred the question for
arbitration to Kadi Sayed Ahmad bin Smeit, the head of religious affairs
in Zanzibar, a deputation was sent to Cape Town. The head of this
deputation was Sheikh Abdullah bin Mohammed Bakathier of Zanzibar.
After his investigation Bakathier ruled that there shall only be one
Shafi'ite Jum'ah in Cape Town, and that under such circumstances the
mid-day prayers on Friday would be unnecessary (Cape Times, 26 January,

1914). There was great elation in Cape Town, and to make this message
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FIGURE 9: THE SHAFI'ITE JUM'AH AGREEMENT OF 1914
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known; a wall chart, entitled, Juma-ah Onderrichten, in Roman script

lettering, was distributed to all families (See Figure 9).

Bakathier apparently did not fully appreciate the intense personality
differences in the various Shafi'ite factions in Cape Town. He also did
not consider that Amienodien Gamja-Achmat, as Imam of the oldest mosque,
the Auwal Mosque, had a legitimate claim for the Juma'ah to be performed
at his mosque. The result of this was that Bakathier had barely left,

when his agreement, known as the hiempu <(Nalayu = alternate),

disintegrated.

One of the first problems which confraonted the Muslim Judicial Council
(MJC), after its formation on 10 February, 1945 (Cape Standard, 27
February, 1945), was the Shafi'ite Juma'ah Question. The MIC never
resolved the issue, but, in the interest of its internal unity, toock a
position where it allowed the Juma'ah question to be left to the
discretion of the various [Imams 'at’'the 'warious mosques (Lubbe,
1989:148). This ruling apparently did not satisfy all its members, and
when the issue was again debated in the 1950s, Sheikh Achmad Behardien,
in opposition to the general ‘ruling of the MJC, that the issue again be
left to the discretion of the Imams,; '‘published’'the Baydni saldti thuri
ba‘adal Jum'ati (Explanation of the 'mid-day prayer after the Friday
congregational prayer). In this publication he clarified his position,
and argued that the mid-day prayers is necessary after the Friday con-

gregational prayer.

Ironically, the factors which favoured the Arabic-Afrikaans literary
tradition during the first four decades of the twentieth century was
later also to favour the production of Islamic literature in Roman
script. From the 1940s onwards, more and more people acquired literary
skills in the western mode, and koples, was no longer written in Arabic-
Afrikaans. By 1952 the Muslim Teachers' Association, a body of
secularly trained teachers, was looking towards the modernisation of
Islamic education and in the process of preparing a uniform syllabus and
handbooks in English and Afrikaans in Roman script. The project never

got off the ground, despite the fact that bhandbooks were prepared.
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The majority of the madaris were still conducted in private homes; and
the rote learning system, introduced at the Dorp Street Madrasah during
its founding years in late eighteenth century, was happily continued,

with the koples now written in an excercise book in Roman script.

3.3.3. Stages in the development of the
Arabic-Afrikaans literary tradition.

As already stated, the exact date of birth of the Arabic-Afrikaans
literary tradition cannot be determined from the available historical
evidence. What is known, is that Arabic-Afrikaans was already used for
writing 1in the Cape madaris or Muslim schools during the 1840s. From
the student notebooks of these madaris which have remained extant, two
pracessors in the early development of Arabic-Afrikaans as a literary
tradition can be observed - 1) its emergence from Jawi; and {i) a

process of adaptation and adjustment-in its spelling arrangement.

The Arabic-Afrikaans literary tradition, from the spelling mode of the
pre-1860 koples boeke, has 1its roots|/in the literary tradition of Jawi.
The Jawi (Malaysian) adaptation of the Arabic alphabet was initially
used for the writing of the c¢reolized Dutch. 1In this regard I differ
with Van Selms (1951:37) who writes: *dat die Afrikaans-Arabiese
literatuur wat sy skriftelike optekening betref, nie onder invloed van
die Maleise literatuur tot stand gekom het nie, maar veeleer onder manne

wat die Turkse alfabet geken het."

Firstly, Professor van Selms overlooks the fact that Jawi, like the
Turkish Arabic alphabet, also turned to Persian for its adaptations
(Crawfurd, 1820). The use, therefore, of the Persian-Turkish 'ng' ( £)
is not an indisputable indication of Turkish influence. He admits (Van
Selms 1951:37) that there are no Turkish loan-words in the vocabulary.
In any case, the Su'dl ma jJawdAb (Questions and answers), the text he
handled was written 1in 1918 by Sheikh Ahmad Behardien, who was
proficient 1in Persian. Then too, to deny the influence of Jawi on
Arabic-Afrikaans, 1is to deny a pertinent fact of Cape Muslim linguistic
history. Jawi, from the available evidence of the 1806 and 1808 student
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notebooks in my possession, preceded Arabic-Afrikaans as the writing

tradition.

Then too, there was already a process of adaptation in motion to adjust
the Jawi alphabet to convey distinctive Afrikaans sounds. At this early
stage already the Malaysian or Jawi p ( & ), which Van Selms admits,
is not a letter in the Persian or Turkish alphabets, 1is being used to
indicate the Afrikaans labial w. This letter he writes: "is vir die
skrywer van hierdie verhandeling (i.e. Van Selms = AD) nie duidelik nie"
(Van Selms, 1951:40). Thus in these early koples boeke the process of
innovative orthographic engineering is already seen to be operative.
This is illustrated with the omission of the sukin In the creation of
the Afrikaans o (2] as in om [(=2m]l; and the clustering of the madd lain
in the creation of the diphthong uwi. I will look at the process of

innovative orthographic engineering in the next chapter.

What is also distinctively clear . 'is that 'from the Arabic-Afrikaans
scripts in my possession, apart from thel differences between the
vocalized and unvocalized scripts, there are marked differences in
approaches to spelling between those scripts written prior to Abubakr
Effendi in 1862, and those scripts' written after his sojourn at the Cape
of Good Hape. Abubakr Effendi, 'with' the '‘Baydnudin, introduced some
lettering adaptations to accurately reflect distinctive Afrikaans
sounds. The lettering symbols he created mainly concerned the
appropriate representation of the sound of the Afrikaans letter e as it

appears in different words or the syllables of the same word.

Vhile the pre-Abubakr Effendi writers did not have the Baydnudin as a
model, the post-Abubakr Effendi writers certainly drew on some of the
lettering symbols he created and rejected others. Then too, following
the precedents which he sets in the Baydnudin, they more willingly
adapted the Arabic lettering to create representations for certain
Afrikaans sounds. A typical example is the damma-fatha combination to
indicate the Afrikaans o [2], This combination involves the same
principles used by Abubakr Effendi when he created the fatha-kasra

combination to represent the Afrikaans e. The marked difference between
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the pre- and post-Abubakr Effendi Arabic-Afrikaans writings is the

absence of a distinctive Arabic vocalism indicating e.
33 4. The pre-Abubakr Effendi Arabic-Afrikaans scripts

Of the three Arabic-Afrikaans scripts in my possession only two are
vocalized. Unvocalized or graphic script does not constrain the
pronunciation, hence from the oldest one, in which the graphic script is
used, the pronunciation cannot accurately be determined. An examination
of the other two reveals the struggle the early Cape Muslim Arabic-
Afrikaans writers had in presenting the Afrikaans vowel e in Arabic
script. This vowel sound does exist in the Arabic language, and
therefore, is not included as a lettering symbol in the Arabic alphabet.
But neither does it exist in Malayu, whose adapted Arabic alphabet,
Jawi, was relied upon by the pre-Abubakr Effendi Arabic-Afrikaans
writers. The alphabets of both these languages. are inadequate to convey

all the Afrikaans sounds with their ‘existing vocalisms, and therefore

needed modification.

In the pre-Abubakr Effendi writings such modification is observed in the
clustering of the two Arabic diphthong letters , the madd lain, (wiw-
sdkin 3 and yd-sdkin G ) with their governing grapheme, the fatha

( = ), to create a rather clumsy wal or owual Arabic-Afrikaans for the

Afrikaans diphthong wi. This is illustrated by the Arabic spelling of
the Afrikaans words buiten (except) = ¢3-§-§;;é = boewaiten; uitspraak
(pronunciation) = |;—’:-&:_-,|, = peaitspraak; luister (listen) = }_;-.’_«._.":;I
= lpewaister. There 1s no evidence of any further manipulation of the
Arabic vowel indicator system, the harakah, except with the omission of
the sulkin from the wiw ( 3 ), to indicate the o [2], at this early

stage of Arabic-Afrikaans writing

Vocalisms to represent the different sounds of the Afrikaans letter e in
different words were not attempted by the pre-Abubakr Effendi Arabic-
Afrikaans writers. From Figure 10, which is an illustration of a page
from a pre-1860 koples boek, the Arabic short vowel fe [i], the kasra

( ) is used to indicate the 'Afrikaans e, irrespective of phonetic

—_—
-
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sound. The kasra, in Arabic, gives the sound ie as in 'belief' (Jardinme,
1983:29), and in Arabic to Afrikaans transcription it is indicated as
ie. In sound the kasra is equal to the Afrikaans short vowel 1ie, as in
skiet. In the transcriptions of the pre-Abubakr Effendi Arabic-
Afrikaans scripts, we have no option but to transcribe the kasra as ie
o

This leads to transcriptions of lienkier ( 3@—%, ) for linker (left),
weerk ( EJ;Qrﬁ_ ) for werk (work), (where kasra i1s used in combination
with y& , and so on, which 1s not necessarily an indication of how
these words were pronounced in the Cape Muslim community at the time.
From Changuion's word 1list (1844), which Suasso de Lima (1844:9)
criticizes as the language of the 'onbeschaafde volksklasse' (lower
classes) we are able to get a good idea of the Afrikaans possibly spoken
by the Cape Muslims. This community constituted a third of the taotal
population in Cape Town in 1842 (Cape Almanac, 1842: xii), and thus the

bulk of Sausso de Lima's lower classes.

The use of the kasra, nevertheless resulted in the production of words
such as miet, fek and diet which we tend, without consideration at times
to attribute to the influerce of the Dutch orthography on pre-Abubakr
Effendi Arabic-Afrikaans. The production' ' of these words could,
however, also have been the result of these writers not being able to
indicate the various sounds of the Afrikaans letter e in Arabic script;
and therefore not being able to write met, ek and dit, (with the 1 in
dit being equal in sound to the e in handg). Yet to deny that there was
an influence of the Dutch orthography on the early Arabic-Afrikaans
writing of the Cape Muslims, is to deny a part of the roots of Cape
Afrikaans. Ve must, therefore, be careful with definite conclusions.

It was in the Dutch linguistic milieu that Afrikaans emerged. Dutch,
therefore, provided the essential core vocabulary of the Afrikaans
language. Hence I suspect that the early Arabic-Afrikaans writers
sincerely believed that they were writing Dutch. This is evident from
the Dutch wij (wal in Arabic script), instead of the Afrikaans oms. But
it was a creolized Dutch to which they were accustomed. This was a form

of Dutch which had already moved away from the pristine purity of the
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original language (Changuion, 1944). Evidence of the creole nature of

this Dutch is clearly discernable from this passage taken from one of

the 1860 koples boeke in my possession :

NO 14 Vierghiefnies van al die koewaat (evil)..... wal vier-
wal viersoek van Oeail wietienskap van ghoet en koewaat
........ wai ghoeloef oeal ies maar een, oeai hiet niet
oeal hiet niet ghalaikienies miet gha-nie-saamnie (no-
body, Afrikaans = niemand nie)...... .wal bierou van al
die koewaat. wal loe-waister oeail ghiebot..... wai ghoe-
loef in wat waimiekeer diet ghief oeal, wal viersoek van

oeai a-leen wat ghoet ies vier ons .............

¥hat is interesting from this short passage is the nineteenth century
etymological roots of some very frequently used Cape Muslim Afrikaans
words. The Cape Muslim Afrikaans ~ward . 'ghaniemand’ (nobaody; S.
Afrikaans = niemand) is aobviously derived from gha-nie-saam. Similarly,
‘ghawietenskap’ (use in the sense of 'knowledge'; S Afrikaans = kennis)
is obviously derived from the nineteenth century usage wietienskap.
Similarly, the sentence, 'Allah ta ‘aalaa bhet nie ghaleikenis nie' for
'God the most high has no partner!, 'is'still ‘used'in a Bo-Kaap madrasah.
The word ghalelkenis (equal; S'Afrikaans gelyke) is also a remnant of
nineteenth century usage. These words are an indication of the creale
stage which Den Besten argued, existed in the development of Afrikaans

(Den Besten, 1987:86).
3.3.5. The Baydnudin

Of all the Arabic-Afrikaans publications and manuscripts, the Baydnudin
(An explanation of the religion) is probably the best knaown. It was
written by Abubakr Effendi, a Turkish religious scholar, who on a re-
quest from Queen Victoria to the Ottoman Empire, was sent as a religious
guide to the Cape Muslim community (Brandel-Syrier, 1960-viii). The
BayAnudin was completed in manuscript form in 1869 and published, as a
free gift publication to the Muslims of Cape Town, in Constantinople on
the authority of the Sublime Porte of the Ottoman Empire in 1877,
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waarliek ouai ies ghapierais ien ies ghoercet ......
Ja Allah viermeerdie ocuai barmataghait ........... op
Moegammad ien op sain faamielghie ...... niet soewals
oual ghiedaan hiet op HNabee Iebraheem (...... truly
thou art praised and elevated ....... 0 God increase
your generosity ...... on Muhammad and on his family
Just as ypou had done for Prophet Abraham).

FIGURE :

A PAGE FROM A RECENTLY DISCOVERED 1860 STUDENT NOTE.:QOK
(KOPLES BOEK) WITH TRANSCRIPTION AND TRANSLATION
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The book consists of 353 pages and covers a wide range of subjects and
starts with ritual ablution, followed by the prayer, poor-tax and
fasting. Further such subjects as slaughtering of animals for
consumption; hunting and religious prohibitions on clothing, eating and
drinking are covered. It is a translation from a bigger work, the
Multaqd, written by a fourteenth century Hanafite scholar, Ibrahim al
Halabi (Van Selms, 1979:x).

The Baydnudin is certainly an important publication in the early history
of the 1literature of Arabic-Afrikaans. It 1is the oldest extant
Afrikaans in Arabic script publication; and the most extensive book in
the early history of the Afrikaans language. It was preceded by the
Zamespraak tusschen Klaas Waarzegger en Jan Twijfelaar, published in
1860, and which is generally regarded as the first book in Afrikaans.
The essential differences between the two publications are: 1)
Zamespraak, use the language for comic. effect, the Baydnudin used
Afrikaans to convey serious religious ideas; 11) Zamespraak uses Roman

script and the Baydnudin uses Arabic lettering.

The importance of the Baydnudin to the Arabic-Afrikaans literary
tradition stems from its breaking'‘away from''the language usage, and
extending the spelling system of the  Arabic-Afrikaans scripts which
preceded its appearance. ¥ith the writing of the Baydnudin, Abubakr
Effendi created Arabic vocalisms to accurately indicate the different
sounds of the Afrikaans letter e as it appears in the morphology of
different words. He thus added new lettering symbols to the existing
symbols of the Arabic-Afrikaans alphabet of the time.

In terms of its language usage, the Baydnudin breaks from the very
strong influence of Dutch evident in the koples boeke of the pre-1860
period. This does not mean that the Baydnudin is entirely free from the
influence of Dutch., Evidence of Dutch orthography is still to be found
in the Baydnudin and can be detected in the difference in spelling of
the Dutch article de co-existing with the Afrikaans die. The influence
of Dutch is also seen in the use of the Dutch pronoun hem ('as moesallie

kerap vir hem deree keer aghter makaar' - page 130); and the use of the
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word 'waasen' (page 3 of the Baydnudinm) for the Dutch and Afrikaans

‘was’. I can only attribute the strange use of waasen in the sentence:

“dere (deral fards is waasen jlele ghasegh een keer an waasen
tewee hande saam met de almboeghs een keer an waasen tewee

voete saam met de kenoekles een keer." (A Effendi, 1877:3),

to the fact that Abubakr Effendi believed that he was writing Dutch,
which ofcourse was a creolized Dutch, the language more generally

understood by the Cape Muslims at the time.

Commenting on the Afrikaans of the Baydnudin, Brandel-Syrier (1960:xxxvi

& xxxvil) writes :

"Abu Bakr's Afrikaans strikes one as adequate, though some-
times unnecessarily clumsy. —Naturally, as is the custom in
most non-Arabic speaking Muslim communities, no effort is
made to translate the keywords or fundamental concepts of
Islamic thought. Sometimes, however, he seems to stretch
this custom further than is usual. This may be due to the
fact that there were, at times, no Afrikaans equivalents

in existence or the fact' that Afrikaans was for him a new
language to study of which he devoted considerable effort,
as he mentions in his own Introduction. Sometimes he circum-
scribes a word, where it would seem that an Afrikaans term
was available. Sometimes also he uses an English word,
whether because this was the word used by his students or
whether because he did not know the Afrikaans term is con-

Jegtural. ..oa0emee S~ ~ e e e I L e R TR 1 :

On the otherhand, he appears to have acquired an appreci-
able proficiency in Afrikaans even to the point of being
able to use pertinently certain idiomatic expressions which
are generally difficult for foreigners to grasp in their

exact meaning and correct usage.
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On the whole the above comment is a fair reflection of the Afrikaans of
Abubakr Effendi. What, however, 1is not generally appreciated, 1is that
Abubakr Effendi's preferred medium of communication at the Cape was
English. For a year after his arrival at the Cape, he married the
fifteen year old Rukea Maker and communicated with her using Arabic-
English dictionary (Cape Archives, CSC 2/1/1/138 No 84). Then too, he
wrote fairly efficient English in the two letters published by the Cape
Argus (8 January, 1870; see also Davids, 1991). This preferred usage of
English made a greater impact on his Afrikaans than the English words
listed by Brandel-Syrier (1660:xxxviii), for there existed a tendency
among Cape Dutch speakers to draw on English for the extension of their
vocabulary. This tendency 1is already noted in 1844 by Sausso de Lima
(1844:7). It is, therefore, not so much the influence of English on the
vocabulary of Abubakr Effendi which is of concern, but the influence of
English on the syntax of his sentences, (hence the clumsiness), and the
phonetic spelling of some of the wards in the Baydnudin. What, however,
is also noted, is that English words are ‘more frequently used in the
Bayinudin, than in any of the other Arabic-Afrikaans manuscripts and

publications.

The clearest example of the influence-of English on the Afrikaans used
in the Baydnudin was the tendency' of“ Abubakr Effendi to drop the

auxiliary verb. This is seen in the sentence :

'Allah ta-aalaa ghamaak valf salaats fard....'

[}
¢ o~ Py o g B - 1 ~

P oENE G s LS

\

as appearing on page 66 of the Baydnudin, The sentence should have
read:

*Allah ta-asalaa het ghamaak valf salaats fard...'

]
o er @ .- -
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or more correctly :

'Allah ta-aalaa het vaif salaats fard ghamaak....'

'
e W i M e W

JIE 577 SeNs Qs i

to have made grammatical sense. Vhen the sentence ‘Allah ta-aalaa
ghamaak vaif salaats fard....' is directly translated into English, it
reads: 'God the most high made five prayers compulsory’, and is
grammatically correct. In the word-for-word English translation of
Abubakr Effendi's sentence it 1s obvious that there is no need for an
auxiliary verb to convey the past perfect tense of the action. It is
unlikely that the dropping of the auxiliary verb was a tendency of Cape
Muslim Afrikaans. It does not happen in the pre-Abubakr Effendi Arabic-
Afrikaans writings. Then too, the use of the auxiliary verb het is
already noticed in slave Afrikaans as early as 1721 (Raidt,1983:112)
The dropping of the auxiliary verb is more a tendency of a foreigner wha

knows English and is learning to speak Afrikaans.

Similarly one sees the influence of English in word constructions such

X

as an een ( Eul.ol ) which Abubakr| Bffendi 'wsed to reflect the English

- &~
‘and in', instead of the Afrikaans emn in ( 3 [ c,l J. His spelling of

\ -y,

<
the Afrikaans preposition Iin ( ! ) as een ( Eﬁ!_) and the Afrikaans

conjunction en ( 231.) as an (:31) is an indication that he was hearing
the English an In (and in). My postulation of this claim is not without
reason. The pre-Abubakr Effendi Arabic-Afrikaans writers had great
difficulty in indicating the Afrikaans letters e and 1 in Arabic script.
The sounds of these letters do not exist in Arabic or Malayu, and hence
the alphabets of these languages do not have vocalisms which could be

used to indicate them in the Arabic-Afrikaans script.

Abubakr Effendi resolved this difficulty (the process I will discuss in
Chapter 4) by creating two vocalisms to indicate the Afrikaans letters e

and 1. This he did by using the Arabic vowel graphemes, the fatha
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( = ) giving the a sound, and the kasra ( — ) giving the fe sound, in
combination on a single letter, to create a 'double barakah' ( "E )
arrangement. Alternatively, he uses the kasratul-qAim ( - ) the kasra
prolongation sign, in combination with a sukdnless yd, to create a
kasratul-qdim preceding y4 arrangement. In terms of his own creation,
the Afrikaans word en could ther;efore be spelt with the 'double harakah’
- fatha-kasra arrangement ( ::1, = em, or the kasratul-qidim-yd combina-
tion. ¢ E»-,:,l = en). The difficulty is that these created vocalisms, for
reasons which will become clear later, were also used to indicate the
Afrikaans letter i as in the Afrikaans preposition im. The result is
that the Afrikaans words em and Im are spelt in the same way in Arabic
seript (ol or & ). The fact that Abubakr Effendi ignores his own
created vocalisms and uses the fatha to spell am and the classical
Arabic long vowel e ( $—) to spell eem ( :r:L) is deliberate; and an
indication that he heard 'an{(d) een (in)". It is also possible tha;
when he spoke Abubakr Effendi uses the English construction 'an(d) een
(in) agaama (% L:TI :,.:l :,L ) instead of ‘'en in agaama' ( Flff 51 :,1)
for it is the ‘'English' caonstruction which| appears in the Baydnudin

(1877:66).

