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Note on Translation and Transliteration

All translations from Arabi-Malayalam, Malayalam and Arabic to English are mine
unless otherwise specified. I have followed Brill’s simple Arabic Transliteration system
for transliterating Arabic words. For Malayalam and Arabi-Malayalam, I have followed
Brill’s Transliteration system and in certain contexts popular spellings to ease reading and
comprehension. For Arabic words in Arabi-Malayalam text, I have followed Brill’s
transliteration system. I have followed the Common Era (CE) and avoided the Hijri era
wherever I refer to a year. I have used Muhammad Asad's translation wherever I have
directly cited Qur'an verses.

vi



Acknowledgements

It has been a roller-coaster ride as I complete my PhD thesis after an eventful eight
years. Several people and moments have helped me to reach this landmark achievement. I
want to acknowledge and cherish those who were part of this journey.

I reserve my sincere gratitude to my supervisors, Prof Shivarama Padikkal and
Prof.S.Arulmozi for extending their support and guidance throughout my lengthy doctoral
pursuit. Their meticulous corrections, comments and valuable inputs were crucial for
completing my thesis. I feel immensely privileged for working under their supervision.

I thank my Doctoral Committee Member, Prof.Panchanan Mohanty, for his
constant support and encouragement throughout my research.

I thank the Head of the Department, Prof. Bhimrao Bhosle and all other faculty
members at CALTS for the warmth and support they gave me.

My special thanks go to Prof. J Prabhakar Rao and Dr. Sriparna Das for teaching
me Research Methodology and other relevant courses during my MPhil, which have
immensely contributed to shaping my research questions.

I am extremely grateful to Prof. Scaria Zakariya, Prof. Late Avadesh Kumar Singh
and Prof. Shoba Chakraborty for helping me to narrow down my broad research topic into
a realistic one. And I thank eminent professors and co-scholars who gave me critical inputs
when I presented my research proposal at the Translation Historiography study week held
at ITAS, Shimla, in 2014.

I thank Prof. Mona Baker, Prof Cathy Way, and other faculties and colleagues at
Ibn Tibbon Doctoral Studies Summer School, held in Granada, Spain, in 2017, for their
critical suggestions and comments on my research.

I thank Prof. Mohammad Gharaibeh for giving me an opportunity to present parts
of my research at the International Conference on Canon and Censorship in the Islamic
Intellectual History held in Berlin in 2021 and for initiating a discussion on the research
questions presented there.

I thank Abdurahman Mangad, Ashraf Thangal, Dr Mahmood Kooria, Dr Jahfar
Swadique, Dr Moyin Malayamma, Abduraoof Ottathingal and the facilitators at CH Chair
in Calicut University and Mappila Heritage Library for their valuable support.

vii



I thank Jasna, the librarian of IGML University of Hyderabad for her timely help
with the official formalities of the submission. I thank Anuradha, late Chandrakala akka
and Moorthi of CALTS office for their support and helps during the years.

I thank my fellow Research Scholars Soumya Sajan, Jomitha Devi, Mohan
Banothu, Somita Das, and Krishnapriya for their pleasant company and academic support.
I wish them all the best for the future.

I value the profound love, support and care extended to me by my dear friends,
Muhammad Ashraf, Muhammad Vasil, Dr Shihabuddin, Shan Muhammad, Thahir Jamal,
Jiyad Hussain Ahdal, Salman KH, Salman AK, Anees Vavad, Manhar, Rafi, Dr Nauiman,
Dr Jawhar, Haneefa Huraira, Mus’ab Abdulsalam, Shahal, Mansur, Mubashir Hameed,
Irfan Ali, Anees Hassan, Muhammad Shareef, Ameen, Abdul Salam, Naseef, Faseeh,
Manasi, Kavya, Shafla, Khadeeja Amenda, Nurah, Ali, Prem Kumar, Aswani, Asha,
Haritha, Usman Shafeeq, Afnan Hussain, Azhar Ali, Suhail Sulaiman, Yahya, Toufeeque,
Shafi, Zameer Bhai, Meren and Kima. I express my deep gratitude for the warmth and
consideration for me during my life at UoH. I feel extremely blessed to have been
surrounded by such an impressive group of individuals. My sincere apologies if I have left
out anyone to mention.

I take this opportunity to thank my friends in the Ambedkar Students Association,
Muslim Students Federation and Student Islamic Organization for the wonderful time of
activism and struggle for social justice at the university campus. I thank Dontha Prashanth,
Asok Dara, Sunkanna, Ramji, Ramesh Dheeravath, Sheshu, Anji, and Munna. [ remember
my legendary friend Rohit Vemula and I wish his revolutionary ideas inspire millions.

I extend my sincere regards and gratitude to dear Eyad Akram al-Himdiat, Rafal
Kleczeck, Majed Abdulla, Zaid al-Huda, Nabeel Mumin, Abdussalam, Masoud Al-
Masoodi and my prayers for the beloved late Abdurahman Osman.

My gratitude goes to my beloved teachers and friends at Imam Ghazali Academy
and SIAS Media School for helping me to keep up the momentum while writing this thesis.
I especially thank M Noushad, Nasrullah Khan, Juman, Ramziya Ashraf, Najiya PP,
Vrinda, Asif Ahmed, Shafi and Anas.

With love and gratitude, I recall my beloved parents, siblings, ammayis, nieces and
nephews at home for their relentless support. I pay my tributes to my late brother
Muhammadalai (Kunhi) who would have been one of the happiest persons at this moment.
And I thank my dear parents, Muthu and Kuttan in Vavoor, for the constant support and
encouragement during the good and bad times. I’'m looking forward to spending the next
few wonderful days with you.

viii



I’m grateful to Muhsina Ashraf for her unwavering support and love, without which
none of this would have been possible. She has greatly aided this endeavour and she has
always been my pillar of strength.

I thank my cats especially Stella Sulaiman, Zeenu, Penny and Valentina for their
wonderful company during the Covid and after.

And finally I thank Almighty Allah for blessing me to finish this without much
difficulties. Alhamdulillah!



I dedicate this thesis to my beloved parents Ammed and Amina and to my late brother
Muhammadali, fondly called as Kunhi



Chapter 1: Introduction
Translation, Religion and Community Formation

1.1 The Beginning

On Rabi’al-Awwal! 12, the most awaited dawn of the year, my village’s Muslim
community woke up earlier than usual. Men and children rushed to the mosque to attend
the rituals before the Morning Prayer. Women of the house also prepared for their prayers.
On such an occasion fifteen centuries ago, the Prophet Muhammad, the most revered figure
in Islamic history, was born in Arabia. The Imam? and his deputy in the mosque gave loud
tributes to the Prophet from a microphone while the people gathered responded to the
chants in vigour. It was followed by a ritual recitation of Mangqiis Mawlid?, a text compiled
and summarised in the 1500s by the then most influential scholar Zayn al-Din al-Malaybar1
senior, who is popularly known as Zayn al-Din Makhdim I. The knowledgeable persons,
including the Imam, read anecdotes about different hawariqul adats* from this particular
text, and laypeople sang the verses in chorus with mind-blowing rhythm and bodily
performance. Perhaps this was the scene in almost every Muslim household and mosque
in the region on this auspicious day. Moreover, this was the tradition for several decades,

as [ understood from the community’s elders. Manqiis Mawliid, the text mentioned above,

' Rabi’ al-Awwal is the Arabic month in which Prophet Muhammad was born in Mecca of the present-day
Kingdom of Saudi Arabia.

2 An Imam is the religious leader of Muslims who leads the prayer in the mosques and elsewhere.

3 Manqiis Mawliid is a hagiographical text in Classical Arabic language. The text is a central part of this
thesis.

4 Literally meaning unprecedented events, these are the superhuman, miraculous activities of the prophets.
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was central to the rituals. The book, a combination of prose and verse, was memorised by
most elders even though they knew the meaning of neither the prose nor the poetry. It was
startling to find a pretty old text in a foreign language getting such a massive reception
among a community in which most were illiterate in this language beyond the traditional
madrasa education. It was the immediate impetus I got to explore further the influence of

this text and the formation of the literary canons among the Mappilas of Malabar.

This study attempts to mark the Mappila Muslim community’s polyglossic
engagements and the emergence of the vernacular Islam in the Malabar region,
emphasising translation and its intrigues. The Arabic language and its vernacular
counterpart, known as Arabi-Malayalam, nourished by the community, are given centrality
in the study as they have been a thriving vehicle for translating Islam in the region over the
centuries. The study analyses how an indigenous Muslim community’s culture and
language were influenced by interaction with the foreign stakeholders and their language
and cultures. It also looks into how the community resisted the dominant vernaculars in

Kerala by creating their distinct community register with a cosmopolitan outlook.

Several volumes are available on various aspects of South Asian Islam and Muslims
with special reference to Ocean Littoral over the decades. The scholarly interests have
massively attracted the history and evolution of Mappila Muslims, a sizable indigenous
community in the Malabar region as well. The anti-colonial resistance of almost five
centuries, the struggle for equality and justice for the lower order communities and the
Islamic revival involving the Mappila community are some major themes in the study of
Mappila Muslims of Malabar. A growing body of works deals with the vernacular aspects

of Islam and the Muslims in the region. The vernacular language variation that prevailed



among the community known as Arabi-Malayalam occupies a significant space in these
studies. There is a growing body of published works about the legacy of Arabi-Malayalam
and its deep-rooted literary culture. Even though the language is near extinct as an
inevitable consequence of modernity and reformism, the community has commendable
attempts to preserve this register’s treasures using modern tools. The present study is
centred on the Arabic Cosmopolis of Malabar and its reflections on Mappila Muslims’
everyday lives. This study on Mappila Muslims as a robust pietistic society takes
hagiography, which constitutes the lion’s share of oral and written literature in Arabic and
Arabi-Malayalam, circulated among them as the primary sources to establish the arguments
of the study. This study illustrates how the Islamic faith spread in the region by analysing
the select texts’ form and content. To elaborate on the thesis, I have translated two seminal
works that have had a crucial influence on most Muslims’ everyday lives in the region into
the English language domain. These works come under hagiography, a term denoting the
biography of saints or holy men called the Awliya’, the friends of God. These texts also
encompass two distinct categories: Mawliid and Mala,® which occupy a prominent place

in Mappila’s literary tradition.

The devotional genre in the more broadly called religious literature makes a
significant chunk of the written word’s realm in local Muslim communities. Muslims
across the continents take piety and devotion as the central part of their everyday life.
Therefore, there was never a shortage of theological impetus and resources from oral to

written materials to persuade the believers to submit to the will of God and lead a pious

5 Awliya is the plural form of wali which means friend or comrade. This is mostly used to refer to holy
figures and saints.

¢ Mawliid and Mala are two distinctive categories in Arabi-Malayalam literature. They are explained in
detail in the following chapters.



life. According to Barbera Metcalf, who extensively studied South Asian Islam and Muslim
communities, “the major objective of devotional literature was to instil ethical standards,
cultivate inner life, and promote devotion to elders and holy men, living and dead, who
could function as instructors, mentors, exemplars, intercessors, and conduits of charisma.”’
Apart from the spiritual enlightenment, devotional literature had the political agenda of
making a community powerful and awakened about the social and political undercurrents
taking place around them. The study explores how the Shafi‘T® Muslim community in the
region conceived religion through various textual and performative traditions. Ronit Ricci,
who made an extensive study on Arabic Cosmopolis in South Asia, argues:
Across South and Southeast Asia, orally transmitted materials, as well as
performative traditions, complemented and enriched written literature through a
complex ongoing matrix of interaction and exchange. Large numbers of people
could be considered as highly literate in their traditions, despite being illiterate by
modern-day standards, since they lived in environments where texts were recited

out loud for various occasions, and familiar stories were performed through
puppetry, dance, and theatre.”

Malabar’s Mappila community is a classic example of the trend mentioned above.
1.2 Significance of the Study

Among the plethora of works that deal with the Mappilas directly or indirectly, few
studies examine how Mappilas formed their community. Moreover, most of the Malabar

or Mappila studies are stuck in the traditional narratives of the Malabar Rebellion,'® the

7 Barbera Metcalf, Islam in South Asia in Practice (Princeton: Princeton University Press, 2009), 18.

8 Shafi‘T Muslims are those set of Muslims who follow the Shafi‘T School of Islamic jurisprudence, one
among the four Schools in Sunni Islam which is prevalent among the Muslims of Malabar. The School
follows the jurisprudence rules and regulations compiled by Imam Shafi‘1.

° Ronit Ricci, Islam Translated: Literature, Conversion, and the Arabic Cosmopolis of South and Southeast
Asia (New Delhi: Permanent Black, 2011), 3.

10 Malabar Rebellion, also known as Mappila Struggle, is a historical resistance of Mappila Muslims
against the British Colonialists. It is explained in detail in the next chapter.
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anti-colonial struggles of Mappilas, and Malabar’s trade relations with foreign countries
from ancient times. Many efforts that provided the groundwork for the cultural
transmission of Mappila Muslims, a sizable group in Kerala, have left a gaping hole in their
identity. The socio-political and cultural contexts in Malabar had a more significant impact
on the kind of translations that occurred here beginning in the 17th Century. The present
study examines the roots of Mappila Muslims’ cultural history, emphasising their literature
and oral and performative traditions. It discusses how translation and oral traditions helped
Islam to spread in the region with geographical, linguistic, and social diversity. It
chronicles the circulation of Islamic texts, ideas, and literature, paving the way for the
emergence of a new community converted from the dominant Hindu social order. The
study also analyses literary transmission, translation, and religious conversion in Malabar
with particular reference to Islam. The study emphasises the formation of the Mappila
canon, which is quite distinct from Kerala’s contemporary dominant Malayalam literary
canon and its historiography. It examines how translation became instrumental in
establishing local Muslim identity in the Malabar region. The study examines how
language, religion, and literature contributed to the formation and definition of a trans-local
Islamic sphere in Malabar. It is a modest attempt to locate the cultural identity of Mappila
Muslims and locate their literature and heritage. The faith of Islam is given central

importance in the study.

1.3 Research Question and Objectives

This thesis’s overarching research question is to locate the cultural history of Malabar
Muslims with particular reference to their textual and oral traditions from a translation

studies perspective. The study aims to understand the role of translation and oral traditions



in establishing the Muslim community of Malabar. Its main intention is to critically
understand the Mappila literary canon and engage with the history and culture of translation
in Malabar. The thesis also analyses the arrival and spread of Islam in the region, focusing
on literary and religious translation while contextualising translation with the religious
conversion in Malabar. The thesis also aims to investigate the Islamic scholarly networks
in the region and pinpoint the ulema’s involvement in establishing the Malabar Muslim

community.
1.4 Methodology

This thesis explores ethnography, literary historiography, and textual analysis
methods to discuss how Islam was translated in Malabar. Three texts representing two
unique literary landscapes have been translated into English from their Arabic and
Arabicized Malayalam sources as part of the study. The translations were annotated with
critical analysis. The approaches employed for the study are textual and contextual
analysis, several translation theories and methodologies, and discourse analysis. I have
used ideas about the community, which deal with its ancestry and ramifications, culture,
cultural translation, and other related issues for the study. I have also applied hermeneutics,
orality, and textual rhetorical concepts to this topic. I have employed ‘Malabar’ in this
research with its pre-colonial implications. I have heavily relied on primary and secondary
resources in Arabi-Malayalam and Arabic to write this thesis. A review of the available
literature has helped me place my argument through the prism of the Translation Studies
discipline. As part of ethnography, I attended several Mawlid gatherings and religious
congregations to see how profound the influence of the texts discussed in the study is. The

period of the study is not definite. However, the study focuses on the 1500s to the late 19™



Century. I have examined several manuscripts written in Arabi-Malayalam, located in
various libraries, to assess the literary universe of the register, which occupies a central

part in the following pages.

1.5 Chapterization

This thesis has six chapters, including the introduction and conclusion. The initial
two chapters give an overview of the field and the people chosen for the study. Following
the first chapter, which also serves as an introduction, the second chapter establishes the
context for the study by discussing the brief history of Mappila Muslims in Kerala and their
involvement in the state’s sociopolitical life. The chapter precisely attempts to locate the
political and cultural evolution of the Malabar region and its Mappila population. The third
chapter presents an overview of Arabi-Malayalam’s origins and development across time,
emphasising the language’s social and cultural aspects. The chapter examines how, since
its inception, Arabi-Malayalam has evolved through a variety of means derived from
religious institutions and traditions and how, at one point in time, especially in the late
eighteenth and nineteenth centuries, it functioned as the primary mode of communication
and literary activities among the Mappilas. The chapter also discusses the translation
history and the Tarjama tradition that prevailed in Arabi-Malayalam. The fourth chapter is
an annotated translation of Manqiis Mawlid, the text mentioned above. Along with the
translation, the chapter gives an overview of the text and practice of Mawlids in Malabar.
Additionally, the chapter provides the translation of Badr Mawlid, the second most
circulated Mawlid in Malabar. The fifth chapter is a translation of the Muhyiddin Mala. In
addition to the text’s translation, the chapter discusses intra-religious polemics among

Kerala Muslims and the canonisation and censorship of the Muhyiddin Mala. The final



chapter makes the concluding remarks of the study.

1.6 The ‘Religious Turn’ in Translation Studies

Recent developments in the scholarly realm have made it imperative to examine
the function of literary tradition and translation in developing a community’s culture.
Because of postcolonial studies, translators and scholars of the discipline have started to
look at translation from a more holistic perspective, taking cultural, social, political, and
historical contexts into account. However, despite their shared interest in the theoretical
and material transmission of ideas, texts, and practices and the transformations they
produce in new historical and cultural contexts, neither has conducted extensive scholarly
investigations into the intersection of translation and religion. Bible translation concerns
have dominated Translation Studies since the late 1970s, including theology, historical
linguistics, and, more recently, cultural politics surrounding Bible translation. There have
also been a few translation studies of the Hebrew Bible and the Qur’an, where the bulk has
focused on linguistic concerns of translation and translatability, offering a limited view of
these works’ translation histories.!' The pioneering translation scholars like Eugene A Nida
have dealt with these religious translation issues in the 1970s, but they have focused mainly
on the Bible translation. In their seminal work, The Theory and Practice of Translation,
Nida and Charles R. Taber provide theoretical elements for the Bible translators who deal
with various linguistic cultures. They analyse various cases of Bible translations and
propose solutions to overcome the difficulties of translating the Christian holy book by

having a new attitude to languages.

! Hephzibah Israel, “Translation and religion: crafting regimes of identity,” Religion, 49, no. 3 (2019):
323-342, DOL: 10.1080/0048721X.2019.1635332.



Some of the basic difficulties in Bible translation can be traced to the fact that
people often have quite wrong views of the receptor as well as of the source
languages. Hence, to produce texts which will approximate the goal of equivalent
response, translators often need to change their view of the languages in which
they are working. This includes not merely a shift in some of the attitudes which
tend to place the source languages on a theological pedestal and to bow do-wn
before them in blind submission, but it often requires quite a radical rethinking of
one’s attitude toward the receptor language, even when it is one’s own mother
tongue.'?

Translation has played a significant role in spreading scientific, technical,
linguistic, and literary knowledge throughout human history. This is far more evident in
the case of the propagation of organised religions and movements. Translated scriptures
and associated works have been particularly effective in spreading religions and altering
cultural ethics, ways of life, and conceptions of human and divine natures. Religion has
been a significant motivator for translation in Muslim societies as well. Islam’s claim to
universality made books an effective medium for conveying knowledge and frequently
sparked interest in texts written in diverse locations and languages. Translations of
important Arabic works into various vernacular languages were popular throughout
Muslim communities. In addition to participating in a flux of translation activities, they
have conceptualised the process in their own terms and idioms.'?* The trend was similar in
Malabar as well. However, the translation activities of Malabar Muslims owe to the
prevailing trend of religious translation in the region. The majority of Malayalam’s literary
output was translated from other languages, as it provides a unique viewpoint on South
India’s identity, indigenous social exchanges, and Hindu religious institutions. It is because

the Kerala tradition arose from an older Tamil cultural matrix, developing its own

12 Eugene A Nida and Charles R. Taber, The Theory and Practice of Translation, (Leiden: Brill, 1982) , 3.
13 Ronit Ricci and Jan van der Putten, Translation in Asia: Theories, Practices, Histories (New York:
Routledge, 2014), 3.



adaptations of Sanskrit and indigenous genres over time and through a perplexing process
of literary, theological, and cultural identity renegotiation.'* The literature produced in
various registers of Malayalam were all literal translations in the early phase. Kerala’s first
literary work written in a distinct type of early Malayalam is a commentary on Kautilya’s
Arthasastra, a Sanskrit treatise on the Indic science of administration, and the commentary,
titled Bhashakautilyam, is a virtual paraphrasing of the original. The Ramacaritam, a
roughly contemporaneous and substantially more extended version of the Sanskrit epic, the

Ramayana, had also dominated Kerala’s literary history.'®

Tuficatti Ramanujan Eluttacchan (1494-1574), widely known as the father of the
modern Malayalam language, was a religious scholar famous for his translation and scribal
activities. He reproduced some of the fundamental texts in the Hindu religion through his
translations in verses. Through his acclaimed work Adhyatma Ramayanam, a retelling of
the epic Ramayana in his Kilippaattu style, Eluttacchan introduced a Brahmin-Sudra
amalgamation. He wrote this highly decorated work by adapting and altering certain
elements for domestic consumption. According to Rich Freeman, “The manuscript
distributions and the functional implications of the text’s structure and content suggest that
the context of use was domestic recitation, either privately on ceremonial occasions. At
numerous places, the text breaks into metrical lists of epithets and phrases of praise like it

were a kind of breviary for Rama devotionalism.”!® Eluttacchan also has the translation of

14 Rich Freeman, “The Literature of Hinduism in Malayalam,” in The Blackwell Companion to Hinduism
Edited by Gavin Flood, (London: Blackwell Publishing Ltd, 2003),30.

15K M George, 4 Survey of Malayalam Literature (Bombay: Asia Publishing House,1968), 128.

16 Freeman, ““The Literature of Hinduism,” 30.

10



Mahabharata, the other Hindu epic, to his credit. The successive writers have been heavily
influenced by the writing style of these pioneers in early Malayalam.

The Bible translation initiated by the Christian missionary also makes a major part
of the translation history in Malabar. Translation has historically been critical to the
church’s mission, expansion, and renewal. The early adoption of printing technology and
the favourable atmosphere created by the colonial governments helped Christian missions
flourish and systemically propagate Christianity. The translation was vital in their pursuit
of attracting Hindu orders to the new faith.!” During the eighteenth century, the evangelical
enterprise of Bible translation was centred on particular ideals concerning the politics of
translation. The primary goal of the Bible translation was to let people comprehend the
Bible through their home culture and language. As a result, a Christian identity could be
developed in the indigenous society. Thus, vernacular translations of the Bible played a
critical part in popularising the Bible’s and Christianity’s message. '8

Translation movements have been instrumental in spreading Islam globally from a
very early period. The Arab-Islamic civilisation would not have emerged and flourished as
it did without the early translators who worked to impart Greek, Indian, and Persian
knowledge. The translation movement within Islamic civilisation emphasises the
importance of acculturation and its beneficial effect on people. Arabs had a strong love for
Indian civilisation, and there were numerous attempts at translation between the two.
During the Abbasid dynasty, Arabs translated several Indian medical treatises into Arabic.

The Abbasid caliphs engaged many Indian physicians to work in their palaces, ministerial

17Ken Berry, “Bible Translation as Missions: The Work of World Bible Translation Center,” Leaven: Vol. 7
s Iss. 1, Article 23 (1999). Available at: https://digitalcommons.pepperdine.edu/leaven/vol7/iss1/23

18 See Lamin Sanneh, Translating the Message: The Missionary Impact on Culture (Maryknoll, N.Y..:
Orbis, 1989).
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offices, and hospitals.!® An organised and state-sponsored translation movement began in
Islamic history during the Umayyad era (661-750). Although translation in this period was
basic and inadequate compared to translations in the next three eras, it remains the
movement’s cornerstone. It was also the starting point for the Muslim world’s expansion
to the East and West. During this period, the translation movement was limited to practical
translations of natural sciences such as chemistry and medicine and did not cover logic,
psychology, or other natural sciences. The Arabic-translated writings were later back-
translated into European languages, and they served as agents of the European
Renaissance.?’

It is worth attention that the translational engagements of Mappila Muslims are
hugely underexplored by scholars working in the field. Even though there are several
studies on various literary aspects of Arabi-Malayalam, the tarjama tradition or the
widespread translation phenomena is not given due respect or recognition. Maybe this is
mainly because of the marginalisation of the literature in Arabi-Malayalam itself. Jahfar
Sadique makes an introductory kind of study about this in his PhD dissertation on Arabi-

Malayalam.?! He gives a comprehensive overview of the Arabi-Malayalam literature in

translation with a general analysis of the Tarjama culture prevalent in Arabi-Malayalam.

1.7 Tarjama and Commentaries: Towards a Non-Western Notion of Translation
The conventional theories in the West regarding the practice and notion of

rendering a source text to a target text have dominated translation studies discourse.

19 Labeeb Ahmed Bsoul, Translation Movement and Acculturation in the Medieval Islamic World (Cham:
Palgrave McMillan,2019), 9.

20 T abeeb Ahmed Bsoul, Translation Movement and Acculturation, 10.

21 Jahfar Sadiq, “Translating Cultures: A Critical Investigation of the Literary Traditions of ‘ Arabi-
Malayalam’ Within Kerala,” PhD diss., (EFL University, Hyderabad, 2017).
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However, scholars and practitioners in the area have recognised the wealth, complexity,
and variation inherent in translating text from one culture to another over the years. They
have called for introducing translation theories from new perspectives considering its
intrigues and social and cultural locations. Beyond the purely linguistic and literary study,
the Translation Studies discipline has turned to cultural concerns, pragmatics, psychology,
sociology, etc. Scholars like Susan Bassnett have called for looking at Translation Studies
from a historical perspective.?> Tarjama tradition in Arabi-Malayalam should be
considered in this context.

Torsten Tschacher, who studied Arabi-Tamil and Tamil Muslims extensively, has
drawn various opinions about translation practices in the South Indian context. According
to him, religion and its discourses have been necessary for translating texts in several Asian
contexts. The universality of many religious traditions made texts an essential vehicle for
spreading knowledge and often engendered an interest in texts written in different places
and languages. Islamic traditions were no exception to this trend. Translation of important
Arabic texts into various vernacular languages was common wherever Muslim
communities existed. Yet, these translations’ actual practice and how Muslims understood
and evaluated them changed with place and time. Given the importance of translation for
making ideas, notions, and precepts available to diverse populations, understanding the
processes involved in translating texts in Muslim cultures has significant implications for

our understanding of historical, religious, and literary developments.?