But the influence of English on the Afrikaans of Abubakr Effendi is no
more clearly seen than in his spelling of the Afrikaans word water. It
was already an established practice in the Arabic-Afrikaans literary
tradition to use the Malaysian or Jawi p ( < ) for the Afrikaans la-
bial w, when Abubakr Effendi arrived at the Cape. Only when a more
rounded w is required, as in the Airi}aans word kwaad, the Arabic waw
( 3, is used - thus kwmaad = ( *2'1'35 ). The Afrikaans word wmater is
normally spelt = ( o)—-'»_l—s > = and pronounced water ([va:torl. ¥hen
Abubakr Effendi spells ’water as (‘;—L’;H’ ), and uses the wdw ( 3 ) 1in-
stead of the Jawl p ( S ), he was in fact using a lettering structure

which conforms to his English pronunciation of the word, water =

(wa:t23rl. This becomes more obvious if we look at his spelling of the
Afrikaans word.s, ,‘wanneer (when) = «( "'"T"_’ ) = waner [vansrl]; and was
(wash) = ¢ v Y2 ) = waas [va:sl. In both these instances the Jawl p

is used to indicate a labial w
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Ve must, therefore, be careful not to look at the Afrikaans of the
Baydnudin as typical of the Afrikaans spoken by the Cape Muslims at the
time. Abubakr Effendi certainly tries to meet his language commitment,
"dan is nooragh ek moet skraibe met dee taal wat meere dee pelek 1Is
toesen hoewaile laat hoewaile kan weet agaama met ghamaklik op dee
reghte maniere", which he express in his Afrikaans Introduction to the
book. However, from the examples cited above, his Afrikaans was
certainly not free from the English which he learned to speak while he
was writing the Baydoudin The influence of English, on the writing tra-
dition of the post-Abubakr Effendi publications, is hardly discernable.
From this, and their attitude towards 'English' (Cape Argus, 5 January,
1897), I can confirm that the language of the Baydnudin is not typical
of Cape Muslim Afrikaans in the 1860s. I peed, however, to concede
that Abubakr Effendi's Afrikaans was comprehensible to the Cape Muslims
of the time, as it is indeed still comprehensible to present day members

of the Cape Muslim community.

In mitigation of Abubakr Effendi's failure to write the Afrikaans, as
spoken by the community, one need to admit | that the writing of the
BayAnudin was a remarkable achievement. This becomes even more
remarkable when it is considered’ that he was 'learning English and Cape

Muslim Afrikaans while he was writing this book. He was indeed an

exceptional linguist. !

3.3.6. The BayAnudin and the Muslim Community

The Baydnudin, nevertheless, remains an important, and for a long time,
the only, Arabic-Afrikaans publication of the Cape Muslim community. It
was only in 1890, with the appearance of the Kitdbut-tauhid (Book on the
unity of God), by Sheikb Abdullah ibn Abdurauf, that people like Hisham
Neamatullah Effendi, Imam Abdurakib iban Abdul Kahaar and Sheikh

Footnote :
1. Abubakr Effendi is reputed to have written another work, the Marasid-

din (Observation of religion). In his Introduction to the BayAnudimn he
claims that this publication was completed and already published. No
copy of it has as yet been traced.
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Abdurahim ibn Muhammad al Iraki started to publish their Afrikaans works
in Arabic script. Some of these works were printed by Cape lithograp-
hers, others again in Bombay, Turkey and Cairo. These publications were
mainly produced as bhandbooks for the madaris which were conducted by the
authors. Many of them, in terms of content, were pitched at children,
and therefore, deal with the basics of Islam. There are also amongst
these Arabic-Afrikaans publications studies and translations of
involved aspects of Islamic law and religious practices. These were

obviously produced for an adult readership.

The Baydnudin too was prepared as a handbook for the students as at the
Ottoman Theological School. In terms of oral tradition, this madrasah,
was in fact a seminary for higher Islamic education. This possibly ex-
plains the involved contents of the Baydnudin. The book originally ap-
peared as loose sheets of student notes (Cape Archives, CSC 2/1/1/160 No
62), the contents of which caused a major theological contraoversy in
Cape Town. Up to the appearance of the BayAnudin, the Cape Muslims were
adherents to the Shafi'ite school of the| Ahli Sunni wal Jamdh. This
sect, also known as the Traditionalists, is divided into four schools of
thought - Hanafi, Shafi, Malaki and Hambali, with each school of thought
named after its founding Imam. Vith the circulation of the notes,
Abubakr Effendi's intention of wanting to introduce the Hanafite
teachings became clear. This intention was resisted by the Cape Muslim
community. The intensification of the differences between the followers
of Abubakr Effendi and the other members of the community, ultimately
ended in a Cape Supreme Court litigation (Cape Archives, CSC 2/1/1/156

No 37).

It is not the intention to discuss the ramifications of this dispute.
This I have done elsewhere (Davids, 1980, 1991). My current concern is
the influence which this Cape theological dispute had on the process of
Arabic-Afrikaans writing and publication.

Piet Muller claims that there was a reluctance on the part of the Cape
Muslims to publish any Arabic-Afrikaans works after the appearance of

the Baydnudin, and during the life of Abubakr Effendi. He attributes
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this to what he regards as the superior knowledge of Abubakr Effendi;
and from this perception argues that the Cape Muslim Shafee Imams were
reluctant to cross swords with the Turkish religious scholar (Muller,
1962:3). Piet Muller's claim is some what influence by Abubakr
Effendi‘'s view of the scant knowledge of the Cape Muslims as expressed

in the Introduction to the Baydnudim (Van Selms, 1651:14).

But Abubakr Effendi was erroneous in his perception of the level of
Islamic knowledge at the Cape when he arrived here in 1862, For despite
their personal differences, the Cape Muslim community, judging from
their extant Jawi manuscripts, had a thorough knowledge of Islam. For
though no Arabic-Afrikaans publications appeared during the life-time of
Abubakr Effendi, the views he expressed in the Baydnudin, was not left
unchallenged. In 1870, Achmat Saddik Achmat, the son of Achmat of
Bengal, who was in charge of the community's Islamic programme as 'Imanm
Moota' (Mayson, 1864:24), wrote a Malayu in Jawl translation of the 41
Shilmitani. This translation unfortunately remained in manuscript form.
[t, nevertheless, seriously challenged Abubakr Effendi's strong Hanafite
stance. Apart from this, it also clearly articulates the religious
legal right of a Sunni Muslim to follow any one of the four schools of
thought; and clarifies the right of Sunni Muslims to change from his
original school to any other one of the four for convenience, with the

right to revert to his original school of thought.

Abubakr Effendi's strong Hanafite stance, and his vigorous condemmation
of the Cape Muslims' legitimate religious practices, led to him being
rejected as a religious leader by the Cape Muslim community. Abubakr
Effendi does not declare his Hanafite leanings, but on page 288 of the
Baydnudin, he writes: "“En Shafee het ghamaak net soes dee Jahoed en
Nasaara wat gharoebel Allah-ta-aalaa salin kietaab aghter hoewaile sain
nabies wegh gha-ghat" (and Shafi did as the Jews and the Christians who
changed God's books after the advent of their prophets = translation,
AD). This disparaging remark about the founder of their school of
thought could not be tolerated by the Cape Shafi'ite Muslim community.
The result was that the Baydnudin, the most extensive book in the early
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history of Afrikaans and Arabic-Afrikaans printing, was hardly read by

the community for which it was intended.

The only reason which could be advanced for the non-appearance of any
printed works in Arabic-Afrikaans during the period 1869 and 1890 was
the lack of suitable printing presses to produce such work in Cape Town.
Even Abubakr Effendi found 1t necessary to have his work printed in
Turkey. Then too, the printing cost of the Baydnudin was sponsored by
the Ottoman Government. [t would have been virtually impossible for
Cape Muslim writers, without any Turkish connections, to have had their

books printed and paid for in that country.
3.3.7. The post-Abubakr Effendi writers
3.3.7.1. The manuscript of Ghatieb Magmoed

There, haowever, exists several Arabic-Afrikaans and HMalayu in Jawi
script manuscripts which were written between 1869 and 1880. A most
interesting one being the manuscript writtem by Ghatieb Magmoed. It
was written in 1880. It consists of a collection of lessons which the
student receives from his ‘teacher. Two' mediums of translation,
Afrikaans and Malayu, are being used. Ghatieb Magmoed was a popular
religious leader in Cape Town during the 1870s to his death in 1914, and
on his Death Notice his profession 1is given as schoolteacher (Cape
Archives, MOOC 6/9/753 No 1411). Ghatieb Magmoed resided at 71 VWale
Street, the same property which is today the Bo-Kaap Museum.

In contents, Ghatieb MNagmoed's manuscript covers a diversity of
subjects. It was obviously not designed as a children's handbook or a
publication for circulation in the community. It was very carefully
prepared, written in red and black ink. The different levels of pitch
and the diversity of the content, indicate that it was a teacher's

handbook, probably prepared for private use.

The writer was proficient in both Malayu and Afrikaans, the two

languages are used interchangeably for the translation. Vhat the
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manuscript demonstrates 1is that Malayu and Afrikaans co-existed as
religious languages 1in the Cape Muslim community in the 1870s-1880s.
Aspeling <(1883:15) observed that in 1883 the Cape Muslims spoke an
admixture of Dutch and Malayu. By this time, according to oral
tradition, Malayu as a spoken language, was already begining to die out,
with Jawi having become an exclusive language of a religious elite. By
1903, with the formation of the South African Moslims' Association,
Hisham, Neamatullah Effendi tells us that they had become a Cape Dutch
speaking people (Cape Times, March, 1903).

The Afrikaans used by Ghatieb Magmoed is remarkably modern and simple,.
Unlike the Baydnudin, in which the sentence construction is somewhat
clumsy, Ghatieb Magmoed's syntax 1is almost perfect. This 1is
understandable. When Abubakr Effendi started to write the Baydnudin, he
was barely three years in Cape Town (Cape Archives CSC 2/1/1/160 No 62)
and had not mastered the spoken-language of the community. On the other
hand Ghatieb Magmoed was born in Cape Town. ' His Afrikaans, therefore,
is more a reflection of the colloquial language of the community.
Ghatieb Magmoed's Afrikaans is also an indication of the extensive use

of the language for communication in his community during this period.

As an illustration of the Afrikaans used by Ghatieb Magmoed, two pages

of bis manuscript, a translation of the first four verses of Chapter 67

of the Quran, is here transcribed:

NO 16 "En die koningskap is bai dee hoege Allah ta-aalaa, BEn
waarllk Allah ta-aalaa is baas vir al dee ietse. BEn
Allah-ta-aalaa het kragh op al dee letse. En Allah ta-
aalaa het ghamaak dee dood en dee lewe, al bai. Om te
pebeer (try) en toet openbaar kom bai dee mense wat lais-
ter vir Allah ta-aalaa sain oider (command). FEn al wat
Allah ta-aalaa maak het voordeel. En Allah ta-aalaa ver-
ghiewe vir dee ghienage wat toubat (Arabic = repentance)
maak. En Allah ta-aalaa het ghamaak die seewe heemels een
boe dee ander en dit raak an makaarn (each other). FEn kan

sien dar-in (therein) daveren (English = different) wat
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Allah ta aalaa ghamaak het nie maar dit is ghalaik. En as
dee mense kaik naa die heemels, wat sal djal (you) sien
dar-in, djai sal nie sien ghat-te (holes) nie en oek nie
sloote (gulleys) nie. En dan weer ghakaik na dee heemels
toet die oe-ge (eyes) lam word, dan sal djal nie sien

daveren van dee heemels nie."

Ghatieb Magmoed's tafsir or explanatory translation of Sdratdl Mulk or
the Chapter Dominion, the 67th chapter of the Quran, is probably the
first translation of a complete chapter of the Quran. Like Abubakr
Effendi, who adds his own interpretation to the text, and which addition
Van Selms calls 'his spritual vision' (1968), Ghatieb Magmoed also
extends the texts with his own spiritual vision, Such explanatory
extensions are within the traditions of tafsir. In essence this
translation compares well with the translation of the same verses in
Alama Yusuf Ali's English translation-of The Holy Quram - Text,
Translation and Commentary (1983:1576 = 7). ' The difference, however, is
that whereas Yusuf Ali gives a straight translation of the Arabic texts
and uses footnotes to clarify the spiritual and theological concepts,

Ghatieb Magmoed builds these concepts into his translation.

My concern is the Afrikaans writing' 'tradition used by Ghatieb Magmned.
His Afrikaans is similar to the Afrikaans used by such writers as Sheikh
Abdullah 1ibn Abdurauf, his son Imam Abubakr ibn Abdullah, Sheikh
Abdurahim ibn Mubammad al Iraki, Hisham Neamatullah Effendi, Imam
Abdurahmaan Kassiem Gamieldien and Sheikh Abdullah Ta Ha Gamieldien, who
published Arabic-Afrikaans works between 1890 and 1915. From their
Arabic-Afrikaans publications it could be established that the Cape
Muslim variety of Afrikaans must have been relatively free from a strong
Dutch influence from the 1870s onwards. It was by then already a

distinct variety of Dutch.

What I found equally interesting is that some words and language usage
noted by Changioun in 1844 have persisted in the Cape Muslim A;rikaans
variety. The usage, ®“Ek bly in die Bo-kaap® (Changioun, 1844:1ix)
instead of the Standard-Afrikaans, “Ek woon in die Bo-Kaap®, seems to be
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preferred; similarly, the usage ®“Jy 1s nie fair nie®" (Changioun,
1844:xi1) 1is still popular. ¥hile the construction used by Ahmat
Effendi (see No 3), ghawees was is still commonly used, sometimes with
variation such as “gewees 'et"; “gewees het" of "gewees 1s“. Then too
words like paddak (frog); moddras (mud); ampertjies (almost); danebol
(pinecone) and maskie (maybe) which are listed by Changioun in his
Proeve van Kaapsch Taaleigen, and appear regularly in the Arabic-
Afrikaans publications, are still in use in Cape Muslim Afrikaans. One
could attribute the persistent use of these waords to the tremendous
influence of the Arabic-Afrikaans publications on the orthoepic practice

of the Cape Muslims.
3.3.7.2. The Eastern Cape writing tradition.

From the manuscript, the Tubfdatul Abwam (A gift for friends), written by
Imam Abdul Kahaar ibn Abdul Malik in Port Elizabeth in 1868; and of
which a passage had been transcribed by Hans Kahler (1971:158 - 64), the
impression is gained that a different writing tradition, to that of Cape
Town during the same period, was followed. Characteristic of this
writing tradition is the frequent use of Malayu words bridged into the
Afrikaans. Was this possibly a stage through which Arabic-Afrikaans
passed in Cape Town during the 1830s ? I do not know. Vhat is known is
that in 1836 Jan of Boughies, a prominent Imam and religiocus teacher in
Cape Town wrote a Malayu memorial in Jawi to Sir Benjamin D'Urban. This
memorial, as I bhave noted in Chapter 2, was punctured with Afrikaans

words (Cape Archives, CO 3984.798).

¥hat I also know is that Imam Abdul Kahaar was resident in Cape Town in
the 1830s, and in all probability attended one of the madaris which at
the time operated in the city. He was the son of Jan Berdien, also known
as Jabarudien ibn Abdul Malik and Galia, and was born in Cape Town in
1814 (Cape Archives, MOOC 6/9/777 No 414). In 1846, he, his father Jan
Berdien and his brother, Abdol Karriem, were conscripted for duty (Cory,
19165 during the War of the Axe on the Eastern Frontier. Aldridge
(1972) writes that the “Malay Corps", (of which they were part),
rebelled and refused to go into battle. The military authority at the

THE AFRIKAANS OF THE CAPE NUSLINS FROM 1815 TO 1915 126



Castle of Good Hope had apparently not honoured their promises to
maintain their families while they were on the Eastern Frontier. The
"Malay Corps" was, nevertheless, honourably discharged, though some of
its members elected to remain in Uitenhage (Aldridge, 1971). Here Jan
Berdien became the first Imam of the first mosque of this community, and
as was customary, trained his sons as his successars. On his death on 3
June 1868, Jan Berdien alias Jabarudien, was succeeded by his son Abdol

Karriem (Queenstown Free Press, 9 June, 1868).

It would appear from his death notice that Abdul Kahaar, on his marriage
to Ativa, left Uitenhage and went to stay in Port Elizabeth, where his
illustrious son, Imam Abdurakib, was born on 17 March, 1861. How long
Abdul Kahaar resided in Port Elizabeth is difficult to say, though the
dates of the birth of his children on his death notice confirm that this
manuscript, the Tuhfatul Abwam was written in Port Elizabeth. Imam
Abdul Kahaar ibn Abdul Malik (Berdien) died at. 115 Hout Street, Bo-Kaap
on 20 June 1884. He had no regular' congregation and was a tailor by
profession (Cape Archives, MOOC 6/9/777 No 414). The 1910 manuscript,
Nuru'l-Islam (Light of Islam), attributed to bhim by Kahler (1971:105),
must have been written earlier or by another hand. There is a distinct

difference in the writing tradition, and a noticeable absence of Malayu

bridging words.

In any case our attention is focused on the writing tradition in the
Tubfdtul Abwam (A gift for friends), which according to Kahler was
written in 1868. To what extent Abdul Kahaar's writing tradition was
influenced by his absence from Cape Town or a reflection of the Cape
Muslim Afrikaans variety spoken in Cape Town prior to the 1830s, is
difficult to say. VWhat I do know is that the pre-Abubakr Effendi koples
boeke do not show a strong influence of Malayu in the vocabulary of
those students. Vhat I also know is that even today, it is recognised
that the Muslims from the Eastern Cape speak a different variety of
Afrikaans from those resident in Cape Town. The strong influence of
Malayu in the Tahfdtul Abwam could, therefore have been a remnant of
his own madrasah education in Cape Town during the 1820s early 1830s or

it could have been an influence from the Eastern Cape. Imam Ighsaan
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Nackerdien of the Pler Street Mosque, and a student of Hisham
Neamatullah Effendi, remembers there was a tendency among the older
peaple, (the Imam himself is past 70), to lace their Afrikaans with

Malayu words when he was a child (Telephonic interview with the Imam).

A section of Kahler's (1971:158) transcription reads:

NO 17 e 3 maar al die tuans (Malayu = gentlemen) wat die
kitab Tahfatu'l -ahwam batja (Malayu = read) in war its
makir moet karnd Allah karnd rasial (Malayu = with the help
of God, with the help of the Prophet) right mak moet djamar

ghait sam war oer sagh ik soce aldie minsi ..... voraas altd
mit hit ik cek ....... daar oer karnd Allah karnd rasol ik
mintaken (Malayu = hope) ...... ail broers mu'min (Arablc =

believers) 1k het die kitdb ghalir war cer cens sai land
sal minsi voer stan nie almal Arab in Hindi nie daar oer
hit ik hadji Abdu'l Kahari'biAbdu'l Malik moeiete ghamaak
om dit toe lir ...HF IH " b af toe skraif bai main Gstat
(Arabic = teacher) hagi Pasa 1lit cens almal dit kin vir
stan in wie die kitab batja war hal dingk dat dit is voer
kirt hai moet toegh karnd Allah karnad rasul fatiha (Arabic
= supplication) mak oeb cens doei'e minsi in djili moet
die kitdb moeie oeb pas in voer minsi dar in 1lit kaik in
11t 1lir ai tuangs as ik its voer kirt ghamak het indie
kitab ik mintakan 1it Allah in rasdl (Arabic = prophet)
mai mu'afa (Malayu = pardon) ghie voer die aarmi stoemi

swaki hambd (Malayu = servant)

No 17 1is an interesting passage in many ways. I do not know how
accurate Kahler's transcription is. This is difficult to say. I do,
however, know that he transcribed the yd preceded by kasra as 1 instead
of ee. This is a common tendency in all his other transcriptions, and
is an error he inherited from Van Selms (1951). His transcription of
this passage, therefore, is not my main issue, but rather the archaic
forms of the Malayu words used by the translator. The form "karnA Allah

karpd rasal', for the simple *please"” in English, is not remembered to
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have been used by their previous generations by the octogenarians I

have spoken too. In fact this form of usage is not known to them. They

use the simple form “kanallah® for "“please", having learned this
expression of etiquette from their parents. The Malayu word bamba,
which Kahler translate as ‘“servant", 1s also of obscure oarigin.

Similarly the word mintakea (hope), when bridged into Afrikaans by the
other Arabic-Afrikaans writers is expressed as mienta. It is also as
mienta, that the word is used in present day Cape Muslim Afrikaans; for
example: "Ek mienta Allah moet ghie dat djy salaa-mat moet kom voor die
beitoellah" (I hope that God grants you safety to reach the Great Mosque
in Mecca). There are other examples in Kahler's transcription of use
of Malayu terms by Imam Abdul Kahaar. It is the preference and usage of
Malayu terms which distinquishes this Eastern Cape manuscript from
Arabic-Afrikaans works written in Cape Town; and indicates to me that
the Eastern Cape Muslims might have had a different writing tradition
than the Muslims in the Cape Peninsula. But we only have this ane

document, and one swallow seldom makes a summer.
3.3.7.83. Imam Abdurakib ibn| Abdul Kahaar and de gemixte taal

Vith the classification of the work of Imam Abdurakib ibn Abdul Kahaar
into a writing tradition, T do have 'a problem. Of the two books he
wrote in Arabic-Afrikaans, both translations of works of scholars from
Hadralmaut in Southern Yemen, one is written in the writing tradition of
his contemporaries; the other in an exclusive writing tradition. It is
this exclusive writing tradition, which he use for the Safinmatun paja (A
boat to success), 1in 1894, and which he came to use again as the
‘gemixte taal', when he started to publish works in Roman script in
1898. I have shown earlier, how this 'gemixte taal' writing tradition
was copied to become a cistinctive writing style for Afrikaans in Roman
script publications up to the 1940s. His break from the writing
tradition of his contemporary Arabic-Afrikaans writers, appears not to
have been popularly accepted. In 1900, with the publication of the Kitab
arrydd al bddi'a (Book on the Wonderful Garden), Imam Abdurakib 1ibn

Abdul Kahaar conforms to the writing tradition of his contemporaries.
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It is difficult to explain his break from the established writing
tradition. Imam Abdurakib possibly had problems with Afrikaans, or the
spoken venacular, as a vehicle to convey dignified ideas. Possibly
too, the break with the establish writing tradition was probably related
to the nature of the content of the book he was translating. The
Safinatun naja, deals with the issue of maintaining the dignity of the
Arabic pronunciation of the Opening Chapter of the Quran during prayers;
and how the mispronunciation of a single word invalidates the prayer.
To discuss such delicate issues of the Arabic language usage, he
possibly thought 1t necessary to raise the literary standard of the

language. Hence he decided to use the Hoelansieke taal, as the medium

of translation.