22 Susan Bassnett. Translation Studies (London: Routledge, 2002),17.
23 Torsten Tschacher, “Commenting Translation: Concepts and Practices of Translation in Islamic Tamil

Literature”, in Translation in Asia: Theories, Practices, Histories, eds. Ronit Ricci and Jan van der Putten
(London: Routledge, 2011).
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In a seminal study on Islamic Bengali literature, Tony Stewart has argued that many
pre-modern texts should be viewed as instances of ‘translation’ in a broader sense, that is,
as translations of foreign ideas and conceptions into the Bengali language. Thus,
‘translation’ should be interpreted as a rather loose notion referring to the process of
communicating thoughts in one language through another without expecting ‘literal’
correspondences between particular ‘texts’. The early Bengali Islamic texts demonstrate
how authors strove to “fit” their understanding with those they encountered and how that
process of understanding evolved into an extended prolonged translation. In this context,
translation refers to how religious practitioners seek “equivalence” with their counterparts.
As will become clear, this act of translating provides an alternate interpretative technique
for conceptualising the way these diverse Sufi communities conceptualised the contours of

power in Bengal.>*
1.8 A Note on Canonisation of Malayalam Literature

The canonising of any particular literature is rooted in the cultural and political
repercussions in which it is located; quite often, it is their reflections. As a literary output
of the cultural and political aesthetic of a particular time and space, literature of any
regional and temporal specificity is influenced mainly by the hegemony of specific cultures
and the dominant perspectives they enhance. Thus, literature from all epochs has
undergone a critical canonisation process by naturalising and universalising a culture’s
values and ambitions through the legitimate medium of writing. By establishing a

conventional, authentic framework for literary recognition and legitimacy by elevating

24 Tony K. Stewart. “In Search of Equivalence: Conceiving Muslim-Hindu Encounter through Translation
Theory,” History of Religions, Vol. 40, No. 3 (February 2001): 260-287.
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certain uses of language and modes of expression to the ‘normal’ and excluding others as
outside the defined canon, all literature has played an outsized role as both a tool and an
outcome of cultural hegemony. As Foucault posits, literary canonisation operates with the
power-truth nexus, reflecting the location’s ongoing power mechanisms and socio-cultural
dynamics. One of the major concepts in Michel Foucault’s work is the notion of power and
knowledge. It is common to think of power and knowledge as distinct ideas, one political
and the other epistemological or perhaps educational (having to do with teaching and
education). Although power and knowledge are said to be inexorably linked by Foucault,
he insists this is not the case. As a result, he creates the term “power/knowledge,” which
refers to the combination of both power and knowledge.?> Malayalam literature, which
makes significant vernacular literary contributions to Indian literature, also has an
established canon attributed to the dominant Hindu upper, elite roots, culture, and modes
of expression.

The canonisation process attempted to produce a unified literary and cultural capital
that would stand alone as Kerala’s dominant literary culture and aesthetic while
simultaneously marginalising anything that deviated from the “normal” or “standard”
means of expression. The concept of a literary canon implies a similar level of formal
recognition. Entering the canon, or more precisely, getting incorporated into the canon,
entails the acquisition of some clear advantages. Membership in the canon grants social,

political, economic, and aesthetic status, none of which can be easily disentangled from the

25 Michel Foucault; Colin Gordon. Power/knowledge : Selected Interviews and other Writings 1972-1977
(New York : Pantheon Books, 1980), 109.
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others. Belonging to the canon ensures quality, and that assurance of high aesthetic quality

acts as a promise, a contract, to the audience.?

As the colonial power, the canonical work functions as a perceptual field centre, a
centre of values, a centre of attention, and a web of meaningful interrelationships. Non-
canonical works serve as colonies or unknown lands out of sight and out of mind. The
canonisation is a strategy of cultural hegemony recognised by Antonio Gramsci and
Michael Foucault in different contexts. According to Gramsci, hegemony occurs when the
great masses agree with the dominant fundamental group’s general direction of social life.
Historically, this agreement has been fostered by the prestige and consequent trust accorded
to the dominant group due to their position and function in production.?’” Through their
canonised language, literature, and popular culture, the upper caste notions have
determined the public sphere and the cultural scenario of Indian society. Eluttacchan is
often glorified as the spiritual figure who brought the Vedas to the ordinary people through
his translations, challenging the Brahmins. He lived in a crucial time of Kerala history
when Portuguese colonial powers started their invasion of India. Vasco de Gama landed in
Kappad, Calicut, with his armed men to attack the various regional kingdoms in Kerala.
Portuguese forces shot and killed several traders, natives and Arabs and cut off many of
the ears, noses, and hands.

In his critique of Eluttacchan, VC Sreejan argues that he lacked a sense of belonging

to his region. He contrasts Eluttacchan with Shaikh Zain al- Din Makhdiim, a Muslim

26 George P. Landow, “The Literary Canon,” Vctoria Web, Accessed April 24, 1989,
https://victorianweb.org/gender/canon/litcan.html.

27 Antonio Gramsci; Selections from The Prison Notebooks, ed. and trans. by Quentine Hoare and Geoffrey
(Nowell Smith, New York, 1971), 12
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scholar and author who lived during Eluttacchan’s lifetime. Shaikh urged indigenous
people, particularly Muslims, to wage war against the Portuguese, who launched an
unprecedented assault on their kings and people. Tubfatul Mujahidin, Shaikh’s magnum
opus written in Arabic and later translated into Malayalam and other international
languages, can be considered the first manifesto of resistance movements against the
European colonial endeavours in India. He has written many short and long works in
Arabic. On the other hand, Eluttacchan was not concerned about the colonial invasion of
his native land. He didn’t write or say any word about the wars and the destruction led by
Portuguese forces. There is no mention of his recent incidents in his writings.?® Some critics
argue that he was not interested in worldly things, so he didn’t bring the day to day
happenings there. Thus Eluttacchan becomes again praised for his devoutness also. But
there is another interpretation for his devoutness: it was an indirect consequence of his
western presence.

Eluttacchan’s works have distinctions such as they were published in an
unprecedented number of copies; they were received very much by the people etc.
However, Adhyatma Ramayanam and Mahaharatha were religious texts which acted as
the catalyst for the reception among the majority of Hindu society. The devotional tone of
Adhyatma Ramdyanam was not literary or linguistic. It was the factor of religious faith that
hallowed it. Because of this religious element, the work got wider acceptance. Those who
expose the canonisation of Eluttacchan question his subjectivity. Whose representative was

he? For whom does he write? And the critics allege that he was deliberately inviting Nairs,

8V C. Sreejan, Ormayil Malabar: Samskarikacharithrathinte Akam Vayanakal (Malabar in Memory: The
Inner Readings of Cultural History) (Kozhikode: Pratheeksha Books, 2012),12.
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who were firmly against the Portuguese, to accept the devotional path by leaving the
weapons and thus ensuring the Portuguese victory in Malabar. Canonised literary figures
like Cherussery and Kunjan Nambiar also come under this political criticism. The school
textbooks reinforced these literary canons after independence. Despite having a clear
religious tag, these works were in the national and state curriculum syllabus.

In contrast, other high literary works written in registers like Arabi-Malayalam are
still confined to the margins. They are marginalised as the literature of a particular
community. This is evident in the subsequent literary historiography as well. The language
style used by Eluttacchan and Cherussery was followed by modern poets like Ulloor S
Parameswara Iyer, Kumaran Ashan, Vallathol Narayana Menon etc. Ashan’s celebrated
work Duravastha represents Muslims as Mohammadians with cruel faces. The poet writes
that they are the people who made the Malayali land red with the blood of Hindus. Ashan
is still known as the icon of Malayalam poetry. To a large extent, the salient feature of
canonised literature was that all of them were, in one way or another, highly casteist and
bigot in nature. Ashan describes Mappilas in an outrageously racist manner. He says that
Mappilas were dark and fat, and they abused people in impure language, assaulted women,
even dishonoured dead bodies etc. Vayalar Ramavarma’s Adruman, published in 1953,
was not different from Ashan’s narrative. In this story, Aduman is a butcher who forcefully
marries his nine-year-old daughter Ayisha to an older man who had previously married and
divorced six times. As S Sanjeev argued, since the late nineteenth century, particularly with
the rise of print culture, every attempt to create a standard Malayalam has glorified specific
registers as Malayalam: initiatives that cannot help but clash with the caste structure.

Historically, Walluvanad had a significant concentration of powerful Nambudiri Brahmins,
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the highest caste in India. It was said that they were well versed in Sanskrit. Social pressure
prevented lower castes from mimicking higher castes’ customs. Hence their spoken
language remained uninfluenced by Sanskrit. As a result, Walluvanad’s status as a purely
Malayalam language may be based on this.*

Indulekha by O. Chandu Menon, initially published in 1889 and translated into
English by W. Dumergue in 1890, is widely regarded as the first fiction in Malayalam that
can legitimately claim to possess the majority of novelistic features. The novel’s narrative
location is Malabar. It used a very aristocratic language contrary to the widely used
Mappila slang of Malabar. The same style was later followed by Thakali Shiva Shankara
Pilla, V.K.N, Uroob etc. Sanskritization is a tool to impose the hegemony of particular
literature over others. The historiographers looked over several novels while Indulekha
walked into the canon without any criticism. In this context, M. N. Sreenivasan’s idea of
Sanskritisation is noteworthy. K. Satchidanandan compares the process of ‘folk’ becoming
‘classical’ to Sanskritisation. Sanskritisation is a social mobility process in which the lower
caste emulates the upper caste’s rites and practises. English education during the colonial
period had a significant role in popularising these beliefs, reinforcing rather than destroying
the varna-jati (India’s caste system) structure. He continues, “Once incorporated into upper
caste/class discourse, folk’s disruptive energy and subversive worldview became smoothed
down, their shapes stylised and established for all time, and subject to canon.”® During
this period and before, there was a widespread belief that Indian civilisation was founded

on Sanskrit literature, with written Sanskrit scriptures serving as the foundation for Indian

2 S Sanjeev, “On Castes, Malayalams and Translations,” in Translation in Asia: Theories, Practices,
Histories, eds. Ronit Ricci and Jan van der Putten (London: Routledge, 2011).

30 K Satchidanandan,“Breaking the Boundaries: The Folk, Classical and the Modern.” In Folklore and
Alternative Modernities, ed. Nandini Sahu (New Delhi: Authorpress, 2012), 277-286.
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religion, philosophy, ethics, and aesthetics.?' Thus, Aithihyamala’s Sanskritized rendition
of legends demonstrates its strong reliance on hegemonic power systems.

The Malabar Muslims’ primary medium of instruction was the Arabi Malayalam
script. Religious doctrines and codes of conduct were primarily taught and internalised
through the Arabi Malayalam media. This script was not only used for religious education.
It eventually became ingrained in people’s daily lives. When Mappilas began using this
medium to convey their thoughts and feelings, it took on a literary dimension. “Arabi-
Malayalam has enhanced the Malayalam language by establishing its literary vehicle,
Mappila literature. It encompasses both prose and poetry. Prose compositions include
religion, history, and fiction; many books for private Madrasas are still written in Arabi-
Malayalam. However, Arabi-Malayalam lyrical writing, commonly referred to as
Mappilapattu, has percolated to the common people due to its melody and ease of
expression.”*?It would be felt that Arabi Malayalam’s language in the early works was not
pure. All the ancient texts have the same defect. There is an opinion that Ramacharitham
was not even a Malayalam text. The language then was a mixed language. Naturally, Arabi-
Malayalam also has that influence. The script’s constraint was a significant factor. Change
occurs in the language as a result of script changes. Even though many individuals wrote
with enthusiasm, Arabi-Malayalam ultimately declined in popularity. The expansion of
public education altered the status of Arabi-Malayalam as the primary language.

Malayalam began to be utilised daily.

31 K Satchidanandan, “Breaking the Boundaries:,” 290.
32 Ibrahim Kunhu A.P. Mappila Muslims of Kerala: Their History and Culture (Kozhikode: Sandhya
Publications, 1989), 21.

20



The canonisation of Malayalam literature is predominantly upper-class male-centred. All
other literature is subverted and sidelined. The literature produced by women writers, Dalit
and minority writers is still marginalised. They are considered as literature for separate
target readers. Understanding delegitimation and defamiliarisation allow us to see the
pitfalls of placing any work, regardless of history, within a graded, evaluative hierarchy.
The never-ending process by which competing interest groups vie for cultural hegemony,
in part by defining what shall be invested with merit, should be resisted, and the canons
should be brought for deconstructionist reading. The new social movements have called
for a more democratic, inclusive, and pluralistic curriculum, syllabi, and reading lists. In
recent years, literary critics and scholars have begun to question the standards used to
define literary value, historically including hazy notions of aesthetic brilliance and
universality. Questions, like what is excellence? Who makes the final decision? is there a
universal truth or reality? etc., have put the canon debate on the centre stage. Scholars have
debated which works should be investigated, taught, researched, and critiqued, fighting for
a new definition of criteria and the evaluative process. The same understanding enables
one to reformulate one’s concept of literary merit in terms of how and why individual
works have power at any given time. As far as Malayalam literature and cinema are
concerned, there are attempts for rereading and rethinking literary value. There are
conscious efforts from emerging Dalit and Muslim critics to resist the upper-class Nair and
Brahmin hegemony by resituating canonical literary texts among the multiple forms of

writing.
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Chapter 2
Polyglossic Malabar and the Cosmopolitan Mappilas

This chapter introduces the field or the region of the following thesis discussion. It
will give a concise and diverse preface to Malabar and the Mappila Muslims and their
socio-political history and negotiations with the land and its various elements. As a region,
Malabar occupies an important place in the cartography and history of South Asia and the
Indian Ocean Littoral. Several works have been produced about this aspect from different
perspectives. In the eventful and prolonged history of Malabar, the ocean had played a
crucial role as the constant connections with the outside world shaped its economy and
many other realms such as society, culture, religion, politics, and worldview and developed
it as an ideal cosmopolitan space.

2.1 Malabar’s Location and History

The northern part of India’s present-day Kerala state, Malabar, lies between the
Western Ghats and the Arabian Sea. In this study, I use the term Malabar in its pre-modern
sense to denote the whole Coast and lands of erstwhile Kerala before the British colonial
administration made Malabar one of the administrative districts under the Madras
Presidency. Malabar consists of Kerala’s northern districts from Kasaragod to Palakkad in
the socio-political discourse. The erstwhile Malabar comprised areas like the port towns of
Muziris or Kodungallur, known as Cranganore, apart from the current geographical
boundaries. According to prominent historians, ancient Malabar covered areas from Mount

Deli to Cape Comorin.** The Coast had long been a station for the Arab and Persian traders

33 For a detailed discussion about Malabar See Mahmood Kooria and Michel N.Pearson (eds), Malabar in
the Indian Ocean: Cosmopolitanism in the Maritime Historical Region (New Delhi: Oxford University
Press, 2018).
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because of its peculiar position in the Indian Ocean. The monsoon cycle dictated that any
commerce across the ocean include a layover on the Malabar Coast or the Coromandel
Coast. “Contemporaneous Arab navigational texts indicate that ocean-going vessels
generally touched Malabar, where ports were most numerous. It seems as if Malabar was
the site of the earliest Muslim community to have been established on the South Asian
subcontinent.”3*

The name Malabar is, by and large, a foreign contribution. According to the
etymology, the first two syllables of mala are a Dravidian or the vernacular Malayalam
word, which means mountain or hill. The last syllable bar is probably the Arabic word
Barr, which means the land, or the Persian word bar, which means a coun‘[ry.35 These
opinions could be valid as there was a tangible presence of Persian and Arabic networks in
the region. These Persian and Arab geographers should have called the Western Ghats as
Malabar, Malibar or Milibar *°during their initial settlements in the region, and the term
might have been adopted and refined by the subsequent European travellers, explorers and

colonialists. According to Richard Burton:

The word (Malabar) is of Sanskrit origin, derived from malya (a mountain
generally, but particularly the ranges called by us the Western Ghats) and var (a
multitude). The Persian word bar, used in compounds, as Zang-bar, the region of
blacks, or Zanguebar, is probably a corruption of the said var. Thus the original
Sanskrit term Malaya-Desha, the mountain land, becomes in Persian and Arabic
Malbar or Malibar, hence our Malabar.?’

34 Jamal Malik, Islam in South Asia: A Short History (Boston: Brill, 2008), 38.

35 William Logan, Malabar Manual (New Delhi: Asian Educational Services, 1989), 1.

36 Mahmood Kooria, “Introduction: Situating Malabar in the Indian Ocean,” in Malabar in the Indian
Ocean, xv.

37 Richard Burton, Goa and Other Blue Mountains or Six Months of Sick Leave, (London: Richard Bently,
1851), 188-89.
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Thus, the term was assumed in various parts in different styles like Malibor, Manibar, Ma-
li-mo, and Ma-lo-p. Arab geographer Yaquti (1179-1229) used the term Malibar for the
first time.*® The Arab traders informally called Malabar Bilad al-fulful, which means the
Land of Pepper, as there is a wide range of references about the export of spices, mainly
pepper from Kerala, to foreign lands. During the British colonial times, the name was
restricted to denoting the West Coast area, including the Malabar administrative district
under the Madras Presidency. The old Malabar district was divided into three smaller
districts: Palakkad, Kozhikode, and Cannanore. Later after India got independence,
Malabar formally became a part of Kerala state in 1956.

Most of present-day Kerala’s Muslim population, known as Mappilas, inhabit this
region. Having a unique history of contact with Arabia and Arab mercantile relations,
Malabar has a very peculiar Muslim history, which is far different from the dominant
Kerala society and its socio-political engagements. According to multiple historical
records, Malabar has had trans-oceanic trade relations with the outside world through seas,
especially the mercantile and colonial powers that followed, spanning centuries. Malabar
was well-known as an established trade route, with the earliest trade contact with the
Malabar Coast dating back to the Phoenician period. Malabar was known to the Hebrews
during the reign of King Solomon. It could be supported by the fact that cinnamon and
cassia, primarily produced in Malabar and Ceylon, were widely used by the Hebrews in

Palestine.*®

3% M.H Nainar, Arab Geographers’ Knowledge of Southern India (Madras: University of Madras, 1940),
19.
39 Hussain Randathani, History of Kerala Muslims, 34.
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There are narratives on Malabar’s contact with East Africa before 3000 years. From
Marco Polo (1292) to Ibn Battuta (1345), the famous travellers also mention about the
presence of Arab traders in the ports of Malabar. While describing the Malabar Coast,
Marco Polo says that “the merchants from Manzi, Arabia, and Levante come there with
their ships and make great profits both by import and export.”*® In the fourteenth century,
“Ibn Battuta reported encountering Muslims at every port he visited along the Malabar
Coast, including Arabs from the Arabian Peninsula and Baghdad and Iranians from Qazvin.
He claims that Calicut had the biggest concentration of foreign traders, particularly Arab
Muslims.”*! The decorated Moroccan voyager who visited Calicut from 1342 to 1347
describes the port town of Calicut:
We next came to Kalikiit, one of the great ports of the district of Malabar, and in
which merchants from all parts are found. The King of this place is an infidel,
who shaves his chin just as the HaidarT Fakeers of Room do. When we
approached this place, the people came out to meet us and brought us into the port
with a large concourse. The greatest part of the Mohammedan merchants of this
place are so wealthy that one of them can purchase the whole freightage of such
vessels as put in here; and fit-out others like them.*?
According to Roland Miller, “the Arab affinity has affected and continues to affect the
language, religion, and culture of the Mappilas more profoundly than those of any other
Indian Muslim.”*

2.2 Islam in Malabar: A Critical Review

There are conflicting narratives and theories about the advent of Islam in Malabar.

40 Suranad Knjan Pilla, Malabar in the Eyes of Travellers (Madras: The Excelsior Publishing Co, 1940), 9.
4! Vernon Egger, A4 History of the Muslim World since 1260, The Making of a Global Community (New
York: Routledge, 2018), 256.

42 1bn Battuta, The Travels of Ibn Battutta in the Near East, Asia & Africa 1325-1354, trans. Lee, Samuel
(London: Dover Books, 2005), 222.

43 Roland Miller, Mappila Muslims of Malabar: A Study in Islamic Trends (Madras: Orient Longman,
1976), 51.
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From mythological traditions to orientalist historiography, Islam’s inception in Kerala has
been a source of contention. The region’s historiography is not devoid of subjective bias
of its peculiar cultural and political setting. A well-known story of Islam’s arrival in
Malabar is the religious conversion of Cheraman Perumal, a mighty South Indian king and
a Hindu sovereign of the Chera Dynasty in the Seventh Century, to Islam. As per the
legend, while watching the stars from his palace’s balcony, the King held an extraordinary
scene as the moon split into two before returning to its customary shape. Awestruck by the
event, the emperor summoned his court astrologers to know more about it.** They failed
to interpret the incident to the King, who would later find the answer in a dream, suggesting
that the miracle was performed by a man called Muhammad from a land across the sea.®
A few months later, some Arab pilgrims on their way to Ceylon took a layover in
Cranganore. They set up a meeting with King Perumal. The King learned more about the
Prophet and his new religion during the conversation. The King decided to embrace Islam
as he renounced the throne, divided his Kingdom into three, and set off to meet this Prophet
of truth. The King ordered his aides not to reveal this matter to anyone in the court. Perumal
met the Prophet, converted to Islam, and lived in Arabia. Then he returned to Kerala on a
mission to propagate his new faith, Islam. But he died somewhere along the way before
reaching his homeland.

The historians and chroniclers have been retelling this story with additions or

omissions to establish Islam’s early presence in Kerala. The colonial records of the

Portuguese, the Dutch, and the British reinterpret it while the Calicut and Cochin

4Gebastian R Prange, Monsoon Islam: Trade and faith on the Medieval Malabar Coast (Cambridge:
Cambridge University Press, 2018) 1.
4 Prange, Monsoon Islam, 1.
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Grandhavaris begin with this episode. Specific epigraphic evidence also sheds light on this
story. A Chola inscription indicates that the Cheras took to the sea after being attacked,
which historians interpret to suggest the Cheraman Perumal voyage. The tomb in Zufar,
Oman, attributed to an Indian King, is also evidence of this supposed historical event.
However, there is an apparent ambiguity regarding the time frame of the incident. Let us
look at some of the versions of this story told by different authors and historians.

The story appeared for the first time in an Arabic hagiographical text Qissat
Shakarwati Farmad (The Story of the Emperor Perumal) by an anonymous author. The un-
dated text believed to be written in the 12th Century is considered the oldest and the
complete version of the Cheraman Perumal tradition. All the following texts later
reproduced parts or full of this text. The story reads:

On that very night, God most highly praised showed the sultan of India the
splitting of the moon just as it happened. Astonished, he wrote down the date on
which the splitting had occurred. Since his mind was greatly troubled at how such
marvels had come to pass, he summoned to him priests and astrologers and asked
them to explain this miracle. He gave them forty days to accomplish this and
elucidate the miracle. When they failed to do so within the allotted time, they
said, “We know nothing of this; it was not in our book.” For a long time
thereafter, the King would ask those learned Muslims and [Siifi] renunciants and
foreigners who passed through from different regions, but none of them had any
knowledge of the matter. Then one night in his sleep, he saw the Prophet—God
bless and keep him—as though with his own two eyes. The Prophet said to him,
“You have seen, have you not, my miracle: the splitting of the moon.” “Yes,” the
King replied, and he told him the story of the splitting from beginning to end.
Suddenly the sultan awoke with a feeling of great affection in his heart for
Muhammad, God bless and keep him. So badly did he desire to enter into his
religion, and so much did he love the Prophet, God bless and keep him, that he
neither ate nor drank nor found pleasure upon any bed. At that time his sultanate
was in the town of Kodungallur. For a long time thereafter, Sultan Shakarwati
remained in consternation out of his love for the Prophet, God bless and keep him.
One day there arrived on a great ship a multitude of Jews and Christians with their
wives and children. They had all come to serve the sultan. They requested that he

27



provide them with lands, orchards, houses, and fields, and the sultan granted their
request. Then he asked them, “From what land have you arrived, and what
afflicted you there?” They all replied, “By God, we come from the noble,
pleasant, and thriving city of Makkah. Recently a man has appeared there by the
name of Muhammad bin Abdallah. He claims to be a messenger and Prophet, sent
by the Lord of the Worlds to the Arabs and all people. He contradicts our religion
and subjugates our people. Many have believed in his religion because of his
magic and his deception and his craft.” The King asked, “What magic and
deception and craft does he have?” In reply, they told him the whole story of the
splitting. At this, the sultan knew that these were his enemies and enviers, and so
he kept hidden from them his love for the Prophet, God bless and keep him. Years
went by until one day many dervishes arrived. With them, there was a righteous,
sincere, observant, learned, and a benevolent old man named Shaykh Zahir al-
Din, son of Shaykh Zakt al-Din al-Madani. These men wished to pay a visit to the
footprint of Adam, peace be upon him. The sultan heard about the arrival of the
renunciant ascetics and summoned them. He showed them great hospitality and
powerful support and lavished them with wealth. Then he took Shaykh Zahir al-
Din aside and asked him about the splitting of the moon. The old man told him
the whole story. Then he asked him about the date on which the splitting had
occurred, and it emerged that the dates coincided perfectly. At this, the Indian
sultan rejoiced, and Shaykh Zahir al-Din marveled at his inner sincerity and at the
low regard in which he held his own Kingdom.*®

In his highly acclaimed work, Tuhfatul Mujahidin Shaikh Zain al- Din Makhdiim,
a towering scholar of the time and an early source of Kerala Muslim history, mentions the
story of Perumal’s embracing of Islam and the ensuing arrival of Malik bin Dinar and his
group of Prophet’s companions in the port town of Muziris aka Kodungallur. As per his
understanding, he retells the above-mentioned story of the King with slight variations.
Talking about the settlement of Jews and Christians in Kodungallur, Makhdiim writes

about the arrival of the Muslims:

4 Anon., Qissat Shakarwati Farmad, trans. Yarbrough, Luke in Conversion to Islam in the Premodern
Age: A Sourcebook, eds. Nimrod Hurvitz, Christian C. Sahner, Uriel Simonsohn, and Luke Yarbrough
(Oakland: University of California Press, 2020), 258-60.
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Some years later, there arrived at Kodungallur a party of Muslims, who were
poor, with a shaykh. They were on their way to visit the footprint of our father
Adam in Ceylon. When the King heard about their arrival, he sent for them,
entertained them, and treated them hospitably. The leader of the group, Shaykh,
informed the King about Prophet Muhammad (s) and the religion of Islam. They
also talked about the miraculous incident of the splitting of the moon. Allah, glory
be to Him, and exalted be He caused to enter in his mind the truth of the Prophet’s
mission. He heartily acknowledged him and his love for the Prophet took
possession of his heart. He asked the Shaykh and his companions to call on him
on their return journey from their visit to the footprint of Adam for the reason he
might go with them. He commanded the Shaykh to keep this very confidential and
not let anyone in Malabar know about his secret intention. Thus on their return
journey from Ceylon, they called on the King. The King asked the Shaykh to
arrange, without anyone’s knowledge, the ship and other things necessary for his
journey with them. As the day fixed for the voyage neared, the King gave orders
to the effect that none of his family or ministers shall come to visit him for seven
days. Then he set himself dividing his Kingdom into several provinces and set
clear boundaries for each of them; then appointing governors for each province
and wrote out detailed instructions defining the limits of territories of each so that
none might encroach upon the limits specified for the other. They set sail till they
reached Shuhr (Shahar al-Mukalla), where the King stayed for several days with
Shaykh and his people. There another party joined them. They were people
headed to Malabar with the mission of preaching Islam led by Malik ben Dinar.
The King fell ill while staying in Shahr al-Mukalla. Hence, the King asked the
team bound to Malabar not to give up the idea of traveling to India even if he dies
of this illness. Subsequently, he gave them a letter in Malayalam containing the
necessary information about his Kingdom. Before long, the King passed away.
After a few years, the party reached the Coast of Kodungallur after several days
of the voyage.*’

Zayn al-Din is uncertain about the historicity of the incident as he says it was a
widespread belief circulated among the people at that time. He says: “As for the exact date,
there is no certain information with us; most probably it must have been two hundred years

after Hijra (632 AD).”*® He goes on to say that the prevailing belief among Muslims in

47 Zayn al-Din Makhdum, Tuhfatul Mujahidin. Trans. S Muhammad Hussain Nainar (Calicut: Other Books,
2005), 29-30.
48 Makhdum, Tuhfatul Mujahidin, 33.
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Malabar was that the King mentioned above converted to Islam during the Prophet’s
lifetime.*’ Malik bin Dinar and his companions were the first Arabs to arrive in Malabar
with the message of Prophet Muhammad in the early centuries of Islam’s establishment in
Arabia. Several of his relatives, including Sharaf bin Malik and Malik bin Habib,
accompanied him and settled here. Habib bin Malik, his brother, travelled to Kollam,
erected a mosque, and resided there. He then went on to preach Islam and built mosques in
Ezhimala, Barkoor, Mangalore, Kasaragod, Sreekandapuram, and Pantalayani. Logan
claims that the evidence supports this story of Islam’s spread in Malabar.>°

In his manuscript, which is believed to be written in the early 1500s, Duarte
Barbosa, the Portuguese explorer who visited Malabar, mentions the conversion of a Hindu
King to a Moor.>' He writes about the dominating presence of Arab traders on the Coast
and their influence:

And so for some years these Moors continued their voyages to this country of
Malabar, and began to spread themselves through it, and became so intimate and
friendly with the said King, that they made him turn Moor, and he went away
with them to die at the house of Mekkah, and he died on the road. And before he
set out from his country, he divided the whole of his Kingdom of Malabar
amongst his relations; and it remained divided amongst them and their
descendants as it now is. And when he distributed the lands, he abandoned those
that he gave, never to return to them again; and at last, when he had given away
all, and there did not remain anything more for him to give, except ten or twelve
leagues of land all-round the spot from which he embarked, which was an
uninhabited beach, where now stands the city of Calicut. And at that moment he
was accompanied by more Moors than Gentiles, on account of having given to the
latter almost all that he possessed, and he had with him only one young nephew,
who waited on him as a page, to whom he gave that piece of land; and he told him
to get it peopled, especially that very spot whence he embarked. And he gave him

4 Makhdum, Tuhfatul Mujahidin, 33.

0 Logan, Malabar Manual, 195.

5! The term Moor is an exonym used by European Christians to designate the Muslim inhabitants of the
Maghreb, the Iberian Peninsula, Sicily, and Malta during the Middle Ages. The name was later also applied
to Arabs and Arabized Iberians as well as other Muslim tribes they encountered.
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his sword and a chandelier, which he carried with him for the state. And he left an
injunction to the other lords, his relations to whom he had made grants of lands,
that they should obey him, only leaving exempt the King of Coulam and the King
of Cavanor so that he instituted three Kings in the country of Malabar, and
commanded that no one should coin money except the King of Calicut. And so he
embarked at the same place where the city of Calicut was founded, and the Moors
held this time and place in much veneration, and would not after that go and load
pepper any more in any other part since the said King embarked thereafter
becoming a Moor and going to die at Mekkah.>?

The account of Cheraman Perumal’s conversion is also documented in books such
as Keralolpati (The Origin of Kerala). According to the story, Cheraman Perumal, the last
Chera ruler of Makotai (Mahodayapuram), partitioned his kingdom, went on a pilgrimage
to Makkah, and converted to Islam. The split Kingdom was divided among his relatives
who were present at the time of partition.’> However, several contemporary historians
refute the story of Perumal. S.M Mohammed Koya is prominent among them. Commenting
on this debate, he says that according to some historians, Islam arrived in Kerala due to a
Chera emperor’s conversion to Islam, mythology profoundly ingrained in the local
tradition prevailing in Muslim and Hindu society. While the legend is widespread due to
its appeal to Muslims’ religious sentiments, contemporary records or evidence do not back
it up.>*According to A Sreedhara Menon, “the Cheraman legend is not corroborated by any
contemporary record or evidence. The legend rested solely on the oral tradition handed
down from generation to generation, and later writers reproduced it without any critical

examination of its details”.>>

32 Duarte Barbosa, Description of the Coasts of East Africa and Malabar at the beginning of the Sixteenth
Century, Trans. E.J Stanely and Henry (London: Cambridge University Press, 2009), 102.

33 Hermann Gundert, Keralolpati: The Origin of Malabar (Reprint), (Trivandrum: 1961), 55-86.

5% S.M Mohammed Koya, Mappila Muslims of Malabar (Sandya Publications, 1983), 26.

55 A. Sreedhara Menon, 4 Survey of Kerala History (Kottayam: National Book Stall, 1970) 135.
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The conventional view that got wider acceptance is that Cheraman Perumal’s
conversion must have happened at the ninth Century’s beginning. However, for the
historians like William Logan, Padmanabha Menon, and Krishna Iyer, who reproduced this
view, the primary sources were the accounts enclosed in Keralolpati Grandhavaris of
Calicut and Cochin and Tuhfatul Mujahidin composed in the 16 Century. Hence, we can
consider recent academic arguments and speculations such as Elamkulam Kunjan Pillai
and MGS Narayanan that the conversion occurred in the 12th Century. Elamkulam
suggests that a King of Malabar may have visited Makkah and Medina out of respect for
Islam. Nellikkuth Ahmed Musliar opines that the ambiguity regarding the period comes
from the confusion between the names of Banappalli Perumal and Cheraman Perumal, both
Kings who had gone to Mekkah but during different periods. Banappelli Perumal visited
Makkah in the Prophet’s time and passed away in Shahar Muqalla, and the latter was buried

in Zophar, Oman.

However, given the unanimity of the Muslim and Hindu histories, it is reasonable
to believe that the favourable environment for Islamic spread was formed following the
conversion of a great Hindu Perumal, most likely Cheraman Perumal, to Islam. The title
‘Perumal’ refers to the King who ruled over this territory between 216 A.D. and 825 A.D.
This could be substantiated as many historians have agreed that Islam spread in Malabar
in a very peaceful and gentle manner, contrary to Islam’s arrival in North India by military
expeditions and invasions of Muslim Kings and empires.

The Terisappalli Copper Plate of Ayyan Atikal of Venad, who was a vassal of the
then governing Chera Emperor Sthanu Ravi of Cranganore (844—855 AD), is thought to be

the earliest historical evidence proving the existence of Arab Muslims in Kerala. According
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to the Tarisappalli Copper Plate Grant (849 AD), there were wealthy Arab commercial
communities in Kerala’s port towns in the ninth century. Arabs were witnesses to giving
trade privileges to a Christian group according to the set in the Arabic script available here.
All ten witnesses appear to be Arab Muslims, based on their names. This is unequivocal
proof of the presence of Muslims at the time.>® Miller concludes that the Cheraman
Perumal story proves that the Mappilas, as a Muslim society, arose through an ongoing
process of peaceful communication and trade contacts between Arabia and Kerala. As a
result of the existing Arab colonies and the indigenous’ religious tolerance, Islam found
fertile ground. Converging lands may have aided Islam’s development.®” Historian M.G.S
Narayanan also backs the Cheraman tradition. He states that there is no reason to dismiss
the legend that the last Chera King converted to Islam and travelled to Makkah. It appears
not only in Muslim chronicles but also in Hindu Brahmanical chronicles like Keralolpati.
They are not obligated to fabricate a story that serves neither the Brahmin nor the Hindu
population’s prestige or interests.*®

Nonetheless, there is a wide gap in the Malabar region’s full-fledged historiography
from this period until the 13™ Century. Malabar’s maritime relationship with the wider
world in general and the Arab world in particular, their mercantile dominance, and the
Europeans’ eventful colonial endeavours have dominated the subsequent historiography

and the discourses around the region.

% M.H Ilias, “Mappila Muslims and the Cultural Content of Trading Arab Diaspora on the Malabar Coast,”
Asian Journal of Social Science, no. 35 (2007): 434-456.

57 Miller, Mappila Muslims of Malabar, 51

8 M G S Narayanan, “Political and Social Conditions of Kerala under the Kulashehara Empire,” PhD Diss.,
(Kerala University 1972), 185-90.
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2:4 Malabar’s Maritime Engagements with the Arabs

In his work about Islam in West Africa, Nehemia Levtzion highlights social
interaction, intermarriage, and the involvement of traders as critical factors in Islamization.
According to him:

Merchants were the carriers of Islam rather than agents of Islamization.

Merchants opened routes and exposed isolated societies to external influences, but

they were not themselves engaged in the propagation of Islam, which was the

work of religious divines. The latter joined the commercial caravans, and it was

through them that Islam left traces along the trade routes.*
One can see this pattern of Islamization in Malabar as well. The early Arab settlements
were crucial in the growth of indigenous Islam and the expansion of vernacular Muslims
in Malabar. According to Stephen Frederik Dale, because of the regular monsoon winds, it
is likely that Muslim merchants first travelled to the Malabar coast soon after Muhammad
conquered Makkah. Muslims also became increasingly dominant in the Arabian Sea trade
as Islam spread throughout the Arabian Peninsula and Persian Gulf region,”

From the eighth century, Muslims who came and settled from Arabia and Persia
established their colonies in Malabar. The local rulers’ policy encouraged these traders at
all the ports under their control. With the local rulers’ backing for their gentle transactions,
trade and commerce naturally went into their hands. The entire Malabar trade began to
prosper with them as they became the new merchant class in the region. From the 11%

Century onwards, Calicut, an important port town in Malabar, rose as a major trading centre

and attracted massive trade traffic to the West Coast. Many of Kerala’s major ports were

59 Nehemia Levtzion, “Islam in the Bilad Al-Sudan till 1800” in History of Islam in Africa, eds. Levtzion
Nehemia and Randall L. Pouwels ( Athens: Ohio University Press, 2000), 67.

%0 Stephen F Dale, “Trade, Conversion and the Growth of the Islamic Community of Kerala, South India,”
Studia Islamica, no. 71 (1990): 155-175.
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dominated by Muslim commercial communities in the following centuries after the region
was partitioned into various Hindu kingdoms. The Arab merchants and the native Muslim
community had a strong relationship after the 13th century, and together they were the
dominant force in port trading and affairs. Trade monopoly and dominance were at their
height under the Zamorins of Calicut. So long as they maintained their riches, Malabar’s
Muslim society thrived up to the 16th century.®!

In the early years of Islam, Muslims’ trans-regional marine connection established a
strong link between Malabar and Arab nations, facilitating the movement of commercial
and cultural products and scholarly ideas between diverse realms. This does not necessarily
imply that the people who carried the Islamic torch in Malabar were all Arabs. Instead,
because of the cosmopolitan culture of the Indian Ocean’s coastal regions, various
communities travelled and stayed on the Malabar Coast.

Duarte Barbosa describes the Arab traders on the Malabar Coast as follows:

They are great merchants and possess in this place wives and children and ships
for sailing to all parts with all kinds of goods. They have among them a Moorish
governor who rules over and chastises them, without the King meddling with
them. [...] These Moors were very well dressed and fitted out and were luxurious
in eating and sleeping. The King gave to each one a Nair to guard and serve him,
a Chety scribe for his accounts, and to take care of his property, and a broker for
his trade. To these three persons, such a merchant would pay something for their
maintenance, and all of them served very well.®

The presence of Arabs in Malabar aided the development of Islam since their

contact with indigenous helped Islam’s translation into a cultural and regional area

! Hamid Ali, “The Moplahs.” in Malabar and its Folks. ed. Panikkar, Gopal ( Madras: G.A Nateshan &
Co. 1900) 265-276.

92Mahmood Kooria, “Introduction; Situating Malabar in the Indian Ocean,” 10.

63 Duarte Barbosa, Description of the Coasts, 146-48.
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extremely distinct from Arabia. Some academics believe that Perumal’s conversion to
Islam provided tremendous encouragement for both the elite and lower castes to embrace
Islam. However, many people from lower castes converted and maintained cordial contacts
with Arab merchants and scholars. This could be due to the attractiveness of important and
rich Arab Muslims and their protection from the repressive measures of the prevailing caste
system.®*

While considering the Muslim community’s progress from the 7th to 12th centuries
in Kerala, Miller, like several others, opines that “Islam grew as it began, peacefully and
steadily. A calm forward movement marked the first eight centuries of Mappila growth
following Islam’s establishment in Kerala. The peaceful contact and development stand in
sharp contrast to the progress of Islam in north India.”® Trade and commerce had played
a crucial role in this organic growth of the community. Several studies on the trade
networks and maritime rivalries in the Indian Ocean confirm the presence of Arabs in the
Malabar Coast and their soothing influence on the land’s entire ecosystem. Arabs were the
dominant merchants who had an overarching monopoly over the production and
distribution of black pepper, one of the Indian Ocean trade’s lucrative commodities.®¢
These Muslims controlled almost all of the transit trade on India’s West Coast. Arab and
Persian Muslim colonies were progressively formed in Malabar and several other regions

between Sind and Canton from the seventh century. Gradually, the Malabar trade began to

thrive in the hands of hardworking Muslim merchants.

% Ilias and Shamsad, Arabi-Malayalam, 25.
8 Miller, Mappila Muslims of Malabar: A Study in Islamic Trends, 51.
%Prange, Monsoon Islam, 32.
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2.5 The Origin and the Evolution of the Mappila Muslims

The community that grew out of Arab-Native bonds in the Malabar region were
gradually known as the Mappilas. Currently, the Muslims of Malabar are commonly
referred to and identified as Mappilas. There are varying takes on the term ‘Mappila’, what
it denotes and how the term came into everyday practice. There is no historical or
epigraphic evidence that the phrase was used to refer to Muslims prior to the 16th century.
In the colonial records before the British, Muslims are mentioned as Mohammedans.
Mappila was a common honorific to refer to Christians in medieval Kerala, and it is still
present in some areas.®’ Earlier, Muslim and Christian Mappilas were differentiated as
Jonaka and Nasrani Mappilas. However, it is exclusively used to refer to Muslims in the

region in recent times.

However, tradition holds that the people are descended from distant lands. Mappila was
offered as an honorific title to Christians, Jews, and Muslims. However, the word was later
restricted to Muslims, and all colonial documents refer to them as Mappilas. According to
some, Map-pila is a diminutive of Maha Pilla, which means ‘grandchild.” Others believe it
is derived from Mathavu (mother) and Pillai (child) to refer to children born to Malayali
women by Arab husbands.®® Mappila literally means bridegroom, son-in-law, or husband
in Dravidian languages. According to J.B.P. More, who conducted various enquiries and
investigations among Malabar Mappilas, the most likely meaning for ‘Mappila’ is
bridegroom or son-in-law. This could have been used for the offspring of Arabs married to

Malayali women in the early time. However, Sebastian claims that “the name Mappila

7 Logan, Malabar Manuel, 1.
8 JBP More, Origin and Early History, 32.
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implies not a single group but a wide range of Malayali Muslims of various origins,

customs, and socioeconomic profiles.”®

While describing the Muslims in Malabar, Duarte Barbosa uses the term Mapuler.
He writes in length about them:

In all this said country of Malabar, many Moors are of the same language and
color as the gentiles of the country. They go bare like the Nairs, only they wear, to
distinguish themselves from the gentiles, small round caps on their heads and
their beards fully grown. So that it appears to me that these people are the fifth
part of all the inhabitants that there are in this country. They call these Moors
Mapulers, they carry on nearly all the trade of the seaports: and in the interior of
the country, they are very well provided with estates and farms. So that if the
King of Portugal had not discovered India, this country would have had a Moorish
King: because many of the gentiles turned Moors for any offence which they
received amongst one another: and the Moors did them great honour, and if they
were women, they immediately married them. These people have many mosques
in the country in which they also unite in council.”®

In the 15th century, despite their historical associations with Sufi and local forms
of Islam, the Mappilas’ peasant upbringing linked them to Hindu symbolism. The Mappila
community had gone through socioeconomic and theological upheavals at this time. These
modifications sparked intense debates over the Mappilas’ metamorphosis from a passive
to a peasant group and their evolution into a formidable Muslim community. The Hindu
lower castes, who were oppressed by the existing social order, converted to Islam in order
to gain dignity and social independence. Conversions to Islam took place under the
auspices of the Sufis during the Mysorean time and after the abolition of slavery during the

colonial period. This aided in the numerical expansion of Islam in Malabar.”' Shaikh Zain

% Prange, Monsoon Islam, 51.
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al- Din Makhdum’s Tuhfatul Mujahidin also examines the social and economic conditions
of Muslims from Cheraman Perumal’s conversion until the Portuguese invasion of
Malabar. Makhdiim noted that both the top and lower classes had converted to Islam.
According to him, Muslim traders had gathered separate funds to assist the new converts.
Though he refers to the Hindu caste system and conversions to Islam as a counterpoint, he
does not refer to the nature or motif of the conversions. Additionally, Makhdiim does not
utilise the commonly used name ‘Mappila’ to refer to Malabar Muslims. However, it is
clear that not only were conversions permitted, but individuals who converted to Islam
were accepted into society. The encouragement and assistance provided by monarchs were
also helpful in fostering conversions to Islam. According to Pius Melekandathil:
The Zamorin of Calicut who carried out his commercial and political expansionist
career with the help of the money and personnel offered by the Muslim
merchants, patronised the interests of the Muslim merchants in- Malabar even by
encouraging a male member from each family to be brought up according to the
tenets of Islam. As a result, the pan-Islamic commercial venture had strong bases
in the ports of Malabar, where the Zamorin succeeded in establishing his
hegemony. The merchant guilds of the Jews and the St. Thomas Christians, which
were earlier operating in the commercial zones of south India, lost their
prominence and began to give way for the expanding commerce of the Muslims.”?
Parallel to the Zamorins of Calicut, Ali Rajas established their Kingdom based in
Cannanore. The royal house of the Ali Rajas, the only Muslim chieftains ever to rule a
Kingdom in Kerala, was called the Arakkal House. The Arakkals ruled over wide swaths
of Chirakkal taluk in north Malabar, Kasaragod taluk in the south, and the Lakshadweep

Islands. The matrilineal palace provided political power and authority to the womenfolk.

The Ali Rajas engaged in extensive maritime trade with the rest of the globe. The

72 Pius Melekandathil, Maritime India: Trade, Religion and Polity in the Indian Ocean (Delhi: Primus
Books, 2013), 133.
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Lakshadweep islands’ coir industry and overseas trade established the foundation of their
property.
2.6 Malabar’s Colonial Past

Malabar’s colonial past is much discussed by Indian and foreign historians and
scholars for its turbulent history of encounters with the European colonial powers. Malabar
had to endure centuries of violent colonialism from the Portuguese to the British. In most
of these works, orientalist historians and the colonial officers drew the fanatic Muslim
community’s narrative. The nationalist historians followed suit while describing historical
episodes like the Malabar rebellion of the 19" Century.

Following Bartolomeo Dias's expedition and discovery of the Cape of Good Hope,
Vasco da Gama, with his fleet of Portuguese traders and Catholic Christian missionaries,
disembarked at Pantalayani in Kappad beach near Calicut in 1498 CE. This was the
beginning of a long saga of colonial atrocities against the people of Malabar and the
Coromandel Coasts, lasting until 1961 when the Portuguese were driven out of Goa by the
Republic of India. Da Gama’s arrival with the blessings of the Pope was a result of the
Portuguese’s decades-old efforts to find a plausible trade route to the Indian subcontinent.
When Vasco da Gama sailed to India for the first time, his objectives were already defined.
His essential mission was to explore a new land rather than indulge in trade and commerce.
The Portuguese King assigned him to find an exact route to India, tap the East’s spice
markets, expand his contact and forge possible alliances with Christian rulers who
supposedly lived there. Despite their naval advancements and geographical understanding,
Da Gama’s convoy was mostly ignorant about Malabar and its socio-cultural milieu. They

assumed that Hindu temples in the land were Christian churches. They misunderstood the
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Brahmins’ invocation of a local deity as the veneration of the Virgin Mary. They thought
the Hindu gods on the temple walls were strange Christian saints. Above all, they took
King Zamorin for granted and presented him with cheap goods expecting that he was a
friendly Christian King who would receive them zealously. After an unsuccessful short
stint in Calicut, Da Gama and his fleet returned to Lisbon. But on his second attempt, he
came well prepared, with more resources, and determined to expel the rivalling Muslim
merchants from their strongholds.

The second expedition, which the King ordered to be fitted out, was on a much
larger scale. It consisted of thirty-three ships and 1,500 men, with ample military
equipment. It was a great naval expedition meant to assert the authority of the
King of Portugal over the Indian seas. This powerful armada was commanded by
Pedro Alvarez Cabral, a nobleman of distinction, and the officers of other ships
were recruited from the flower of Portuguese nobility. The orders to Cabral were
to sail directly to Calicut and to demand from the Zamorin, on the threat of war,
the right to establish a trading post and permission for five Franciscan fathers to
preach the gospel.”

Da Gama did some of the cruellest experiments in Malabar by massacring
Muslims who were on their way to Makkah for the hajj, the Muslim pilgrimage. They
kidnapped and mutilated the locals for entertainment. They enslaved people to offer the
Portuguese King as trophies.

Da Gama and his associates, even before they reached the Coast of India, began to
enforce the claim of his sovereign to be the Lord of Navigation. Without any kind
of warning, he intercepted and destroyed any vessel he came across on his
voyage. The following incident quoted in Lendas da India is typical of the policy
of terrorism and piracy that he introduced into Indian waters. The Portuguese
armada ran across an unarmed vessel returning from Makkah. Vasco da Gama
captured it and, in the words of Lendas, ‘after making the ship empty of goods,

73 K.M. Panikkar, Asia and Western Dominance A Survey of the Vasco Da Gama Epoch of Asian History,
1498-1945 (London: George Allen& Union, 1959), 34.
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prohibited anyone from taking out of it any Moor and then ordered them to set
fire to it.”*

Subsequent Portuguese missions into the Indian Ocean had two primary motives,
economic as well as religious. One was to secure dominance and control over the important
chokepoints of trade where Arabs had the monopoly. The other was to crush the Muslims’
unity as the dominant merchant group and annihilate them as a well-organised religious
community. Taking advantage of their powerful fleet and firepower, they attacked and
seized the ports controlled by the Muslims. Under the ruthless Afonso de Albuquerque,
they captured Cochin and Goa. Albuquerque’s men massacred 6000 Muslim men, women,
and children over four days.” The Portuguese erected fortresses in the pepper ports of
Quilon (1519), and Cranganore (1536), to prevent spices from falling into Muslim traders’
hands. The Portuguese had perceived Muslims as their eternal enemies and showed utmost
hatred towards them. They intended to root out the Muslims from the trade and commerce
as the rivalry and feud they had with Muslims of Iberia played out against Muslims in
Malabar. When a Muslim was apprehended, he was subjected to the most heinous tortures
before being slaughtered or enslaved. The Portuguese past in India is replete with barbaric
atrocities against Muslims, whom they dubbed “Enemies of God.”

The Portuguese crusade against Islam in Kerala invited a religious reaction as the
Muslims responded to the ulema’s call for waging obligatory jihad, the holy war against
Islam’s enemies. Several written works by the influential ulema of Malabar, mostly in

Arabic, urged the fellow faith holders for jihad. The Makhdiim family based in Ponnani
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and Kozhikode Qdadis were prominent among them. Zain al- Din Ma’bari, Popularly known
as Makhdim I, wrote Malabar’s first known anti-Portuguese treatise in Arabic,
titled Tahrid Ahl al-iman ‘Ald Jihad ‘Abadat Sulban (Inciting believers to Fight against
Cross-Worshippers) in 1522. Tahrid depicts the Muslim community’s miserable state of
affairs after the Portuguese invasion of Malabar. It calls on the Muslims to take up the
collective responsibility to carry out armed resistance against the Portuguese and liberate
their land from foreign enemies. Later, Zayn al-Din al-Malaybari, popular as Makhdiim II,
came up with his renowned treatise Tuhfatul Mujahidin (Gift to the Holy Warriors) in 1560.
This is a lengthy chronicle of Portuguese colonialism and its atrocities against the Muslims
of Malabar. The author dedicates this book to Sultan Adil Shahi of Bijapur, who maintained
the Muslim Kingdom among many Hindu Kingdoms. The work also theorises the necessity
for jihad against them despite Malabar not being a Darul Harb.”® The Mappilas joined
hands with Marakkars and Pardesi’’” Muslims to resist the hostile aggression of the
Firangees (The Portuguese). They opened guerilla warfare and militant ambushes against
the Europeans. Martyrdom became the impetus for many to join the movement. The
rewards and benefits of martyrdom (shahadah) became the subject of poems and
devotional literature, which had tremendous appeal to the ordinary Mappilas.

While urging the Muslims to pledge loyalty to King Zamorin and fight for him
against the Portuguese, Makhdtuim praises the King for giving them favours as members of
a different faith while recounting the Portuguese's violent deeds against Islam and the

Muslims. In the preface of the text, he brings the pathetic situation of the Mappila Muslims:

76 According to Islamic discourse, Dar al-Harb represents those lands ruled by non-believers.
"7 Pardesi can be rougly translted as a foreigner. Mostly Arab were denoted by this.
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The Portuguese invaded the Muslim abodes and subjected them to all kinds of
oppressions. The abominable atrocities and cruelties the Portuguese openly
unleashed on the Muslims were countless. This Portuguese reign lasted for more
than eighty years. By that time, the condition of Muslims had become extremely
pathetic. They had become impoverished, weak, and powerless. They could not
find a way to get out of this wretched hole.”