Maybe we need to understand Imam Abdurakib and his works to understand
his wuncertainties with the contemparary writing tradition. Imanm
Abdurakib ibn Abdul Kahaar, alseo known-as Imam Abdurakib Berdien, if not
the first, was definitely an early' Imam at the Yusufia Mosque in
Vynberg. He was the son of Imam Abdul Kahaar and was barn in Port
Elizabeth on 17 March, 1861 [(Cape Archives, MOOC 6/9/777 No 414). Imam
Abdurakib, like his father, Abdul Kahaar, believed in the written word
as a powerful instrument for the ‘transmission of religious 1ideas.
Unlike his father, he had a formal Islamic education at Mecca (Cape
Argus, 4 May, 1903). He also had a secular education, judging from his
publications in English and Afrikaans in Roman script, and the keen
interest he showed in the education of his teacher training son, Salie
Berdien (Cape Archives, SGE 1/1158). Imam Abdurakib was a prolific
writer, producing two books in Arabic-Afrikaans, three Roman-script
Afrikaans publications and one book in English in Roman script. To Imam
Abdurakib belongs the distinction of having been the first Cape Muslim

writer to produce works in all three writing mediums he had at his

disposal.

It was probably his secular education, or his interest in secular edu-
cation, which made Imam Abdurakib concerned about the use of the spoken
Afrikaans of his community as a medium for the transmission of sophisti-

cated and dignified religious ideas. He was certainly not happy with
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this language, even though it was effective as a medium for written and
verbal communication. He, 1t would appear, believed that a literary
language must aspire to literary standards. Thus when he translated the
Safinatun paja in 1894, he decided that his language shall be Dutch or
“Hoelansieke"”. But High Dutch would hardly have been understood by his

community. Hence a compromise - the use of Dutch sounding words in a
sentence construction which was essentially Afrikaans. A language
usage, for the expression of "loftier themes", which is known to have

been existing at the time (Elfers, 1908:4).

Imam Abdurakib was faced with the language dilemma. This language
dilemma must have been of concern to many Afrikaans speakers during
this period of South African history. For as Hubertus Elfers (1908:5)
pointed out in 1908:

" There are now two distinct varieties-of Dutch used In South
Africa. The one may be sel down as a real patols, low and
undeveloped, dependent on cilrcumstances and locality, and in
some parts becoming more and more anglicised; - the other, a
language lacking the gramnmatical niceties of the Dutch of
Holland, and the shades of meaning which ‘necessarily adorn a
tongue of which the learned make' 'use, 'besides discarding much
of the idiom of the North and replacing it by its own - but
none the less expressive, and with a scope scarcely, if at all,
diminished; a language fit for dally use, though lacking some-
what 1In expressions for modern ideas, as well as in technical
terms.

This language 1s used In churches and In courts; it is the
language heard in Parliament, and taught in schools. The

other - the real patols - is a much-needed accomplishment for
travellers, settlers and everyone else whose lot connects him
with up-country life. It may in fact be called indispensible
to all South Africams.”

It was, however, Elfer's 'real patois' which became the language we

today call Afrikaans; and this in spite of calls from people like Jan H
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Hofmeyr for education, "ook in het Hollandsch ....... IN DE TAAL DER
KERK WAARTOE ZI1J BEHOOREN." (Hofmeyr, 1905:14)

But the dilemma which Imam Abdurakib bad with these varieties of Cape
Dutch become clearly evident, when with the publication of his Roman
script Kitdb Tarajomatarriyaadil Badiati, he calls the language he uses
the gemixte taal; though this language was the same as the Hoelansieke
taal which was used for the writing of the Safinatumn naja. Later
still, with the writing of the Kit4b arrydd-al-badi'a (The wonderful
garden), which appeared in 1900; and which in writing tradition conforms
to that of his contemporaries, he calls the language "Falamank®, which
is the Arabic for 'Flemish'.

The name Falamank for the Afrikaans in the Arabic-Afrikaans publication
was first used by Hisham Neamatullah Effendi in the three student
handbooks he published in Constantinople in 1894. Hisham Neamatullah
Effendi must have been aware ;of ;the Flemish political-linguistic
struggle of the 1880s. He, having studied in Mecca and there received
his diploma in theology in 1890, and then proceeding on to Constanti-
nople where he passed his fimal examination in 1894. In Constantinople
he was decorated by the Khalifa 'Sultan 'Abdul /'Hamid with the Turkish
Order, the Medjidia Star for being an exceptional student (Cape Argus, 4
May, 1903). It was while he was in Constantinople that he published his
three Arabic-Afrikaans works. He could, therefore, have been influenced
in the selection of the name Falamank by his Turkish printer, who

recognised that the language was closer to Flemish than to Dutch.

It is more likely, however, that he adopted the name Falamank for the
language of his translations, as an inspiration for his own political
aspirations. In 1893, his brother Achmat Effendil declared his intentions
to contest the seat for Cape Town in the Cape Parliamentary elections of
1894 (Davids, 1980:174). Then too, in 1903, when he, as politician,
established the South African Moslims' Association, language and group
exclusivity were the integrated cornerstones of his political policy.
The South African Moslims' Association was to be an exclusive political

organisation for 'Dutch speaking Malays', and thus he declared:
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"The majority of the Moslems may be said to be decendants of Malays.
Their language used to be the Malay language. They have lost it.
They are a Dutch speaking community of different nationalities and
races. . ... “"(Cape Times,20 March, 1903)

The language which he calls 'Dutch, was in fact the Cape Muslim variety

of Afrikaans.

[f we further analyse this inaugural speech, delivered on the founding
of the South African Moslims' Association, the elements necessary for a
language movement as described by Steyn is clearly evident. Steyn
writes: "Die geskiedenis leer dat 'n taalbeweging nie kan slaag sonder
‘n stryd aan die politieke, ekonomise en kulturele front nie." (Steyn in
Du Plessis, 1986:5). Hisham Neamatullah Effendi's inaugral speech shaows
that the objective of the South African Moslims' Association was the
political, economic and cultural~—upliftment of the Cape Muslim
community; and this he claimed could only be achieved through compulsary

education (Cape Times, 20 March, 1903).

Taking these historical facts into consideration, and bearing in mind
that the Flemish language movement was given 'a considerable boost when
Belgium was granted the franchise rights 'in 1883, Hisham Neamatullah
Effendi's use of Falamank as the language of his translations, could not

have been without political consideration.

Nevertheless, the name Falamank, for Afrikaans, certainly gave Imam Abdu-
rakib a way out of his language dilemma. Thus with the publication of
the Kitd4b arryAdal badi‘’a (The book of the wonderful garden), Imam Abdu-
rakib ibn Abdul Kahaar not only imitate Hisham Neamatullah Effendi in
the name of the language of translation, but also in writing tradition.
The writing tradition in which the book was written, conformed with the

writing tradition favoured by the contemporary Arabic-Afrikaans writers.

Basically this writing tradition was 1in fact the communal spoken
language which was transcribed in Arabic script. But it was the Arabic

phonetic script which was used for the transcription. The writers were,
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therefore, required to apply the rules of the Arabic phonetic science of
tajwid to the writing pracess. The result was that accurate
pronunciations were captured in the written word. The post-Abubakr
Effendi Arabic-Afrikaans publications are, therefore, almost audio-tape

recordings of the communal orthoepic practice.

The rigid application of the rules of tajwid meant that the correct
sound of the letters, not the grammatical usage of the words, was
considered wvitally important. The writers were, therefore, not
concerned about a standard usage of grammar. Vhat was important was the
correct phonetic spelling and usage of grammar in conformity with their
communal norms. Their primary objective was to transmit ideas and
concepts in a language which could be clearly understood by their
community. In the process of transmitting these ideas and concepts they
captured for prosterity accurate renderings of the Cape Muslim variety

of Afrikaans spoken at the time when they were writing.

The literature of the Cape Muslims, produced during the post-Abubakr
Effendi era, especially the Arabic-Afrikaans publications, could be
divided into two broad categories. There were those publications
prepared for the madaris; and there were those publications meant for a
general readership. In terms of writing tradition and language used,
there 1s no difference between these two catogories. Vhat both
categories display is the ingenuity of the writers. Their ability to
explain and clarify involved thealogical and religious concepts in a
simple language with a restrictive language code. At times they became
uncomfortable with this restrictive language code, as indeed is evident
with the Safinatun paja, but on the whole, their communal language was
effectively used as a medium of communication for the spoken as well as

the written word.

Having grappled with the anomalies of this writing tradition, I will now
praoceed to discuss the post-Abubakr Effendi publications under the

headings of the two categories for which they were prepared.
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1894

SAFINATUN FAJA HOELANSIEKE TAAL
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RO 18 Hep an main ghavraagh somaghe boeroceders dat ek moet tramnslait

1898

die riesaalat wat sain naam is safienatun naja fie en die oesoe
liel deen en fiekie van die Shaikh al aalie moel faadhieloe
saaliem bien Sameer al ghadrahmee van Arab taal na die
Hoelansieke taal ghiedank ek is van diese koers sain raiters

HAZAL KITAB TARAJANATARRIYAADIL BADIAT GEMIITE TAAL

NO 19 en nu waarlijk mij waarde im de fik is min en maar dit heppen

1900

RO 2

verzoek help mit Allah; em dit is gezeg wie gekend stel, dan
hij staan gemak en schijf, en nu hopen ek van de genige die
oorgaan die kitaab van mijn, dat hij moet laat zak de zoom van
zijn bedekkewn ..... (A Roman script Publication = AD)

\  KITAB ARRYADAL BADI'A FALAMARES
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0 die meening van taharat bai die taal is skoon te wies van
vailighait en bai die wette is dit om wegh te niem die warrai-
skap wat kom van gadath of onrainnighaid (......) is niet regh
die apdas nie (..... ) en die mandie nie (...... ) en vaileghait
afte-haal nie (...... ) as net moet skoone water (........) en
dit is die water wat nie vaileghait in ghaval het nie

) J)' 24

FIGURE 12 : THE VRITIRG TRADITIONS OF IMAM ABDURAKIB IBF ABDUL
KAHAAR - FROM 'HOELANSIEKE TAAL' TO 'GEKIXTE TAAL'
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3.4. Arabic-Afrikaans publications for community reading

Although all the Arabic-Afrikaans writers were engaged in madrasah
education not all of them wrote exclusively for their madaris. Some
used the notes prepared for their students and ultimately compiled them
together into a book. Accarding to Imam Abdurahman Bassier, who was a
student of Sheikh Ismail Ganief Edwards, many of the publications of the
Sheikh started as lecture notes, given to his students while they were
reading a specific course. At the end of the course, these notes will
be compiled together and a publication appears. Some writers again
wrote their publications for the madaris they were conducting, with the
name of the madrasah built into the title. For whatever reason, the idea
behind the publication of Arabic-Afrikaans works was the dissemination
of religious knowledge in the broader community. This indicates that
there was a literate Cape Muslim community, ready to absorb the works of
their religious teachers when—their —publications started to appear

regularly from 1890 onwards.

A variety of religious subjects are covered, though some aspects of Cape
Muslim religious life received more attention than others. A favourite
subject for translation was Muhammad ibn Yusuf as-Sanusi's Ash'arite
formulation of the concepts of belief. This formulation is the subject
matter of Imam Abdullah ibn Abdurauf's 1890 publication, Kitdbut-tauhid
(Book on the unity of God). It is also the subject matter of Kifiyatul
awam (Vital knowledge for the lay man) which appeared in 1898 and Sheikh
Ahmad Behardien's Su'al wa jawdb (Questions and answers) which appeared
in 1918. It was the same subject, with the same approach, which formed
the matrix of the Cape slave world, and the philosophical theological
educational base of the Dorp Street Madrasah, founded by Tuan Guru in
1793. This subject remained popular during the nineteenth century. It
gave the Cape Muslims an understanding of a rational unitary God, which

the Christian missionaries with the concept of Trinity could not

penetrate.

This approach to belief or agida is called the Sunusiyya, or in the

local parlance, ®"die twintagh siefaats® It asserts that every believer

THE AFRIKAANS OF THE CAPE NUSLINS FRON 1815 1O 1915 136



must know twenty attributes necessary in respect of God and twenty
attributes impossible for Him. The Sunusiyya 1is extensively
philosophical. In its reasoning contexts of the twenty attributes, all
the ninety-nine attributes which Muslim must know to recognise God is,
embodied. It is the influence of the Sunusiyya in the Su'al wa Jjawdb,

which caused Van Selms to write :

“Daarlangs is dit ook opvallend dat die Islam tog nie so suiwer
'n "boek-religie' is as wat wel gedink is nie. Die aantal Koran-
sitate is veel geringer as wat 'n Vesterling sou vermoed, en
die 'redelike bewys' gaan in die kategimus altyd aan die 'Kora-
niese bewys' vooraf. Die vooronderstelling is natuurlik dat die
'bewys uit die rede' en die 'bewys uit die H. Skrif" altyd sal
ooreenstem, maar hierdie veronderstelling is ap sigself al merk-
waardig in 'n religie, waar die gedagte van die woordelike open-

baring so groot 'n rol gespeel -het. ™ (1951:10).

But apart from the Ash'arite approach to agida or belief, other
approaches to this subject are also observed in the Arabic-Afrikaans
literature. An example of such another approach is the Kitdbu 'l1-Qawdli
'lI-Matinl (The truthful word), translated by Imam Abubakr ibn Abdullah
Abdurauf in 1910. A Roman script version of' this book, translated by
Imam Abdurakib ibn Abdul Kahaar, appeared in 1905. It was a Shafi'ite
Sheikh, Abdullah Ta Ha Gamieldien, who made the first translation of a
book which expounds the Hanafite appraoch to agqida. Sheikh Abdullah Ta
Ha Gamieldien's 1910 translation of Abdul-Laith al-Samarqandi's short
creed, the Ma-sd4- 'il abi Laith (The questions of Abi Laith), is a brave
publication, coming at a time when the Hanafite-Shafi'ite antagonism was
still rife. The Ash'arite approach to agqgida, however, remained popular,
and in the late 1930s Sheikh Ismail Ganief published his Tuhfatul
mibtadin - die present vir die beginners van ait die worlels van die
deen, followed shortly by a Roman script publication, Die Sterke
Fondament. Both publications dealing with the dogma of belief from the

Ash'arite point of view and approach the subject from the perspective of

the Sunusiyya.
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Given the importance of the spiritual ablution, the daily prayers,
fasting, the payment of the poor rate and pilgrimage in the life of a
Muslim, and given the differences which prevails in the laws governing
these practices betweem the Hanafites and the Shafi'ites, I expected
more Arabic-Afrikaans publication on these practices than actually
exists. In fact only three major works covering these practices were
produced. These works are the Baydnudin written by Abubakr Effendi in
1869, and two Shafi'ite publications, the Kitdb arryddal badi‘'a (The
book of the wonderful garden) by Imam Abdurakib ibn Abdul Kahaar, which
appeared in 1900; and the Al Nukaddimatul Hadramiyah (An introduction to
the practices of the people of Hadralmaut), which is a translation of a
work by Abdurahman Bafadl by Sheikh Ismail Ganief, and which appeared in
1628, All three publications are extensive works. The Kit4b arryadal
badi'a, an 80 page lithograph, was still used as a reference until
1940s. While the 41 HNukaddimatul @I‘adra.n.iyah, which was printed in
Cairo in 1928, was up to 1985 -still ~used as a text book at the

Boorhaanol Madrasah.

Of the three writers,the late Sheikh Ismail Ganief (Edwards) was a
most prolific writer. He produced no less than 18 Arabic-Afrikaans
publications and several tracts in ‘Roman ‘script. These warks caover
either one or other aspect 'of Islamic' law, the Arabic language and

ritual practices, and were produced between 1528 and 1952.

If the essential daily practices received scant attention, publications
on Muslim personal law - marriages, divorce, inheritance - is virtually
non-existent. The only book on personal law is Sheikh Abdurahim ibn
Mubammad al Iraki's 1913 publication, the Kitab 'ilmi 'l-fara'd (Book on
the knowledge of inheritance). This book differs from most of the other
Arabic-Afrikaans publication, in so far as it is not a tramslation, but
the theological thoughts of Sheikh Abdurahim ibn Muhammad al Iraqi as
author. The book is mis-named, for it does not confine itself purely to
the conditions relating to inheritance. It discusses the religious

legal issues of marriage, divorce and the procedure for pilgrimage.
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The lack of publications dealing with the essential dailly practices
could be attributed to the fact that these practices were extensively
covered at the madaris. There was thus no need for publications setting
out these basic practices. From time to time a publication dealing with
one or other aspect of these practices do appear. An example is the At-
tanbihdtul la'liqatuh bi'kbhawalil muslimin (An appropriate instruction on
concerns of the Muslims), written by Sheikh Abubakr ibn Abdullah
Abdurauf in 1913. Again with regard to literature on Muslim personal
law, the need possibly did not exist. As Mayson (1864:24) points out,
marriages, divorce, the drafting of wills, any aspect of the
individual's personal life was left to the "all efficient" Imams to
resolve. Literature cn Muslim personal law might, therefore, not have
attracted a readership. The writers were, therefore, selective with
their topics for publications, with many translations actually being

requested by members of the community.

The production of publications from 1890 onwards was greatly inspired by
the enthusiasm of Sheikh Abdurahim ibn Mubhammad al Iragi. FNot only was
he a most prolific writer of Arabic-Afrikaans scripts, having produced
ten such works between 1898 and 1913, but encouraged others to publish
their manuscripts. This is particularly evident from the works of Imam
Abdullah Abdurauf and his son ‘Imam Abubakr ibn Abdullah Abdurauf. It
was under his inspiration that Imam Abdullah Abdurauf in 1890 published
the Kit4but tauhid (Book on the unity of God). He also co-authored the
Abkamut tajwid (Manner of reciting (the Quran)), a book on the Arabic
phonetic sclence, which was prepared as a reader for the Madrasah-tul-

Falah in Claremont in 1506.

Sheikh Abdurahim ibn Muhammad al Iraqi, sometimes called Say-rie, was
one of the most respected religious leaders who ever settled in Cape
Town; and was not infrequently referred to as a "Professor of Moslem
Theology" by Cape newspapers (South African News, 1/1/1912). He was an
expert on Islamic jurisprudence, the ritual practices, aqida or concepts
of belief, the Arabic language and the phonetic science of tajwid. He
was also a spiritualist and practised spiritual medicine. As a teacher

he was in great demand. Many legends about his spiritual work abounds
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in Cape Town. Most of the twentieth century Arabic-Afrikaans writers
received their basic Islamic education from Sheikh Abdurahim. His
influece is clearly discernable in the writings of ©Sheikh Achmat
Behardien, Ta Ha Gamieldien, and Mogammad 'Geyer' Isaacs, though Sheikh
Achmad Behardien disagreed with him on the Shafi'ite Juma'ah Question.

Sheikh Abdurahim ibn Mubammad al Iraqi came from Basra in Iraq. Little
is known as to why he came to Cape Town, but according to the oral
traditions of the Abdurauf family, he was persuaded to come to Cape Town
by Imam Abdullah Abdurauf. He is said to have arrived here in the 1880s,
and on his arrival married Hadjie Mariam, a local woman, said to be of
Chinese decent (Interview with Sheikh Abdul Maliq Abdurauf, 1988). The
couple had no children. They, however, conducted a very active madrasah
at the home in New Church Street, Bo-Kaap. Sheikh Abdurahim also
officiated as an Imam at the Zainatul Islam Mosque, in Mulr Street,

District Six. He died on 4 December, 1942 (Fakier, 1983).

Although an active madrasah teacher, Sheikh Abdurahim never published
handbooks for his students. They, according to my sisters, who were his
students, were taught in the rote learning mode and used koples boeke.
Sheikh Abdurahim was more! interested ! in)/ providing publications 1in
response to community needs. This ' is ‘definitely the case with his
Tubfatul Atfal (A gift for children) which appeared in 1900. The
Tubhfatul atfal is an interesting publication, printed in green ink. The
preference for green ink 1s not explained by the writer, though the
colour itself is associated by some Muslim with the vigorous growth of
Islam. Despite 1its name, 4 gift for children, was not meant for
children. Dealing with the subject of tajwid, and thus the correct
pronunciation of the Arabic letters; the writer assumes that the reader
has some knowledge of Arabic reading and merely proceeds to explain the
rules. It is significant that the publication should appear after the
problem of pronunciation of Arabic at the mosque in Paarl in 1898 (Cape
of Good Hope Law Reports, Vol V11l page 134).

Similarly his HadAyatul-wahhabi litarikis-sawAba (Guidance 1in accordance
with the way of the VWahabis) which appeared in 1911 was in response to
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the prevailing Shati'ite Juma'ah question. ¥hile I suspect that his
Kitab 'ilmi 'l-fara'id (Book on the knowledge of inheritance), written
in 1910, was in response to the Oeslodien and others versus Mustapha
estate and others, inheritance case in the Cape Supreme Court in 1908,
(SALR, 1908:853). The wills of the main actors in this case, as well as
in the Ajouhaar inheritance case (SALR, 1901:119), though all Imams,
were not drafted in accordance with Islamic law. In 1905 Sheikh
Abdurahim also produce translations of the Chapters, Sidrah Yusuf, and
Sirah Ydsin (Chapter O Man), the 12th and 36th Chapters respectively of
the Holy Quran.

Those who knew Sheikh Abdurahim ibn Mubammad al Iraqi, and read his
Arabic-Afrikaans publications, informed me that the Sheikh wrote much
better than he spoke (Interview, Imam A Bassier, 1988). From his
publications, it would appear that he had a good command of the spoken
Afrikaans of the Cape Muslim community. - His writings certainly conforms
to the writing traditions of his contemporaries. This is illustrated by
the following passage from his 1898 publication, the Kifiyatul awam
(Vital knowledge for the lay man):

No 21 “en oek om te wiet watl wadjieb (necessary) is vir die
rasoels (prophets)ap-hil-e sieghen’'en ghallk .... en
wat nie kan wies nie en wat kan wies, en a-mal, diese
i1s vaiftagh 'aka'ieda (article of faith) siefat (attri-
butes), en dan soemaghe wat wadjieb is vir Allah ta-aalaa
is twintagh siefaat ...... die eerste is woedjoed
(existence) en die meening van woedjoed, waarlik lat die
hoege Allahoe ta-aalaa 1s ...... en dit is moetakhiel

(impossible) op Allahoe ta-aalaa lat npie is nie ......

It is, haowever, in his 'm Vaif talige woordelals en kori sinnetjies in
Arab, Farsi, Hindistani, Afrikaa enm Engels, that the Afrikaans, which he
spoke as a foreigner comes to the fore. Like Abubakr Effendi, Sheikh
Abdurahim also seems to have problems with his sentence construction.
This problem is, however, not only confined to his Afrikaans sentences.

It is also evident in bis English. Thus the Afrikaan sentence : hoeveel
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ghelt djai het, is given in English as, how much money you got. This
problem with syntax is not very obvious with his other publications.
Why, I do not know. Maybe he was assisted by his fiends, the Abduraufs,
who he inturn assisted with their publications. The ‘n Vaif talige
woordelais was written as a guide for the traveller +to eastern
countries, especially the pilgrim to Mecca. It must have been a very
popular language guide for those on pilgrimage. No complete copy has as
yet been found. This publication and the two translated chapters from

the Quran were printed in Bombay.

‘'n Vaif talige woordelais, was the first and only word list in Arabic-
Afrikaans. [t was also the first time that an Arabic-Afrikaans writer
connected the language he used for translation to the roots of Africa.
His name 'Afrikaa’, for the Afrikaans language of the tramslation is
significant. The Cape Muslims regarded themselves as Afferkapers, used
in the sense of belonging to Africa; while whites generally were looked
upon as oelanpers, probably acorruption for| 'out landers' implying
foreigners (Interview, Mrs G Abrahams, 1988). The term Afferkaner is
still used as a substitute for !Cape Malay' as opposed to "Muslim

Indian". Muslim 'Indians' being referred to as "moore” [mo:rzl, a nega-

tive racial lable.

In his, ‘m Vaif talige woordelals, ©Sheikh Abdurahim lists words which
in pronunciation still lingers on in the Afrikaans variety of the Cape

Muslims. [ note the following examples :

English Afrikaans Arabic Phonetic Cape Muslim
Transcription  Transcription Afrikaans
matches vuurhoutjies Cp?$_¢_§ [nEt‘Ei] metjie
9}’0 .‘,5
garlic knoffel oAl [ konoflok] konoflok
rabbit konyn LL—g-éblf [kanaincil kanaintjie
-
onion ui S | [2iva] aiwe
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3. 5. The handbooks for the madaris
3.5.1. Hisham Neamatullah Effendi

I[f Sheikh Abdurahim ibn Muhammad al Iraqi was the inspiration for the
production ot literature for an adult readership, Moola Hisham
Neamatullah Effendi provided the stimulus for the production of
handbooks for the children attending madaris. While in Constantinople,
in 1894, to receive from Sultan Abdul Hamid his medal, the Medjidia
Star, for excellent scholarship, (Cape Argus, 4 May, 1894), he caused
three publications to be printed. Whether these books were to be used
by his brother, Achmat, who was conducting a madrasah in Kimberley
(Shell, 1983:23) or for his own use, when he was to continue his
father's school in Buitengracht Street, is difficult to say. VWhat we do
know is that one of these books, the HAdtha 'i1lmi hal Lissibydn (This |is
the knowledge of matters for the youﬁg), was-a translation of a Turkish
school book. On the cover of the' 'publication, he wrote: dit is ghatra-
anslait van die ghoerwermeent saln kietaap wat vir kieners sain sekoewal

is.

The Hatha ilmi hal lissibiyAn uses a simple easy language, with a very
clear Arabic script to facilitate the reading. The content matter too is
easy, explaining or vrather, defining, such «caoncepts as wajib
(obligatory); mubab (permissible), baram (forbidden), salah (prayer);
and explaining the very elementary aspects of zakah, the compulsory poor
tax, and aspects of the hadj or the pilgrimage. A transcription from

page 1 reads :

NO. 22 dit 1s te-wiet wa-ner die weerelt nee ghawies het nee
het allaahoe ta'aalaa van niks die weerelt ghamaak en
vir nabee (prophet) aadam van ghoernt ghamaak en met sailn
thoerreejat (decendants) wat banee aadam (children of Adam)
is het allahoe ta'aalaa die weerelt moeal ghamaak en wat vir
heelie noewaragh Is van doenja een aaghlerat saln af-veerens
en om vir heelle te lat wiet het allaahoe ta'aalaa ait

heelie vir pataing-e nabeeskap (prophethood) ghagheef .....
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The second book was Sirdjal idd '{i (Light of enlightenment). which in
content was more advance than the HAtha ‘ilmi hal lissibiydnm, but which
only covered two subjects, zakab, the poor tax; and hadj, the pilgrimage
to Mecca. The pilgrimage is extensively discuss. Hisham Neamatullah
Effendi probably saw it unnecessay to provide literature on the basic
principles of ritual cleanliness, prayer and fasting. These subjects
were adequately covered in his father's Baydnudin;, and would in any case
be covered in the madrasah. The subject, Hadj or pilgrimage, has not
been dealt with in the Baydpudnin; though from 1870 onwards pilgrimages
were more regularly undertaken by the Cape Muslims. Thus for instance,
in 1874, Imam Shahibo took a large party of pilgrims to Mecca. (Standard
and Mail, 11 June 1874, 13 June, 1874, Cape Argus, 13 April, 1878).
With the increase in popularity of the pilgrimage, literature on the
rituals involved with the pilgrimage, and classes on this subject,
became a necessity. The pilgrimage became such an important issue that
in 1898, when the Cape Muslim had Cause to complain about the treatment
they received in Mecca, a special icommittee, with Hisham Neamatullah
Effendi as chairman, was elected to make presentation to the Sultan
(Cape Argus, 9 March, 1898). The Sirdjidl idA'il served the purpose of

being both a madrasah text-book as well as a general reader.

The third publication is a book of supplications. As is typical with
the teaching of supplication at madaris, only the Arabic is memorised
and recited. This Book of Doahs is designed to suit this mode of
teaching and, therefore, gives only the Arabic supplication; with the
instruction as to when the suplication 1is to be read. The instruc-

tions being given Iin Arabic-Afrikaans.

Apart from the school at the Buitengracht Mosque rooms, Robert Shell
(1983:23) correctly indicates that the Effendis also began Muslim
schools in Kimberley, Lourenco Margues and Port Elizabeth. How exten-
sively these publications were used 1in the madaris which were
established by the Effendi family in other places, is difficult to say.
Vhat is definitely known is that on his return from Constantinople,
Hisham Neamatullah Effendi for some time stayed in Cape Town, teaching

at the school of his late father, Abubakr, in Buitengracht Street.
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It was while he was teaching at this school, that he, with the Anglo-
Boer war in 1899, tried to mobilise the Cape Muslims in support of the
British against the boers. He had the solid support of the local Imams.
[t was, theretfore, not surprising, that after a long meeting, which was
conducted entirely in Cape Dutch; Imam Gamja Achmat, who was a soldier,
caonscripted during the Battle of the Axe on the Eastern Frontier in
1846, should urge them to volunteer for services. He ended his speech
by pointing out how good the British were to them by liberating them
from slavery. ¥hy, he demanded, "should they not now when the whole
country 1is invaded by the boers (who would make slaves of all they

could) rise as a united body and offer their services to the Queen 7"

(Cape Argus, 28 Octaober, 1899).

Their offer to fight on the British side was gracefully declined, but
they, as a service, were urged by the Cape authorities to assist with
the refugees (Cape Argus, 31 -Octaber, -1899). This support for the
British did not cause them to abandon ' their Cape Dutch. In fact they,
according to my late brother, Ebrahim, who was an authority on "Cape
Malay" music, composed an heroic |Cape Malay folksong' called the "Suid
Afrikaanse Lied”, the words of which he dictated to me as follaows :

“Suid Afrika ons niem 'n eed om vry vir jfou te veg.
om saam te woon en saam te dra vir vryheid em vir reg.

Met majesteit en plegten trots, Met hart en met verstand.

Al wiet ons niets, ons bly dat steeds, met volk en vaderland.

How much these words had been modernised, I do not knaw. What [ do know
is that there is still a tendency amongs the 'Malay Choir' singers to

compose songs relating to social and political situations.

Hisham Neamatullah Effendi after this continued to play a prominent role
in Cape Muslim society. In 1903 he founded the South African Moslims'
Association, on the premise of language and group exclusivity. The
Association was to be independent of the existing political parties, but
shall support the “most progressive policy towards the Moslems". (Cape
Argus, 19 March, 1903). Hisham Neamatullah Effendi eventually agitated
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that the Association must support the Progressive Party. This caused a
split in the Association, and its eventual demise. The Cape Muslims had
at the time strong sympathies with the Afrikaner Bond (Cape Argus, 18
April, 1903). With the demise of the South African Moslims Association,
Neamatullah Effendi left Cape Town and went to settle in Port Elizabeth.

[t was in Port Elizabeth where he made his great impact as a teacher.
In 1910, however, he had a request from four Imams of Kimberley to take
over the Imperial Ottoman School, started by his brother, Achmat
Effendi in 1880s. This school or madrasah was up to 1909 supparted by
the Turkish Government, and a petition was directed to the Sultan of
Turkey to now make this grant in favour of Hisham Neamatullah. The
matter was then referred to the Colonial Secretary, who inturn referred
the matter to the Cape Education Board. The children were to receive

only religious education and were to seek secular education elsewhere

and that "instruction is to be given—in Arabic", The Cape Education
Board could not see it way clear tol'make 'this grant. (Cape Archives,
SGE 10/8).

Hisham Neamatullah Effendi continued with the school in Port Elizabeth.
His liberal and efficient manner of teaching is still remembered by Mrs.
Gadija Conradie, who was a student of his in the late 1930s, Hisham
Neamatullah Effendi was an excellent and hard working teacher. He was
very generous, and ever so often on a Friday he will distribute small
gifts for the children. He was a staunch Hanafite, but had a thorough
knowledge of all schools of thought. Hisham Neamatullah never forced
the Hanafite code onto his students. He taught them 1in accordance with
the school of thought of their parents. As Shafi'ites, she and her
uncle, Imam Ighsan Nackerdien of the Pier Street Mosque, Port Elizabeth,
were taught from the works of Abh Shdjé and the Sabilan pajdh (The road
to success). He used the rote method and designed his own rhythmic
mnemonics to facilitate the retention of the transmitted facts. He was
regarded as one of the most learned men in Port Elizabeth at the time.
(interviews, Mrs G Conradie and Imam I Nackerdien, 1991), Both the
texts, mentioned in the iInterviews, are generally regarded as Shafi'ite

texts. The Sabilan pajdh was in 1912 translated by Imam Abdullah
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Abdurauf and used as a handbook by the students at the Madrasah-tul-
Falah, in Claremont, Cape Tawn. Hisham Neamatullah Effendi died in
Port Elizabeth in the mid-1940s.

3.9.2. Abdurahman Kassiem Gamieldien

One madrasah teacher who was definitely inspired by Hisham Neamatullah
Effendi was Imam Abdurahman Kassiem Gamieldien. He was the principal of
the Habibla Madrasah in Thornhill, Athlone, and later became the
principal and Imam at the Al Azhar Mosque, in Aspeling Street, District
Six. The Habibia MNadrasah was founded by Sufi Saheb, an Islamic
spiritualist, who arrived from India in 1895 and established the
madrasah and mosque complex in Athlone, Sufi Saheb later left for
Durban, leaving his brother, Maulana Abdulatief in charge of the
conplex. Sufi Saheb died in 1910, and lies buried in a shrine at
Riverside, Durban (Raocof, 1988: -8 ="10).

When Imam Abdurahman Kassiem Gamieldien became the first principal of
the Habibla Madrasah in Thornhill, Athlone, he immediately saw the need
for the creation of madrasah-texts to facilitate the teaching process.
It was thus while he was the principal of the 'Habibia Madrasah that he
in 1907 published the KitAbul mutdla Ati 11 tradisi lamidati madrasati
Habibiyd (Reader for the instruction in behaviour for the Habibia
Madrasah). As the title indicates, it was a handbook on moral behaviour

or adaab, a subject which was considered very important for children at

the time (Muller, 1962:8).

In the same year, 1907, Imam Abdurahman Kassiem Gamieldien was also
required to take over the duties and responsibilities as Imam and
principal of the mosque founded by his family in 1886, the Al Azhar
Mosque in Aspeling Street, District Six. Being now in control of two
madrasah institutions, Imam Abdurahman saw the publication on the basics
for children, wvitally important. It was also at this time that the
South African Cape Malay Association, out of the demise of the South
African Moslims' Association, was founded. The President of the Cape

Malay Association, Arshud Gamiet, though a tailor, was also a part-time
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religious teacher. Imam Abdurahman Kassiem Gamieldien was the secretary.
A position he also held in the South African Moslims' Association. The
main objective of the organisation was to look after the political
needs of the Cape Muslims, but it was also interested in the promotion
of Arabic as a language of instruction for Muslim children attending

state secular schools (Fremantle, 1911:568).

In 1910, Arshud Gamiet in his evidence to the Fremantle Commission of
Education, made a passionate plea for the intruduction of Arabic at the
state secular school level. The evidence of Arshud Gamiet to the
education commission is particularly interesting. He wanted more
support for schools undertaken by private individuals especially in the
'Malay community'. These schools he said gave instructions in Arabic
and English. No Dutch were taught at these schools, despite the fact
that the bhome language of the children were Dutch. The reasons he
advanced was that these teachers.did not find themselves competent to
teach in Dutch; and the employment of a Dutch teacher was beyond the

means of the community (Fremantle, 1911:569-70).

I do not believe that Arshud Gamiet was entirely truthful with his
evidence. By this time, the South African 'Malay Association was already
sponsoring the publication of Arabic~Afrikaans booklets which were
produced by the Al Azhar Mosque MNadrasah (Gamieldien.1907). English
certainly was not the language of instruction in the madaris. He was
later, in 1912, to contradict himself at a protest meeting against the
founding of the Rahmaneyeh Institute, as an English medium school, on
the basis that Dutch was the language of their religious education
(South African News, 1 Jan. 1912).

But be that as it may, Imam Abdurahman Kassiem Gamieldien's need in 1907
for madrasah-text books was soon met when he used the good offices of
the South African Malay Association to sponsor his children's handbooks.
The first of these was the Tartibus—saldh (Perfection in prayer) which
appeared as a handbook for the Al Azhar Madrasah in 1907. This
sponsorship also accounted for the Du'd 11 sahri Ramaddn ar mukaram

(Supplication for the month of Ramadéan), and a translation of the Kanzul
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*ars (Verse of the throne) both in 1907 and the Risdlat jalifat tas
tamutu ‘'ala EKawd'il Islam (Message on the basics of Islamic belief),
which was: printed by the Hindi Printing Office in Cairo in 1911. These
publications of Imam Abdurahman Kassiem Gamieldien, all deals with the
basic principles of belief and Islamic practice and were ideally suited
as basic madrasah-texts far children. To gain credibility for his texts
in the broader community, Imam Abdurabhman had the content of his texts
varified by Imam Mohammad Taliep, who was one of the leading authorities

on Islam at the Cape at the time.

The Al Azhar Mosque MNadrasah certainly proved popular, and was possibly
the stimulus for the establishment of the Rahmaneyeh Institute. From a
Cape Times news report filed in the Superintendent General of Education
file in the Cape Archives, the high esteem in which the school was held
is clearly obvious (Cape Archives, SGE 1/1158). The report under the

heading “Moslem Education", reads :

“On Wednesday the Mohammedan Bishop (Emam Taliep) visited the
schools attached to the Nasque El| Ashar, Aspeling-street, and
held an informal examination of the pupils of the principal,

Emam A R K Gamildien. ...LINIW ERSE LR aftha s soamen i dwn o mann s
The Bishop having asked a number of questions of the children,
and receiving satisfactory replies, expressed himself as

greatly pleased with the general intelligence and brightness
displayed.

Thereafter a lad from Plumstead, named Hasein (Osman, was announ-
ced as having successfully passed through the study of the Koran
and Arabic generally. Upon this, the father of the lad presented
Emam Gamildien with £5 and a handsome shawl, as a token of his
appreciation of the pains he had taken with the education of his
son; furthermore he distributed sweetmeats to all the children.
The Bishop concluding the ceremony by congratulating the principal
and his assistants, ...." (Cape Times, 15 Feb., 1913)

The Al Azhar Mosque Madrasah continued wuntil the death of Imam
Abdurahman Cassiem Gamieldien on 10 March, 1921 (MOOC 6/9/1939 No 638).
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3.5.8; The establishment of the Rahmaneyeh Institute

Vhen the Rahmaneyeh Institute. was established by City Councillor, Dr
Abdullah Abdurahman iamn 1913, there were several organised madaris
operating in Cape Town. From all available oral evidence, and the
handbooks which were produced for them, Cape Dutch or Afrikaans was the
medium of instruction. Among the more prominent of these organised madaris
were: The Moslem Improving School, with Sheikh Abdullah Ta Ha Gamieldien
as principal, and operating from Caledaon Street; the Al Azhar Mosque
Madrasah; the Habibia MNadrasah 1in Athlone, the Madrasah-tul-falah 1in
Claremont (Cape Times, 30 April, 1910) and the Islamic 'College' in Stegman
Road, Claremont (Shell, 1983:24). 0f the madaris only the Ottoman
Theological School, started by Abubakr Effendi in 1863 in Buitengracht
Street were also providing secular education. There was thus a need for
Muslim institutions to provide secular —education, which were mainly

provided by the Christian Churches (Fremantle, 1911).

Dr Abdullah Abdurahman responded to this need.| At a meeting of the African
People's Organisation in 1911, he declared his intention to establish an
English medium school for the! Muslim.children” of Cape Town. His
enthusiasm was not met with equal'enthusiasm' from members of the community.
A meeting to protest against the school was organised by the South African
Malay Association, headed by Arshud Gamiet, and supported by six Imams and
Sheikh Abdurahim ibn Mubammad al Iraqi. The main objections was that the
school did not make provision for the teaching of Arabic; and secondly., Dr
Abdurahman was opposed to the Dutch language. This they could not sanction
because Dutch *“had become their mother tongue, In which they asked for
their food and learned their religion." (South African News, 1 January,

1912).

This protest did not daunt Dr Abdurahman, and when the Cape Town City
Council was about to sell some land to the Muslim community for the purpose
of erecting this school; another protest letter appeared in the Cape Times.
B Abrahams, Chairman of the Cape Moslem Association in his letter pointed

out that the proposed school did not bave the “sympathy and support of the
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representative Moslem community". Their main objection was the failure of
the school to teach Arabic, "“the language of our Koran"®, the neglect
which they felt was a mistake. "If in that school there is to be no

teaching of Arabic, why 1is it called a Moslem school at all ?" (Cape Times,

28 May 1912).

In the face of this opposition, Dr Abdullah Abdurahman had no option but to
relent on the question of an Arablc teacher. Sheikh Abdullah Ta Ha
Gamieldien was appointed to teach Arabic. At the time of his appointment
Sheikh Abdullah Ta Ha Gamieldien was the principal of the Moslem Improving
School. He had also by then already produced three Arabic-Afrikaans
publications. These were the Kisdlat kadd'l Sahri Ramaddn - suriti wal
arkani (Exposition on Ramaddn - methods and principles) which was completed
in 1909; and the Ma-sa 'il abi Laith (The Questions of Abi Laith) and the
Ritibul Haddad, a translation of the spiritual hymns composed by Abdullah
ibn Alawi al-Haddad, a spiritualist—of-the Alawiyah Tariqa <(Kahler,
1971:107). It would appear that the appointment of Sheikh Abdullah Ta Ha
Gamieldien somewhat appeased the community and arrested the protest

action. As a Cairo trained Shelkh, Abdullah Ta Ha Gamieldien certainly had

the right credentials.

With regard to the Arabic teacher, the Department of Education had other
ideas. They were prepared to tolerate his presence, provided they do not
have to pay his salary. This position was not very clearly spelt out to Dr
Abdurahman by the Department in the beginning. He was therefore hopeful
that at least part the salary of the Arabic teacher was going to be paid by
the Department. On 29 January, 1913, he wrote a letter to the Department
informing them that "Mr Abdullah Taha Gamildien" was appolinted the “Arabic
instructor at a salary of 46 per month for the first six months and after
that at a rate of £7 per month." The "Arabic teacher will devote bhis
full time purely to Arablic instruction”, and that his committee "hope that
the Department will pay at least half of his salary." (Cape Archives, SGE

1/1158).

By March, 1913, it became apparent that the Department was not going to

concede to his request, already made on the 16th of January, 1913 for
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Arabic, apart from religious {instruction, to be 1included into the
curricullum. In an attempt to stall the Arabic issue, Inspector Craib was
very negative in his report on the school. He reported that not only was
the school overcrowded, but he had to point out "the educational fallacy of
introducing children to two unknown languages at the same time. Apparently
even the youngest child in the school Is being taught Arabic, and this at
the same time that 1t Is wrestling with the difficulties of English." (Cape
Archives, SGE 1/1158 - 22 March, 1913).

Just prior to this, on 28 February, 1913, Dr Abdurahman laid before the
Department of Education the impressive educational record of Sheikh

Abdullah Ta Ha Gamildien. He writes :

"With regard to Mr A T Gameeldeen, the Arabic teacher, I may say
that he received his preliminary education at Zonnebloem College.
He then went to the Nasrieh Publie School, Calro for five years.
This is a modern school and the wery best in Bgypt. Dr Gool who
was also educated there, passed his London matric a few months
after his arrival in London. |Mr Gameeldeen passed his fourth
year at the Nasrieh school, which Dr Gool tells me is equal to
our standard six. For four years afterwards he devoted all his
time to the study of the Arabic language at the Al Azhar and re-
ceived further private tuition in Arabic. He 1s one of the best
Arabic scholars at present in South Africa, besides having a very

good general education including English."

To show the Arabic ability of Sheikh Abdullah Ta Ha Gamildien, he enclosed
a copy of the Arabic Primer, prepared by the Sheikh, "as no proper Arabic
books are obtainable Iin Cape Town". (Cape Archives, SGE 1/1156 - 28
February, 1913). One could thus well understand the disappointment of Dr
Abdurahman. On the 29 March, 1913, he again wrote to the Department,
requesting an interview for himself and the Arabic teacher to explain the
position (Cape Archives SCG 1/1156 - 29 March, 1913). But this was to no
avail. It became clear that if the Muslims wanted a religious teacher of

their own creed, they shall have to pay for it themselves.
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After the establishment of the Rabmaneyeh Institute, state aided Muslin
missions school, paying the salaries for their religious teachers,
prolifirated, and as pointed out early, by 1930, there were no less than
seven such school in the Cape Peninsula. The prolifiration of these
schools had serious implication for the Arabic-Afrikaans literary
tradition. Reading and writing in Roman script was now easily available to
large sections of the community. Nogammad Ajam saw the beginning of the
Muslim mission school movement as a process of modernization in education
(Ajam, 1988). One could also see the establishment of the Rahmaneyeh
Institute, as the beginning of the end of the literary tradition of Arabic-
Afrikaans. Nevertheless, those Arabic-Afrikaans works will remain an
important part of the Cape Muslim contribution to the early literature of

the Afrikaans language; and their writers as major contributors to their

communal culture.
3.6. CONCLUDING COMMENT

Being unable to establish when exactly the literary tradition of Arabic-
Afrikaans emerged, this chapter briefly loocks at the controversal issue of
the first Arabic-Afrikaaans publication:' " It ‘acknowledges, that though not
necessarily the first Arabic-Afrikaans work, the Baydnudin, is an important
publication in the early history of Afrikaans; and in terms of its writing
tradition, latched on to the practice of writing Afrikaans in the Arabic

script which was common at the time.