Later, the author dedicates a full-length chapter titled ‘Recounting some of the wicked acts

of which the Franks were guilty’ where he lists out the Portuguese atrocities:

“I would have it understood, that the Mohammedans of Malabar formerly lived in
great comfort and tranquility, in consequence of their abstaining from exercising
any oppression towards the people of the country; as well as from the
consideration which they invariably evinced for the ancient usages of the
population of Malabar, and from the unrestricted intercourse of kindness which
they preserved with them ............. the people of Europe, the Franks, Christians by
religion, who began to oppress the Mohammedans, and to bring the ruin amongst
them; being guilty of actions the most diabolical and infamous, such indeed as are
beyond the power of description: they having made the Mohammedans to be a
jest and laughing-stock; displaying towards them the greatest contempt;
employing them to draw water from the wells, and in other menial employments;
spitting in their faces and upon their persons; hindering them on their journeys,
particularly when proceeding on pilgrimages to Makkah; destroying their
property; burning their dwellings and Mosques; seizing their ships; defacing and
treading under foot their archives and writings; burning their records ......” "

The Mappila resistance was commanded by Kuififiali Marakkars, who were sailors
turned admirals commissioned by the Zamorins. Their war against the Portuguese in and
around Calicut lasted nearly a century. They could not withstand the Portuguese troops and
their internal collaborators. Thus, once the Zamorin signed a peace pact with the

Portuguese, the last Marakkar surrendered and was eventually executed in Goa. Because
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of the Marakkars’ continual resistance, the Portuguese could never dominate Calicut
completely. And they had to make room for the new European colonial invaders Dutch,
who had suffered numerous losses in their battle with the Mappila warriors. The Portuguese
colonialism had a devastating impact on the socio-cultural lives of Mappila Muslims as
they were at the receiving end of the colonial experiments of the Iberian invaders. Even
though the Portuguese could not establish a stable empire on the Malabar Coast, they
destroyed the Muslims, who were the uncrowned Kings of trade and diplomacy in Calicut
and Quilon. The prosperity and development of Mappilas who resisted Pardesi Muslims
and Marakkar merchants faded into oblivion, and they became petty shopkeepers and
brokers over time. The relentless struggles and resistance affected their social and
economic status. The local chieftains who were dependent on the Muslims’ financial help
were forced to change their policy and position towards them as they were economically
tested and weakened. The Muslims were impoverished due to the long struggle with a
foreign enemy with advanced weapons and war strategies and support for local elements.
Their social life became dismal, and they couldn’t find a way to quickly overcome their
decay as the respected traders of the Malabar Coast.
2.7 British Imperialism and the Mappila Rebellion

British colonialism and its Muslim response are among the eventful episodes in
world history. The historical resistance and fight of the Mappilas against the white
colonialists and the countless cruelties unleashed by India's British Empire are historically
significant. Britain was the last colonial power to gain control over the people and the land
of Malabar. Like the other Western powers, economic ambitions and trade interests led the

British to Malabar. They were determined to take control of the spice trade, mainly pepper,
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away from the Portuguese. In 1615, Captain Keeling of East India Company signed a treaty
with the Zamorin to help his Kingdom expel the Portuguese from Cranganore and Cochin
ports. In return, the Zamorin promised uninterrupted trade opportunities for the English in
his dominions. Subsequently, the King permitted them to set up a factory in Calicut for
trade purposes. By the middle of the eighteenth century, the East India Company had seized
control of Malabar's lucrative spice trade and complete power over the native chieftains.®

Malabar formally came under the British Empire in 1792 after they defeated the
Mysore dynast Tippu Sultan in the third Anglo-Mysore war. Tippu signed the
Srirangapatanam Treaty on March 18, 1792, ceding the land his father had formerly
invaded to the English East India Company. The British's administrative policies were
intended to create a rift between the majority Hindu community and the minority Muslim
community. Their divide and rule policy shook the region's social setup. It destabilised
Malabar's Muslim community by transforming established socioeconomic and political
systems. The British conquest piled more pressure on the rural Mappila population, who
were already underwhelmed by the impacts of the Mysore invasion and the subsequent
communal polarisation. The British revoked the Mappilas’ autonomy in the Southern
Taluks and facilitated the propertied higher caste Hindu landlords to reinstate their social
and political dominance over the lower castes, including the peasant Mappilas. As per the
land tenure systems changes, these castes evicted the weaker sections from their lands. The
British faced stiff resistance from the Mappilas, who refused to pay for the land. The
revenue question deteriorated the relationship further, and there were arrests and exiles.

Several colonial commanders noted that the Mappilas were the main impediment to

80 K.M. Panikkar, Against the Lord and the State, (Delhi: Oxford University Press, 1989), 2.
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revenue collection. The Mappilas of the interior part of south Malabar caused problems for
the British officers and their local aides, which often led to conflicts. From 1836 to 1919,
there were violent uprisings in which armed Mappilas attacked Hindu landlords and
martyred at the British government forces' hands. The major rebellion of 1921 broke out at
a time when the Khilafat and non-cooperation movement under the leadership of Gandhi
was gaining a lot of participation in Malabar. The movement’s transnational and pan-
Islamic nature became a tipping point for the pious Mappilas as they took arms and fought
against the enemies of Islam with tooth and nail. Similar to the response against the
Portuguese colonialists, the ulema played a central role in inciting Mappilas against the
British Empire. They released fatwds encouraging Mappilas to fight against the tyranny of
the British. Sayyid Alavi, popularly known as Mampuram Tannal, wrote a classical poem
Assaif al- Batar Ala Man Yuwallil Kuffar (The Sharp Sword against Who Entrusted Their
Affairs to the Infidels) in the wake of the British reign of terror in Malabar region after the
fall of Tippu Sultan in third Anglo-Mysore war. The work's content was circulated among
the Muslim community through the Friday sermons in mosques of the south Malabar
region. The text awakened the community against the repressive regime and their Hindu
upper-caste collaborators. Sayyid Fadl Pookoya Tannal, the successor of Mampuram
Tannal, wrote Uddat Al- Umarde Wal Hukkam Li Ihanatil Kafarati Wa Abdatil Asnam
(Preparation of Emirs and Rulers to Subdue the Infidels and Idol-Worshippers) which was
published in Arabia and was secretly distributed in the mosques of Malabar. It was a
compilation of authoritative opinions of various Islamic scholars in favour of jihad. The
work had an immense impact on the community as the government banned its circulation.

His fatwa was banned, and copies were confiscated from mosques and libraries.
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Colonialists recognised the influence of ulema on Mappila Muslims and monitored their
activities at all levels; this monitoring resulted in the deportation of Fadl and the
suppression of the ulema movement against the British in Malabar.®! Apart from these,
there were many pamphlets, booklets, and war songs written in Arabic and Arabi-
Malayalam calling Mappila Muslims exclusively to arm themselves against the British
colonialists and the Hindu upper-caste landlords. Friday sermons in classical Arabic were
widely used to instigate the Mappilas to wage jihdad in Islam's name.

The Mappilas were at the forefront of India's freedom struggle, and they were the
most hit by the British's hostile treatment. Several gruesome episodes like the Wagon
massacre took place in Malappuram, and many Muslims were executed or deported to the
Andaman Islands. Logan, the then-Collector of Malabar, believed that the Moplah outbreak
was the result of the administration enforcing through the courts their British agrarian
notions of a condition of society radically distinct from that of their homeland. The British
had given the jenmi (landlord) privileges that were not typical in Malabar by recognising
him as the sole proprietor of his property and free to collect as much a share of the soil’s
output as he could squeeze from the classes under him.*? According to Miller, the uprising
was “to attentive onlookers, it was evident that this was not simply a matter of law and
order, but a problem of an estranged community.”®*The debates around the Mappila
rebellion are still going on between the various social groups among the Mappila Muslims.
Some of them glorify the struggle, while others consider it as a suicidal reaction that caused

far-reaching consequences to the community. British colonialism has the biggest role in

$1Hussain Randathani, Mappila Muslims: A Study on Society and Anti-Colonial Struggles (Kozhikode:
Other Books, 2007),148.

82 Conrad Wood, The Moplah Rebellion and Its Genesis (Delhi: People’s Publishing House, 1987), 26.
83 Miller, Mappila Muslims of Malabar: A Study in Islamic Trends, 109.
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the current backwardness of the Mappila Muslims in Kerala. The Ulema of the time
staunchly opposed English education and were reluctant to adapt to the changes imposed

by colonial modernity.

2.8 The Hadhrami Connection and the Shafi‘'T Cosmopolis in Malabar

The majority of the Mappila Muslims adhere to the Shafi‘t Madhhab (The Islamic
Jurisprudence) contrary to the Hanafi School, followed by Muslims in other northern and
central India states. The Mappilas also had cultural contact with Indonesia and the Malay
Archipelago, commercial communities of Gujarat, and the Philippines than most Muslims
in south Asia, where Shafi‘1 School prevails. Yemen-Malabar trade dates back to ancient
times, with Zufar in Hadhramaut serving as the main hub. Betel, betelnuts, and coconuts
are thought to have been brought from Malabar and grown in Hadhramaut. Simon Digby,
who studied south India's Muslims, notes that they are more integrated into the Dravidian
culture. The Kerala Muslims are wholly differentiated from the south Asian Muslims and
lack Indo-Persian cultural influence. He states that the south Indian Muslims are entirely
different from the north Indian Muslims. This was mainly influenced by the Yemeni
scholars and Sayyids who came and settled on the Coast in different centuries. The
Hadhrami tradition of Kerala Muslims is intact even today as the supreme religious and
political leaders in Kerala have their lineage in Yemen, especially Hadhramaut. Malabar's
relationship with Hadhramaut in South Yemen is thought to have been formed as early as
the first century A.D. when many Arabs moved along the Malabar Coast. The people of
Yemen and Hadhramaut appear to have been exceptionally prevalent here in ancient times.

Moreover, it shows that the Shafi‘1 School's predominance is also related to the Hadhrami
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influence.®* The local Islam that prevailed in Malabar has a lot to do with Shafi‘T Madhhab.
The performative traditions, the reverence for the Arabic language, and the vernacular

elements of cultural Islam developed through the dynamics of Shafi‘T Madhhab.
2.9 Conclusion

This chapter provided a comprehensive outline of the habitats of Mappila Muslims
and their transnational and trans-local mobility in the Indian Ocean region. It gave an
overview of the advent of Islam in the region and the emergence of the vernacular Muslim
community. It has discussed the Mappila Muslims' encounters with the Arab world and the
European colonial powers in detail. The prominence of the Arabic language and the
possible scenarios for translation have been illustrated. The following chapters will be built

around various aspects discussed in this introductory chapter.

8 André Wink, Al-Hind: The Making of the Indo-Islamic World. Vol.1 (Leiden: Brill, 1991), 67-68.
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Chapter 3

Translating Religion: Arabic and the Vernacular Islam in Malabar

In the previous chapter, we discussed the historical setting where the vernacular
Islam was born and evolved in Malabar. The earlier chapter outlined the socio-cultural
transactions and the evolution of the Mappila Muslim community emerging out of a
multilingual, polyglossic region marked by inward and upward mobility across the seas
involving foreign interactions. It has been established that Malabar’s relations with the
Indian Ocean trade networks had a significant influence on its development as a
cosmopolitan region with various linguistic elements. It was mainly the regional and local
historical contexts of Malabar that contributed to the origin of Arabi-Malayalam and
shaped the peculiar social and religious spaces around it. In the present chapter, we shall
map the Arabic Cosmopolis of Malabar and the origin, evolution, and decay of Arabi-
Malayalam, in which the lion’s share of Mappila literature was produced. It will also give
a comprehensive overview of the translation theory, practice, and history of the Mappila

Muslims and their literary formation.

3.1 The Arabic Cosmopolis of Malabar

Malabar’s frequent reliance and connection with the Arab world paved the way for
the Arabic language to conquer the new land and language. Due to its great affinity with
the Islamic faith and Muslims’ day-to-day religious life, Arabic quickly adapted to the new
people. It became so pertinent to all spheres of Mappila's life. While discussing the
overarching influence of the Arabic language on the Mappila Muslims, Roland Miller
opines:
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Its impact on them has been both continuing and vital. It is the language of their
land of origin and their sacred scripture, both sufficient reasons for their esteem.
Without dismissing the Mappila love for Malayalam, their mother tongue, their
regard for Arabic is a kind of wonder. Arguably, very few Muslim societies
outside of the Arab world can match the Mappila experience with Arabic. The
stature it holds has great emotional, linguistic, religious, and educational
implications.®

In her influential work, Islam Translated: Literature, Conversion, and the Arabic
Cosmopolis of South and Southeast Asia, which is a remarkable contribution to the growing
body of literature about the Muslim community of South and Southeast Asia, Ronit Ricci
talks about a vast Arabic Cosmopolis in the region. She finds the spread of Islam into South
and Southeast Asia as one of the most important cultural shifts in world history. According
to her, When Islam spread into these places, it faced very different cultures from those of
in the Middle East. It absorbed them into a premodern worldwide society with tremendous
geographical, linguistic, and social diversity. Written books had an essential role in
transmitting ideas and beliefs within this Islamic cosmos long before print and mass media
became widely available.®® Ricci locates an Arabic Cosmopolis in the Tamil-speaking
region of Southeast India and the Indonesian-Malay Archipelago. She concludes that
various texts, primarily the Qur’an, and works of hagiography, poetry, jurisprudence, and
scientific writing, both in Arabic or in vernacular translation, were the carriers of the new
religion and its new way of life.®” Ricci develops this idea of Arabic Cosmopolis following
the groundbreaking work of Sheldon Pollock on Sanskrit Cosmopolis in South and

Southeast Asia.®® Emulating Ricci’s argument, I have taken the region of Malabar as

8 Roland E Miller, Mappila Muslim Culture (Albany: New York University Press, 2015), 75.

% Ronit Ricci, Islam Translated: Literature, Conversion, and the Arabic Cosmopolis of South and
Southeast Asia (New Delhi: Permanent Black, 2011), 1.

87 Ricci, Islam Translated, 2.

88 Sheldon Pollock, The Language of the Gods in the World of Men: Sanskrit, Culture, and Power in
Premodern India (California: University of California Press, 2009), 75-114.
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having an Arabic Cosmopolis. Malabar is also a trans-local Islamic sphere constituted and

defined by language, literature, and religion. Ricci argues:

For Muslims worldwide, Arabic possesses a unique status among languages. It is
considered the perfect tongue, in which God’s divine decrees were communicated
to His Prophet. Consequently, at least ideally, it is considered untranslatable. The
Muslims of South and Southeast Asia proved no exception in their reverence
toward the Arabic language, as they set up institutions where it could be studied,
adopted its script to their own languages, borrowed its religious terminology and
everyday vocabulary, prayed in it, and embraced its literary and historical
narratives and forms. As a result, when I consider an Islamic cosmopolitanism in
these regions, Arabic features as one of its major elements. Translation, too,
emerges as one of its foundational practices.®’

From obligatory daily prayers to Friday khutba®, the Arabic language plays a
fundamental role in everyday Mappila Muslim life. Despite the ongoing debates and the
reformist waves for adopting vernacular language for Islamic rituals in general and the
Friday sermon in particular, the large majority keeps Arabic as the medium for such
customary everyday activities. Due to the traditional madrasa education, the Mappila
Muslim community had acquired near-complete literacy in this language. Since it is a
requirement to read sacred texts like the Qur’an, one must learn to read and write in Arabic.
The development of the Arabic language in Malabar owes to the peaceful missionary
efforts of Arab merchants who helped the smooth and steady expansion of Islam in the
region. The Arabian diaspora, especially from Yemen’s Hadramawt, settled on the Malabar
coast and established learning centres at the mosques they set up. A unique model globally,

the traditional Islamic education in Malabar was largely mosques-centred.’!

8 Ricci, Islam Translated, 14.

% Khutba literally means speech in Arabic. It is more exclusively used to denote Friday sermons of the
Muslims.

91 K.M. Muhammed, 4rabi Sahithyathin Keralathinte Sambhavana (Kerala’s Contributions to the Arabic
Literature) (Tirurangadi: Ashrafi Book Centre, 2012), 30.
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In a residential setup, the students would gather in learning circles known as dars®’
or ottupalli®? to read a text or a set of texts from a particular teacher. This theological
education system in Mosques was almost entirely based on oral learning, where the

95 verbatim. The

disciples will memorize the sabgs® delivered by their Mudarris
curriculum of dars had a wide range of subjects, including the transmitted sciences,
geometry, mathematics, logic, history, and medicine, along with the primary Islamic
theological and jurisprudence texts. The erudite ulema of Ponnani and Calicut were the
major proponents of this intellectual culture and scholarly tradition in Malabar. They were
well versed in Arabic, and some were visiting faculties in foreign colleges. Students from
different parts of the region came to these prestigious learning centres where they got
training in Islamic theology and Arabic linguistics. These traditional centres of Islamic

studies paved the way for enriching Arabic studies in Kerala. They made significant

contributions to the state's Arabic language, literature, and culture.

There were literary activities in Arabic from the early period, mainly about Islam
and Muslim matters. Malabar has been a breeding ground of Arabic scholars and laureates
who produced some of the finest literature spanning genres and forms. The anticolonial
treatises and poems by the Malabar ulema were composed in Classical Arabic. The coastal
towns of Tanur and Ponnani had great learning centres, and libraries with several

manuscripts of high magnitude kept there. These centres had contact with some of Islam’s

92 Dars literally means learning. It is a mosque based residential theological seminary in Malabar.
%3 ottupalli is the old model of present day Madarasa where the basics of Islam is taught.

% Sabq literally means lessons in Arabic.

9 Mudarris literally means a teacher. A Mudarris is more revered than a usual Ustad.
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greatest cities, including Makkah, Medina, Damascus, and Baghdad. They had exchanged

scholarships and Islamic thoughts between them.”®

Chaliyam was another important centre of Islamic knowledge before Calicut
emerged as the leading Mappila cultural capital. Many scholars lived in Chaliyam, and they
wrote a few monographs and treatises in the classical Arabic language. Zayn al-Din
Ramadan, who lived in the 14th century, was the first scholar in Chaliyam who authored a
book in Arabic.”” He wrote the book Umdat al- Ashab wa Nuzhat al-Ahbab. His son Qadi
Abubaker wrote an introduction to the famous poems Burda and Banat Su ‘ad with the title
al-Wardat al-Zakhiyya fi Takhmisi Qasidat al-Burda and Rahat al-Fu’ad fi Takhmisi Banat
Su ‘ad, written in 1480.%® They were followed by the illustrious scholars of the Kozhikode
Qadi clan and the Ponnani Makhdim family. The emergence of Makhdiims in Ponnani
marked a shift in Mappila history as they had a phenomenal influence on the intellectual,
literary, and educational spheres of Malabar. Zayn al-Din Makhdiim senior and junior are
the most acclaimed among them. Their contributions to the Arabic language and Islamic
theology are immense. As discussed in the previous chapter, they were also the leaders of
Mappila resistance against the colonial powers. In all sense, they lived the life of public
intellectuals. The golden era of Arabic in Malabar was before the advent of print culture.
Many works were written at the beginning of the modern age using Arabic ink and bamboo
sticks. The writers were known as kuttab, the plural form of katib, which means a writer.
Many Mawlids and Manaqibs under the hagiographies genre were written in classical

Arabic, following the tradition worldwide. Meanwhile, parallel to these developments, as

% Muhammed, Arabi Sahithyathin Keralathinte Sambhavana, 30.
97 Muhammed, Arabi Sahithyathin Keralathinte Sambhavana, 30.
% Muhammed, Arabi Sahithyathin Keralathinte Sambhavana, 31.
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a prerogative to disseminate religious knowledge to the common masses, the u/ema devised
a new language, an Arabized version of vernacular Malayalam. It was gradually known as
Arabic-Malayalam or Arabi Malayalam.

3.2 The Origin and Evolution of Arabi-Malayalam

Arabi-Malayalam is a language variety predominantly used by the Mappila Muslim
community of North Malabar until the late 20™ century. It is the practice of writing the
vernacular Malayalam language using the Arabic script with relevant additions to
accommodate the spoken language. This trend was prevalent in various other Muslim
communities as they used Arabic script to write in their respective vernacular languages.
In terms of grammar and syntax, Arabi-Malayalam follows the Malayalam style, while the
writing is based on Arabic script. The language variety had a massive influence of other
Dravidian languages such as Tamil, Kannada, and Tulu. Arabi-Malayalam borrowed
several words from these languages. We can see that in the works of great poets like Moyin
Kutty Vaidyar. The closest to the Arabi-Malayalam is Arabi-Tamil, or more popularly
known Arwi used by the Muslims in Tamilnadu and Sri Lanka. According to Ilias and
Hussain:

Arabi Malayalam may be defined as a religio-lect fused with Arabic lexemes and
possibly other Arabic language peculiarities (phonemes, morphemes, syntactic
constructions, etc.). Besides many interesting linguistic issues concerning the
daily usage of Arabi-Malayalam, the usage of this conveys a vast array of oral and
written traditions, ranging from folk songs and classical poems to travelogues and
philosophical writings. Though Arabic alphabets are the basis for Arabi-
Malayalam letters, this language is a rich storehouse of vocabularies, phrases, and
usages loaned selectively from various languages. This diversity was essential for
a language which accommodated a vast range of linguistic influences thanks to
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Mappila community’s trade linkages with far-flung places in the Indian Ocean

region.”’

There is no clear historical evidence to assess the history of Arabi-Malayalam.
Some say it is as old as the history of Islam in Malabar. Ulloor S. Parameshwara Iyer, in
his historiography of Kerala literature, attributes it to a history of 600 years.!® Abu, who
wrote the comprehensive history of Arabi-Malayalam literature, finds that it was in practice
from the 9" century onwards.!'?! It can be assumed that “a lengthy history of polyglossic
involvement in the coastal Malabar area, which shared substantial maritime ties with many
ports in the Indian Ocean littoral and beyond, culminated in the scriptorial, literary, and
textual developments of Arabi-Malayalam. People in Malabar employed a considerable
number of loan words and numerous scripts due to the region's connections with other
linguistic areas in the Indian Ocean trade networks.”!%?

Two theories dominate the debates on the history of Arabi-Malayalam. Firstly,
there is a hypothesis that the Arabs who came for trade and propagation of Islam created
this language for their smooth and easy communication with the local population. The
Arabs who had to spend a prolonged period on the shores came in touch with the local
people, mingled with them, and gradually became acquainted with the indigenous people’s
language and culture. The written script of Malayalam was not well developed at that time.

The Arabs who learned the colloquial language must have started writing it in their native

% Ilias, Shamshad, Arabi-Malayalam, 50.

100 Ulloor S. Parameswara lyer, Kerala Sahitya Charithram (Kerala Literary History) Vol I, (Trivandrum:
Kerala University, 1953), 238.

01O Abu, Arabi Malayala Sahitya Charithram (The History of Arabi-Malayalam Literature) (Kottayam:
NBS, 1970), 22.

102 P K. Yasser Arafath, “Polyglossic Malabar: Arabi-Malayalam and the Muhiyuddinmala in the age of
transition (1600s—1750s).” Journal of the Royal Asiatic Society, Series 3, (2020): 1-23.
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language, and later it might have been adopted by the indigenous converted Muslims.!* In
several contexts of Arab migration, one can see them develop this kind of religio-lects. The
distinctive religio-cultural features of Arabi Malayalam writings is primarily determined
by the local context of liminality, which distinguishes it from global modes of practising
Islam and gives rise to vernacular Islam. Instilling the universal doctrines of Islam with the
hues of the shared broader culture in local contexts, vernacular Islam among Mappilas was

primarily negotiated through complex Sufi means.'*

Another view of Arabi-Malayalam’s genesis is that it was developed by the native
Muslims, the Mappilas, who gained expert knowledge in the Arabic language. They crafted
this language to teach fellow Mappilas, most of them converted from Hindu lower caste
orders, about Islam and its basic tenets. There should have been a prevailed notion that it
is forbidden to teach Islam’s holy book and other sacred texts in Malayalam, which the
idol-worshipping Hindus used. It reinforced the belief that Arabic is a divine language and
must be used to teach Islam. Arabic must have been adopted to communicate and teach
religion to address this complex issue.'%

A similar experience is shared by Torsten Tschacher, who did extensive research on Arwi,
the Arabi-Tamil:

Two reasons (apart from the general prestige of Arabic) may also be of paramount
importance for the formation of Arwi. First, Muslims are reluctant to translate
words of religious importance, as by translating these words their meaning may
be distorted. Many authors have stressed the impossibility of translating the
Qur’an. Thus, writing their mother-tongue in the Arabic script enabled Muslims
to impart religious education without having to translate religious terms or

103 T Mansoorali, “Arabi-Malayalam: Caritravum Sahityavum" in Arabi Malayala Sahitya Padhanangal,
ed. T Mansoorali (Calicut: Vachanam Books, 2017), 16.

104 Abduraoof Ottathingal, “Language, Religion and History: Arabi-Malayalam and Vernacular Islam
among Mappila Muslims of Kerala.” M.Phil diss., (Jawaharlal Nehru University, 2013).

105 T, Mansoorali, “Arabi-Malayalam: Caritravum Sahityavum,” 16.
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distorting their pronunciation by having to write them in a script other than the
Arabic one. Second, many Muslims learn to read the Qur’an in Arabic. Thus,
there are a number of Muslims able to read and often write Arabic while being
unable to read the scripts normally used for their mother-tongues. For them,
writing their mother-tongue in Arabic is often easier than learning another script.

Both Shu’ayb and Ajmal Khan stress that Arwi promoted literacy, especially
106

among women.
3.3 Standardisation of Arabi-Malayalam

As discussed earlier, Arabi-Malayalam is the practice of writing spoken Malayalam
using the Arabic script. The Arabic language has mainly two script systems known as
Kufic'"” and Naskhi.'®® Arabi-Malayalam widely used the latter as the lithographic presses
were set up following such typesetting. Arabi-Malayalam devised and developed unique
features, some of them in sharp contrast to both Arabic and Malayalam.!'* Gradually, it
grew independently and became the colloquial language of a large section of the people,
enriching it with all the terms, styles, and grammar required for a language. There were
attempts to refine the script according to the developments and requirements in any
language. Prominent among the early reformers of the Arabic Malayalam script were
Mamburam Sayyid Alavi Tannal and his son Sayyid Fadl Pookoya Tannal. Many reformist
leaders have contributed to the refinement and standardization of the Arabi-Malayalam

script. It is evident from the earlier works that there were no unique alphabets to represent

several letters in writing. Maulana Abdurahman Makhdim Tannal, Shujayi Moithu

196 Torsten Tschacher, Islam in Tamilnadu: Varia (Halle :Institut fiir Indologie und Siidasienwissenschaften
der Martin-Luther-Universitit Halle-Wittenberg, 2001) 12.

197 Kufic script is a kind of Arabic script that rose to popularity early on as a favoured script for Quran
transcription and architectural ornamentation, and it has subsequently been a reference and model for a
number of other Arabic scripts. It evolved from the Nabataean alphabet in the city of Kufa, from which it
gets its name. Kufic script is distinguished by angular, rectilinear letterforms and a horizontal orientation.
Kufic script is available in a variety of styles, including square Kufic, floriated Kufic, knotted Kufic, and
others.

108 Naskh is a sans-serif script, meaning the characters lack “hooks on the ends of ascending and
descending strokes. For example, the letter alif is written as a straight stroke, bending to the lower left.
19]lias and Shamsad, Arabi-Malayalam, 60.

59



Musliar, Sayyid Sanaullah Makti Tannal are some of the early reformists who made efforts
to develop Arabi-Malayalam during the close of the 19" century. These efforts were later
taken up by Vakkom Maualavi and Maulana Chalilakath Kunhahammad Haji, who
modified the Arabic-Malayalam script to suit the modern Malayalam script. He wrote and
printed the official Arabi-Malayalam alphabet and wrote Kimiva Sa’ada in 1919. ''° The

successive publications and the authors used this refined script for their compositions.

3.4 Arabi-Malayalam and the Mappila Textual Culture

Arabi-Malayalam has a wealthy literary tradition with a corpus of thousands of
independent works. Many prose and verse works have been written in Arabi-Malayalam
before and after printing technology arrived in Malabar. Numerous manuscripts are still
kept in various private and public libraries. Thanks to the newly found scholarly
enthusiasm and heritage consciousness, there are commendable attempts to trace, restore
and digitalize Arabi-Malayalam literature from various entities. The works of Arabi-
Malayalam span across genres and styles. However, a large chunk is related to Islam and
its theological themes. Most of them are related to Islamic thought and history, as they
were designed to imbibe religious knowledge to ordinary people.