In an effort to avoid making yet another inventory of Arabic-Afrikaans
publications, the existing inventories are evaluated. Kahler's
comprehensive list is particularly recommended. It is suggested that the

new publication or Arabic-Afrikaans scripts discovered must merely be

added to this list.

What is concentrated upon here is the socio-historic circumstances in which
these publications were written and the tradition of Arabic-Afrikaans
writing pursued. Such a study has never been done before. In this

undertaking an attempt 1is made to contectualize the Arabic-Afrikaans
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publication in its socio-linguistic milieu. Reasons for the appearance of

certain of the publications are advanced and biographic data about the more

important writers are provided.

What also emerged from this study is the distinctive writing traditions of
Arabic-Afrikaans. Basically three writing traditions are determined, with
clear distinctions in writing styles between the pre- and post- Abubakr
Effendi writers. The distinctive writing tradition of Imam Abdul Kahaar
ibn Abdul Malik of Port Elizabeth; and the difference in the writing tra-

ditions in the works of Abdurakib ibn Abdul Kahaar, are commented upon.

Not only the Arabic-Afrikaans, but also the Roman script publication
received attention. The development and changes which occur 1is the
Afrikaans in Roman script publications are +traced. Reasons for the use of
the Roman script for kitdb or religious publication writing are postulated.
It is suggested that the Muslim mission. school movement played a very
important role in the encouragement of Roman script publication and the

demise of Arabic-Afrikaans.

At the end attention is devoted to the struggle of the Cape Muslim communi-
ty to secure Arabic as a state sponsored subject in the Muslim mission
schools. It might appear as'if this is''done' at/the expense of the contri-
butions of Ta Ha Gamieldien and Hisham Neamatullah Effendi to the Arabic-
Afrikaans literature. Their contribution will again receive attention in
Chapter 5 when their works are selected for intense study. The discussion
on the introduction of Arabic in the Muslim secular schools, is not
totally in-appropriate. VWith Arabic as a subject at these schools, Arabic-
Afrikaans might have had a greater chance of survival. The state educa-
tional authority, however, made it perfectly clear, that if the Muslims

want Arabic in their schools, they shall have to pay for it themselves.

In conclusion: the Cape Muslim community must have been a very literate
community to have been able to encourage such a prolific production of
Arabic-Afrikaans publications. These Arabic-Afrikaans works, as Zwemer

observed In 1925, were extensively read.

THE AFRIKAANS OF THE CAPE NUSLINS FRON 1815 TO 1915 155



&< H A P T E R <1

WRITING AND SPELLING IN AFRIKAANS IN ARABIC SCRIPT

4.1. INTRODUCTION

Up to now I have been looking at the historical origins of, and the socio-
cultural milieu in which, the Cape Muslim variety of Afrikaans emerged. I
also looked at the emergence of the literary tradition of Arabic-Afrikaans,
the different writing traditions within this literary tradition, and the
written and printed material produced in both the Arabic and Roman script
orthographies. My socio-linguistic historical descriptions and ana-
lytical evaluations, have shown that the Cape Muslim variety of Afrikaans
was a viable medium of communication, effective for creative expression,
and rendered even more effective by the creative abilities and neological
experimentations by its writers. - What I have failed to accurately esta-
blish, due to the lack of available historical evidence, was when exactly
this literary tradition started. It was, however, established that the
Arabic-Afrikaans 1literary tradition has its origin 1n the literary
tradition of Jawi; and that it was the Jawi adaptation of the Arabic
alphabet which provided the basls for 'the 'writing System of Arabic-

Afrikaans.

My concern now is that writing system - the adaptation and manipulation of
the Arabic lettering symbols and vowel graphemes to create distinctive
Arabic lettering symbols to convey precise Afrikaans sounds. The purpose
is to establish the phonulogy of Cape Muslim Afrikaans. But while I am
concerned with the changes, transformations and modifications of the
speech-sounds in the bhistorical development of the Arabic-Afrikaans
literary tradition; I am more concerned about the acoustic nature of Cape
Muslim Afrikaans. By the acoustic nature of Cape Muslim Afrikaans, the
sounds of the words as they are produced in pronunciation, 1is implied. It
is this phonetic phenomenon which is a distinctive feature of the Cape

Muslim Afrikaans variety.
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I am, therefore, interested to know, how the Cape Muslim Afrikaans sounds
are reflected in the written form by the use of an essentially foreign
Arabic orthography and how the constraining features of this orthography
may or may not have influenced the orthoepic practice. In the absence of
audio-tape recordings, my only alternative means of looking at the acaustic
nature of Cape Muslim Afrikaans, 1s by examining the Arabic-Afrikaans
publications. In doing this I am confronted with several additional ques-

tions, which this chapter will endeavour to answer. These questions are:

(a) Can we safely conclude that the Cape Muslims wrote as they
spoke ?
(b To what extent does their literature really express their

spoken word ?

(¢ Vhat are the adequacies. and inadequacies of the previous
attempts which endeavoured to examine the Cape Muslim Afri-
kaans variety, the acoustic nature of this variety, and
their spelling system in Arabic script, which necessitates
a fresh examination; and how may such an examination help
us to create a better understanding of the development and

nature of their spoken Afrikaans ?

The Cape Muslim literature, produced during my period of study could be
divided into two kinds. On the one hand there are those religious books
printed in Roman script. These, as we have seen, started from 1896
onwards, and common to the Afrikaans writings of this time shaow a strong
influence of the Dutch orthography (Van Selms, 1951:25). They were
written for an essentially Dutch reading, possibly white convert community
(Muller, 1960:43) and could be described as a poor attempt at writing
Dutch. They, as I have already indicated, do not represent an accurate
reflection of the communal spoken word, and hence will not be the subject

of my concern in this chapter.

The second kind of Afrikaans literature is that written in Arabic script.

This form of writing was by far their most popular, It served as a useful,
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and their preferred, means of written communication for well into the third
decade of the twentieth century. From the third decade, the impact of the
secular Muslim mission school movement started to influence the Afrikaanms
in Arabic mode of writing. Up to the late 1930s it was mainly the Arabic
script which was used as a vehicle for the transmission of their Afrikaans
thoughts and spoken word. It was used for the letters they wrote, the
grocery lists they compiled, the acounts which they kept and the lite-
rature which they produced (Davids, 1990)., It was this Afrikaans in Arabic
script which became known as "Arablc-Afrikaans" (Van Selms, 1951:7) and

which will be the focus of my attention,

The Cape Muslim appropriation of the Arabic script for the expression of
their non-Arabic mother tongue is not unique to this community. Van Selms
quoting Diringer (1951:35), lists a number of languages which have been
written in the Arabic script. This list includes Hausa, Swahili, Malagasi
and Berber from Africa; Turkish, Persian, Hindustani, Pushta and Malay in
Asia; and Slavonic and Spanish in Vestern Europe. From this list it is
obvious that Van Selms was not aware of Abdurahman Abdullah Majoeb's
English-Arabic-Malayu dictionary, 1in which he uses the Arabic script to
transcribe English conversations and words. Nor was he aware of the
attempt at English in Arabic script by Sheikh Abdurahim ibn Mubammad al
Iraqi in the ‘m Valf talige Woordelals en Xort Sinnetjies in Arab, Farsi,
Hindistani, Afrikaa en FEngels, which appeared as an Arabic-Afrikaans
publication in Cape Town in 1905.

It is, therefore, not the use of the Arabic script which makes the Arabic-
Afrikaans writing of the Cape Muslims unique. The uniqueness of Arabic-
Afrikaans lies in the ingenious adaptation of the Arabic alpbabet, and the
application of the laws of tajfwid, the phonetic science of Arabic reading,
to produce phonetically accurate renderings of the essentially Vestern
Germanic type of vocabulary of the Afrikaans language. It is this unique
use of the Arabic phonetic alphabet, within the constraints of its phonetic

rules, to create Afrikaans sounds, which is the concern in this chapter.
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4.2. ARABIC GRAPHIC AND ARABIC PHONETIC WRITING

The Arabic-Afrikaans publications and writings do not employ one uniform
system of Arabic writing. In fact two systems of writing are used. Some
of the Arabic-Afrikaans writings are in the Arabic graphic script; others
again are written in the Arabic phonetic script. It was the Arabic
phonetic script which was favoured for their religious publications; and it
will be the Arabic phonetic script which will be concentrated upon in this
study to determine the acoustic nature of Cape Muslim Afrikaans. To
refresh the readers memory, it might be wuseful to repeat the basic
differences between Arabic graphic and Arabic phonetic writing from
Chapter 1, before I develop my postulations further.

Arabic graphic script is essentially writing without vocalisms or graphemes
and for which sound production depends on the grammatical construction of
the letters. A knowledge of the Arabic language is therefore a prerequi-
site for the reading of such graphici script. [For the reading of Arabic-
Afrikaans without vocalisms (i.e, Arabic—Afrlkaﬁns graphic script), a
knowledge of both the Arabic and Afrikaan$s grammar is necessary. The
greatest disadvantage of the Arabic graphic script, for the purposes of
this study is, because the pronunciation 'of ‘the'words are not constrained
by the harakat or vocalisms, there is no consistency in pronunciation. The
pronunciation being at all times influenced by the orthoepic pratice of the
reader. I will illustrate this later. It is, however, interesting to note
that there are many Cape Muslims, who can read Arabic phonetic script
perfectly, but because of their lack of knowledge of the Arabic grammar,
finds the reading of Arabic graphic script difficult.

Arabic phonetic script is fully vocalized writing in which the pronuncia-
tion of the words are governed by vocalisms and graphemes. The pronuncia-
tion of the words remain constant, for the written word must be pronounced
in terms of the governing graphemes or vocalisms, but within the predeter-
mined rules of the phonetic science of tajwid The extensive use of
vocalisms and the highly develaped vowel indicator system in the Arabic-
Afrikaans phonetic scripts could be attributed to the influence of the
acquaintance of the Cape Muslims with the reading of the Arabic Quran. It
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is customary for the Holy Quran, unlike other religious or secular
writings, to be fully vocalized and thus written in phonetic script. This
ensures the constancy in pronunciation irrespective of the Arabic dialect
of the reader. Arabic phonetic script performs for the Arabic language

the same function which phonetics does for Roman script.

The presence af the vocallsms or bharakat greatly facilitates the reading
process. It also ensures the absolute accuracy of the pronunciation of the
Arabic words without the necessity of the reader being able to speak Arabic
or understands 1ts grammar. This 1s an absolute advantage which Arabic
phonetic script have over Arabic graphic script. The function of the
vocalisms or harakat in Quranic reading is no more clearly illustrated than
in the application of the Quranic reading or tajwid rule called, ‘'iqlabul
gqalib. In this instance the Arabic conscnant mim ( , ) is appropriated to
perform a phonetic function. In such a usage, the mim would be regarded
as a harakah. Hence my translation of the word harakah (pural = harakat)

as vocalism 1implying a 'vocalic system'.

Coming back, however, to the ‘'iIqlabul qalib, according to this rule of
tajwid, whenever the consonant letter b4 ¢ '+~ ) is preceded by a ndn-s#kin
( &) or the tanwin ( Z 2> =) = I'will 'define these concepts later - the
nin-sdkin ( © ) or the taowim ( = —"Z ) must be read as min ( ¢ ). In
the Holy Quran this rule of tajwid is indicated by a small mim which is
situated between the nipn-sdkin or tanwin and the b4 (Jardine, 1983:83).
The Arabic letter mim ( ¢ ), is a consonant but in this instance assumes
the function of a phonetic symbol and is indicated as a vocalism or
barakah. Thus the Arabic word anbiya (= pruphet). is, 1in terms of
lettering morphology, is spelt anbiya ('l—-—--Fl ). It is only when the
vocalisms or harakat are read; and the small mim ( ¢ ) above the nidn-sdkin
and the b4, (° L.e-—:-"i= ambiya), is noticed, that the reader will understand

that a pronunciation [m] instead of [(n]l 1is required.

The use of full vocalisms in Arabic-Afrikaans script is not without pur-
pose. It helps to give accurate and precise pronunciations of the Afri-
kaans words in the Arabic script. Any reader, who knows the rules of the

Arabic phonetic science of tajwid, irrespective of his knowledge of Afri-
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kaans grammar and pronunciation, will, in reading, give the phonetic sound
as indicated by the writer. In vocalized reading, the letters must not
only be read in terms of the vocalic symbols which accommodates it, but
also in terms of its relationship with other letters in the morphology of
the word, but at the same time within the constraints of the phonetic

science of tajwid.

This does not mean that Arabic-Afrikaans could not be writtem without
harakat or vocalisms. In fact there was a tendency, when writing personal
notes, not to use bharakat. This is very evident from the two letters in my
possession. Both Achmat Effendi and Awaldien the fez-maker, makes minimum
use of vocalisms in their letters. They assume that their readers have an
understanding of both Arabic and Afriksans grammar, and hence will be able
to understand their messages. Abubakr Effendi also does not make use of
vocalisms in his Afrikaans introduction of the Baydnudin. He possibly
assumed that the Introduction would not be widely read by the community.
Van Selms in his translation of this Introduction in his book, Abubakr
Effendi: Uiteensetting wvan die Godsdiens, admits that he had to refer to
vocalized examples in the main texts for his transcription (1979:vii).
Unvocalized script, or Arabic-Afrikaans imn graphic script, creates
inconsistencies in reading. This is {llustrated in Figure 14. The example
in the illustration is taken from Die Boek van Tougeed (The book on the
unity of God) which was written by Imam Abdullah ibn Abdurauf, an Imam at
the Claremont Main Road Mosque in 1890. It is the only Arabic-Afrikaans
publication which was published entirely in graphic script.

The reading of Arabic graphic script, 1s always governed by grammatical
construction and the position of the letters in the structure of the word.
Through these constraints a reasonable accuracy, despite the contextual
nature of Arabic reading, is assured. Vhat is obvious from my reading ana-
lysis in Figure 14 1is, that unless the reader has a pre-knowledge of the
pronunciation of Afrikaans words, he/she would experience great difficulty
in reading the actual sounds intended by the writer. He/she may even
mispronounce the words imn such a way that they become completely

meaningless, as can be seen from my illustration. Hot even the structural
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SU S d ol D s 3 S|yl o)

"en dit is moestahiel op Allah ta-aalaa iat Allah
ta-aalaa verlee is vir een plek en vir een maker

(and it is impossible for God the Most High that God

the Most High is in wanted for a place or a creator)

( ol ) ‘'en' kan gelees word as in of an of ien of oen

( « a3 ) ‘'dit' kan gelees word as dat of diet of doet of det

( o b ) '1s' kan gelees ward as es of as of iles of oes

C S | ) ‘op’ kan gelees ward as oep of oop of oup

( «J ) ‘lat' kan gelees word-as —loet of let of liet of 1it

( ol ) ‘verlee' kan gelees word as vierlie of vierlai of vierlee

of varlie of varlail of varlee of voerlie of voerlai of
voerlee

( $ ) 'vir' kan gelees word as ver of voer of var of vier
¢ o=l ‘een' kan gelees word as ain of 'n

( Sk ‘'meaker’ kan gelees word as maakier of maakoer of makaar

[Ek het dus 'n verskeidenheid van moontlikhede hoe die sin
gelees mag word. Ek gee-twee voorbeelde :

1. 1len dat es moestahiel oep Allah ta-aalaa let Allah ta-aalaa
voerlail 1s var ain plek of var ain makoer

2. 1n diet oes moestahiel oup Allah ta-aalaa loet Allah ta-aalaa
varlee as vier 'n pliek in vier 'n maakar

FIGURE 14 : A READING ANALYSIS OF A GRAPHIC SCRIPT SENTENCE
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prolongations of the _burﬁfu] madd, i.e. the use of the Arabic letters

‘alif ( ! ), wadw ¢ J3) and y4 ( @ ) to create long vowel sounds and
diphtongs, can constrain the pronunciation. This is illustrated with the
words: ‘op’ (3! ), where the wAw is used as a hurufdl madd, and in

the instances of the words ‘verlee’ ( o' ) and ‘een’ ( z! ) where the
Arabic letter y4 ( & ) serves a similar function. [ can only conclude that
a pre-knowledge of Afrikaans grammar and pronunciation is a pre-requisite

for the caorrect pronunciation in the reading of Arabic-Afrikaans written in

graphic script.

The wunvocalized Arabic-Afrikaans script (i.e. Arabic-Afrikaans graphic
script), therefore, cannot effectively be used to precisely determine the
Afrikaans or Cape Dutch pronunciation of the Cape Muslims during the nine-
teenth and early twentieth centuries. Our reading of these scripts will be
too greatly influenced by our modern idiom. This, however, leaves us only
with the vocalized or phonetic Arabic-Afrikaans scripts from which an accu-
rate reflection of Cape Muslim Afrikaans of the nineteenth and early twen-
tieth centuries could be obtained. It is the Arabic phonetic script which
predominates in the Arabic-Afrikaans religious books published during this
period.

4.3. READING THE ARABIC-AFRIKAANS SCRIPTS

One of the major problems with the existing transcriptions of the Arabic-
Afrikaans phonetic texts, 1is the misreading of those Arabic phonetic
symbols which were specifically created to indicate distinctive Afrikaans
sounds. These sounds do not exist in the Arabic alphabet. Nor do they
exist as phonetic symbols of the vocalic system (harakat) used in Arabic
phonetic script. They were created for Arabic-Afrikaans through a process
of 1innovative orthographic engineering. I will look at this process
further on. Vhat is important for the moment is that the misreading of the
Arabic phonetic script by writers such as Van Selms, (1951, 1953, 1979)
Kahler <(1971), Ponelis (1981, 1989) and Dangor (1990) create erroneous
impressions with regard to the phonology and acoustic nature of Cape Muslim

Afrikaans. It is the correction of these impressions which is the main

thrust of this study.
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The misconceptions about Cape Muslim Afrikaans as derived from transcrip-
tions is <clearly illustrated with Van Selms in his transcription of the
words kirai (Afrikaans = kry) and takiral (Afrikaans = te kry) in his Twee-
talige Katigismus (1951:51), a transcription of the Su‘al wa jawadb (Ques-
tions ans answers). This book was written by Sheikh Achmad Behardien in
1918, not in 1868 as suggested by Van Selms (1951:22). A Roman script
publication, of which the short title is, Kitaab van Towheed, and which in
reality is a Roman script edition of the Su'al wa jawdb, also appeared in
the same year. I had the privilege of listening to the lectures of Sheikh
Achmad Behardien. [ also read both the Roman script and the Arabic-Afri-
kaans versions of the Su‘al wa jawdb. Van Selms transcription does not
conform to the writing tradition of the author; nor does it conform to the
Afrikaans Sheikh Achmad Behardien used in his lectures, some of which I

attended as a child.

The reason for the differences between Van Selms' transcription and the
actual Afrikaans of Sheikh Ahmad Behardien soon became clear to me when I
examined the original Arabic-Afrikaans publication. In his eagerness to
give us as accurate a phonetic transcription as possible, Professor van
Selms, without consideration of the communal reading practice and the rules
of tajwid, noted every grapheme and vocalism. Sheikh Ahmad Behardien was
rather careless with the placement of the graphemes and vocalisms in the

Afrikaans texts, but very accurate and precise with their placement in the

Arabic sentences.

I can understand both his precision and his carelessness. As a true Arabic
scholar, he was aware of the important role of the vocalisms in the reading
of Arabic by non-Arabic speaking people. To ensure the absolute correct
pronunciation his vocalisms must be perfectly placed. In the Arabic-
Afrikaans text, the misplacement of the graphemes and the vocalisms do not
change the meaning of the message he desired to convey to his community.
They were fairly literate in Arabic reading, when the Su'al wa jamdb was
written in 1918 (Zwemer, 1925:349). They, therefore, would have read the
message 1in context, as if there were no harakat on the letters, and still
comprehend what he was saying. This was possible because they had a pre-

knowledge of the communal Afrikaans in which the book was written. The
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community readers would therefore not have been so greatly disturbed by the
spelling mistakes as Professor van Selms. FNevertheless, if Professor van
Selms had consulted Sheikh Achmad Behardien, who was still alive at .the
time he made his transcription, or accepted that both the Roman script and
Arabic-Afrikaans publications were by the same author, the result might

have been different. (See Figure 15 for a comparative transcription).

One of the most important considerations in the reading of Arabic-Afri-
kaans, according to Imam Abdurabhman Bassier, is the application of the
imagination to the reading matter. Imam Abdurahman Bassier, the Imam of
the Boorhaanol Mosque in Longmarket Street, Bo-Kaap, is a leading authority
on Arabic-Afrikaans reading. He is also one of the few people who teaches
Arabic-Afrikaans reading. The Imam's advice might sound unscientific; but
if we consider that Arabic-Afrikaans writing is essentially analytical
phonetic, one immediately grasps the meaning of his suggestion. The writer
had to apply his imagination and his &analytical skills to create Arabic
vocalic symbols to indicate distinctive Afrikaans sounds. Thus in
reading, the reader too must apply his imagination and analytical phonetic

skills to decipher the vocalic symbaols to produce the most appropriate

sound.