Muhyiddin Mala, written by Qadi Muhammad in 1607, is considered to be the first
Arabi-Malayalam work to be found. According to the majority opinion, the second work
found after Muhyiddin Mala is Nii/lmadh which came 130 years later in 1737 by renowned
Kufinayin Muslyar. However, a recent study argues that the second work is Valiya

Naswihath Mala, supposedly written in 1642.'!! It remains a mystery that there is a long

110 K.0 Shamsudheen, Mappila Malayalam (Kozhikode: Lipi Publications, 2014), 12.
1 Bava K, “Valiya Nasweehath Malayum Chila Vasthuthakalum,” Madhyamam, September 20, 2020.
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gap between the first two works in Arabi-Malayalam. It is strange to believe that there has
been no literary activity or works produced in Arabi Malayalam for such a long period.
There is a scope for investigating what happened to that literature, given that the Mappilas,
especially the influential ulema, were subjects of colonial persecution from the sixteenth
century onwards. Most of the early works were written to teach about religious practices
and beliefs. But in later times, any subject is adopted thematically. Works in religion,
history, medicine, astrology, novels, and travel literature were available in Arabi-
Malayalam.

The arrival of the printing press had immensely helped Arabi-Malayalam to flourish
as it paved the way for unprecedented production of Mappila literature. Printing,
publications of newspapers, grammar, vocabularies, dictionaries, knowledge texts, and
creative literary works that resulted in the linguistic development coupled with modern
education have spearheaded Kerala’s modernization process. Going with the current, the
new printing medium was instrumental in establishing Arabi-Malayalam in Kerala’s public
discourse. Soon after the Printing Press’s advent in Kerala under the Basel Mission in 1845,
a lithographic press was established to print Arabi-Malayalam works as well.'!? Thipputhil
Kunhahammed, who learned typography from the aforementioned press, set up the first
lithographic press for Arabi-Malayalam printing in Thalassery. Some of those who learned
typography from that printing press later set up various printing presses in Thalassery.
Others moved to places like Ponnani, Tirurangadi, and Valapattanam and set up different

printing presses there.!'> Most of the works, especially the poems, were printed in

112 T Muhammed, Mappila Samuddayam: Caritram, Samskaram ( Calicut: Islamic Publishing House, 2013),
183.

1130 Abu, Arabi Malayala Sahitya Charithram (The History of Arabi-Malayalam Literature) (Kottayam:
NBS, 1970), 126.
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Thalassery. The presses were also set up in Ponnani, Tirur, Tirurangadi and Kondotty.
However, there were printing presses in Bombay and Thane that could publish Arabi-
Malayalam texts much earlier. The works were printed irrespective of relevance, and the
presses copyrighted almost all the works they published.!'* The 19" and 20" centuries
witnessed an influx of Arabi-Malayalam production as many writers emerged to dominate
the literary world through their poems and prose. The Mappila corpus can broadly be
classified into verse and prose categories. Mdappila pattii makes the most of the verse

tradition.
3.5 Mappilapattu Tradition

Poems and songs make a significant part of the Arabi-Malayalam corpus. Sabeena
Pattis,''> which were later popularly known as Mappilapattii or Mappila songs, are unique
in style, metrics, and subject matter. For a long time, they have been an integral part of the
Mappila community. According to V M Kutty, Mappilapatti is “the rhythm, melody, and
serenity of Mappila life that touches all spheres of human life. They include love, devotion,
grief, revenge, compassion, rivalry, and humour. If obscenity has a place in life affairs, that
too has appeared as part of Mappilapattii.”!! Mappilapattii can be classified into various
categories according to the theme and the style they use. Kissappattii (Story Song),
Padappatti (War Song), Malappatti (Chain Songs), Kathupdttu (Letter Song) and
Kalyanappatti (wedding song) are the most widely used among them. Mappilapattiis are

ideal examples to understand how multilingualism and heteroglossia come into play in

114 Shamsudheen, Mappila Malayalam, 15.

115 These songs were usually sund during the night. Hence they were called Sabeena Pattiis which means
night songs.

116 v M. Kutty, Mappilapattinte Charithra sancharangal (Calicut: Lipi Publications, 2007), 29.
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Arabi-Malayalam. F.Fawcett, the British colonial officer who studied and translated
various genres of Mappilapattii, observes that: “the songs are written in Arabic character,
and their language is a curious patois of Malayalam, the local vernacular, Tamil, Telugu,
Hindustani, Arabic and many other tongues, a word of which is here and there brought in
for some special use.”!'” The Mappilapattii had a strong influence of the dominant Hindu
bhakti poems produced at the time. It can be substantiated from a large spectrum of Mala
songs produced in various decades of Arabi-Malayalam. (A detailed discussion on this
topic is presented in Chapter IV) Mappilapattii played a crucial role in preparing Mappilas
for relentless resistance against the colonial powers. While the Arabic texts gave jihad
religious foundations, the Mappila songs made them rejuvenate and participate in the

freedom struggle.
3.6 Malappattii

The most widely used verse tradition in Arabi-Malayalam is mala, a poem/song
based on various themes, most notably the hagiographical life sketches of saints and
historical figures. Most of them are built on the narration of anecdotes of Muslim saints’
miraculous powers and heroic activities in the community’s history. They have been
occupying a significant place in Mappila's domestic devotion. As a general characteristic,
most of the authors can be seen to have adopted a general structure and pattern for their
malas. They begin with the name of God and commemorate Prophet Muhammad and his
companions. And it will be followed by the hagiographical account of the subject of the

particular mala, the saint or the prophet whose life is discussed in the text. In the end, there

7 F, Fawcett, “A Popular Mopla Song”, Indian Antiquary, (March 1899): 64.
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will be a special prayer titled iravii, which means prayer. It is the prayer to God, making
the said saint the interceder or the mediator. Malas are sung in groups on special occasions
like women’s delivery, weddings, house warming, male circumcision ceremony,
harvesting, etc. On holy months and days, family members, mainly the women, would
gather in a circle to recite malas, commemorating Muslim saints’ divine miracles or heroic
events in the local community’s history. It is a centuries-old tradition of the community as

per the oral narratives.

Muhyiddin Mala is the first work in this genre. This famous devotional poem
depicts the hagiography of the world-famous Sufi saint Shaikh Abdul Qadir Jilani of
Baghdad. Hundreds of successive malas took this epic poem as a template and followed its
style and metrics. Another famous work in this tradition is Nafisat Mala, the hagiography
of a woman Sufi saint from Egypt popularly known in Malabar as Nafisa Bivi. This work
was written by Nalakatthu Kufifii Moydin, who died in 1917. There was a widespread belief
that recitation of this text would make smooth delivery for pregnant women. Other major

works in this genre include Rifayi Mala, Badr Mala and Manjakulam Mala.

3.7 Padappattii

Another important category of historical poems in Arabi- Malayalam is
Padappatti. They deal with the legendary battles and conflicts that took place in Arabia
and elsewhere during the Islamic reign. They also depict the historical resistance of
Mappilas against the colonial powers, and the oppression of the feudal lords meted out
against them. The earliest work in this genre is believed to be the Zagoom Padappatti
which was written in 1836 by Alim Umar Labba, a Mappila religious scholar from

Kayalpattinam. This song was an Arabi-Malayalam rendering of the Tamil work Zagoom
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Padayppor composed by Varishay Mukiyudheen Pulavar of Madurai in 1686. Moyin Kutty
Vaidyar has relied on this work’s isals while writing his critically acclaimed war songs in
Arabi-Malayalam. Almost all of Islam’s first battles against Makkah’s idol worshippers
and the Islamic conquests in the successive periods have become the subjects of the
padappattis. Badr Padappatti, Uhd Padappattu, Makkam Padappatti, Hunain
Padappatti Khantak Padappattu, Khyber Padappatti, Fathussam, etc. are some of the
very famous Mappila battle songs that chronicle the wars led by prophet Muhammad
against the infidels. Local conflicts involving the Mappilas and the colonial powers also
have become the theme of padappdttu. Malappuram Padappattii, Cheroor Padappattii,
etc., are the most famous among them. Moyinkutty Vaidyar got the status of a great poet
because of the marvellous composition of padappattis. Malappuram Padappattii, one of
his classics, is a tribute to the 44 martyrs of Malappuram who fought against the British
colonial powers. The poem deals with various aspects of Mappila life, starting from Islam’s
arrival through Malik bin Dinar.!'®

3.8 Kissappattii

Kissappattiis are songs that deal with historical themes, mostly extracted from the
Qur’an and sira books. Several songs were written in Arabi-Malayalam about landmark
incidents from Islam’s history. Ranging from global icons to regional legends, many have
become the subjects of kissappattiis. Pulikottil Haider’s long poem Kerala Caritram
(History of Kerala) is outstanding in this series. In this poem, the poet narrates various

events in Kerala’s history in simple yet powerful language. Pararakkal Ahmadukutty’s

118 Balakrishnan Vallikkunnu, Malappuram Padappatti: Pathavum Pathanavum (Kondotty: Mahakavi
Moyinkutty Vaidyar Mappila Kala Academy, 2016), 29.
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Kerala Muslim History is an epic poem on the history of Kerala and Muslims. VA
Muhammed Musliar, a polyglot, wrote a poem that gives a comprehensive account of
Travancore with the title Niitana Vishésa Sankirttanam. Many works in this category depict
the life and vision of the prophets, Sufi saints, and national icons in poetic form. Moinkutty
Vaidyar’s Hijra (1892), Ahmadkutty Musliar’s Hijra Pattii (1887), Erappurath Kufinavaru
Mulla’s Qissatunnabi, Abdurahman Makhdum’s Qasidatul Vitriyah, Sardarakath Bava’s
Yasuf Kissa, E Moitutti Mawlavi’s Salih Nabi Kissappattii, Kodanchery Musa Musliya’s
Miisa Fir’aun Kissappattu, Mayan Kutty Elaya’s Sulaiman Nabi Caritram, Vallikkadan
Muhammad’s Qissat Yiisuf Mahakavyam (1847) and few works by anonymous authors like
‘Isa Nabi Kissappattii, Ibrahim Nabi Kissappattii etc. are notable songs about the prophets
of Islam."" Chettuvayi Parikkutty’s Minnatulbari, Kdambiyath Kunhisithi Koya Tannal’s
Sayyidathunnisa (1894) and Moochikkoottil Kuifiava Vaidyar’s Muhyiddin Kissa, are

some of the kissappattiis that depict the life and contributions of Sufi saints.
3.9 Kathupattii

Kathupattu is a popular song in Arabi-Malayalam which is written in the form of a
letter. A wide variety of themes ranging from expression of love and casual chats to serious
reporting of issues and events in a more lucid manner are the subjects of kathupattiis. They
are unique in the patti tradition with their simple and straightforward lyrics to capture
ordinary people’s imagination. Kathupattu was popularised after Mappila men’s mass
migration to the gulf region in search of better means of living. Most of the kathupattiis are

set in a background where a woman sends poignant letters to her husband abroad, sharing

119 Sakkeer Hussain, Ibrahim Bin Adham Kissappattii (Kozhikode: IPB Books, 2017), 20.
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her grief, sense of missing and longing for a reunion. However, some of the classic letter
songs in Arabi-Malayalam were written during the Malabar struggle involving the jailed
or widowed women and their heroic husbands. The genre was perfected by eminent poets
like Moyin Kutty Vaidyar, Puilkottil Haider, Chakiry Moideen Kutty, etc. Apart from the
above-mentioned genres, there are a few other types of Mappila songs like Kolkkali Pattii,
Kalyana Pattii and Ammayi Patti.

3.10 Prose/Tarjama: Translation Tradition of Mappila Muslims

A glance into the catalogues and the literary historiography of Mappilas will reveal
the widespread translation practice in Arabi-Malayalam. Various types of translation and
transcreation have dominated the literary production of Arabi-Malayalam since its
inception. From the large corpus of available works in this variety, it can be assumed that
Tarjama was the primary mode of social communication among the Mappilas. The
translation was not in a typical sense of transferring the word to word meaning in one
language from another. Instead, it was a sense for sense translation of ideas. Before Chandu
Menon wrote Indhulekha, regarded as the first complete novel in Malayalam, the Arabi-
Malayalam translation of the classic Persian novel Chardarvesh was published in 1885.
Kariyatan Kufifiimiisa and TC Kufifayan translated Alfu Laila wa Laila, the world-famous
One Thousand and One Nights, a collection of Arabian folk tales written in Arabic during
the Islamic Golden Age in 1889. There are many books by anonymous authors as well.
Literary classics from Arabic, Persian, and Urdu, among other languages, were translated
into Arabicized Malayalam. These included stories, poetry, hagiography, scientific texts,
astrology, translation of sacred texts, etc. There were manuscripts of translation in Arabi-

Malayalam even before the advent of Kerala’s printing press. Tarjamas of various texts,
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including the Qur’an, were distributed to the public in written manuscripts. One of the

earliest Qur’an translations done by Mayan Kutty Elaya was circulated in manuscripts.

Prose literature is a relatively new addition in Arabi-Malayalam. However,
hagiographies with a mixture of verse and prose were produced from the very early period
of its development as the /ingua sacra of Mappila Muslims. Prose literature in Arabi-
Malayalam gained momentum after the lithographic printing press became widespread in
the region. The language of the prose was more superficial and closer to the oral form.
Most works were commentaries or free translations of Arabic works, including the Holy
Qur’an and prophetic hadiths. These works were introduced by the authors as tarjamas,
literally meaning translations. Even though they were not translations in a strict sense, the
authors called them tarjama to denote that they were not wholly independent works. The
rationale for this might be the author’s attempt to avoid social censorship of free thought
or the desire to get his work more acceptance. A translation of an Arabic work was

considered more authoritative and less likely to be questioned on its subject matter.

Tibb al-nabi Tarjama, the first published work in Arabi-Malayalam, translated by
Ahmed Koya Musliar of Kozhikode, was printed in Bombay as early as 1840. For over a
century, the 1850s have been the heyday of Arabic Malayalam prose. Arabi-Malayalam
prose addresses all areas of knowledge necessary for a people’s resurrection, including
history, mathematics, medicine, and linguistics.!?** The major sections of religious
literature are the translations of the Qur’an, the books of jurisprudence, Islamic law, Islamic

philosophy, medical literature, linguistics, and literary translations.

120 M.A. Rahman. “Maappilamaarude Prathivyavaharangal,” Pachakkuthira, 2009, 35.
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3.11 Translation of the Qur’'an and Hadith (Prophet’s Traditions)

While discussing the importance of Arabic among Mappila Muslims, Miller makes
an interesting note:

It is not the cultural affinity between Kerala and Arabia but rather respect for the
Holy Qur’an that is at the heart of Mappila regard for Arabic. The Word in its
given and sacred form is all important for the Mappilas. There may be a few areas
outside of Arabia where the 1’jaz of the Qur’an is taken more seriously, and both
the legitimacy and possibility of Qur’anic translation are hotly debated to the
present. The first Malayalam translation of the Qur’an was published with much
difficulty in 1961, and has since been followed by other translations, but
reverence for the original words of the Qur’an continues strong. They are
memorized, recited, and revered, and for many their sanctity is as much in the
form as the content. This reverence has led to the practice of obtaining a priestly
blessing on a Qur’anic word or verse, which is then carried about as an amulet,
especially in times of sickness.!?!

The above passage gives insights into how the Mappilas have regarded the Qur’'an
in general and its Arabic script in particular. Different schools of thought within Islam in
Kerala were quite sceptical about the translation of the texts, which they believe are beyond
a writer’s skill and translator’s expertise. Some even went to see blasphemous elements in
various interpretations and translations of the Qur’an. Sunnis, who comprise the more
extensive section of Muslims, were staunch critics of translating the Qur’an. They
ideologically resisted the so-called progressive Muslim organizations that translated the
Qur’an and helped scores of illiterates in classical Arabic to understand Islam’s sacred
book’s meaning. They declared that translating the Qur'an is a bid’a, a taboo not

encouraged by the prophet.

121 Miller, Mappila Muslims, 237.
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The Qur’an translation history in Malayalam is traced to have approximately 150
years. Muhyiddin bin Abdul Qadir alias Mayin Kutty Elaya, a scholar from the Arakkal
palace of the Kannur Muslim dynasty, started translating Qur’an into Arabi-Malayalam in
the name of Tarjamatu Tafsiri al- Qur’an al-hakim in 1855. His laborious attempt was
completed with six volumes in 15 years. It was a commentary, an abridged version of
Tafsiru al-Jalalayni, a text taught in dars curriculum. This commentary had invited sharp
reactions from the traditional u/ema, who held and propagated the conservative idea of not
permitting the rendering of Islam’s holiest text into vernacular languages, which were
considered less revered and exalted than Arabic.!??> Maybe that was why others did not
venture to translate the Qur’an into Malayalam for a very long time. However, there were
many partial translations of selected chapters of the Qur'an during this period.
Konkanamvittil Ibrahim Musliar of the Ponnani family translated A/-Kahf, a significant
chapter in the Qur’an with the title Tafsiru Hairati al-Muslimina fi Tafsivi Surat al- Kahf.
The splendour and importance of the Siirat al-Kahf, the reward of reciting, and other related
religious questions are elaborated clearly in the question and answer style. It is the only
work in Arabi-Malayalam that depended on the question and answers style while writing a
Qur’an commentary. This eminent scholar has also translated Sirat Yasin; the chapter
regarded as the heart of the Qur’an.

Following the trend, scholars translated several chapters of the Qur’an for the
understanding of ordinary people. Siirat al-Rahman and Yasin were translated with related
exegetical commentary by Thenvitil Hasan Musliar, who made extensive contributions to

Arabi-Malyalam’s growth by translating several Arabic texts. Fathul Mubin fi Tafsiri al-

122 T K. Abdullah Kunhi, “The First Complete Qur’an Translation in Malayalam”.in Kerala Muslim History
Coference: Proceedings (Kozhikode: Kerala Muslim Heritage Foundation, 2018), 399.
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Quran is another considerable work by Tenparambil Abdul Qadir Musliar. Published in
1962, this book explains Qur’an’s meaning from chapter a/-Niir into chapter al-Nas and
the reasons for their revelation and their historical backgrounds. The same author translated
parts of the Qur’an from chapters Mulk and 'Amma. C. A Muhammed Maulavi also has
translated 'Amma Juz’a into Arabi-Malayalam. Translations of al-Bagarah by
Konkanamvittil Muhammed Musliar, Sirat al-1hlas and Sirat al-Fatihah’s translation by
P.K Miisa Maulavi are among the significant works of this field. Tuhfat al-Qari’ by Ali
Hasan Maulavi, Tuhfat al-Thwan fi Tajwid, Ahkamu al-Tajwid of Vakkom Maulavi,
Madarij al-Qird’a of Calilakath Kuifiahammad Haji, Translation of Zinat al- Qari’by P
Hassan Maulavi are some other vital texts in this field.!?* In 1955, K Omer Moulavi from
Veliankode did his translation titled Tarjamanul Qur’an in six volumes containing 2500
pages. The same was later transcribed into standard Malayalam as a single volume.
Meanwhile, the first Qur’an translation in standard Malayalam appeared in 1963 by C.N
Ahmed Maulavi, a towering scholar. National Book Trust published this translation with
the help of the Central Government of India's publication department.

3.12 Islamic Jurisprudence

Islamic jurisprudence, known as figh in Arabic, plays a crucial role in deciding how
Muslims perform their customary rituals, including the daily prayers and other essential
pillars of Islam. Unsurprisingly, many of the works in Arabi-Malayalam directly deal with
those aspects of Islam in various contexts. The first prose writings in Arabi-Malayalam,

were the collection of fatwas by renowned scholars on controversial theological subjects.

123 Safir V, “Translations of the Holy Qur’an, History and Development: A Study with Special Reference to
Malayalam Translations” Coference Procedings, Kerala Muslim History Conference, 2013 December.
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Vellatti Mas’ala, supposedly written by Qadi Muhyiddin, is considered the first prose of
Arabi-Malayalam. This work is poetic prose in which a slave girl answers complicated
questions on various Islamic subjects at the court of Khalifa Harun Rashid to win a coveted
prize.'>* Tuhfat al-Muhtdj, composed by the eminent scholar Ibnu Hajarul Haithami is
considered one of the most authentic texts of Shafi't jurisprudence. Chalilakath Hasan
Musliar translated and published this text with the aid of Chakkeeri Muhuyudeenkutty.
This translation is titled 7ala tul Bahiyyah. Mulambathu Kunjamu translated Alghazali’s
Ihya’u Ulim al-Dhin’s parts that deal with the rules and restrictions while fasting.
Arayalpurath Cheriyadi Muhammed composed a text on a similar subject as Tuhfat al-
Sa’imin. Pathu Kitabu, an essential introductory text traditionally learned by Mappilas,
was translated by Konkanamvittil Ibrahim Musliar, a prolific author in Arabi-Malayalam.
Other remarkable contributions in this series are Tuhfat al-Nisa’, al-Mazhabu al-Ssr’iyyah,
Kitab al-Saum, Umdat al-Salik, translation of Niir al-Absar, Mayyatu Paripalanam, Umdat
al-Muslimin by Puradathil Kunji Moosa, Wajibat al-Mu 'minin by Marakkar Musliar, and

Bustan al-Fatawiyya of Manalil Mustata Musliar.
3.13 Islamic Philosophy

A good volume of works in Arabi-Malayalam deal with Islamic philosophy and
mysticism. Most of them discuss various aspects of Islamic agida (belief), including the
monotheistic characteristics of Islam, the Oneness of God, the attributes of prophethood,
etc. Tarjumat al-Fath al-Wadiid by Palangad Abdul Rahman, Cavadiyantara Tarjama by

Karimbanakkal Kunji Poker Maulavi, Baitulyam of Padur Tannal, Busrat al Kae’eb

124 Sakkeer Hussain, Vellatti Mas 'ala: Bhashayum Vyakhyanavum ( Malappuram: Book Plus, 2018), 15.

72



Tarjamat Muhyi al-Anam Lil Ma’shiigi by M.C.P Zayn al-Din Kutty Maulavi are some of

the important titles in this section.

3.14 Linguistics and Lexicons

Another important category of Arabi-Malayalam prose literature deals with the
grammar and linguistics of the Arabic language. Most of these are phonological works that
emphasize pronunciation for children and the illiterate. There were works in Arabi-
Malayalam to teach the Mappilas the Vattelutt and Kealelutt scripts of old Malayalam.
Remarkably, Zayn al-Din of Tiruvalla composed two books to teach Hebrew and Suriyani
languages. Chakiri’s Paryaya Nighandu (Synonyms Dictionary) is the thesaurus of Arabi-
Malayalam words. Besides this, Abdul Qadir Maulavi from West Paravoor had prepared a
dictionary in Tamil, and he named it Khawassul Muslimin, including meanings with
synonyms. It was later translated into Arabi-Malayalam. The dictionary prepared by P.V
Muhammad Haji Calicut is also a remarkable contribution. Dictionaries of this language
were not focused only on the meanings of words but extended to names of medicines,
animals, etc. Mahasin al-Mufradat of K.T Ibrahim Maulavi deals with the names and
meanings of panaceas in different languages. Sayyid Muhammad Koya Tannal’s trilingual

dictionary gives comprehensive meanings of Arabic, Malayalam, and Sanskrit words.

3.15 Magazines and Periodicals

Arabi-Malayalam had a glorious journalism past as the Mappilas published several
newspapers and periodicals in this language. Sayyid Abdullakoya’s Hidayatul Ikhwan is
the first Arabi-Malayalam magazine. Published by Ammarul Islam fi Ma dinil Islam Press

in Tirurangadi, it promoted religious education among the Mappilas and urged them to
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avoid anti-British violence.'® Swalahul Ikhwan and Rafiqul Islam were published under
Saidalikkutty C, an important figure in the Kerala renaissance. Swalahul Ikhwan was
started in 1889, and it lasted for eight years. He tried to imbibe scientific temper and
rational thinking through this magazine. Translated articles from various international
magazines like A/-Mu’ayyad, Review of Religion, and Health Magazine were published in
this periodical. In 1909, he launched Rafiqul Islam. Through his publications, he tried to
make reformation among the Muslim community of Malabar.!'?® Sayyid Abdulla Koya
Tannal, another pioneer of journalism in Arabi Malayalam, published Hidayathul
Muslimeen magazine. Manivilakku Magazine, published by Sulaiman Moulavi of
Alappuzha in 1899, continued uninterrupted for three years. Sanau’lla Makti Tannal, the
renowned reformist of Kerala Muslims, started Tuhfatul Akhyar wa Hidayathul Ashrar in
1892, which lasted only a year.'?” Vakkom Abdul Qadir Maulavi brought out a Malayalam
magazine called ‘Muslim’ in 1906. He realized that it was not very acceptable among the
community as he switched to Arabi-Malayalam and launched A/-Islam in April 1916. In

the editor’s note, Maulavi explains why he was shifting to Arabi-Malayalam:

However, while running this paper for quite some time, we realized that the
Malayalam alphabets’ voice emanating from this publication reaches only a tiny
group of elites, and they do not penetrate the community. Even though the
Malayali Muslims speak Malayalam, they have been considering it as a foreign
language. They were content that there was no need for them to expertise in this
language. Yet, it was unavoidable for them as it was part of their daily use.
Consequently, the written form of Malayalam was mostly affected as they
developed Arabi-Malayalam to write down Malayalam sounds. Except for a few
who have been involved in modern education and were influenced by current
reforms, most of the community people were not interested in reading anything

125 K.M. Naseer, “Arabimalayala Pathramasikakal” in Arabi Malayala Sahitya Padhanangal, ed. T
Mansoorali (Calicut: Vachanam Books, 2017), 128.

126 Naseer, “Arabimalayala Pathramasikakal,” 128.

127 Abdurahman Mangad, “Arabimalayala Anukalikangal” in Kerala Muslim History Coference:
Proceedings, 412.
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written in Malayalam script other than the writings on the court or business and
other necessities of life. No matter how severe the subject matter is, very few
people were eager to read them if written in Malayalam script. There are still
many who think that writing religious subjects in Malayalam script is blasphemy.
Most influential people who are supposed to be having a particular position in
religion do not habitually read this script. In this situation, it is clear from
experience that magazines or newspapers in Malayalam script alone cannot attract
all community sections’ attention. Not only does no one mind reading anything
written in the Arabi-Malayalam alphabet, but also it gets the same reverence as
the Arabic language due to the similarity of the alphabet. Most people, especially
from the lower strata, are accustomed to reading it.'?8
Vakkom Maulavi founded the journal to apply the so-called Renaissance ideals from Al-
Manar magazine, written by Rashid Rida, an Egyptian Renaissance pioneer, to the context
of Kerala Muslims. Maulavi made it a point to promote Rida’s revolutionary ideas to
Kerala in an unusual way. The account in the New Qur'an acquired notoriety in the Muslim
world. With its comprehension of the Qur'an, Al-Islam also tried to influence the minds of
Mappilas. Regular contributors to Al-Islam, in addition to the editors, included a.
Muhammad Yusuf Thangal and E. Moidu Moulavi. Despite the fact that it contained a
plethora of knowledge on communal regeneration, only five volumes of al-Islam were
released. A/-Islah was started by Moidu Moulavi, while Kerala Muslim Aikya Sangham
launched A/-Ittihad in 1923. Kerala Nadwatul Mujahideen, a Salafi reformist movement,
started their magazine A/-Mursid in 1935. Al-Murshid included a slew of notable
intellectuals. The first issue of Sahih Al-Bukhari began with the translation and
commentary of M.C.C. Ahmad Moulavi. Additionally, he produced a series of writings on
Awwal al-Muslimin (The Forefathers of Islam) and Al-Tarawih (Tarawih Prayer).

Muhammad Maulavi translated Amir Shakib Arsalan's renowned book on the modern

Muslim world, titled Limada Ta’hara al-Muslimiin (Why Did Muslims Lag Behind?) and

128 Abdul Qader Maulavi, “Prasthavana,” in Al-Islam, vol.1, no.1, (Rajab 1336h/ 1918):1-2.
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one of the leading commentators on the modern Qur'an, Shaykh Tantaw1 Jawhari’s A4/-
Qu 'ran wa'l ‘Ulim al- ‘Asriyyah, titled The Qur'an and Modern Sciences. Al-Murshid also
translated and published Syed Sulaiman Nadwi's Ma'arif, Dr Mustafa Fassibai's A/-Fath,
Maulana Abul Kalam Azad's Qur'an translation, and several other articles.

Interestingly, these reformist publications were all in Arabi-Malayalam, a language
they labelled as anti-progress of the Muslim community. Nisa ul/ Islam was published as
the first women’s magazine in Arabi-Malayalam in 1929. The magazine was distributed
directly to households, creating many female readers. The entire content of the periodical
was designed from a woman’s perspective.'? Al-Bayan was published in 1929 as the
mouthpiece of influential Sunni organization Samastha Kerala Jam‘iyyathul Ulama, under
Pangil Ahmadkutty Musliar’s supervision. Al-Burhan was published in 1960 with KV
Muhammad Musliar as its chief editor. However, it lasted only one year. A/-Mu ‘allim
Magazine, published by the Samastha Board of Education, is another notable Arabic
Malayalam magazine. It was later shifted to the standard Malayalam.

3.16 Medical Literature

The section of medical texts in Arabi-Malayalam is rich with in-depth works. They
contain original works as well as translations from Arabic, Sanskrit, and Tamil. The first
work in this category is Tibbunnabi (Prophetic medicine), which is also the first printed
Arabi-Malayalam prose work. The text deals with various aspects of medication and the
treatments extracted from the prophet’s traditions. Cikitsa Niil is a book that describes the
yoga rules of medicine in the form of Mappilapatti. This work by an anonymous author is

a free translation from Tamil. Kunhahammad Musliar, a native of Vadakara, is a prolific

129 Mangad, “Arabimalayala Anukalikangal,” 413.
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scholar in Ayurveda and Unani medicine, composed 7ibb al Amrad, which describes 1111
medical rulings in Unani medicine. The famous Sarva Roga Cikitsasaram, known as
Valiya Vaidyasaram Tarjama, is a medical treatise written by Ahmad bin Zaynudhin alias
Konkanamvittil Bava Musliar, a member of the renowned Ponnani Makhdiim family. The
288-page book deals with Ayurvedic medicine rules and the Islamic laws of medicine, and
specific therapies.'*® Valiya Bala Cikitsa by Ponnani Kunjan Bawa Musliar, Hakim
Kunhammed Moulavi's Vaidyayogaratna, P Kunjimayinkutty Vaidyar's Vaidya Vijiianam,
Ibrahimkutty Musliar's Paréjana Upadésam, Ponnani Putiyakathu Abdurahman Musliar's
Mahasaram fi Janopakaram, Parappurath Veerankutty Vaidyar's Natappudina Cikitsa,
Ceriya Vaidya Cikitsa, and Nalkkali Cikitsa are other significant works in the medical field.
Mannuthodika Kunhippokkar’s Vasiri Cikitsa Kirttanam, published in 1935, explains the
medication and treatment for 18 types of Vasiri.
3.17 Literary Works

There was an active literary production in Arabi-Malayalam, including poems
and stories. There are more than 50 novels written originally and in translation. The first
novel published in Arabi-Malayalam was a translation of Char Darwesh in Persian written
by Amir Khusrau. Muhyiddin ibn Mahin Ali, a native of Thalassery, translated it into four
parts. The first volume was published in 1866 and the second in 1872. Tota ki Kahani Tota
Ki Kahani (The Story of Parrot) is a novel translated from the Hindustani language and
printed in Thalassery in 1889. Ponnani Nalakathu Kunjimoitheenkutty is an important
figure in the literary arena of Arabi-Malayalam. A prolific writer, he translated several

novels, including Ameer Hamza, Qamar Zaman Kissa, Qis'sattu Nir Jahan, Qissat

130 Yusuf Muhammed Nadwi, “Keralathile Arabi, Arabi-Malayala Vaidyasastra Krthikal,” Bodhanam,
March-June, 2014.
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Bursakhian, Umar Iyer, Char Darwesh (a second translation), Badar al Munir Husnul
Jamal and Mantrikumara Caritram. Most of his translations were from Persian. Other
novels in Arabi-Malayalam include Saiful Muliik, translated by Thenatikal Abdul Qadir
Musliar from Arabic and published in 1908, and Qissat Hasan Shaikh al Basari, a
translated work published by Veliankode Hassan Musliar in the same year. In 1877,
Kariyatan Kufifiimisa, a native of Thalassery and T.C. Kufifayan, translated One Thousand
and One Nights. It was published in eight volumes. Ceriya Kufifii Pokkar, a native of
Malappuram, translated the stories of Vikramaditya.
3.18 Translation and Paratext: An Analysis of the Tarjamas in Arabi-Malayalam
Paratexts have crucial importance in the Tarjama tradition of Mappila Muslims.
The paratextual elements’ effective employment in the translated texts in Arabi-Malayalam
shed light on the community’s socio-cultural understanding and their reflections on the
literary works produced. It also gives valuable insights into how the art and craft of
translation had developed among the Mappilas. As explained in the previous sections,
many works, especially the prose literature, were Tarjamas, texts translated partially or
entirely from other languages, mainly Arabic. The authors used various techniques to
attract more readers. Drawing from the essential work of Gérard Genette, Valerie Pellatt
lists out major paratextual elements as:

The most visible categories of paratext include the footnote or endnote, the
preface and foreword, the introduction and the epilogue or afterword. Less visible,
but equally powerful types of paratext are the contents pages, the index, titles and
subtitles, chapter synopsis, and blurb on dust jacket and flap. In addition to these
verbal paratexts, most publications contain a degree of non-verbal paratext, which
may be in the form of illustrations, including photos, tables, charts and diagrams,
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dust jacket design and also the scarcely visible, but highly influential visual
presentation, including fonts, paragraphing and layout. '3!

These features could be found more or less in every translated text in Arabi-
Malayalam. Some of the texts use all these paratextual elements, while most of them
operate at least the significant paratextual markers to give their works added authority and
acceptance among the readers. Most of the authors used them to effectively increase their
works' readability and sale value, while some employed paratexts to subvert the possibility
of social censorship and community criticism against the subject they take up. Most of the
tarjama texts utilize paratextual features such as title, table of contents, headings, and
subheadings in the chapters. The publication’s details, like the year of publishing, the place
of publication, the author’s name, the name of the press, and the writer’s name, will also
be given as most of the works were printed using lithographic presses. The visual elements
are also used as almost all the printed texts employ pictorial designs on the cover page,
most often accompanied by a relevant verse from the Holy Qur’an using Arabic
calligraphy. Another important paratext is the foreword by the publishers. It will be
‘Advertisement,” ‘Statement’, etc. The preface or the Introduction is another significant
paratext where the author will explain his translation’s intentions, and most often, it will
give a religious tone to attract the readers. The use of Arabic against the text flow is another
example of how the translators use paratext in Arabi-Malayalam. The author will start and
end the text in Arabic in many works, while the rest of the content will be translated into

Arabi-Malayalam. In the Arabic part, the author will praise God, pray for Prophet

131 Valerie Pellatt, Text, Extratext, Metatext and Paratext in Translation (London: Cambridge Scholars
Publishing, 2013), 1.
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Muhammad and his companions and thank the people who supported him in composing
the text.

Another such paratextual element can be observed in the form of poetry added after
the cover page. This poetry, mainly in Arabic, introduces the text, its features, and the
general idea underlying it. Endnotes and side notes, known as hashiya, are other paratexts
employed by Arabi-Malayalam authors. Reference note is a paratextual element used by
the majority of authors. It will give a detailed list of books they relied on while composing
the Tarjama. The section below provides examples of the paratextual use found in select
works in Arabi-Malayalam. To display the Arabi-Malayalam script’s uniqueness, I have
given the scanned image as the source text and its English transliteration. The translation
of the paratext is provided in English.

3.19 Alfu Lailah wa Lailah (The Thousand and One Nights)

Alfu Lailah wa Lailah is a world-famous collection of Arabian folktales translated
into many languages. It is also known as Arabian Nights after its first English translation
appeared in 1701. The details of the authorship and the year of composition of the original
text are uncertain. It was translated into Arabi-Malayalam in 1898 by Kariyatan Kufifiimiisa

and TC Kufinayan. Following is the examination of some of the paratexts used in this

translation.
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3.20 Title Page
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Transliteration:

Kariyatan Kufifiimiisa tisi Kufifidyan ivaral
tarjama ceyyappetta
Alphu Lailah wa Lailah
enna ullasakathakal *

onnam valyam
rejisrrar ceytirikkunnu

talasseri bajaril nirrippantrantam nampar sappil vecc arayalippuratt
kuniniam'madute mal’harul uliim enna accukiitil aticcu tirttirikkunnu.
Talasseri
1898 varsam
keappi 1300
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Translation in English:

Alfu Lailah wa Lailah: The Fairy Tales

Translated by Kariyatan Kufifiimiisa and TC Kufifiayan
First Volume

Registered
Printed from Malharul Uloom Press of Arayalippurath Kunhammed at Shop number 112

in Thalassery Bazar

Thalassery
1898

1300 Copy

The above given is an example of a typical title page of the translated texts in Arabi-
Malayalam. It provides the details, including the title of the text, the translators’ name,
registration details, the printing press where the work is printed, the place and year of
publication, and the number of copies printed. This paratext gives the impression that the
publishing scenario and translation were highly developed in Malabar.

3.21 Preface as Paratext
The following is the preface of Alfu Lailah wa Lailah's translation, written by Kariyatan
Kunnimusa, one of the translators.

mukhavura

7 lokatt vecc aciram daya kathakalil onn Alphu laila va laila anenn ellavarum ariyunnatan.
manas'sin itra asvasam nalkunna 1 tarattil illennullat vadamilla. itil ulppetta kathakalute
rasam vayanakkare santosa samudrattil irakkukayum hrdayannalil anandattirakal
atippikkukayum ceyyum. orupoleyulla sandesam arambham mutal avasanam vare arkkum
kittunnat 7 kathakalil ninn matraman. vilamati illdtta arivenna ratnam anavadhi méppati
kathakalil atanniyittunt. sahariyar maharajavinre mumpake kitappmuriyil vecc Saharsada

enna stri anujatti Dinarsadayot ayirattonnu ratri paranna katukakaramaya kathakalile
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saransa jnana katirannal bud'dhiye nanndkkukayum mati akarri alocanaye
vardhippikkukayum vyasanam nikki santosatte untakkukayum musipp pokki unarv
nalkukayum  ceyyum. meélparanina  kathayil — petta  sukha  duhkhdadikalute
anubhavasthanmarayenn vayikkunna évarkkum tonnippéakum. alph va lailayute asal
arabi bhasayilanenkilum sakala jatikkarkkum 1 katha oru pole rasakaramakenta méppati
kathayute tarjama Srutippetta pala bhasakalilum unt. ennal malayala bhasayil kiiti oru
tarjama davasyamanenn vicariccat kontan i erppatinulla karanam. sud'dhamalayalattil
tarjama ceyyunnatinekkal arabi malayalattil ayirunnal upayogam nam'malk adhikam
untakumenn vicariccittan iprakaram ceyyanulla sangati. vayikkunnavark bud'dhimutt
néritatirikkanayi 1 tarjamayil adhikaricca sanskyta padannalo katuppa vacakannalo
upayéagiccittilla. kiitate matupp varatirikkan venti pala tavanakalayum tutarccayayum
prasid'dhikarikkunnatan.

Kariyatan Kunifiimiisa
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Preface

Everyone knows that Alfu Lailah wa Lailah (One Thousand and One Nights) is one of the
greatest stories ever written in the world. No one will argue that there is another story that
gives soothing comfort to the minds like this. The flavour of the stories included in this
collection will plunge the readers into an ocean of pleasure and beat the waves of joy in
their hearts. It is only from these stories that one would get the same message from
beginning to end. The priceless gem of knowledge is contained in many of these stories.
The meaningful essence of the exciting stories told by a woman named Shaharzada to her
younger sister Dinarzada in front of the Maharaja Shahriyar in his bedroom, over
thousand and one nights will sharpen your intellect, electrify your thoughts, remove
laziness, give happiness, remove gloominess, and imbibe enthusiasm eliminating dullness.
Everyone who reads it will feel that they have experienced the joys and sorrows of the
above story. Even though Alfu Laila’s original is in Arabic, the story has been translated
into many famous languages, making the story interesting for all sections. But the reason
for this attempt is that I thought that a translation in Malayalam was also needed. This is
done keeping in mind that if it is in Arabi- Malayalam, we will have more use than
translating it into pure Malayalam. This translation does not use excessive Sanskrit words
or harsh sentences to avoid embarrassment to the readers. And it will be published several
times and continuously so as not to tire.

Kariyatan Kuiifiimiisa

3.22 Path Kitab Tarjama

The Ten Books, popularly known as /0 Kitab, is a compilation of ten short texts (books)
in Arabic written by different scholars on various Islamic subjects. It was a primary text
taught in mosque-based primary learning centres of Malabar for a very long time. Although
they are known as the Ten Books, two related books are generally added to them, bringing
it to twelve books. They are: Babu Ma ‘rifat ul Sugra, Mutafarid, Babu Ma rifat ul Kubra,
Maurikhatul Quliib, Arkanussalat, Avkan Iman, Nubda, Arba ina Hadit, Noorul Abswar,

Soum, Matnul Bajuri and Fathul Qayyim. The book has greatly influenced the religious
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education of the Muslims who follow the Shafi‘1 School of jurisprudence. The Ten Books
is a compilation of 10 short books. Two more books have been added since then, but the
name remains the same. All the texts in the /0 Kitab have a style that conveys themes in a
crisp and grandiose language. The book has multiple translations in Arabi-Malayalam as
well as the standard Malayalam. Mullakkanakath Muhammad, Ottamaliyekkal
Muthukkoya Tannal and Tenparambil Qadir Kutty Musliar are some of the translators of
the text in Arabi-Malayalam. Abdul Aziz Musliar Ponnani, Muhammad Mattath, Ibrahim
Faizi Puthoor, N.P Zayn al-Din Musliar and Abu Ashraf Moulavi are other known
translators of Ten Texts. The following is the paratext from the latest version of Arabi-
Malayalam translation by K Kunhi Ahmad Musliar, published in 1992.
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Transliteration:

prastavana

Puratanakalam mutalkke kéralattil musliminnal makkal pathikkan arambhikkumpéal
adyamayi upayeagiccuvarunnat patt kitab analléa pinne atile hadisukalil cilat ulamda valla
hadisinre pakkal dksépahdasyam anenkilum kuttikalute bud'dhikk anusaricc lalitamaya
ritiyil ulla marroru kitab natappilla ennullatan 10 kitabine prasid'dhiyum pracaranattinum
pradhanakaranam.

Pratyekam kittab oti pathikkatta purusanmarkkum strikalkkum akatt atanniyirikkunna
strikalkkum tarjama etramatram upakarapradamayirikkum ennu parayeéntatilla. nam'mute
itayil T kitabine pala tarjjamakal untenkilum atil bhasaritiyum marrum kalocitam allate an
irikkunnat. atinal bhasa lalitamayum végattil évarkkum manas'silakkattakka nilayilum
akentatin paribhdasakan kaliyunnatra Sramiccittunt.

Atinal céadiccarinniu pathikkuvan sakaryappetunna at purusanmarum strikalum
ustadumare anveésikkenti varunna a n'vinatayum pariharikkuvan sramiccittunt ennan
vayanakkarkk tikaccum béadhyam varunnatan innaneyulla tay uddesam tikaccum
saphalam ayittuntenn fiannal santéasam prastaviccu kollunnu.

enn prasadhakar

Translation in English:
Statement

Since ancient times Kerala Muslims have been using the Ten Texts (10 kitab) while
beginning to educate their children. Although some of the hadiths in it are reprehensible
to some scholars, the main reason for the publication and propagation of the Ten Texts is
its easy comprehension of children’s intellect. There is no other book that is as simple as
the ten texts for them. Needless to say, the translation can be very useful for men and
women who have not read religious texts in a formal theological setup. Although many
translations are available of this book, their language style is not up to date. So the
translator has tried his best to make the language comprehensible for everyone to

understand. An effort to overcome the difficulty of finding taught persons for doubt
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clarification is made through this. This is quite convincing to the readers. We would like
to state happily that such an intention has become fruitful.

Publishers

3.23 Sarva Roga Cikitsasaram

Sarva Roga Cikitsasaram is one of the fine examples of a complete Tarjama in
Arabi-Malayalam. This 288 pages medical treatise written by Konkanamvittil Bava
Musliar in 1891 deals with various diseases and their medical solutions extracted from
prophetic medicine and Indian Ayurvedic medicine. Composed in a refined language, the
book is a textbook example for paratexts in translation. The book has a title page
containing texts in classical Arabic and Arabi-Malayalam. It contains a Qur’anic verse
and a Hadith on the calligraphed cover, followed by a note, precisely an advertisement
by the publisher.

Then comes the table of contents, followed by an index of the names of the diseases
mentioned in the book. After that, the author gives a section under the title ‘Books relied
on while writing this Tarjama’. The latest edition of the book is updated with a poem
written by the author in 1896, followed by a poem in praise of the translation composed by
Muhammed bin Isma’il al-Bustani. The concluding part is written in Arabic, followed by
yet another poem appreciating the translation. And the book ends with a copyright notice
by the publishers. The following are the translations of the paratexts in the translation of

Sarva Roga Cikitsasaram.
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3.24 Advertisement
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Transliteration:

Parasyam
Vaidya Saram enna pér vekkappetta i tarjjama ella muslinnalkkum avasyamayatum valare
upakarapradavum akunnu. it oro vittilum untayirikkéntatum ellavarum vayicc
manas'silakkéentatum  akunnu. it oravartti  srad'dhapirvvam  vayiccavarkk  at
béadhyappetatirikkayilla. manusyante urakkam, jima'a kuli mutaldya dinacaryakal
ennaneyayirikkanamennum, ennaneyellam ayikiitennum, atukontulla gunadosannalum
paramavadhi sandarbhéacitam vivariccittunt. puramé vaidyattinre utbhavam, atinre
vivarikkunnu. atupéaletanne cila marunnu prayéagannalilum marrumulla matavidhikalum
(masalakal) marrum savistaram tanne pratipadiccittunt. manusyasarirattil vadam, pittam,
kapham,-iva samatulitamayirikkumpéalan avan aréagyavanayirikkunnat. ivayil étenkilum
keapikkumpeal  vividha  reagannaluntayittirunnu.  itinal — vada-pitta-kaphannal
keapiccuntavunna réagannaleyum, avayute laksanannaleyum avayute cikitsavidhikaleyum
savistaramayi tanne pratipadiccirikkunnu. réagannale Serikkum manas'silakkuvanayi nati,
kann, nav, malam, mitram, Sabdam, svariipam mutalayava teattum pariksiccum
kantupitikkanulla margannalum nirdésiccirikkunnu. panica milannal, 32 ganannal
ennivayum ausadha Sud'dhikaranavum, palkasayavum, pal kanii, pal kurukkal ivayute
kramavum, enna, tailam, lehyam, rasdyanam neyy, iva tayyarakkunna vidhavum,
vividhayinam kasayannal untakkunna kramavum avasyanusaranam vivarikkunnu.
nétraréagam olicculla elld reagannalkkum astangahrdaya prakaramulla mikka
cikitsakalum arabi kitabukalilulla cila visista cikitsakalum itil ceérttittunt. purame,
cintarmani mutaldya tamil granthannalile cikitsavidhikalum ulppetuttiyirikkunnu.
vividhayinam kustham, vellappant, arbudam, vasirivisabiicika tutanniya ellataram
mahavyadhikaleyum avayute cikitsakaleyum, kasaya cikitsakaleyum marranékam

upadesayéagannaleyum itil kanam. reaganamannalum pérulla yéagannalum pattikayil.
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Translation in English
Advertisement

Named as Vaidya Saram, this translation is a must-read and a necessity in every Muslim
household. The text’s importance is reflected in those who have given it at least a one-time
read. The do’s and don'ts and the merits and demerits of human beings’ everyday practices
like the sleep cycle, sexual intercourse, bathing, labour, and Jumu’ah (Friday prayer) are
contextually explained in this (book). Besides, it describes the origin of medicine and its
values, along with general manners and etiquette that the physician should know and
follow. Similarly, religious rulings or judgment prohibitions (ma’salas) of certain
medicinal practices are explained in detail. The healthy state of a human body is
proportional to the balance of bile and mucus. A detailed analysis of symptoms and
treatment of diseases caused by the imbalance of bile and mucus is done. The touch and
testing make disease diagnosis of nerves, nose, eyes, tongue, stool, urine, voice, and the
whole body details. A clear picture of the five elements, 32 varieties, is given, along with
the order of medicinal purification, milk decoction, milk porridge, milk condensing,
practices of making oil, balm, electuary, Rasayana, ghee, together with the methods of
decoction making. This book deals with most of the treatments explained in
Ashtangahridaya and unique treatments in Arabic texts leaving aside the eye diseases. The
healing practices in Chinthamani, a Tamil text, are also elaborated. It covers major
diseases like leprosy, vitiligo, cancer, smallpox, and illnesses caused by toxins and poison,
decoction treatments, along with their prescriptions. The names of the diseases and

treatments are given in the below table.

Through this paratext, the author or the publisher targets every Muslim household
emphasizing the significance of the work he has composed. Titled as an advertisement, it
argues why it is essential in every Muslim home. Apart from the general treatment and

medicines, it suggests that the book deals with Muslim specific prayer and so on.
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3.25 Cover Page/Title Page
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Transliteration:

Wa ida maridtu fahuwa yasfint

Sarva Roga Cikitsasaram

Hada kitabuttibbi wal-adaviyati al-mutarjami billugati al-
malaibariyya al-muhtawd ala jillil maqdsidi min hada al-ilmi
al-azimissani. A ’zamallahu naf’ahu lijami’il khassati

walammati minal ihwani.

Enna Valiya Vaidya Saram Tarjama

Ma halaqallahu min Da’in illa waja’ala lahu shifa’an

In this paratext, the beginning is a Qur’an verse related to the subject matter. The Qur’anic
verse Wa ida maridtu fahuwa yasfini is from chapter Ash-Shu’ara where prophet Abraham
falls sick, and he says that Allah will cure him. So the author intends to tell his readers that
it is not his expertise or knowledge that will fix the illness of those who rely on the solutions

mentioned in his book. Rather it will be a divine work
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Translation in English

Sarva Roga Cikitsasaram

And When I’m ill, it is He (Allah) who heals me

This is the book of medicines and treatments translated
into Malaibari language, which contains various aspects

of this great knowledge. May Allah make this useful for
the special and common brothers.

Also known as

Valiya Vaidya Saram Tarjama

Allah did not create any disease without making its cure

3.26 Concluding prayer in Arabic

Transliteration

Wa ila hinda intahda haza al-ta’lifu al-jamil, al-tasnif al-jamil, al-lazi qalla an yujada
mitlahu fi ‘ilmi al-abdani. Wa jalla liahl al-Malaibar naf’uhu wa al-shan. Fa al-hamdu
lillahi ala jam’ihi, wa al-shukru ala wad’ihi. Wa kana tamamu tahreeruhu, wa hitamu
tabyiduhu wa tanwiruhu yauma al-jumu’ah al-rabi’a ‘sara min ula al-jamadain fi 1308
tamana wa talata mi’at wa alf min hijrati sayyid al-kaunaini sallallahu alaihi wa sallama,
wa sarrafa, wa karramah, wa allamahu. Wa kana ibtida 'vhu yauma al-arbi’ai al-hadi
ashara min zi al-hijjawa attala ayyam bi asgalin ahar, wa zalika biwasait al-habibaini al-
labibaini al-aluda’iyyin al-mawlawi Muhammad bin Hasan wa al-mawlawi sa’du bin
Bakkar al-yadfa’iyyin, atala allhu baqa’ahuma wa min kulli afati al-daraini waqahuma.
Allahumma ya man an’amta Alaina bihazihi al-ni’'mati al-azimat, wa mananta bihazihi al-

minnati al-jasimat. Nas’aluka an taj’ala sa’yana fi haza al-kitab sa’yan magbulan. Wa ma
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atainahu fihi min qairi tavabi magsulan. Wa an tagfira lana jami’a al-zunubi wa al-auzari
mimma kasabnahu fi ana’ai al-alaili wa atrafi al-anahari wa an tamdiya jami’a a’ amarina
fi ta’ati, wa an taqdiya lana fi al-daraini kulla hajat. Wa tusallimana min mihani haza al-
zaman wa bala’ihi wa fitnatihi wa gula’aihi. Wa an tugimana ala dinik al-qawim al-majid.
Wa an tahtima kalamana inda al-mauti bikalimati al-tawhidi. Wa an tu’idana min jam’l
ahwali al-qabri wa zalazili yaumi al-ma’adi. Wa an tu’tigana min al-nari wa an tuskinana
fi al-jannati ma’a salihin wa al-ubbadi. Wa an tajuda Alaina bi al-nadri ila wajhika al-
karim, ya akarama karim way a arhama hahim. Allahumma laka al-hamdu hamdan
da’iman wa laka al-sukru sukran qa’iman. Wa salli wa sallim ala sayyidina Muhammad,
dawa’l al-qulubi wa al-abdani, min da’ al-zunubi wa al-tugyani. Wa ala alihi wasahbihi
al-hukama’ai al-kiram, ma intafa’a alilun bi al-adwiya’l a-ilam wa hasbuna allahu wa
kafa. Wa salamun ala ibadihi al-lazina istafa.

Translation:

This extraordinary composition ends here, a beautiful work that is seldom found in life
science. The people of Malabar will definitely benefit from its majesty. All praise and
gratitude to God for helping to compile this and helping to put it together. Its editing and
releasing were completed on Jamadul Awwal 14, Friday, 1308" year since the hijrah of
the prophet, the leader of the two worlds. Its beginning was on 11 Dul-hajj, Thursday, and
I had to take leave for days due to other engagements. On those days, I was helped by two

of my dearest intellectuals, Muhammad bin Hasan Moulavi and Sa’du bin Bakkar Moulavi.