Applying this dictum to Sheikh"™ Achmad Behardien's Su‘al wa jawdb, 1
discovered ingenious constructions with consonants which are so pawerful
that they override the influence of the governing graphemes. Typical
examples of these are the kr-lettering cluster in the word kraif ( ‘}é? )
- <{transcribed by Van Selms as kirai>: and the kl-lettering cluster in the
word kleer < };Ji ) (Afrikaans = kleur) - {(tramscribed by Van Selms as
kalier>. I have problems with the word takrai (te kry), which Professor

van Selms transcribes as takirail, and on which spelling he observes in a

footnote :

“die r het 'nm 'sukdin, wat hier ontmoontlik 1s,
en wat as skryffout vir 'a' opgevat moet word"

(1951:51)
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MY TRANSCRIPTION

dee ' meening van bagaa' Allah ta-'aslaa
hat nee ait-ainde “ nee......... dee bie-
walsalp van vierstapot les ......
kral van dee ghaskaapande......... | e
maar waarliek as allaahoe ta-'aalaa moet
ait aipde ®* bhat dan sal allasaboe ta-'as-
laa vierghaan ..., en as allsaboe ta'aa-
lsa moet vierghaan dano sal daar nie takral
wees eets van diet sal maakloons nie ...
««w. dee blewalsalo van qoeraan cop 7 dee
sietapt™re v i .. en sal bielaif
a-leen deereentalt dee hoege allahoe ta-
taalan .. .44, v++. WAt is dee meeping
dee peening van dee siefnt
allaboe ta-'malaa hat nee lalf pee en kleer
nee allahoe ta‘salan jes davrent van al

dee maakloons wat ies dee biewaisain op *

dee ifat dee | blewmnigain van vierstant op
dee is... ies dee kral van dee pee ghaskaa-
pande ........ waarliek as allaboe ta-‘aa-
laa nee moet weees dievrant 'S van al dee eets
nee dan sal allkaboe ta-'aaslaa moet wees
eeniers niet bhoe-ail dap sal daar pee

VAN SELMS' TRANSCRIPTION

die mienapg fan baqd' alldhi ta'sla

bat nie ain sindei nie die biwai-
sain fan * flerstant is = ........ is die
kirai fan die ghaskaaapapndie * ..........
maar waarlik as allAho ta'AlA moet

eit eindei bat dan sal allahu ta‘sla
tirghaap...... en as allahd yt'ala

moet firghaan dap sal daar nie takiral
wies lets fan dietse! maak loenas “ nie
die biwaisain fan qur'an oep

die sifat es en sal bilaif

slien die in tait die boegie allAbd
ta'AlA....... wat es die pienang

die mienang fan die sifat ...............
all&hd ta*AlA hat nle laif nie en kalier
nie alldbo ta-'AlA is dafiranta fan aldie
maskloepas wat is die biwaisein oep die
sifat die biwaisein fan firstant cp die
sifat is..... is die kiral vap die nie
gbaskaspandie..... woarlik as allaby ta
‘414 nie moet wies difiranta fan aldie
fets nie dan sal allAhd ta'AlA wies fenirs
daarmain en as allAho ta'Ala

1.

This kasra-yA-sakin combination indicates the burdful madd yd, with

It is erroneous to transcribe it as a kasro or the Arabic
There is is » tendency to pronounce die 6.
slightly longer in Cape Kuslim Afrikaans, hence the elongation of the

sound [e:).
sbort vowel fe with sound [1].

sound.

The use of of both combinatione the fatha or fatha-kasra with the ya-

sakir indicatec the mndd lain ai. There ie no difference in sound in- 7. A spelling error.
tended. | have, therefore, transcribed both vocalisms as ai.
There is no difference in sound between the v and f in Afrikaans, and B.

both letters are represented by the Arablic letter f4 ( J).

The kasra cannot be transcribed as the Afrikaans letter f, giving the 9.
Thie is a error in transcription.

sound (2],

The kasra at all times

indicate the Arabic short vowel fe with sound (1) as in skiet.

with sound (1],

dates it.

the Afrikeans sound [?1.

combination.

The classical Arabic-Afrikaans o glving the sound (21].
indicated bya dammm-sukin-less—wAw combination.

' U&ﬁ.’ﬁé&@g I Jia takral wees eete vap dee sain maakloons moet wies lenare mit hoel '“ dan sal
' [ P 3} " ,_'_..;_‘,_, . Ul 4_1’_’0'1 ,E._- L DE®....... dee blewalgaln van qoeraan op dee dasr nie takaral wies lets fan diesel
s ,J&J‘b'—l—'&&'}-ﬂ‘%‘f}#ﬁ!_-;”.&“l I '-?!-‘—UL" S s siefab fes .......... maskloens nie .... die biwalealn van
i e a0 yaws s i g § o 8% plCle Cou .
'-" "."'H":‘LSEE.\&?-:;-ZJ-JUJ}'] | '|L '.:.'}f)_;";-/'b.a_'dd\;h{ﬂ-— qur'An oep die sifat is....
— — %
FOOTNDTES : s. Again the knsra in combination with

Y4 cannot give a transcription fe

This combination at best indicates the long vawel ee
with sound le:), which on stoping ie pronounced as [ 2.

0o stopiog or wagaf, the last letter of the word ie read as if 1t 1s
accommodated by a sukinm, irrespective of the vocalism which accommo-

Io Arabic-Afrikaans a stop is bDecessary after each word to
get the correct pronunciation.

The word should be op, but because the waw 1s
acconmolated with a sukidn, the oo must be indicated.

See also note 9.

The fatha-knsra combipation can be transcribed as .J or e to indicate

The o is

The trapscription hoel is erronecus as it iqnores the madd lain vy A

FIGURE 15

SOME 1NDICATIONS OF THE DIFFERENCES IR TRARSCRIPTIORS VHICH
RESULTS FROK THE XISREADING OF THE HARAKAT - TVO PAGES FROM




[ agree with Professor van Selms that it is a spelling error and that the
sukin is misplaced. I, however, do not agree that it should be replace by
a fatha which gives the a-sound. To obtain a pronunciation which is more
in accordance with that of the community practice, the fatha should be
placed on the Arabic letter t4 ( < ), and the fatha-kasra arrangement on
the kAf ( 5 ) which together with the yA-sd4kin ( & ) gives the diphthong
ai. The sukin ( — ) on the ré ( ) ) should be omitted. This arrangement
or morphological structure of the word gives a pronunciation which conforms

more closely to the communal way of pronunciation of the word.

My postulation is, however, not without evidence. If we look at Sheikh
Achmad Behardien's Roman script publication, Kitaab van Towheed, we see
that he consistently spell the Afrikaans word ‘te kry' as ‘takray’
(Behardien, 1918a:5). There is thus no reason why he should spell the
word takirai, as suggested by Van Selms, when the Sheikh writes it in the

Arabic script.

I also found invaluable clues in the Su'al wa jawdb (Behardien, 1918b), and
other Arabic-Afrikaans publications when I lopked at the spelling of the
word krai (Afrikaans = kry) ‘inm the Arabic orthography. From the way the
word krai has been spelled in' the Arabic' orthography, it 1is clear that
these writers heard the kr as a distinctive sound-combination, not repre-
sented by a letter in the Arabic alphabet; and hence a lettering symbol for
this sound-combination had to be created. It is not normal in Arabic pho-
netic script for two consonants to be adjacent to each other, without a
vocalism, and still produce a sound. In order to create the kr sound-
combination, they had to bring together the kar ( S) and the ra ¢ , )
and to show that it is a single letter, leave out the sukin. Sheikh Achmad
Behardien follows this same procedure with the kl-lettering cluster. This
kl-lettering cluster is already observed in Abubakr Effendi's BayAnudin

(1877:78), when Abubakr uses it to spell the word kle-eere (Afrikaans =

klere) = ')-.e.—-l; '

-

Strictly speaking, in terms of Quranic reading, the omission of a vocalism
makes a letter 1A muta harik (1.e. without vocalisms or parakat), implying

that such letter cannot be read or moved. The letter has only a gramma-
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tical function in the word. This kind of construction involves only the
huriful madd (Jardine, 1983:52). Typical example of such letters appears
in the Arabic word, ribd (b?,) (English = interest), in which case the wiw
( g) and the ‘'alif ¢ D) ar; written but not pfmnounced. The nearest
English example we have is the silent ‘c' in the word 'scissors', though

the function is not the same.

The omission of the sukin on the r4 (J) serves no grammatical function, yet
if the rd is silent, or for that matter omitted, the pronunciation would be
kai (ka2il. This is naot the intention of these writers. The consistent use
of kr as a lettering cluster, i.e. without the sukin on the r4, Iis
indicative that their intentions are deliberate. "“Consistency in writing
is clarity of intention"™, says our Arabic-Afrikaans reading expert, Imam
Abdurahman Bassier. The consistent use of this construction, 1is, however,

not without precedent or consideration of the rules of the Arabic phonetic

science of tajwid.

It was Sheikh Abdurahim ibn Muhammad al Iraql who designed this construc-
tion, - the kr-lettering cluster. He came from Iraq and had a thorough
knowledge of Persian. The " Sheikh must have noticed that the Persian-
Turkish ng ( £), which in sound value is equal to the Afrikaans ng, {(and
used extensively in Arabic-Afrikaans to ‘indicate the ng in Afrikaans
words), is composed of two letters, the mdn ( () and the KA4f ( 5); and to
show that a single letter (or rather sound-combination), is intended, the
sukin is omitted. Encouraged by this construction, Sheikh Abdurahim, when
confronted with the kr sound-combination, used the k&f ( 5) and the r4
(,) 1in exactly the same way. It is significant that Sheikh Abdurabim
should use this construction in the Tubfatul atfdl (A gift for children),
which he wrote in 1900. This book deals excluively with Arabic reading,
and explains the rules of tajwid . In 1it, Sheikh Abdurahim is extremely
careful with the placement of the barakat to ensure the precise pronun-

ciation, in Arabic-Afrikaans, at all times.

Vhether the Tuhfatul atfdl was also an attempt to fully standardize the
Arabic-Afrikaans spelling arrangement, and thus facilitate the reading
process, is difficult to say. Sheikh Abdurahim certainly creates a very
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distinctive vocalism for the Afrikaans short vowel o [2]1, a sound not
present in the Arabic language. The Afrikaans short vowel o [D2] was
indicated by a sukiinless wdw, preceded by damma ( <) by the previous
Arabic-Afrikaans writers. I will look at the creation of the Afrikaans
letter o later. What I do know is that the spelling arrangements of Sheikh
Abdurahim is imitated by his student Sheikh Achmat Behardien. This is
particularly evident with kr-cluster and the Afrikaans letter o. Sheikh
Achmat Behardien, like his teacher, was also proficient in Persian, and as
such, must have recognised the logic of Sheikh Abdurahim's creation of the

kr sound-combination as a single letter.

It is interesting to note that Sheikh Ismail Ganief (Edwards), a most
prolific writer of Arabic-Afrikaans from 1928 onwards, bad his own way of

dealing with the kr lettering cluster. This is evident from the way he

spells the word kraigh (Afrikaans = kry) on page 73 of the Al Nukaddimatul
Hadramiyah (An introduction to the practices of the people of Hadralmaut),
which appeared in 1828. Sheikh Ismail Ganief keeps the k4f ( S ) and the
rd ( ) ) as separate letters by placing a gukﬁg on the kdf ( 5 ) and a
fatha on the rd4 to spell kralgh thus : ( C ;;5 s

Nevertheless my concern, however, 'is 'still 'the reading mechanism used by
Sheikh Abdurahim in the creation of ‘the kr-cluster as a single letter in
Arabic-Afrikaans. Of vital importance is the omission of the sukin. One of
the functions of the sukin, according to Sulaiman Jardine (1983:59), is to
indicate that the letter 1is sakin or stationary, unless preceded by a
letter with a vowel sound. By this he means that the stationary letter
must be intermixed with the preceding letter and the indicated vowel sound.
Sheikh Abdurahim, in the Tubhfatul atfal, defines the Arabic phonetic rule

of intermix or idham more succintly when he writes :

“en die meening van iedghaam is bai die taal van
Arab as inghaan iets in ander iets, en die meening
van iedghaam bal die ocelama van gieraat (scholars
of reading) 1s onmoet een garf (letter) wat saakien

i1s bai ander garf wat moetaghariek (letter with

vocalism) i1s”
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It is obvious from both definitions that the swukin emphasises the indivi-
duality of the letters. Had Sheikh Abdurahim placed a sukin on the r4
( », he would by definition have acknowledged that the k4f (S ) and the r4
were separate letters. He does not do so when he writes the word krai
( t,;{) In fact he uses the fatha-kasra arrangement which he places
midway between the KkAf and the rd; and places the sukidn on the y4 (& to
produce the diphthong ai.

The consistent and persistent use of the kr as a lettering cluster by
Sheikh Abdurahim, is well illustrated if we compare his spelling of the
Afrikaans word kragh, as used in his 1907 publication, Arkdn-ul-isldm

Arakdn-ul-1mAn (Principles of Islam - principles of faith), with the
spelling of the same word by Ghatieb Magmoed in his Arabic-Malayu-Afrikaans
1880 manuscript. Sheikh Abdurahim spells the word kragh by placing a

fatha on the ‘alif, with the kh4 ( r) carrying the sukin. This produces a
pronunciation kra-agh ( E'o}’f) (kra-2xl.. Ghatieb Magmoed places fatha on
the kaf, rd4 and ‘alif, with a sukin on the kha. This produces a
pronunciation ka-ra-agh (Ei')S) [kara-ax}. There is a subtle, yet distinct
difference in the pronunciation of this Afrikaans word krag, resulting from
the different modes of spelling adopted by these writers. The way that
Sheikh Abdurahim spells the word, conforms more closely to the way the word

is pronounced in the Cape Muslim community = [kraxl.

It is his misconception of the function of the kr lettering cluster which
probably caused Van Selms to look at the structure of Sheikh Achmad
Behardien's spelling of the word kry as 'moontlik' (possible) (Van Selms,
1951:51), and went on to transcribe it as kirail [(kirail, I am not
convinced that there was such a wide difference in the pronunciation of a
simple Afrikaans word like kry in the Afrikaans speaking communities in
Cape Town at the beginning of the twentieth century. The spelling, and
hence the pronunciation of the word kry in the white Afrikaner community is
clearly illustrated on page 90 of the June 1898 edition of Ons Klijntij, in
the sentence : “wag laat ek 'n bitji tyd kry seg sy by haar self ..... * o1
can only, therefore, conclude that Professor van Selms' transcription of
kiral is erroneous. On this basis, and my argument presented, I also

conclude that Sheikh Achmad Behardien meant to write takrai [takrail and
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not takiral (takirail, as suggested by Van Selms, for the Cape Muslim

Afrikaans equivalent for the Afrikaans word te kry.

By merely applying my imagination to the reading matter, as suggested by
Imam Abdurahman Bassier, I demonstrated the analytical phonetic involvement
in the writing of Arabic-Afrikaans. Vhat is evident from this analysis is
that the Arabic-Afrikaans writers were willing to experiment with the
letters of the Arabic alphabet to create representations of what they heard
as distinctive sounds in their spoken Cape Muslim Afrikaans. [ have called
this process innovative orthographic engineering. Although I will discuss
this process in far more detail further on, from this analysis an insight
as to how this process work is already obtained. Through this process two
lettering clusters, the klI and kr, as sound combinations, resulted in the
creation two distinctive Arabic lettering symbols of the Arabic-Afrikaans
adaptation of the Arabic alphabet - the kI ( X) and the kr 5.

WVhat 1is also emerged from this analysis 1&g that the misreading of the
writers intention could create the impression that Cape Muslim Afrikaans in
the late nineteenth and early twentieth centuries was vastly different from
the Afrikaans spoken by other communities sharing a common social milieu.
Van Selms' misreading in fact resulted -'in the ‘'question he raised: "Is dit

‘n groep taal, beperk net tot dle' kringe van' die Kaapse Malelers...... e

(1951:11).

I agree that there were differences and that there was a tendency to mix
Malayu and Arabic words in their colloquial and written Afrikaans. I also
agree that there were differences in some aspects of pronunciation, but
these differences were not so vast as the impression created by Van Selms
(1951, 1953, 1979), Kahler (1971), Ponelis, (1981) and Dangor (1990) in
their transcriptions of the Arabic-Afrikaans texts. That there were more
similarities than differences 1in the spoken Afrikaans of all South

Africans, as borne out by the following observation of Herbertus Elfers:

"The Cape Dutch has none of that perplexing redundancy of
other languages which gives more than one name to an object.

Its vocabulary is delightfully limited, circumscribed by the
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actual needs of expression. Besides, from Cape Point to the
Rhodesian wilds, and wherever the Afrikander roams, it 1Is the

same language with little local idiom. "

Elfers continues and indicates that the best representation of Cape Dutch
are to be found among the "Malay population" of the Cape Peninsula and the

'bastards' (sic) people on the German missions stations (Elfers, 1908:6).

The observations of Elfers, the Dutch grammarian, is, however, confirmed
when the Arabic-Afrikaans scripts of this period are transcribed in
accordance with the rules of the Arabic phonetic science of tajwid. The
rules, in terms of which they were written. Through the application of the
rules of tajwid, the Arabic-Afrikaans writers produced phonetically
accurate renderings, in Arabic vocalized script, of the Afrikaans sounds

they heard in the community.

The writing and spelling in Afrikaans with Arabic lettering was not an easy
process. The greatest obstacle which faced the writers was the limita-
tions of the Arabic vowel system. It did not have representative symbols to
indicate the sounds of all the Afrikaans vowels. This limitations necessi-
tated the creation of distinctive wocalic' symbols in the Arabic script for
the distinctive vawel sounds of Cape Muslim Afrikaans. The manipulation of
the Arabic alphabet and its vowel system for this purpose; a process which

I called innovative orthographic engineering; has not been examined before,
4.4, THE HARAKAH - THE ARABIC VOCALIC SYSTEM

Therefore, to understand the process of innovative orthographic engineer-
ing, which gave rise to distinctive vocalisms for certain Afrikaans sounds
in Arabic-Afrikaans script, it is necessary first to-understand the pho-
netic function of the Arabic vowel graphemes and vocalisms used in Arabic
phonetic script. It 1s the vowel graphemes and vocalisms which determine
the pronunciation of the words. The sounds they indicate are limited to
the Arabic language. There are, however, sounds in Afrikaans which do not
exist in Arabic. To indicate these sounds in the Arabic-Afrikaans script,

the manipulation of the Arabic alphabet and 1its vowel indicator system
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became necessary. This manipulation involved either the combination of
vocalisms and graphemes or the structuring of lettering clusters, within

the constraints of the rules of the Arabic phonetic science of tajwid.

The Arabic language has only three vowels to indicate the a [al, fe [i] and
oe [(u] sounds. In the Arabic phonetic script these sounds are indicated by
three identifiable vowel graphemes - the fatha ( =) giving the a [al
sound; the kasra ( — ) giving the fe [1] sound; and the damma ) giving
the oe [u]l sound. These vowel graphemes, together with the other vocalisns
used in Arabic phonetic script, are called the harakat. The word harakabh,
means ‘'to move’, implying that the Arabic letters or the hurdful hijfa, as
consonants, do not bhave sounds of their own. Their pronunciation are
dependent on the bharakat (Jardine, 1983:27). As pointed out earlier, the
vowel graphemes are not the only harakat; and thus the concept bharakat has

been translated as vocallsms, meaning a vocalic system.

The fatha, kasra and damma are therefore the only true vowel graphemes in
Arabic. The Arabic long vowels, [aa/lai)l, eele:] and oo lo0:], are struc-
turally produced, using the consonants known as the hurdful madd, 1i.e.
‘alif (1), wAw ( 3), and yA& ¢ &) or a group of vocalisms known as madda.
The structurally produced long' vowel ‘aa' [a:) is produced by an ‘alif
preceded by a letter with fatha, while bo'l[o:] and ee [e:] are produced by
the wAw-sikin ( 52) and ya-sdkin ( s=), preceded by a damma (=) and

kasra ( — ) respectively. Examples of the long vowels in combination with

—
o

the consonant b4 ( <) : | baa, pronounced (ba:1; - = bee, pronounced

[be:1; and ¢ boo, pronounced [bo:] (Jardine, 1983:41).

The alternative long vowel signs or vocalisms, the madda, are divided into
two groups - the madd g4im and the Ayatul madd. The madd q4im, also known
as the ‘standing madd', will be recognized by its standing position. The
madd q4im is composed of three distinct vocaliems, each of which indicates
a distinct prolongation of the sound of a letter which they accommodate.
They derive their names from the vowel grapheme on which the prolongation
is based. They are called fathatul-qdim giving the prolongation of the
fatha, and pronounced as (a:); kasratul qAim giving the prolongation of
the kasra, and pronounced as [e:); and the dammatul q4im giving the pro-
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longation of the damma, and pronounced as [o:]. The A4yatul madd is four
soundless vocalisms which merely indicate the length of prolongation of the
letters or vowel graphemes they influence. They can be recognised as wavy
signs of various lengths and thickness, with the length and thickness indi-
cating the length of prolongation (Jardine, 1983:42, 43, 45).

Prior to this study, very little interest was shown in these long vowel
vocalisms and their influence on words in Arabic-Afrikaans. Van Selms
(1951:42) confines himself only to the fathatul q4im and notes that it
appears as a 'vertikale strepie' indicating the long vowel aa [(a:l.
Ponelis (1981:269,270) ignores them completely in his discussion of the
Arabic vowel system. The importance of the madda is indicated by the fact
that madda are used no less than 31 times on page 2 of the Baydnudin. They
appear to be greatly favoured by Abubakr Effendi in his creation of the
Afrikaans e in Arabic script. It is sufficient, for the time being, to
note the importance of the madda in Arabic reading. Sheikh Abdurahim ibn
Muhammad al Iraqi amplifies the‘lmportance of the madda in the Tubhfatul
atral (A gift for children) when he writes :

"Diese kitaab hai het ghamaak vir die ghienaghe wat wiel
leer en hai ghabekent in die kletaab dle goekoem (ruling)
van die noen-saakien en die goekoem van die tanween en die
goekoem van die moeddoe” (This book he created for the one
eager to learn, and he clarified in the book the rulings of
the nidn-sdkin and the rulings of the tanwin and the rulings
of the madda) (1900:5).

This Arabic-Afrikaans publication is the first dealing with the Arabic
phonetic science of tajwid and goes into extensive detail on the function

of the madda in Arabic phonetic reading.

A very important vocalism is the sukin. The sukin does not convey any
sound, but it is an indication that the letter on which it appears must be
intermixed with the sound and the letter preceding it. The letter with
the sukin is sald to be sdkip or 'stationary' (Jardine, 1983:36). In the
Arabic-Afrikaans scripts the sukin is indicated by a tiny circle (°) or a
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small macron ( ~ ) above the letter. The manipulation of the sukidn is one
of the most ingenious excercises by the Cape Muslim Arabic-Afrikaans
writers to indicate Afrikaans sounds which are not present in the Arabic
language. It 1s a pity that neither Van Selms (1951, 1953, 1979) nor
Ponelis (1981, 1989) pay much attention to the function of the sukin. The
omission or otherwise of the sukin on the wAw preceded by a letter with
damma indicates a difference in pronunciation. When the sukin is not omit-
ted, the classical Arabic long vowel oo [o0:] is indicated. With the omis-
sion of the sukin a new vocalism which does not exist in Arabic, the
Afrikaans o as in om [om), is created. The damma on any letter which is
not suffixed by wdw indicates the classical Arabic short vowel oe [ul.
Both Van Selms and Ponelis transcribe all three variations as oe, a seri-

ous error in their transcriptions.