May Allah protect them from all the threats of both houses. Oh God, you have bestowed
upon us with this great bliss and blessed us with this heavy task. We ask God to make our
pursuit in this book an acceptable endeavour and what we have received in it a clean

reward. We ask him to forgive all our sins committed in the dark hours of the night and the
edges of the day, to make all our lives in his obedience, to fulfill all our demands here and
hereafter, to protect us from the menaces, tests and chaos of this era, to establish us on

your right and glorious religion, to overshadow our words at death with the word of
monotheism, to bring us back from all the horrors of the grave and the tremors of the Day
of Resurrection, to set us free from Hell, to dwell us in paradise with the righteous and
servants, and to help us by looking at your honorable face, O generous, the Most Gracious

and the Most Merciful. O God, eternal praise be to you, and unlimited gratitude to you.
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And may God bless and pray for our beloved leader Muhammad, the medicine of the hearts
and bodies, and his family and honourable companions as long as a sick person benefits
from these great medicines. Allah is enough and sufficient for us. May Allah bless his

chosen servants.

The above paratext marks the end of this Tarjama. It shifts to the Arabic language from
Arabi-Malayalam. It explains how he undertook the composition as a religious duty and
prayed to God to make his endeavour rewarding. This kind of endnotes could be found in
many of the translated texts in Arabi-Malayalam. Through this, the author states that he
was doing a religious duty by writing his book.
3.27 Conclusion

This chapter discussed the Arabic Cosmopolis and the role of Arabi Malayalam
in translating Islam in Malabar. It has briefly elucidated the Mappila Muslim community’s
textual culture before and after the arrival of the printing press in Malabar. After reading
and analyzing various types of literature in Arabic and Arabi-Malayalam, the chapter
attempted to historicize the Mappila engagements with the theory and praxis of translation.
As demonstrated by the examples in the chapter, the tarjama tradition had a deep-rooted
influence as far as the Mappila Muslim literary production was concerned. Also, the
chapter analyzed various aspects of translation like paratext to assess the art and craft and
the politics of the practice. The survey of literature in translation in Arabi-Malayalam will

give insights into the Mappila canon formation.
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Chapter 4

The Text and the Performance of Mawlids in Malabar:

A Rereading of Manqus Mawlad

When the Covid-19 first hit the world in 2020, people, irrespective of their identities
and affiliations, were in a panic as thousands died fighting the novel coronavirus for which
there was no vaccine or medicine. In this distressful situation, people used their faith as the
only reliable medicine in several instances. The scenario was not different in my
Mahallu'3? as well. While following the government guidelines and protocols, the clergy
urged people to recite the Manqis Mawlid at home and pray to Allah, citing similar
incidents of pandemics in the past centuries. It was another occasion for me, who led the
rituals, to think further about the influence of this text on the community. This chapter
includes the annotated translation of the Manqiis Mawliid, one of the most revered religious
texts circulated among the Mappila Muslims over the years.

Apart from the translation, the chapter will give an overview of Islamic
hagiographic literature produced by the Mappila Muslims, including the highly popular
Mawlids and Malas, which occupy a prominent place in the literary history of Kerala
Muslims. The chapter also investigates the history and practice of Mawlid composition and
its presentation (known as Mawlid Majlis) according to the changing times. As per the
archival records, from the fifteenth century to contemporary times, Kerala, especially the

Muslim dominated Malabar region, has produced hundreds of Mawlids on various

132 A Mahallu is commonly referred to as a social unit of Muslims in a locality with a mosque as its centre.
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personalities of importance. The Mawlid tradition is still prevalent among the Sunni
sections of Malabar, who follow the Shafi‘1 School of Islamic jurisprudence.
4.1 An Overview of Islamic Hagiography

As far as the Semitic religions are concerned, a considerable amount of literature
was produced to keep the memories of the so-called holy figures ingrained in the minds of
illiterate followers. Hagiography, which can be defined as saints' biography, was an
important vehicle for this transmission. Hagiography was instrumental in establishing the
practice of saint veneration, which was central to late antique and mediaeval Christianity.
The veneration of relics (from the Latin reliquiae, which means “remains”: fragments of a
holy person's body or possessions, or simply objects that came into contact with the saint)
and icons (holy portraits of saints and prophets), as well as the commemoration of the
saint’s death as a holy day, were integral parts of this practice. Through prayers, offerings,
and pious acts on such holy days or at shrines containing such relics and icons, the living

Christian could seek the assistance of the saintly dead now residing in Heaven. '*?

Islamic hagiographic literature can be broadly divided into two distinct genres:
those devoted to persons with special religious status who are known as awliya’ (saints)
and those devoted to the Prophet Muhammad’s biography. The fundamental objective of
the Sufi tradition’s 11th-century works appears to have been to defend mysticism and its
devotees by emphasising that the conduct and ideas of famous Sufis were consistent with

the Muslim revelation's texts.

133 Iscander Micael Tinto “Hagiography:The Art of Setting Inspirational Examples for a Religious
Community” in Lights of 'Irfan Book 17:Papers Presented at the 'Irfan Colloquia and Seminars, ed. Iraj
Ayman (Illionois: Trfan Colloquia, 2016), 325-46.
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Despite having an extensive repository of works, Islamic hagiography is a hugely
under-explored area in literature studies. In his seminal work on Muslim saints, John
Renard studies Islamic hagiography and its trajectory in detail. He defines hagiography as
acting as the agents of cultivating cults out of prominent personalities in the religious
realm.!3* He discusses the trends of Islamic hagiography since the prophetic age and its
development in the subsequent centuries. The hagiography's principal purpose was to instil
religiosity in believers by reminding them of the sanctity and exemplary lives of prophets,
saints, and other significant figures. In the Malabar context, the hagiographies and the
attached practices have been instrumental in developing Sufi Islam and its various
institutions. Life stories of prophets, holy companions of Prophet Muhammad, and saints
known as the Friends of God have been the vehicles of transmitting faith from one
generation to the next. A great deal of translation has facilitated this transmission. From
religious congregations to informal Mawlid gatherings, the local Islam flourished through
different forms of translations.

Among the different subgenres of Islamic hagiography, those that describe God's
Friends' births, infancy, and childhood years are the most compelling for religious and
literary reasons. From a religious standpoint, these narratives highlight the mystery and
wondrous nature of divine involvement in human affairs, regardless of religious
denomination. These works' stories and anecdotes share striking parallels in content and
narrative art as literary forms. Not all hagiographical sketches begin with a story about the
beginning. All of them share some themes, symbols, and character types. Islam's holy

Prophet Muhammad dominates the subject matter of these hagiographies.

134 John Renard, Friends of God: Islamic Images of Piety, Commitment and Servanthood (Berkeley:
University of California Press, 2008), 2.
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4.2 Celebrating the Prophet: Muslims’ Veneration of Muhammad

Prophet Muhammad is the undisputed leader of Muslims all over the world. For
them, he is the possessor of the utmost qualities and praise among human beings. Muslims
believe God sent Muhammad as a “bearer of glad news” about paradise and a “warner” of
hellfire. He is seen as a “shining lamp” for those who stumble in the darkness of infidelity
and “mercy for the worlds,” teaching the rule that God has given humanity to spare it from
the horrors of endless life damnation. Muhammad called for obedience and worship of the
one Lord, thinking that they are the duty of every believer. He also preached that everything
in the universe was made in its own silent eloquence to love the Creator.'**The essence of
the Islamic faith is based on the love of the Prophet. That is why he continues to be the
most influential figure in Islamic societies. Muslims try to do justice to the famous
Hadith!3¢ of Muhammad, where he says: “None of you is a believer until I have become
dearer to him than himself and his property and his son and his father and all men.”!3” Few
studies have looked into the intensity and depth of Muslims’ veneration of their beloved
Prophet. As Constance Padwick has observed, “no one can estimate the power of Islam as
a religion without first considering that at the heart of the tradition is love for the Prophet
Muhammad.”'*® She describes this love as a warm human emotion that the peasant can
share with the mystic. Unsurprisingly, the Prophet's veneration and curiosity in even the
smallest elements of his behaviour and personal life has opened the way for creating a

distinct corpus of writing in this regard. Muslims view their Prophet in many ways, and the

135 Asani AS, Abdel-Malek K, in collaboration with Schimmel A. Celebrating Muhammad.: Images of the
Prophet in Popular Muslim Poetry (Columbia: University of South Carolina Press, 1995) 8.

136 Hadith which literally means tradition in Arabic refers to the record of the words, actions, and the silent
approval of Prophet Muhammad.

137 Sahih Bukhai, Volume 1, Chapter 1 (Translation is mine)

138 Constance Padwick, Muslim Devotions: A Study of Prayer Manuals in Use (London: SPCK, 1961), 40.
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importance they place on him varies depending on which one they choose. The cultural
and literary contexts in which Muhammad is depicted substantially impact his
representation in popular literature. Most of the mandagib accounts revolve around the life
and times of Muhammad.

Mawlids and sira’?’ texts make the lion's share of this corpus. Since Islam prohibits
painting or portrayal of Muhammad, the followers used literature to express their reverence
and admiration for him. Hence, the Mawlids and other forms of literature like Qasida,'*
etc., used highly ornamented language to illustrate Muhammad. There are different
branches of literature available regarding various aspects of the Prophet Muhammad. The
Shama’il literature expounds on the Prophet’s high qualities and outward beauty.'*! Dald il
literature deals with the evidence of Muhammad's prophethood. Fada il literature concerns
the Prophet's special attributes that make him unique among other prophets. These works
could be considered as the earliest forms of manaqibs and Mawlids.

4.3 Manaqibs and Mawlids

In studying Islamic culture and piety, mandqib’# Literature is a significant
resource. Hagiographies, which form the Managqibs, are abundant in the Islamic world,
irrespective of the geographical and historical boundaries. It is a literary genre that crosses
cultural boundaries and can be found in a variety of languages. It is spread among the

illiterate and the elite through both oral and written literature. Mawlids are the most popular

139 Sira texts are the history books and accounts

140 A qasida is a long poem in one of the Arabo-Persian quantitative meters and has only one rhyme
syllable or rhyming word throughout the entire poem.

141 Anne Marie Schimmel, And Muhammad is His messenger; the Veneration of the Prophet in Islamic
Piety (London: The University of North Carolina Press, 1985).

142 Managqib is a genre in Arabic, Turkish, and Persian literature, broadly encompassing “biographical

works of a laudatory nature”, “in which the merits, virtues and remarkable deeds of the individual
concerned are given prominence” and particularly hagiographies.
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literature in the category of managqib. This genre is written in Arabic and is present across
regions globally. Mawlid, also spelt as Mevlud, Moulid, etc., literally means birthday or
birthplace in Arabic. The phrase has had a variety of connotations throughout history.
Mawlid is an Arabic term derived from the root verb wulida (“to be born”). It refers to the
“birth event” or “birthplace” of any birth. However, it has been used to refer to the birth,
birthday, or birthplace of Muhammad, the Prophet of Islam. It is also known as Mawlid al-
nabi, which translates as “Prophet's Birthday.”The term is also widely used in the context
of written texts in praise of the Prophet Muhammad. Also, the gatherings remembering
Prophet Muhammad traditionally held on Rabi® al-Awwal 12 are known as Mawlid.
Meelad day is a public holiday in several countries. Later the term was extended to
hagiographic literature, including managqib and biographical works of prominent saints in
Islamic history. A Moulid can be defined as a religious and local feast in honour of a
reputed or famous saint in the Egyptian context.!** In Malabar, the term is used as Mawlid.
Hence, I have retained the same term while describing the text, which is the focal point of

this chapter.

Several centuries after the death of the Prophet Muhammad, the Mawlid emerged
as a celebratory event. It mostly occurs on the 12th day of the third month of the Islamic
lunar calendar in most Sunni Muslim contexts as a commemorative occasion for the
Prophet's birthday. Additionally, it has been held on the two major Muslim religious
holidays globally and other family-related occasions like the birth of a child, circumcision

ceremonies, weddings, and as part of a ritual during illness and death. The history of

143 Samuli Schielke The Perils of Joy: Contesting Mulid Festivals in Contemporary Egypt (New York:
Syracuse University Press, 2012), 19.
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Mawlid texts, like Mawlid observance, spans beyond the Fatimid dynasty's recognised
beginning of the Mawlid celebration. While the Mawlid genre as a literary form fit for
reciting during the Prophet's birth is a relatively recent invention, works thematically
centred on the Prophet's birth and life are far older. Mawlids are popular panegyric
literature written in classical Arabic language. The big majority of this genre depicts the
life and legacy of Prophet Muhammad. Mawlids became widespread by the twelfth century
as the kings and the ruling class patronized the practice. There are a few studies about
Mawlids in various places. Niko Kaptein's monograph titled ‘Muhammad's Birthday
Festival’ gives a detailed description of the origin and history of the Mawlid celebration.
According to the author, the Fatimid dynasty in Egypt!** commemorated the Prophet
Muhammad's birthday with a formal celebration to set the tradition. But as Marion Holmes
Katz notes, “the celebrations seem to have been limited to members of the Fatimid court
and largely limited to an appearance by the caliph and the distribution of holiday-specific
sweets to court elites.”!*> According to her, “although narratives about the Prophet's birth
had been recounted for centuries, a distinct genre of texts devoted explicitly to the Prophet's
birth emerged only in the sixth-century AH/twelfth-century CE— that is, in the era of the
emergence of the Sunni Mawlid celebrations.”!*® The poetic and prosaic characteristics of
these genres determine their Mawlid manifestations. While there may be regional
variations in vocal, instrumental, and movement elements, the prose and poetry forms

known as "Mawlid" are universal. A Mawlid is any form that contains the following lyrical

4 N. I. G. Kaptein, Muhammad’s Birthday Festival: Early History in the Central Muslim Lands and
Development in the Muslim West until the 10th/16th Century (Leiden: Brill, 1993), 48—67.

145 Marion Holmes Katz, The Birth of The Prophet Muhammad.: Devotional Piety in Sunni Islam (New
York: Routledge, 2007), 48.

146 Katz, The Birth of The Prophet Muhammad, 50.
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and prose traits, independent of the occasion or extra-literary factors. Among the hundreds
of Mawlids circulated among the Muslims in various places, certain Mawlids have gained
unprecedented acceptance and popularity. Sharaf Al-Anam Mawlid of al- Hariri, Barzanji
Mawlid of Shafi‘1 mufti of Madina Ja'far al-Barzanji and Burda of Imam al-Buswiri are

very prominent among them, along with Manqts Mawlid.

4.4 Mawlid Literature in Malabar

Mawlid literature and its recitation culture profoundly influence Kerala Muslim
society. There are hundreds of Mawlids written by erstwhile Kerala scholars. Most of them
are on the life of Muhammad, while there are also Mawlids on other luminaries and saints
who graced the land over the centuries. Mawlids exerted deep-rooted influence among the
Mappilas as a popular devotional genre. Veneration of the prophets and saints is the most
integral part of popular Islam in Malabar. The history of Mawlids in Kerala or Malabar is
not recorded. Manqiis and Sharrafa Al-Anam are the two mostly recited Mawlids on
Prophet Muhammad. Several Mawlid texts were written on various saintly figures in the
global and local contexts following the trend. A list of the Mawlids written by Keralite
scholars is attached in this thesis's appendix.
4.5 Mawlid Performance in Malabar

Rather than the text, the performance and recital of Mawlids have gained wider
currency among the Muslims of Malabar. On every occasion of commemoration, there will
be a Mawlid Majlis in which, most often, the Manqiis Mawlud will be recited in groups
where the erudite scholars will lead the gatherings on the dais while common people will
sit in the audience and respond to the recital of the scholars. Often there will be informal

translation sessions where the Imam will explain the meaning and interpretation of the text
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while awakening them to the controversies regarding certain portions where the reformist
groups allege heresy and deviation from the true essence of Islamic monotheism. The
Ulema used such gatherings as an opportunity to quiet these dissenting voices against the

canonical Mawlids and other such literature.

4.6 Manqiis Mawliad: A Model for Translation

Mangqus Mawlud, also known as Manquis Mawlid, is the most famous and widely
circulated Mawlid in Kerala, especially in Malabar. It is a hagiographical text widely
attributed to Shaikh Abu Yahya Zain al- Din bin Ali bin Ahmad (1525), known as
Makhdim I. The date of the first publication is unknown because these works were
published from different locations on different dates. This work is a mix of prose and verse
about Prophet Muhammad’s birth and the related incidents. It glorifies the Prophet in the
form of the utmost praise. The text is popular both among erudite and ordinary people.
Mangqiis in Arabic means abridged or shortened. As per the oral history, at the beginning
of the 1500s, the people of Ponnani approached the Qadi of the time -Shaikh Makhdiim,
about the deadly Cholera that struck the region. Death was an everyday phenomenon, and
people were in grief and shock. They sought to find a solution for their sufferings. As
spiritual healing to the devastating situation, the scholar composed a Mawlid, abridging
available Mawlids and advising the masses to recite them during their happy and sorrowful
situations.'*” He summarized certain parts from other popular Mawlid texts circulated
among the global Muslim community. 'Subhana Mawlid,' believed to be composed by

renowned Islamic scholar Al-Ghazali, is significant among them. One can see verbatim

147 Abbas bin Muhaimid, A/ Bunyan Al Marsoos fi Sharhil Mangiis al Maulood (Istanbul: Hakikat Kitabevi,
2012), 29.
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reproduction of the parts from this Mawlid in Manqis. The Mawlid became popular in due
course. Following Manqiis, many Mawlids appeared using its style and metrics.
Commenting on the importance of the Mawlid, O. Abu, a renowned Mappila literature
scholar, opines that “the quintessence Mawlid is the heartfelt devotional expression of the

believer as the servant and intimate follower of Prophet Muhammad.”!48

It is important to note that the authorship of the Manqus Mawlid is contested,
though the majority claims it is Makhdtim Senior. There are different opinions about the
name of the text as well. Konkanamvittil Ibrahim Kutty Musliar, who is the grandson of
Makhdtim, discusses this issue in the preface of his translation of Manqiis Mawlid. He

writes under the title Reason for the Name:

We see the name of this Manqiis Mawliud (Abridged Mawlud). But it is not clear
from which this text is abridged. A Mangiis requires a Mangiis Minhu (abridged
from). The name is seen as Mankiis with Kaf and Seen in some editions. It is like
the word mankiis, which is mentioned once, represents the whole text like the
names of certain chapters (Siirat) in the holy Qur’an.!'¥

The tradition of reciting Manqus Mawlid is not limited to commemorating the birth of the
Prophet but is often also held on every special occasion in an ordinary believer's life like a
birth ceremony, agiga'>® and haircut, wedding, celebration, and other ceremonies. Through
the organized madrasa system, the majority Sunni community passed this text’s importance
from generation to generation. The Manqiis Mawliid has been translated and interpreted

multiple times in Arabi-Malayalam and Malayalam languages. The translations include

18 0. Abu, Arabi-Malayala Sahitya Charithram, 32.

149 K onkanamvittil Ibrahim Musliar, Mangiis Mawliid Valiya Tarjama (Ponnani: Abdullah, 1953), 5.

150 Traditionally held on the seventh day after the child's birth, "Aqiqa" consists of giving a name to the baby,
shaving its hair, and offering a sacrifice.
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Tuhfah al Mushtagin ala Mawlid al Mawsum bil Mangiis by Kidangayam Ibrahim, A4/
Bunyan al Marsous fi Sharah al Mawlid al Mangiis by Shaikh Abbas, Ihtida al Nasus ala
Qiraah al Mangiis is another Arabic version by Abu Muhammad al Vailaturi alias Bava,
Al Madh al Mangiis ala Tarjama al Mawlid al Mangiis, a treatise in Arabic- Malayalam.
Al Madh al Mangiis ala Tarjama al Mawlid al Mangiis written by Ponmundam
V.Muhammad and published in 1954 in Misbahul Huda, Tirurangadi. Tarjamah al Mangiis
by T.A Muhammad published in C.H & Sons Press in Tirurangadi. ‘Mawlid Kitab
Malayalam’ by Abu Muhammad Mansur published by Fatima Press Talassery in 1987,
Mangiis Mawlid Vyaqyanam by Mukkam Muhammad Baqavi, N.F.S, Badagara. Mawlid
Kitab Tarjamah Bayan by K.P Muhammad in 1987. Mangiis Mawlid Paribasha by
Basheeruddin in 1995, and another version was under the same title penned by Abul Fazl
Muhammad Abdu Rauf and printed by Mubarak Press from Tirur in 1986. Mangiis Mawlid
Paribhashayum Vyaqyanavum, compiled by Konkanamvittil Ibrahim Musliar in 1927, are

among the major translated works.

4.7 The Text in Translation

The following is the full text of the Manqus Mawlud in English:

Exalted be the One who presented the Prophet the moon of guidance during the
month  of Rabi® al-Awwal, after creating hislight and naming
him Muhammad before creating the cosmos. He unveiled him in the last era as a
seal of prophecy as per his predetermination and dressed him in garments of beauty,

which no one before wore. He was born with a visage that both the moon and
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Fargad’’! would be embarrassed of. He is the one by whom Adam adjured to Allah
and became proud of being his father. And he is the one through whose grace Noah
sought Allah's help when the great flood came and thus spared disaster. This light
was there in the back of Abraham when he was thrown into the fire set up by
Namriid.'>? Then the fire extinguished itself, and he came out unharmed. And when
his mother Amina conceived the Prophet, the angels of heaven came in her aid, and
the prophets came to greet her and said: “when you give birth to the (baby), the sun

of glory and guidance, name him as Muhammad.”

Allah says: “There has come to you a messenger, (one) amongst you, grievous to
him is your falling into distress, full of concern for you, for the believers full of

pity, merciful.”!3

As per the records of Ibn Asakir and similar narrations by Imam Tabrani
and others, it is narrated by the Prophet that he said: “I was a light in the disposal
of Allah two thousand years before Adam, the first human being was created. This
light had been glorifying Allah along with the angels for a very long time. He put
that light in his clay when Allah created Adam and descended me to the earth
through his (Adam) backbone. God then placed me in Noah's ship on his back and
put me in Khalil Ibrahim's spine when he was thrown to the fire. Thus, my Lord
had been shifting me to privileged spines - one by one -to sacred wombs. God

presented me through my parents, who were pure and clean with a holy lineage.”

151 Fargad is a star in the North Pole

152 Namriid, also spelt as Nimrod was a Babylonian king during the time of Prophet Abraham. As per the
Islamic legends, the king threw Abraham to a large fire.

153 The Holy Qur’an, 322.

107



Blessings and peace of Allah be upon the Prophet, his Messenger

The intercessor (of the believers), the beloved of the Arabs.

Like a full moon among the stars, you illuminate our midst.

Nay, you are the supreme, oh, my lord, the best Prophet.

Are you a mother or a father? We have never found in both,

your virtue, indeed, oh my lord, the best Prophet.

You are our saviour who intersects for us tomorrow

Who is there for us as you, oh my lord, the best Prophet.

I have committed countless sins

I plead you for them, oh my lord, the best Prophet.

Indeed, we long for a cup from your pool to quell our thirst

On the day we receive our book, oh my lord, the best Prophet.

Show your affection to us with your decree on the Day of Judgment

Woe to us if we don't get it, oh my lord, the best Prophet.

May Allah’s blessings be upon the Prophet always forever,

as long as the stars shine in the sky, oh my lord, the best Prophet.

Ka’bul Ahbar narrates: On a Friday night in Rajab, Allah directed Ridhwan,

the Angel protecting Paradise, to open its doors when he intended to expose the

accumulated light and bring the concealed pearl from Abdullah to the womb of
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Amina, the most pious Arab lady. Hirs’?and boys adorned themselves with
beautiful attires, and good news rang the bells while morning stars started to shine.
A caller sent by Allah declared in the heavens and earth: “The light in which the
leader of mankind is safeguarded is placed in the belly of Amina.” When
this light of Prophet Muhammad moved from Abdullah to the womb of Amina, the
Throne (A/-Arsh) throbbed in joy and ecstasy while the Chair (4/-Kursiyy)
augmented in awe and reverence. The heavens were decorated with lights, and
angels chorused tahlil’>’ and ’istigfar.’>*Amina braced the morning as her forehead
was brightening throughout the night. She was free from fear of hidden dangers to
her child. The signs of his arrival appeared, and the creatures of the universe passed

that good news to each other.

In the happy month of Rajab, she got pregnant with the Prophet; in Sha'ban,
she got the good news that she would fulfil her wishes. In Ramadan, she was told
that she had conceived a baby purified from dirt and filth. In Shawwal, she heard
the angels extending her the good news of winning her ultimate wish. She saw
Abraham in Dhul Qa'dah, telling her, "Be pleased to be blessed with the man of
lights, dignity, and high status". Moses came to her in Dhul Hijjah and talked about

the Prophet's status and high rank. Angel Gabriel called her in Muharram to inform

154 Hiir, also spelled as houri, huri, is a lovely maiden who awaits the devoted Muslim in paradise. The Arabic
word hawra’ refers to the contrast between the clear white of the eye and the darkness of the iris.

135 Tahlil is a form of prayer that involves the praising of God in Islam by saying 1a ’ilaha ’illa -11ah (There
is no god but Allah)

‘istigfar is the act of seeking forgiveness from the God, usually by saying "astagfiru -1laha (I seek
forgiveness from Allah)
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her the time for her delivery was approaching. Angels queued up in her house in

the month of Safar. She knew that the time of joy had come.

When the month of Rabi’al-Awwal commenced, the earth and sky shone in
brightness while the holy Kaaba and Swafa Mountain illuminated in joy. As the
time of delivery came, the proclamation of success was out, the signs of delivery
became apparent in Amina, and the "sun of victory" was on the verge of rising, the
(light of) truth illuminated, spreading light wide, and the flags of gratitude spread
all over the universe. Suddenly a white bird flew down and passed over the belly
of Amina, swiftly stretching its wings. Then on the eve of the 12" Rabi® al-Awwal,
she began to feel the labour pain, and in the dawn of Rabi® al-Awwal 12, she
delivered the Prophet of humankind and the Jinns'*’. May Allah shower his

blessings upon the Prophet, his family, and his companions.

My Lord, shower your blessings upon Prophet Muhammad

The Savior of all creatures from the hellfire tomorrow.

The beloved leader and the greatest servant of Allah is born

As the brightening light dazzled from his cheeks.

Angel Gabriel announced from the stands of his virtue,

He is Ahmed, the pleasure of the universe.

He is the one born with kohl anointed eyes; this is the chosen one

He is the one who has copious characteristics; this is the leader.

157 Jinn is an invisible spirit mentioned in the Qur'an that Muslims believe inhabits the earth and influences
mankind by appearing in the shape of humans or animals.
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He is the bearer of charming character, and this is the beloved one

He is the possessor of a sweet face; He is unique.

He is the one dressed up with beautiful attires

And precious ornaments so there is no one similar to him.

The angels of heaven said from their adobes

The beloved is born, and no one like him will ever be born.

Glad news for his community for seeing his face

That is the most incredible honour one can achieve.

She (Amina) delivered him as circumcised and anointed with kohl

As it is narrated in the authentic and recommended traditions.

Oh, the flag of guidance, May Allah bestow His blessings upon you

As long as the birds sing on the branches of the trees.