In the BayAnudin, Abubakr Effendi indiscriminately omit the sukin from the
wdw when the wdAw is preceded by a letter with damma. There are two
possibilities for this indiscriminate ‘omission. Either Abubakr Effendi did
not hear distinct differences in the proounciation of (21, ([u) and [o0:1,
which is unlikely. Alternatively, he left it to the discretion of the
reader to decide which sound 1s intended by reading the word in context.
The latter is a perfectly legitimate consideration in terms of the rules of
tajwid. In this regard he imitated a tradition which prevailed with the
earlier Arabic-Afrikaans writers. It creates uncertainty for the trans-
criber, for a pre-knowledge of Cape Muslim Afrikaans 1s required to indi-
cate the correct sound. Post Abubakr Effendi Arabic-Afrikaans writers used

different vocalisms to indicate oe [ul; o (2] and oo (a:].

There are two diphthongs in Arabic. These diphthongs are called the madd
lain and are structured vaocalic symbols, rather than graphemes. They
indicate the Arabic diphthong sounds ou (ceul and aif [(21]l, and are
recognised in the Arabic script by the wdw sdkin and y& sAkin preceded by a
letter with fatha, respectively. The madd lain 1is illustrated thus: 'JT
= ou [eeul, and :_s’l = af [z1i]l (Jardine:1983:44). Because the Arabic
diphthongs are equal in sound to the Afrikaans diphthongs eif and ou, they
proved useful to Arabic-Afrikaans. Like Van Selms and Ponelis, [ am

influenced by the Arabic to Roman script transliterations and transcribe
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the Arabic diphthong (32i] as af. Though this transcription is not wrong in

terms of its graphic presentation, a transcription ef, in terms of sound

value, is more correct.

A vocalism not generally used in Arabic-Afrikaans is the tamwin . This is
the nasal sound of the Arabic consonant ndm ( &). The tanwin is indicated
by a double presentation of the fatha &) or the kasra (=) or the damma
( Z) ona single letter. VWhen this occurs, the letter is inter-mixed with
a 'hidden nin' which gives a distinct nasal n. In the practice of Arabic
reading, one of the graphemes takes the place of the usual vowel sound,
while the other takes the place of the nin-sAkinm 1i.e. a nin with a sukin
¢ g X The tanwin, also called the ndpn-tanwin, has three distinct forms
with names derived from the vowel graphemes with which they are associated.

They are called the fatha-tain ( s ), the kasra-tain ( —= ) and (jamtain

—3

¢ =N, The following examples show how the tanwin is intermixed with

- = © o~
'alif ¢ | ): 3|= | = an [anl; Ql= | = fen(inl; and ¢! =
= pen [unl.

I have detected only one instance in Arabic-Afrikaans where the tanwin is
used. This instance is in the spelling of the word nmense (peaple) by
Abubakr Effendi. Both Van Selkms '(13976)" and Ponelis (1986) transcribe this
word as miesie. [f they had looked carefully, they would have noticed that
on page 2 of the BayAnudin, when Abubakr Effendi used vocalisms on this
word for the first time, he placed a very small, but clearly identifiable
dammatain, instead of a swkin on the ya& ( <) to spell mense (u:.—'f._.’-n.
Later the dammatain is replaced by a sukin (u—;--—.;—-‘) giving a transcription
me-se. I believe that Abubakr Effendi heard a pronunciation [me:sel
(mense) and indicated the nasal n with the only vocalism at his disposal,
the dammatain. The Turkish calligrapher who prepared the book for
printing, probably did not understand this unusual usage of the dammatain.
He, therefore, omitted it from the word structure. This is indeed the case

with the omission of many other vocalisms from some Afrikaans word

structures in the Baydnudin.
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FIGURE 16 = A HISTORIC PICTURE OF MOSQUE SHAFEE IN CHIAPPINI STREET, BO-
KAAP, TAKEN AROUND THE 1920s, VHERE SHEIKH ACHMAT BEHARDIEN
OFFICIATED AS IMAM FROM 1918 TO 1970, AED VHERE THE SU'AL
VA JAVAB AND THE BAYANI SALATI THURI BA'ADAL JUN'ATI VERE
VRITTEN IN 1918 AND 1957 RESPECTIVELY.
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It is also possible that Abubakr Effendi heard two distinct pronunciations
of the word mense - [m®s2] and [me:s2) and indicate bath pronunciations in
the Arabic script. This possibility diminishes somewhat if we consider
that Abubakr Effendi used three bharakat to indicate the Afrikaans e the
word sé ( urf). In any case, the transcription fe, instead of e, by Van

Selms and Ponelis, 1s erroneous, for reasons which will become obvious

later.

[t is not normal in Arabic script for a consonant to be writtem twice in
succession. An exception is the spelling of the word Allah ( Ny ),
meaning 'God', in which case the Arabic letter l4m ( (J ) 1s written in
succession. However, to avoid the repetition of a letter, even in graphic
script, a vocalic symbol, called the tashdid (“ », is used. The tashdid is
identifiable as a small w ( “) above the letter to be repeated. It is not
frequently used in Arabic-Afrikaans, and seemed to be preferred by only one
writer, I[mam Abdurakib ibn Abdul Kahaar (Berdien). The following words, to
illustrate the tashdid, is taken from the Kitab arryAdal badi'a, ﬁfitten by

rrus e -
h 1900 : ki (st ) 5 tikkie ( ) = = 2
im ippe (stones ;1J;:€'ik 1e (a plece % 1 and
verstaandaghghe (intelligent) = |5 thig;vg -
n' -

4.5. THE PROCESS OF INNOVATIVE ORTHOGRAPHIC ENGINEERING

The Arabic vowel system and its related vocalisms does not always suit

Afrikaans, which has a more finely differentiated vowel system. Ponelis

puts this very cleary when he writes :

"Die getal vokaalgrafeme in die Arabiese skrifstelsel 1is
klein omdat die vokaalsisteem so beperk is. Hierdie vo-
kaalgrafeme pas die Afrikaanse sisteem glad nie goed nle,

aangesien dié veel fyner gedifferensieer is' (1981:268)

The result of this inadequacy of the Arabic vocalic system, is that some of
the Afrikaans vowels and diphthongs cannot always be precisely represented
in the Arabic script. To create representative vocalisms or vowel graphem
es for the distinctive sounds of Cape Afrikaans, the Cape Muslim Arabic-

Afrikaans writers became involved in a complicated process of manipulation
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of the Arabic vocalic system - the harakah - in an endeavour to create

representative Arabic phonetic and lettering symbols for Arabic-Afrikaans.

This manipulation was not confined to the vocalic system, and although the
morphological changes are more obvious with regard to the vowel graphemes
and other vocalisms, the manipulation of consonants also accurred. Through
the creation of lettering clusters, as we have seen earlier, two new
consonants in Arabic-Afrikaans were created. These two new letters are ki
and kr. The kI is made up of two distinct Arabic letters, the kAf ( <)
and the lam ( J ), while kr is made up of the Arabic letters kdf ( <) and
rdh ( ). In both instances the clustering is created by the omission of
the sukidn. As 1 have pointed out earlier, these lettering clusters are
made up of sound-combinations, but they nevertheless represents a single
lettering concept to the writers. Hence within the Arabic-Afrikaans
alphabet they would be distinct letters inasmuch as the Persian-Turkish
ng el'), which is also a lettering cluster, representing a distinctive

sound in the Persian-Turkish languages.

The Persian-Turkish ng ( eb (1}, |fis!|in]lifadt B clustering of two distinct
Arabic letters, the mdm ¢ & ) and the kAf ( <), without the sukdm to show
the clustering. A letter without the sukdnm or any other vocalic symbol, is
said to be la muta bharik, i.e. without bharakah or vocalism, and under
normal circumstances is not read. The presence of the letter in the word
structure, as noted earlier, is there purely for grammatical reasons. In
the case of k1l and kr, or for that matter the Persian-Turkish ng, the
omission of the sukin serves no grammatical function, hence the letter

which it would normally accommodate, must be read.

Nevertheless, my main concern is the manipulation of the Arabic vocalic
system - the Harakah - by the Arabic-Afrikaans writers to create appro-
priate phonetic symbols for Afrikaans sounds not represented by lettering
symbols in the Arabic phonetic script. This endeavour is part of a broader
process, which I call 'innovative orthographic engineering', and which
played an important role in the development of the Arabic-Afrikaans
literary tradition. This process is to me the most exciting aspect of this

tradition, for the writers actually became involved in a process of
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creating a new alphabet. I had difficulty finding a suitable term for
this process, and opted for the concept 'innovative orthographic
engineering"'. The main elements of this concept, as I defined it in
Chapter 1, is the restructuring of a foreign alphabet to create lettering
symbols to represent the sounds of a mother tongue not represented by

lettering symbols in the foreign alphabet.

[ hinted at this process when 1 looked at the creation of the Arabic-
Afrikaans lettering clusters, Kkl and kr; and when I wrote about the
omission of the sukin from the wdw in the creation of the Afrikaans letter
o [D]1, earlier on. The actual mechanics involved in the process of
innovative orthographic engineering may be observed in the difficulties
experienced by the Arabic-Afrikaans writers to create suitable orthographic
representations of the Afrikaans vowel wu, as in julle and the diphthong ui,
as in wvuil. Ponelis must have observed this process, probably without
comprehending 1it, when he looked -at the diphthaong wuf in the Baydnudin.
Hence his comment: “Die spelltng van hierdie diftong 1s wyd uiteenlopend"

(1981:284).

This 1is 1indeed the case, as the spelling of the words veiyoelghait

o e — 9 e~ 0r

(vuilgoed) = C—-—:—*Jj—':—i, , boe-waiten' (buiten) = U—i— 3» and doe-
ouaidelik (dufdelik) = SIL8=° 7T all words with a distinct ui sound in

Afrikaans - indicate. Ponelis, however, does not postulate any reason for

this uncertainty in spelling.

I believe that the Arabic-Afrikaans writers heard distinct Afrikaans w and
ui sounds, but was unable to represent them accurately in the Arabic
script, hence the wvariety of spelling arrangements. The absence of an
Afrikaans sounding wuif diphthong, (and vowel w, 1in Arabic, makes the
placement of these Afrikaans sounds, even in approximation to a related
sound, difficult within an exact position of the makhraj of the speech
organs. The makbraj is defined as the place in the sound organs where the
sound of the letter is expressed , and where the sound terminates, while
the sound of a letter of the makhraj is the sdkin form of a letter preceded
by an 'alif having fatha (Zardad, 1978:13). The position of a letter within
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the makhraj is extremely important, for this governs the pronunciation of
the Arabic letter in Arabic reading.

There are 17 positions of makharij (plural for makhraj) governing the
correct pronunciation of the letters of the Arabic alphabet, which the
reader of Arabic, especially the Quran must observe. As an illustration of
how precise the letters must be pronounced, I have produce here a few

description of pronunciation as clarified by Zardad:

G J 1s uttered from the extremme (back) part of the tongue

touching the soft palate" (pronunciation of qaf)

" J 1s uttered while 1ifting the tip of the tongue with its
sides touching (the upper palate, moving) towards the
palate of the two upper front teeth to the upper back
teeth" (pronunciation of l4m

»b o0« are uttered when the tip of the tongue touches the two
front teeth® (pronunciation |of ta, dal and t3 (Zardad
1978:31, 32).

It is obvious from this that a tremendous emphasis is placed on correct
pronunciation in the reading of the Arabic script. It was important,
therefore, for the Arabic-Afrikaans writers to take into consideration this
principle of orthoepy. This made it very difficult for them to provide
appropriate lettering or vowel constructions to accurately and consistently
indicate certain vowels and diphthongs. This happened in the instance of
the Afrikaans vowel u and its related diphthong wi. An illustration of the
position of the Arabic letters in the speech organs, based on a similar

diagram by Zardad, is given in Figure 17.

The constraints which the position of the letters on the makhraj place on
the pronunciation of the letters, did not, however, prevent the early Cape
Muslim Arabic-Afrikaans writers from at least attempting to create appro-
priate combinations of Arabic vowels and diphthongs to represent the Afri-

kaans v [oej] and wuif [(C@y]j] sounds. What they did was to take the madd
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lain, i.e. the diphthong producing letters, with their governing graphene,
(the wdw-sdkin < 3 > and the yA-sakin < S > with fatha), and use them in
combination to indicate the diphthong wuwi [ceyjl. The Arabic diphthong
letters, as the name implies, are derived from the I.luraful madd, which
letters according to Zardad "are uttered from the hollowness of the mouth*
(1987:31). Neither of the Arabic diphthongs on their own can produce the
hollow roundedness associated with the pronunciation of the Afrikaans
diphthong wuif, while in combination with fatha, they produce a sound only in
close proximity to it. This process of innovative orthographic engineering

creates a rather clumsy wat or owal diphthong in Arabic-Afrikaans.

Ponelis transcribe the diphthong wul as oeai, for reasons I cannot compre-
hend. If we, however, look carefully at his transcription of the word
duidelik <(clearly), which he transcribed as doeaidlik (1981:285), we
comprehend his confusion. Abubakr Effendi (1877:51), at whose work Ponelis
was looking, actually spelt the word with a damma on the dal ( 4 ), a
fatha on the wdw ( J) and a sukin on the yd (&) and the second dal ( 4),
and used the fatha-kasra combination on the l4m ( J) with kAf-sdkin. This
gives an Arabic constructiaon E,U:.._L_..;J, With transcription of either
doewaldlik or doe-ovaidlik, depending on whether one sees the wiw as a
consonant or functioning as a /dipbthong! | Applying the rule of makhraj to
the word construction, one obtains an jouai transcriptrion (wdw and y4 sdkin
in combination with fatha). But because the wdw is muta garit, i.e. with a
barakah or vocalism, one can also get a wal transcription. In this second
instance the wdw acts as a consonant. It is my opinion that, because the
writers were involved in a process of vowel/diphthong construction, a
transcription oual might be more correct. Ponelis ignores the existence of
the wiw completely. This 1s an error in reading, for the wdw is not

la muta Qartt. i.e. without vocalism, and therefore must be read.

Nevertheless, a problem emerges when the Cape Muslim Arabic-Afrikaans
writers used the same lettering construction owal or wai to indicate the
Afrikaans u as in julle. This is clearly seen in the spelling of the
words julle ;;—i , which is transcribed as dfoe-waile, and hulle
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:1__",;_3 , which [ transcribed as hoe-waile. The inappropriateness
of this lettering structure, in 1its apparent contradiction of the
makhraj rule of tajwid, was of concern to the Arabic-Afrikaans writers.
This concern led to a continual process of experimentation which led to
morphological changes, which inturn influenced orthoepic practice, as

illustrated with the word hulle belaw :

1869 - hoe-waile  [huwila) ;Ji;i - Abubakr Effendi
1894 - hee-lie [he:l1] Js - Hisham N Effendt
1907 - hil-e (h2la) L;;J.n: - Abdurahim al Iraqi
1910 - hil-i [hal=] ¢:l§ - Ta Ha Gamieldien

FIGURE 18 : A HISTORICAL PATTERN 1N MORPHOLOGICAL AND
ORTHOEPIC CHANGES IN THE WORD HULLE

Nevertheless, this process of experimentation demonstrates their concern
to write the Arabic-Afrikaans 1n accordance with the prescriptions
determined by the Arabic phonetic science of tajwid  Before we, there-
fore, 1look at the development 'and '{individualistic elements of the
Arabic-Afrikaans alphabet, let us first look at some aspects of the

Arabic phonetic science of tajwid.

4.6. ASPECTS OF TAJVWiD

The Arabic phonetic science of tajwid is a vast subject which deals
exclusively with the correct reading of the Holy Quran. A detailed
exposition of this phonetic science would not be necessary for this
study. Nevertheless, its importance in the development of the distinc-
tive alphabet of Arabic-Afrikaans must not be under rated. It was the
manipulation of the Arabic lettering symbols, within the rules of the
phonetic science of tajwid, which led to the creation of distinctive
Arabic lettering presentation for Afrikaans sounds. Without some know-

ledge, therefore, of this phonetic science, the sounds intended by the
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writers cannot always be accurately expressed. This is very evident in
the transcriptions of Van Selms. Thus in some of of his transcriptions
the Afrikaans letter e [@] 1is transcribes as ie [i]; while the long

vowel ee is also transcribed as 1e [1i]. These are major errors in his

transcriptions.

Nevertheless, what 1s intended here is to give the reader an insight
into the application of the rules of tajwid as applied in the Arabic-
Afrikaans literary tradition. I, in this analysis have relied on K
Zardad's, Cape Town published, A4 teacher's Guide to Tajjeweed. This
1978 publication is written in English and assumes that the reader has
some knowledge of Arabic reading. Another useful Cape Town publication
is The Book on Tajweed by Sheikh Abdurahim Sallie, also in English and
written in 1981. The best sources on the subject are two Arabic-
Afrikaans publications. Of these two, the one most extensively used was
the Tuhfatul atfdl (A gift for children) by Sheikh Abdurahim al Iraqi,
written in 1900. The other one; of which a Roman script version is also
available is the Al-mi'raj al-kawin fi1 tajwidi 'l-qur‘Anil karimi (The
pronunciation of the lettergs im the reading of the Holy Qur'&n) by
Sheikh Ismail Ganief (Edwards), both versions were written in 1937.

However, what 1is important is to recognise that Arabic-Afrikaans is

essentially a phonetic/analytical presentation of Cape Muslim Afrikaans

in Arabic script. The presentation of the sounds are governed by the
very strict phonetic rules of tajwid. These rules are regarded as
sacred by MNuslims. When the Arabic-Afrikaans writers, who generally

looked upon the Arabic script as sacred, started their writing process,
every effort was made to adhere as closely as possible to the dictates
of the rules of tajwid. They obtained their understanding and appli-

cation of these rules from their reading of the vocalized Qur'é&n.

Central to the process of reading the Qur'&n is, in the words of Sheikh
Abdurahim al Iraqi, 'om aitahaal elken gharaf van sain pelek' (1900:3).
By this he implied that each letter must be pronounced in accordance
with its position in the speech organs. Accuracy in pronunciation are,

therefore, of utmost importance. Words, however, can only be pronounced
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in the way they are presented in their lettering form. Pronunciation
and writing are therefore intricately related - the writer being

oblidged to present every sound he hears.

The importance of the application of the rules of tajwid in reading, and
by 1inference in writing, is clearly articulated in a set of Arabic-
Afrikaans notes, written specially for this study, by Sheikh Mogammad
Salie Abadie Solomons. The sheikh who is regarded as the leading
exponent of Arabic reading in South Africa, and the most knowledgeable
person in the the science of tajwid, but who knows no English or the use

of Roman script, wrote, in Arabic-Afrikaans, as follows :

"om die Qoeraan met tajweed te batjd (Malayu = read) is 'n
noedaghe op dragh. Wie die Qoeraan sonder tajweed batcha
maak 'n sonde, omdat Allah dit met tajweed afghasteer het.
En dit het oek soe na ons ghakom —~Dit is die moewaighait
van die lees en die praghtaghait van die aitspraak in die
batja. Dit gee die letters van die Qoeraan hille volle
waarde en wat hille wert is." (Translation: To read the
Qur'an in accordance with the rules of tajwid is a necessary
injunction. He who recites the Qur'én without tajwid commits
a sin, because God revealed the Qur'An with tajwid. And it
came to us like this. It is also the sweetness of the
reading and pronunciation. It gives the letters of the Qur'an
their full value and quality of their worth - AD)

(Sheikh M Abadie Solomons, 1989)

This high regard for tajwid is clearly discernable in Abubakr Effendi's
Baydnudi n. The rules of tajwid was meticulously applied by Abubakr
Effendi. Thus we see that he creates different lettering symbols for the
different sounds of the letter e in different words or the syllables of
the same word. This was only possible because of the rigid application
of the rules of tajwid. It also led to the use of certain lettering
symbols to indicate certain gliding sounds. This result from the
requirement, that every sound heard in pronunciation must be presented

in the morphology of the word. The high standards with regard to the
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application of the rules of tajwid, set in the Baydnudin by Abubakr
Effendi, is emulated by subsequent writers. It is, therefore, useful to
look at the application of the rules of tajwid in the spelling of cer-
tain simple words in the Baydnudin.

o -

His peculiar spelling of such words as plek ‘—L-,L: = pelek (place);

L

] £ 3

bloed = c,,l; beloot (blood); vrou = 15)’ = voerou (woman); and
’l =

oor = 431 = oewar (ear), for example, were therefore not without

purpose. In the communal pronunciation of these words we pick up sounds
which their Standard-Afrikaans spelling do not indicate. If we listen
carefully to the communal pronunciation of these words, there is a
distinct, though very soft e sound [?] between the p and the 1 in plek,
and the b and the 1 in bloed. Similarly, we hear a very low-toned oe
sound [ul] between the v and the r in the pronunciation of the word vrou.
While in the communal pronunciation of ocor, we hear a distinct war (with
a very soft pronunciation of the r), which virtually drowns the r in the
standard spelling of oor, giving a pronunciation of ce-war [uwar], with
the emphasis on the wa instead of the r. These sounds must also have
been heard by Abubakr Effendi, he, when writing these words in the
strict tradition of Arabic phonetics, had no option but to indicate
their presence. In Roman script’ ‘phonetics/'Cor the International
Phonetic Alphabet) they would probably  have 'been presented as gliding

sounds, and would in all probability have been transcribed as follows :

pelek (place) = Epalekl; beloot (blood) = [b®lutl; voerou (woman) =
Lf“regul, and oe-war (ear) = [uwarl.

o
In his spelling of the word vrou ( I35 ) we see a most brilliant

application of the rules of tajwid. To show that the Afrikaans ou is
much longer in pronunciation than the Arabic madd lain ow, Abubakr
Effendi added an ‘alif (!) to the structure of the word. The alif
functions here as a huridful madd or a prolongation which the reader is
forced to read. Abubakr Effendi could have eliminated the ‘alif, but
then he would not have given the madd lain ou its full value of

pronunciation in the word vrou, and he would have ignored the rules of

tajwid.
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An important aspect of tajwid is that it assists with the rhythmic
intonations of the recitation of the Arabic Qur'dn. Such a recitation
is based on an injunction in the Qur'An which reads : "And recite the
Qur'dn in slow, measured rhythmic tone" (Ali, 1983:Chapter 123 Verse 4).
In this regard the madda plays an important role. Various elongations
of the madda, each one of them with a specific name, are identified by
the scholars of tajwid. Some of these madda give elongations of up to
six repetitions of the same letter. Through the correct usage of the
madda a musical effect of the reading is obtained. In Arabic-Afrikaans
the madda is essentially used to indicate changes in pronunciation, a
function which I will discuss in more detail when I look at the creation

of the various vocalisms of the Arabic-Afrikaans alphabet.

Further musical effect in reading the vocalized Arabic Qur'én is created
through the intermixing of the last letter of a word with the first
letter of the next worc. To control the reading 17 stop signs,
indicated as vocalisms, are used in the reading text. At some of these
stop signs the reader is compelled to stop, as reading through changes
the meaning of the word (Jardine, 1983:78). Stopping is governed by the
tajwid rule called wmagaf. In—terms of the rule of wagaf, whenever a
stop is made by a reader, the|lasti'letter|of the word at which the stop
is made, is read as if it carries a sukdn, irrespective of the vocalism
which accommodates that letter. Thus, for example, the Arabic word
rusil = 'prophet' is normally spelt LL-: j (roesocelie [rusulil) and will
be read as such in a sentence contex£: Should the reader decide to stop
at this word the pronunciation, on stopping, becomes roesoel [rusull.

The kasra on the lam ( J) will be ignored and read as a sukin.
L4

The clearest indication which we have that a wagaf or stop is intended
after every word, is from the use of the tA-marbutd for the Afrikaans t
in the pre-Abubakr Effendi koples boeke which I have in my possession.
The td-marbutd ( i ) is not regarded to be a letter of the Arabic
alphabet, but it is used in Arabic writing to indicate a pronunciation
of t, instead of h, on waqaf or stopping, in Arabic reading. It is
identifiable as the Arabic letter b4, above which two diacritical
points had been placed ( ¢ ). The t4d-marbutd is used in Arabic writing

THE AFRIKAANS OF THE CAPE MUSLIMNS FRON 1815 TO 195 188



where the grammatical form of the word requires a h4 ( - ) or h In

Arabic-Afrikaans it serves no grammatical function, and when used, is

merely to indicate a wagaf or stop.

Arabic-Afrikaans is not written for musical intonation. In fact 1t is

impossible to join the last letter of the one word with the first letter

of the next word for musical intonation. A stop, therefore, at each
word 1is required. Most Arabic-Afrikaans words, however, ends with a
sukin on the last letter. This makes reading easy and the waqgaf or

stop is not noticeable. It is in instances where the last letter is not
accommodated with a swukidn, when difficulties are experienced. This is
illustrated by my transcription of the words dafrenmt (different) and
maakloons (creation), in which cases the last letters are accommodated

by a fatha, in Sheikh Achmad Behardien's (1918:5) sentence :

Of.’.’o" - 0 ¢ 7/ - .’ | '-w’
o AW W s S ) L WD
which [ transcribe as : allaahoe ta'aalaa 1s dafrent van aldie maak-

loons. Van Selms, without applying the rule of wagaf in his transcrip-
tion of this sentence, renders the words dafrent and maakloons as
dafaranta and maakloenas respectively. However, 1 differ with Van Selms
(1951:51) in the general transcription ‘of 'both words, but in this
example I want only to draw the reader's attention to the last letters

to illustrate the rule of wagaf.

As already indicated, not all of the rules of tajwid applies in Arabic-
Afrikaans. I bhave selected those most frequently used in the Arabic-
Afrikaans scripts for the creation of distinctive Arabic vocalic symbols
for Afrikaans sounds. Should a new application of these rules emerge
while I am discussing the creation of the distinctive Arabic-Afrikaans

alphabet, I will deal with it in that contexts.
4.7. THE CREATION OF THE ARABIC-AFRIKAANS ALPHABET.
Not all the 28/29 letters of the Arabic alphabet 1i1s used in Arabic-

Afrikaans. Some of these letters represent sounds which does not exist

in Cape Muslim Afrikaans; or may only be used for those words that are
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directly borrowed from Arabic and given an Afrikaans ring. Of the
Arabic alphabet only twenty are effectively incorporated into the
Arabic-Afrikaans alphabet. This number is even further reduced if we
consider that the sd4d ( (» ) and the ta ( L) are used only on limited
occassions. However, to these twenty are added two lettering cluster
which were created and six lettering symbols which are borrowed either
from the Persian-Turkish or Malaysian adaptations of the Arabic
alphabet. This gives the Arabic-Afrikaans alphabet twenty-nine letters
with the t4-marbuta.

All the Arabic vowel grapbemes and vocalisms to a greater or lesser
degree are used in Arabic-Afrikaans. In addition to this 13 Arabic
vocalic symbols, to indicate distinctive Afrikaans sounds 1in Arabic
script, were created through the process of innovative orthographic
engineering. This gives a total of 23 vocalisms or bharakat for Arabic-
Afrikaans. Therefore, with a -combine total of 29 consonants and 23
vocalic symbols, the Arabic-Afrikaans alphabet 1is a rather extensive
one. I can, therefore, well understand the misspelling by Arabic-
Afrikaans writers and inappropriate transcriptions by the transcribers
at times. Let us now luok at the development of the Arabic-Afrikaans

vocalic system.
4.7.1. The Arabic-Afrikaans vacalic system
4.7.1.1. The creation of ‘e' and ‘i’

Probably the most ingenious development which emerged from the process
of innovative orthographic engineering was the creation of the double-
barakah, that 1s, the use of the fatha and kasra in combination with a
single letter. This vocalism was created to act as the phonetic
symbol representing the Afrikaans [2] sound - the sound of the
Afrikaans letters e and I in certain words or the syllables in some
words. There is no precedent for this vocalic structure in any of those
languages which have adopted the Arabic script as a medium of writing.

This fact has already been observed by Professor van Selms :
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“Vir die weergawe van e soos In 'met' gebrulk ons
tekse 'n kombinasie van ‘fatha' en 'kasra'. Die
oorsprong van hierdie gebrulk Is die skrywe van

hierdie verhandeling onbekend. " (1951:42)

What Professor van Selms did not realise was that the creation of this
vocalic symbol was a result of the very fertile process of innovative
orthographic engineering which was operative at the time; and which was
utilized for the construction of vocalic symbols to represent Afrikaans
sounds not existing in the Arabic language. But neither did Professor
van Selms realise that this vocalism, the fatha-kasra combination, was
used to indicate the Afrikaans letters e and 1. He saw it only as a

vocalic symbol representing the Afrikaans letter e.

This fatha-kasra combination was one of four vocalisms created by
Abubakr Effendi to represent the various sounds of the Afrikaans letter
e as it appears in different positions in the structure of a word.
My investigation reveals that these vocalisms did not exist in the pre-
Abubakr Effendi Arabic-Afrikaans scripts; and that it was first employed
by him in the Bayfnudin. 1 also discovered that it was used by Abubakr
Effendi and subsequent Arablic-Afrikaans writers, to indicate both the

Afrikaans letters e and 1. I can only explain this dual phonetic func-
tion of the fatha-kasra combination on a single letter in terms of the

phonetic fact that there are instances when the Afrikaans letters e and
1 convey the same sound in pronunciation. For example: the pronuncia-
tion for the e in blare (leaves) = [blarzl; and the f in the word
ongeskik (rude) = [ >nxaskak] are exactly the same, and in phonetic

transcription are indicated by the same phonetic symbol [2].

I too must admit that [ was at first puzzled by this vowel construction.
A fatha-kasra combination on a single letter cannot produce a sound. One
for instance could spell ‘'alif-fatha a [al; or 'alif-kasra 1e [1] - but
to spell ‘alif-kasra-fatha or ‘'alif-fatha-kasra, is impossible. On the
surface it would appear that this vocalic symbol was constructed in con-
tradiction to the rules of tajwid. On closer scrutiny I saw the logic

of this construction.
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Vhat is known is that the Arabic language does not have sounds equiva-
lent to the Afrikaans letters I and e. This creates a situation which
is similar to that of the Afrikaans diphthong wi. Like the diphthong
ui, as seen earlier, the letters i and e cannot, therefore, be placed in
an exact position in the makhraj or speech organs. However, unlike the
diphthong wui, the Arabic alphabet does not have letters in close proxi-
mity to the sounds of the Afrikaans letters e and 1. This makes it
impossible to create a vowel construction or lettering cluster to
indicate accurately their sounds in Arabic script. In an attempt not to
defy the rules of tajwid, Abubakr Effendi created a vocalism (by using
the fatha and kasra in combination on a single letter) with which it is
impossible to produce a sound; and which emphasizes that the sound
intended does not exist in the Arabic language. The reader is, there-

fore, forced to read the word in the context of the sentence in which it

appears.

The disadvantage of the fatba-kasra combination on a single letter, is
that it requires from the reader a pre-knowledge of Afrikaans to know
exactly what sound is intended by the writer. This does not guarantee
that non-Afrikaans speakers, who reads this vocalism, will constantly
produce the correct sound in 'their reading, ‘or the correct lettering
symbol in their transcription. One 'can, however, compare the fatha-
kasra combination on a single letter with the phonetic phenomenon where
a single Roman script letter could have several related sounds, as
indeed is the case with the Afrikaans e (Coetzee, 1988). A mother-
tongue user of the language would know exactly what sound is intended by
looking at the combination of lettering symbols which constitute the

word.,

Abubakr Effendi too must have realized this. Thus he set out to create
a phonetic symbol in Arabic script to represent the Afrikaans letters e
and I. These letters, in certain instances in a word structure, have the
same quality in sound. This sound, however, does not exist in Arabic.
In order, therefore, not to contradict the rules of tajwid, he created a
'voiceless’' or 'soundless' vocalism. But this vocalism, instead of

consistently representing a specific sound, 1is more often used as a
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graphic presentation of a certain letter. This possibily explains why
Abubakr Effendi, and the Arabic-Afrikaans writers after him, used the
fatha-kasra combination to indicate the Afrikaans letter e, irrespec-

tive of the sound of the letter e which it is required to represent in a

given word.
4.7.1.2 The 'end e' structure

The fatha-kasra combination is not the only vocalic structure or voca-
lism created to represent a sound of the Afrikaans letter e To
indicate the Afrikaans e which appears as the last letter of a word,
Abubakr Effendi used a sukinmless y4 ( & ) preceded by a letter
accommodated with a kasratul gdim ( 5 ). I have named this structure
the 'end e’, for it is consistently used to indicate an e which appears
as the last letter of a word. The ‘end e’ indicates the (3] sound. The

use of the ‘end e' is clearly demonstrated in words such as hande

(hands) = lJ,J—J*; = [handal; | ghaskaape (created) = u71|5;J1—3' =
[xaska:pal; ghanaadaghe (merciful) = .u@;‘ Sls - [ xana:dax=2l;
bereete (width) = d%—ﬁri [bare: tal. See Figure 19.

)

The kasratul qdim preceding yA combination, like the fatha-kasra combi-
nation, is used at times as a graphic representation of the Afrikaans
letter e. Unlike the fatha-kasra combination, it is used only to indi-
cate the [2] pronunciation of e in the middle of a word. Because of the
similarity in sounds between the Afrikaans letter I (as in the Afrikaans
preposition inm) and e (at the end of a word), the 'end e' structure is
sometimes used to indicate the Afrikaans i. In contradiction to this
general pattern, one also finds the ’'end e' structure being used in the
spelling of the Afrikaans conjunction en. The result is that the
Afrikaans conjunction en and preposition In are spelt in the same way,

( 511 ) despite the fact the the e in en is pronounced as [€].

There are two possible reasons which I can postulate for the creation of
the 'end e' by Abubakr Effendi. He probably heard a very distinct

pronunciation of the letter e when this letter appeared at the end of a
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word; or it resulted from the Arabic writing tradition. In terms of
this tradition it is customary for a word which ends with a vowel to be
accommodated with a sukin-less y4 when such a word appears at the end of
a sentence. [ have already noted that Arabic-Afrikaans 1is not intended
to be read with musical intonation. The reader is required to make a
stop or waqaf after each word. The sukin-less yd preceded by a kasratul
qdim being already an elongation, prevents the intermixing of the last
letter of the one word with the first of the next, as is normally the
practice for reading of Arabic with musical intonation, thereby forcing

the reader to make a short pause.

Nevertheless, according to OSheikh Najaar, President of the Islamic
Council of South Africa, and a leading exponent of Arabic reading, the
kasratul qédim preceding y4 combination, the structure used to indicate
the ‘end e' vocalism, 1s an 'impossible' one. He said that the madd so
used cannot produce a sound which is acceptable in Arabic reading, and
which exists in Afrikaans. The sound, he said, is best described as an
extended prolongation of the Arabic long ee.| The Sheikh suggested that
it has the same function as the fatha-kasra combination, and that the

word should be read in context.

There is no possibility, however, that the ‘end e’ structure could
convey the sound of the Afrikaans vowel Ie - [i] - as suggested by Van
Selms (1952, 1953, 1979) and Ponelis (1981, 1989). Both Arabic vocalism
used, the huridful madd y4 :_5:) and the kasratul gdim ( 3 ), are
classical Arabic madda indicating the Arabic 1long vowel ee [e:].
Assuming, therefore, we read the kasratul qgdim as a kasra, as Ponelis
and Van Selms do, the kasra-yd vocalic structure indicates the classical
long vowel ee [e:] (the burdiful madd y4 = t;:_), and not the Arabic
short vowel fe [il. There is no difference 1é'sound between the Arabic
and Afrikaans long vowels ee [e:]1 (Jardine, 1983:42, 43). Ve can, there-
fore regard the Van Selms and Ponelis transcriptions of fe in words such

as voete (transcribed by them as foetie) haare (haarie) etc.,as

erroneous.
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1. USING THE 'FATHA-KASRA COMBINATION

AFRIXAANSVENGLISH ARABIC TRANSCRIPTIONS
Phonetics Davids Vapn Selms

het/have é_é [het] het het
knokke/knuckles ,_',-J:},‘-'S [kanoksls) | kanokels kanoekels
plek/place 1&;% [ p®lek) pelek pelek

2. USING THE 'KASRATUL QAIM PRECEDING YA&'
hare/hair %_;LS‘ [ha:rg} haare haarie
voete/feet gfgj [futsl voete voetie
varse/fresh 91-33 [ farszl : varse farsie

3. USING KASRA-KASRATUL-QAIM OR KASRATUL
QRAIM, ACCOMMODATING. Y& '

nek/neck dLTTJ [ nekl nek niek
=
vel/skin N = [fell vel fiel
T
sesde/sixth 9?7**7“ [sestal seste siestie
getel/counted 1L_;:; [xatell ghatel ghatiel
o
4 . USING ‘FATHA, KASRA, KASRATUL-QAIM
COMBINATION - THE TRIPLE HARAKAH
sé/say Hﬁi {se:] sé sei
FIGURE 19 - THE FOUR VOCALIC SYMBOLS VHICH VERE CREATED TO

INDICATE THE DIFFEREET SOUNDS OF THE AFRIKAANS
LETTER E IN ARABIC SCRIPT
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Sheikh Abubakr Najaar's comment on the structure of the 'end e’ is,
however, not without evidence from the vocalisms used in the Holy
Qur'an. The structural combination used for the ‘end e’ does not exist
as a vocalism in the Holy Qur'An. The nearest vocalism to it is a
sukin-less yd4 preceded by the fathatul qdim ( L ). This vocalism
occurs frequently at the end of a word to indicate the Arabic long vowel
aa [a:). One needs only to look at Chapter 87 (Suratul A'ald = The Most
High) of the Holy Qur'a&n, to observe that every verse in this chapter
ends with the sukidmless yd4 fathatul qdim combination. In these
instances the y4 is not carrying a vocalism, and is therefore regarded
as la muta barrik, and therefore, not read. Its function 1is purely

grammatical.

¥hat Abubakr Effendi did was to reverse the common Qur'édnic vocalism,
by changing the governing grapheme from a fathatul-qdim to a kasratul
gaim This morphological change 1in the ward will alert the reader,
Enowledgeable in tajwid, that 'a change in pro:zu_nciation is intended.
The only option they have is to make an fmAla (| 3 l"l ) a pronunciation
of 'a' shaded towards 'e’. The subtle application of this rule, implied
in the construction of the ‘'end e', gives a sound which most
appropriately conform to the letfer e, as it 'is pronounced at the end

of an Afrikaans word = [3].

Abubakr Effendi gave us definite clues in the Baydnudin with regard to
the pronunciation of the ‘end e'. VWe need only look at the difference
in the spelling between the Dutch de and the Afrikaans die (transcribed
by me as dee), on page 2 of this publication. The lettering structure
of both these words are exactly the same. They are also accommodated by
virtually the same vocalisms (a kasratul gdim preceded by y4 e ¥
The only difference is a further vocalism, an A4yatul madd, or the
prolonged elongation sign ( — ) on one of them. The presence of this
sign forces the reader to elongate the sound, hence my transcription of
dee ( 'L';T:s ) for the one, and de ( Lj'..l ) for the other. Later in the
book, Abubakr Effendi dispensed with both the kasratul q4im and the

dyatul madd and used in their stead a kasra. The kasra in combination

with the y4, however, is the classical Arabic long vowel ee, hence a
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transcription dee still applies. The use of the classical long vowel or
huriful madd ee, instead of 1e (i.e. the kasra alone = — ), results
from the communal orthoepic practice to pronounce die slightly longer in

Cape Muslim Afrikaans than Standard-Afrikaans.

It is interesting to note that de is used only in the first chapter of
the Bayénudin. I canmnot postulate any reason for this, except to
suggest that de was probably still used by some Cape Muslim Afrikaans
speakers when the book was written. It was, nevertheless, the
difference in spelling between de and dee which first alerted me to the
‘end e', and started my investigation on the use of the 'end e' vocalism
by other writers. I discovered that the ‘end e' vocalism was used by
virtually all the post-Abubakr Effendi Arabic-Afrikaans writers. The
exception are Sheikh Abdullah Ta Ha Gamieldien and Sheikh Ismail Ganief
(Edwards). They used the fatha-kasra combination on a single letter as

their preferred vocalism for e; irrespective of the phonetic sound of e

in the word.
4.7.1.3. The ‘'mid-frontal e’

Abubakr Effendi must have had an exceptional ear to have been able to
distinquish distinct differences in the Cape Muslim pronunciation of the
letter e when this letter appeared in different words, or the syllables

of the same word. Thus, for instance, in the Afrikaans word vlegsels

o e e -

(plaits) = velegsels = ol li = [fRlexsals], Abubakr Effendi

- -

used two distinct vocalisms to indicale three distinct pronunciations or
phonetic sounds of the letter e. In the first and third syllables the
fatha-kasra combination is used to indicate a gliding £ and a slightly
guttural (2] pronunciation of e respectively. Vhile in the second
syllable, to indicate a mid-frontal pronunciation of e (as in 'Fred'), a
kasra-kasratul qd4im accommodating y4 ( ? ) 1is used. It is this
vocalism which now enjoys my attention. The kasra-kasratul qdim
accommodating yd4 is one of two basically similar vocalisms used by
Abubakr Effendi to indicate the mid-frontal pronunciation of e The

other one is the kasratul g4im accommodating y4.
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These two vocalisms are indiscriminately and inconsistently used in the
Baydnudin to indicate a mid-frontal pronunciation of the Afrikaans e.
They seemed to have been rejected by the post-Abubakr Effendi writers,
judging from their absence from their works. Abubakr himself seems to
have had problems with these vocalisms; hence within the BayAnudin a
fatha-kasra combination is found where either one of these vocalisms are

expected. Thus for instance in the spelling of the word ghasegh (face)

= [xasexl, a kasratul qAim accommodates yd4 ( e = ghasegh),
while in the spelling of the word pelek (place) ='[p°15k]. the y& is
omitted and a fatja-kasra combination accommodates the l4m ( :dégfg =
pelel . In this example both lettering structures are intended to

indicate the mid-frontal pronunciation of e = [€].

These vocalisms were not realy created by Abubakr Effendi. They were
adopted by him from vocalized versions of the Qur'&n. In the vocalized
versions of the Holy Qur'An these vocallsms are used to indicate a
pronunciation of a shaded towards e. ''The sound that they are required

to indicate is determined by a very obscure rule of tajwid.

This rule of tajwid does not have a name, but involves the changing of
the pronunciation of the Arabic long vowel ee[e!]l to e [e]l. This rule
is applied only once in the reading of ‘the "Holy Qur'An. In Chapter 11
verse 41 of the Holy Qur'an, the word majribd = ?;,;—7 = [madzre:ha:l
must be pronounced majréhd = (madzreha:]. The vocglism most commonly
used in the Holy Qur'&n to indicate this change in pronun-ciation is the
kasra-kasratul qdim. In some versions of the Holy Qur'édn only the

kasratul qd4im is used.

Vhen the reader of Arabic, knowledgeable in tajwid, sees these voca-
lisms, he/she knows that an Imdla, i.e. a change in pronunciation, must
be made. Sulaiman Jardine, commenting on the pronunciation of these two

vocalisms, writes :

“Majeréha 1s the only word in the Quran which will not be
pronounced like the usual long vowel EE: - But for reasons

of subject matter should be pronounced E - like in NEDICINE
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in English and St like in Dutch (sic)* (1983:85).

The kasra-kasratul qdim and the kasratul qdim both accommodating yd, are
in Arabic reading regarded as the same vocalism, giving the same sound.
They are the only classical Arabic vocalism which indicate a sound near
to the Afrikaans mid-frontal pronunciation of e. Their unpopularity
with the Arabic-Afrikaans writers is beyond my comprehension. It could
be that these writers had a limited knowledge of tajwid, and, therefore,
did not understand this rule which have a rather restrictive usage in

Qur'anic reading. See Figure 19.
4.7.1.4. The triple barakah e

Abubakr Effendi also used a triple harakah to spell the word sé ( oT‘;"
In this case the fatha-kasra combination is further extended by a
kasratul qdim resulting in three harakah accommodating a single letter.
This happens only once, on page 2 of the Baydnudin. On other occassions
sé is spelt with a kasratul qdim and a sukumless y& ( <, ), the same
structure used to indicate the. '‘end e'. Alternatively, it is spelt with
a kasratul qéim and yA-sAkin ( Z;| =

I believe that Abubakr Effendi heard a distinct pronunciation of the e
in sé, which is slightly longer in pronunciation than the Afrikaans mid-
frontal pronunciation of e To create a representative vocalism to
indicate this sound, he used his normal fatha-kasra combination to
represent the e, but to show that this e must be extended, yet not as
long as the classica<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>