It is narrated that Amina said: When I delivered the Messenger of Allah, I
looked around for my baby eagerly, but I could not see him. Then to my surprise, [
found him in the cradle, lying circumcised, eyes anointed with collyrium,
nourished, and wrapped in a white cotton cloth softer than silk. The tempting
fragrance was spreading from his side. I couldn't help but look at him. Suddenly I
heard a voice calling out to hide him from the eyes of the people. Immediately the
baby disappeared from my eyes before he was brought in front of me again. All

these happened in the blink of an eye. While I was amazed by these, a group of
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three came to me. Their faces were as bright as the moon. There was a silver carafe
in one's hand, a basin of green aquamarine with another one, and a folded white silk
in the hands of the third man. He unfolded it. Then there was a seal in that referral
indicating the end of the chain of prophets and messengers with Prophet
Muhammad, which astonished the spectators. He took my son and passed him to
the washbowl holder while I was looking at him. He washed my son seven times
using the water in the jar. Then he told his colleague to stamp the seal of
prophethood between his two shoulders, as he is the final Prophet and the leader of
the entire creatures in the heavens and earth. As per the reports, the fire
of Zoroastrians extinguished on the night of the Prophet's birth. It had been burning
for two thousand years preceding that day without going off.

The Taq Kasra '°® trembled as its fourteen terraces collapsed, the Lake of
Sawah !> dried up, all idols in the world stooped down, Satans were driven away
from the heavens’ vicinity by sharpened flame sticks as the dawn of truth braced
all. And all the fraudulent practices were proved to be irrelevant. Yahya bin Urwa,
the grandson of Zubair bin Awwam, narrates that a group of Quraysh'®* were sitting
by their idol-worshipping place to celebrate one of their festivals, slaughtering
camels and eating them as they drank and enjoyed the day with heart and soul.
When they approached the idol, they found it stooped on its face. It was shocking

and unbelievable to them. They reinstated it to its previous position. But to their

158 Taq Kasra is an ancient monument in Iraq Sasanian-era Persian monument, dated to c. the 3rd to 6th-
century, which is sometimes called the Arch of Ctesiphon.

159 The Lake of Sawah is an ancient lake located in present day Iraq. Accroding to the traditions, the vast
lake which hosted even ships dired up mysteriously on the birthday of Prophet Muhammad.

160 Quraysh, also spelled Kuraish, or Koreish, the ruling tribe of Mecca at the time of the birth of the Prophet
Muhammad.
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surprise, it was again turned down as someone fell humiliated. They repeated this
three times, but the idol did not stand straight. They were doomed in shock and awe
with a tragic turnaround of the events, and the celebration became mourning.
Uthman Ibn al-Huwarith yelled: what happened to this idol? It keeps falling many
times! It seems something unusual has taken place. Telling this, he began to sing

while his heart was burning with anger.

Blessings, peace, and the purest greetings are

Upon the chosen one, the best of humankind.

The idol of celebration is surrounded by

the chiefs of delegations from far and the near.

You have stooped down; what happened? tell us,

Our sorrow makes tears flow like rain.

If our sins have let you down,

We deeply regret and turn away from those sins.

If you were defeated by someone and stooped down in humiliation,

Then you are not among the idols of the master lord.

Due to the brightening light from the newborn baby

The broad passes of the world fell trembling with that moment.
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All the fire of the Persians was extinguished for him

And the Persian king survived the night in extreme difficulties.

Oh, the Tribe of Alu-Qusay! Return from your aberrance

And rush to the shore of Islam, the ample home of everyone.

Muhammad Ibnu Ishaq says: On the seventh day of the Prophet's birth, his
grandfather Abdul Muttalib sacrificed a camel and appropriately did every
customary thing. He invited the Quraysh and hosted them with a delicious feast.
After the feast, they asked Abdul Muttalib: what name have you given for your
(grand) son? He said, "I have named him 'Muhammad'. Finding it hard, they
responded: "you have disregarded the names of your forefathers?" He said, "I

wished everyone on the earth to praise him."

They named the Prophet of Guidance Muhammad
He is the most deserving person of praise.
May Allah shower His blessings upon him as long as

The morning sun shines in the dawn.

When it was the time of the appearance of his secrets and the brightening of
the universe with his lights, Amina was alone at home nurturing the blessings he
brought. She just felt a bright light shining in her house; she was in the zenith of

joy and comfort. Angels and Hiir al- ‘iyns ! had come there. Various types of birds

161 Higr al- ‘iyns shortly called as Hiirs are females with wide and lovely eyes, most often they come with
the promise of heaven.
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surrounded her room. She could hear them hastening and celebrating the arrival of
the beloved (Prophet). Why shouldn't they be in ecstasy as the leader of the entire

world has come to the house of Amina!

Oh, Lord of all the worlds, grant peace upon

the leader of the two worlds and all lights.

Indeed, the house you stay

does not require the lamps.

Y our brightening face will be our evidence

On the day people produce their evidence.

If you visit a sick person

Surely Allah would cure him.

The one whose ambition is you has succeeded indeed

And he will thrive in the highest position.

Who spent his life in his love?

Dedicating his soul and body.

Oh, the benevolent and generous, yeah

You have exceeded the seas and oceans.

You are our protector from the burning fires
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From the flames and the extreme heat of hell.

Oh, the saviour, our sins do prevent us

from shedding tears for you.

The sincere love for you is scarce in our hearts

because of the stain of our sins and wickedness.

Swear by Allah; your fervent lover would not fail

because of your absolute beauty and pleasure.

With hope, we look toward our interceder

for the betterment of our faith and way of life.

He is who saved us from the dangers

His fragrance is spread all over the world.

O, Allah, bless us and help us to pay him a visit

before you take our souls and we die.

Oh Allah, bestow your benedictions upon the Guide

to the way of truth and relief.
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Ali bin Zaid says: "There was a dimmi ' who stayed in my vicinity. In the
month of Rabeeu’l Awwal, I used to invite poor people to my home to celebrate the
birthday of the Prophet. He asked me, “why do you do this in this month and not in
other months?” I said, “Because this is the month my prophet was born, and I want
to express my happiness for that.” Then he began to laugh at me, and I was very
hurt. While I was asleep that night, I saw the holy Prophet appearing in my
dream. He asked me, “What is the matter that hurts you?”. I narrated to him my
experience with the dimmi. Then he told me, "Do not worry; tomorrow, he will

come to you as a believer."

He (Ali bin Zaid) continues, “Then I woke up, and my eagerness doubled since I
was waiting for the prophet's promise to be fulfilled as tears flowed through my
cheeks.” Meanwhile, someone knocked at my door. It was the dimmi calling
outside: “Please open the door; stains on my heart have been erased; if the Prophet

was once with you, he was with me last night!”

He (Ali bin Zaid) said: I opened the door for him. He entered, uttering, “There is
no God, but Allah and Muhammad is His Messenger.” I asked, “What happened to
you?” He replied: “Yesternight, I saw a man with a handsome face, with the finest
smell, with a reverential visage, with long slim eyebrows, and with well-shaped
cheeks. When he spoke, his face shone, and in silence, he looked magnificent. He

spoke in a lovely tongue. “This shines like a full moon,” you'd say when he

162 dimmf is a historical term to refer Non-Muslims with legal protection in an Islamic state.
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appeared. The scent of musk and ambergris exudes from him as he moves. Oh, what

a beautiful face it was! What a lovely smell it was!

Then I wanted to kiss his hands. He asked me, “you want to kiss my hands
while you are not in my religion?” I asked, "Who are you, the one God blessed me
to meet? Then he said, “I am the one who has been sent as a mercy to all the worlds,
I am the leader of those who came first and those who will come later, I am
Muhammad, last of all prophets, and the messenger of the lord of the worlds.” Then
I could not help uttering, “There is no god but Allah, and Muhammad is his
messenger.” Then he wrapped his arms around me and held me, saying, “This
paradise and fort belong to you.” I asked him what the sign for this was? He replied:

“You will die tomorrow.”

Ali continues: “while the dimmi was talking to him, someone knocked on the door
saying, ‘If you were granted a day to meet the prophet, the depression would go
away, and we have got that opportunity now.”

Then I asked him who those people were? He said, “My wife and my daughter.”
Ali bin Zaid says: “They entered saying that there is no God, but Allah and
Muhammad is His Messenger.”

He asked both: “What is the reason for your embrace of Islam?” “We, too, saw the
Prophet in our dreams, as you did previously. He has assured us of two if he
promised you one fort.” Ali bin Zaid adds: “The man died immediately, the next
day his daughter died, and his wife died on the third day. May Allah show mercy

upon them and us.” All praises to Allah, who made us the community of Prophet
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Muhammad for as long as reciters of remembrance recite his memory and

neglecters forget his remembrance.

Allah is the Guardian, the best Guardian

You salute this Prophet, Muhammad.

The month of the Prophet's birth has enlivened the spring of the heart

As the entire people remember Ahmed's birth.

Plenty of good news arrived on his glorious birthday

And extraordinary things occurred on his birthnight.

The signs and miracles witnessed are many

The envious people's wisdom attested to its veracity.

The moon was split by his order and the sun

returned to him in the night without any hesitation.

Animals and trees prostrated to him

before they witnessed and greeted him.

He fed his entire army and let them drink from the least

until it was sufficient for all of them and yet remaining.

The highest ranks of Al-Wasilah 153 and Al-Fadilah '%* are reserved for him

and he will occupy the highest position of Magam Mahmood.

163 4]-Wasilah is a highly regarded station in the paradise.
164 Al-Fadilah is a range above the creations. These two postions are exclusively given to the Prophet
Muhammad.
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His qualities are uncountable

our praise will fall short of reaching the goal.

Oh, the leader of the leaders, I have come to you with great longing

I expect your protection, so do not discredit my attempt.

Do you know that I'm facing difficulties?

Violence and weakness; hence, help me.

I have no way but your love for the salvation

So, bestow your bounties so that I will succeed.

Indeed, I'm your guest and your guest

will get all the goodness, oh the best of humankind.

Hence, we are always forever paying you

the purest and everlasting tributes and greetings.

And to all your privileged companions

and their followers in virtue, so try your best.

4.8 The Prayer

Oh Allah, shower your blessings on our leader and saviour Muhammad and

his relatives. His blessings protect us from all the horrors and disasters, save us

from ailments and calamities, and clean us from every sinful activity. A prayer by

which you will pardon all our errors, fulfil our desires, elevate us to the highest

positions, and take us to the zenith of bliss to achieve all our goals here and
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hereafter. Oh, Allah, we plead you by your great name, your Holy Prophet's rank,
and your Great Saint's status to forgive our sins, conceal our frailties, improve our
characters to increase our livelihood, and heal our ailments. Also (we pray) to
remove our pains and protect us, the people of this country and house from this
dreadful virus, deadly disease, and other contagious diseases. Indeed, you are All-
Hearing and the best respondent. Please eradicate the epidemic, smallpox and keep
us away from your anger and all disasters; cover us with your light from the evil of
our enemy and Satan to save us from the plague and smallpox. Oh Allah, please do
not punish us for our evil deeds and not destroy us due to our mistakes. Oh, Allah,
we seek refuge in you from the agony of the graveyard; shield us from the fiercest
pressures of the Day of Judgment. Oh, Most Merciful, rescue us from hellfire and
allow us to remain in Paradise because of Muhammad's status, his outstanding kin,
his magnificent associates, and your mercy. May Allah confer his blessings upon
the best of his creatures, our leader Muhammad and on all his kin and companions.

All the praises belong to Allah, the Lord of the entire world.

4.9 Textual Analysis

The Manqiis Mawlid deals with the extraordinary happenings at the time of
Prophet Muhammad's birth. The content of the text has striking similarities with other
popular Mawlids circulated among the Shafi‘t communities globally. It is evident that the
author of the Manqiis composed the text taking elements from already available moulids.
The text reproduces the archetype themes in almost all Mawlid texts on Prophet

Muhammad.
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4.10 The pre-existence of the Prophet and the Light of Muhammad

According to the majority Sunni belief, God created the light of Prophet
Muhammed even before he created the universe. This is a deeply rooted idea in the Sunni
Islamic discourse. To validate this point, scholars bring the tradition of the Prophet, which
indicates the same. In a widely circulated tradition, the Prophet says he is the first Prophet
to be formed and the last to be sent. As Katz noted, the pre-existence of the Light of
Muhammad, both its inception at the beginning of creation and its migration via the loins
of the Prophet's ancestors, is a necessary component of the archetypal Mawlid narrative.
This concept of Muhammadan light (nur Muhammad) was central to subsequent Sufi
philosophy. According to this belief, Allah created Muhammad from His own light, and
Muhammad's spiritual essence, like a column of light, stood in front of the Lord, praying
ritually long before God created everything else. A vast majority of the mawlid texts
available worldwide begin with the account of Nur Muhammad, the light of the Prophet. '3
The Manqiis Mawlid also starts with this very idea where the author praises the God who
created the light of Muhammad before he set up the universe and sent him as the seal of

prophecy, which means the final Prophet to be sent to humankind.
4.11 The Narrative of Ka'b al-Ahbar

The Mangqis then reproduces the famous creation narrative of Ka'b al-Ahbar. The
story opens with God announcing to the angels that he intends to create a being who he
will honour and exalt above all other beings; if it weren't for him, the Gardens and the

Fires would not have been created. This passage vividly illustrates Amina's pregnancy

165 Katz, The Birth of The Prophet Muhammad: Devotional Piety in Sunni Islam, 15.
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and the extraordinary blessings she receives from the great prophets like Abraham and
Moses. It illustrates the perfect atmosphere and the joyous occasion of the Prophet's
conception as there occur several miraculous incidents involving various stakeholders like
the angels and the wonders like God's Thorn and the Chair.
4.12 The Veneration of Badr Martyrs among the Mappilas

Each civilization celebrates key historical battles that shaped its history. For
Muslims, irrespective of their sects, the Battle of Badr was a watershed moment when they
beat a formidable Quraysh army against all odds following their expulsion from Makkah
due to economic restrictions and persecution. The warriors who fought this legendary war
are highly revered in various Muslim societies. The Battle of Badr took place on the 17th
of the Muslim holy month Ramadan, two years after Prophet Muhammad moved to
Madinah after the Quraysh boycotted him socially and economically. Badr is
approximately 70 kilometres from Madinah. The Battle of Badr, one of the most crucial
battles in human history, is mentioned in multiple Qur’anic verses, particularly Surah Al-
'Imran. Muslims were vastly outnumbered by a well-equipped Meccan army led by
Quraysh stalwarts. The Quraysh army had approximately 950 well-equipped warriors,
whilst the Muslim army had just 313 inexperienced soldiers. This occasion was attended
by prominent companions such as Abu Bakr, Umar, Ali, Hamza, Musab ibn Umair, and
Abu Dharr al-Ghifari.

Before the battle, the Muslims, who preached a new religion, and the Meccans, who

worshipped idols, had engaged in many minor battles in late 623 and early 624, as the
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Muslim Ghazwah!%® became more frequent. However, Badr marked the first significant
escalation between the two groups. Prophet Muhammad received news from his
intelligence sources in the spring of 624 that a commerce caravan led by Abu Sufyan and
guarded by thirty to forty men was returning from Syria to Mecca. The caravan was
sponsored by the funds left behind by the Muslims in Mecca prior to their departure for
Medina. The Quraysh sold all their possessions and used the proceeds to finance this
caravan, which was intended to humiliate Muslims. Muhammad amassed a 313-man army,
the most the Muslims had ever fielded. Prophet Muhammad led the army, and his
lieutenants included significant figures such as his uncle Hamzah and future Caliphs Abu
Bakr, Umar, and Ali. The Muslims brought seventy camels and three horses. They had to
either walk or fit three to four guys on a camel to the battlefield.

In the fiercely fought war, Muslims defeated the Quraysh. The fight began with the
appearance of champions from both armies. Three Ansar emerged from Muslim ranks, only
to be shouted down by the Meccans, who feared igniting unneeded feuds and were only
interested in fighting the Quraishi Muslims. Thus, Ali, Ubaydah, and Hamzah were sent
by the Muslims. Although Ubaydah was gravely wounded, the Muslims defeated the
Meccan champions in a three-on-three melee. Both forces have now begun exchanging
arrow fire. Two Muslims and an unspecified number of Quraish were slain in the attack.
To save unnecessary casualties, Muhammad had instructed the Muslims to assault the
Quraish with their long-ranged weaponry first and only combat them with their swords

when they approached.

166 Ghazwah, which literally means "campaigns", is often used by biographers to refer to all the Prophet's
excursions from Medina, whether to establish peace accords and preach Islam to the tribes, to go on
‘umrah, to chase adversaries who attacked Medina, or to engage in the nine battles.
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As reported by Al-Bukhari, 14 Muslims were killed in the battle, while the Meccans
had lost 70 and another 70 captured. It is not clear from the sources how many Meccans
and Muslims were injured, and substantial disparities between the two indicate that the
combat was brief and that most of the Meccans were slain during the retreat. The Battle of
Badr had a significant impact on the ascension of Prophet Muhammad, who would shape
the path of history on the Arabian Peninsula for the next century. According to Karen
Armstrong, the biographer of the Prophet, “for years Muhammad had been the butt of scorn
and insults, but after this spectacular and unsought success, everybody in Arabia would
have to take him seriously.” !¢’

Badr warriors are immensely venerated in Malabar. Badr day is observed every
year with great vigour. The occasion used to have huge gatherings in mosques and feasts
prepared and distributed in honour of the warriors who fought for Islam. Many poems and
songs praised them, including the hugely popular Badr Kissappatt of Moyinkutty Vaidyar.
People used to mediate their prayers by Badr warriors. During my fieldwork, several people
I spoke to shared that the first name they called if something bad happened to them was
the Badr fighters. For example, an elderly lady close to me used to shout ‘Badringale’
whenever some bad news reached her. It is very common among the Mappilas to tell Badr
warriors to protect them from all the tragedies. This has triggered intense debates between
Sunnis and the Salafists about whether one can ask anyone for help except God.

4.13 Badr Mawlud

Badr Mawlid is the second most popular mawlid text circulated among the

Muslims of Kerala. The text is the hagiographical account of the heroics of the Badr

167 Karen Armstrong, Muhammad: A Biography of the Prophet (London:HarperCollins, 1992), 176.
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warriors. Written in classical Arabic, the Mawlid is recited by Mappils in groups on various
occasions. Similar to Manqus Mawlid, this Mawlid is also written as a mixture of prose
and poetry. The text’s authorship is widely attributed to Valappil Abd-al Aziz bin
Abdullah, one of the prominent scholars in the Ponnani School and the teacher of several
scholars and Qadis. The author also has several other works in Arabic to his credit.
However, in some accounts and Malayalam translations, the text is credited to Muhammad

Labbai Sahib, born in Tamil Nadu.

4.14 The Text in Translation

The following is the English translation of the

In the name of Allah, the Most Gracious, the Most Benevolent. All the
praises belong to Allah, who guided us to the straight path and gave us the drink of
a generous decree; “We have certainly honoured the children of Adam.” Once
again, he honoured us by saying, “You have been the best community brought forth
for mankind.” And He exalted us among humankind with his beloved prophet, the
Chosen One, Muhammad, who was sent with true religion backed with great shreds
of evidence. Hence I glorify the One who strengthened his religion’s towers with

the Prophet and his companions, whom he dignified with his verse:

“Muhammad is the messenger of Allah. And those with him are hard against
the disbelievers and merciful among themselves. Thou (O Muhammad)
seest them bowing and falling prostrate (in worship), seeking bounty from
Allah and (His) acceptance. The mark of them is on their foreheads from
the traces of prostration. Such is their likeness in the Torah and their
likeness in the Gospel — like as sown corn that sendeth forth its shoot and
strengtheneth it and riseth firm upon its stalk, delighting the sowers — that
He may enrage the disbelievers with (the sight of) them. Allah hath
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promised, unto such of them as believe and do good works, forgiveness and
immense reward.” !

And he honoured the martyrs of Badr who sacrificed their precious lives for Allah
and his messenger. And he privileged them and made their remembrance and
reciting their names and tawassul'® by them worth rewarding. May Allah be
pleased with them, and may we have their help in both the houses with their great
blessings (barakah). And may Allah shower his infinite blessings upon our leader

Muhammad, his family, and his companions.

May Allah’s blessings, purest greetings, and prayers

be upon the chosen one, the best of humankind.

Know that the praise belongs to Allah each moment

for guiding us to the best religion among the religions.

And honouring us with prominence by Ahmed,

The prophet of guidance, the eraser of darkness.

The messenger who firstly invited the infidels to the truth

Then they got guidance and found total success.

Those who obstructed it were avenged and destroyed

With a variety of punishments and a host of tragedies.

168 Holy Quran. 48:29 Trans, Marmaduke Pickthall

189 Tawassul literally means to make a request or supplicate through a means. This is a controversial
subject in Islamic theology as Sunnis pray to Allah, making the Prophet and other saintly people as a
mediator.
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And He strengthened him with miracles which

helped him to bolster the religion of God.

They spent their wealth and sold selves

For the religion of guidance on each battlefield.

He privileged Badr warriors amongst them

with various degrees and top ranks.

There is praise for them in Qur’an and in tradition

The definite texts in Qur’an and tradition are its evidence.

May the lord of the world shower his blessings

on the leader, his family, and his companions.

Allah, The Most Glorified and Most High, said:

But do not think of those that have been slain in God's cause as dead. Nay,
they are alive! With their Sustainer have they their sustenance, (3:170)
exulting in that [martyrdom] which God has bestowed upon them out of
His bounty. And they rejoice in the glad tiding given to those [of their
brethren] who have been left behind and have not yet joined them, that no
fear need they have, and neither shall they grieve: (3:171) they rejoice in
the glad tiding of God's blessings and bounty, and [in the promise] that
God will not fail to requite the believers.!”

The erudite scholars have noted that only a dozen were killed among the
Badr warriors in the war. The remaining warriors who took part in the epic battle
were promoted to their level of rewards without losing their lives. Scholars have

discovered evidence that all of them are addressed by the above-mentioned Quranic

170 Holy Qur’an. 3:169-71. Trans, Muhammad Asad.
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verse. There are different opinions regarding their numbers. Some say they are 313
or 314, while others say 315. Their virtues and qualities are plenty; we are just
bringing a few hoping that Allah will bestow us with their blessings and reward us
for remembering them. Here is one such account: A person set off his journey to
Makkah to perform the Hajj pilgrimage. Before going, he wrote the names of Badr
warriors on a piece of paper and kept it on the door top. One day few thieves came
to his house to loot the valuables there. While trying to enter the house through the
roof, to their surprise, they heard the voice of people talking and weapons clashing
inside the building. Frightened by the incident, they ran away from the spot. The
same thing happened when the thieves came in the next two days. They were
stunned by the unprecedented events and waited until the person returned from the
hajj. The chief of the thieves approached him and asked. Swearing to God, May I
ask you what you have done in your house to guard it against the thieves? He said,
I have done nothing except writing the verse of God, “His eternal power
overspreads the heavens and the earth, and their upholding wearies Him not. And
he alone is truly exalted, tremendous.”'”! And I wrote the names of Badr warriors;
may Allah be pleased with them. This is what I have done.” Then the thief said:

I’m satisfied. All the praises belong to the lord of the worlds.

My Lord, shower your blessings always, forever

Upon your beloved, the best of all creatures

May my lord be pleased with our tall leaders

Among the martyrs in Badr, as much as the sand clods there.

17! Holy Qur’an. 2:55. Trans, Muhammad Asad.
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They are the honourable elite benevolent force

They established the religion of the Chosen One from Mular.

They are the suns of the religion of guidance

To the delight of those people, they have no counterparts.

They are brave hearts in wars and battles

For the enemies and infidels, they are vigorous panthers.

The necks of the infidels bowed down in front of them

their veterans and heroes trembled by their assault.

You ask Badr, You ask Uhud, and you ask Hunain

regarding the methods of their punishments and their force.

They are men. They are mountains, and they

are like aeons in fervour, tremendous leaders.

Honour those brave youth whose virtues are complete,

their benevolence for humanity is widespread.

Hence we ask Allah, the creator, through them

and the leader, the chosen one, to fulfil our needs.

And to save us from all the catastrophes and

calamities of the world and the hellfire.

May Allah also bless this prophet, his clan

and his companions as long as the moon in the sky moves.
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One of them said: I had a son I loved more than anything. He was a devotee
and well mannered. The son of a minister brutally and unjustly killed him. Nobody
supported me in getting justice for him. I wanted to avenge the killing of my son.
Nobody helped me with that, as well. Hence I started praying to Allah, mediating
with Badr warriors to avenge these assailants. Deeply saddened by the loss of a son
and disappointed with the lack of people’s support, I sought the help of Badr
warriors. On such nights I saw many saintly persons in my dream. It was a very

pleasing and refreshing sight.

One among them started to yell, “ Come on, Badr warriors..hurry.” Then
they moved to where they heard the voice. Then I said to myself. How glorious is
Allah!. These people are, indeed, Badr warriors. I should follow them. I started
walking behind them until they reached a higher place. Then each of them sat on a
chair made of light. I saw many people approaching them and complaining about
various things. Then I also shared my story with them. One of them said: There is
no power or strength without Allah. Then he asked the people sitting around him.
Who will bring this man’s assailant to me?. Then one of them just went out from
there. He returned soon. To my surprise, the killer of my son was with him. The
saint asked him. Did you kill his son? He said Yes. Saint asked again: What made
you kill him? He said. I did it without any provocation to satisfy my grudge. Saint
told him to sit on the floor. Then he obeyed. Then the revered saint took a knife and
gave it to me. He told me: Here is your turn. Kill him just like he killed your beloved

son. I took the knife and killed him by slitting his throat. Suddenly I woke up from
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my sleep. At dawn, I heard a loud screaming that the minister’s son was murdered
in his bedroom. The killer is unknown. May Allah help us with the blessings of

Badr warriors and the entire holy companions.

Oh, morally bankrupted and grief-stricken
Call out and seek help, Oh Badr martyrs.

Oh, sorrowful, anguished, and gloomy

Beseech like a refugee, Oh Badr martyrs.

Oh, the taster of bitter tests, bearer of trembling heart

hurry up and call out, Oh Badr martyrs.

How many reliefs and breakthroughs come with your esteem!

For sufferings and crises, Oh Badr martyrs.

Our Lord, fulfil our wishes and eliminate ordeals

And drive away worries by Badr martyrs.

Our Lord, dismiss all our tests and troubles

And lift calamities of the time by Badr martyrs.

We have indeed come to you with expectations, and we have

come asking, don’t send us back disappointed by Badr martyrs.

You’'re the grandest lord; you’re honourable and benevolent

Hence have mercy upon us, the most merciful by Badr martyrs.

May my God send his blessings always
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Upon the messenger Ahmad.'”?

And on his clan, the stars of guidance

And the martyred Badr warriors.

It is narrated by the reverent Zaid bin Uqail: During some seasons, there
used to be the menace of robbers and wild animals along a route in the western part
of the country. No caravan dared to pass through this path as they got targeted and
attacked; however big they were in numbers. On such days we were sitting there in
a group. Meanwhile, a person came through the way with massive loads of
merchandise. He was accompanied by a steward alone. He was moving his lips as
he seemed to recite specific holy names. Soon after seeing this person, we felt that
he has some peculiarities. We carefully checked whether there was anyone else
with him. There was no one. My father approached him and asked: “Glory to Allah!
How did you manage to pass this route and reach here with your goods all alone?”
Travel along this route was dismissed for quite some time due to the menace of
burglars and wild animals. The person said: “We came with the army of the beloved
Prophet. With this army, he took on the enemies. Allah helped him with these
warriors.” My father asked: “Which regiment of the Prophet you were
accompanying?” He said: “I got the assistance of Badr warriors. I entered this
corridor along with them. Hence I was not afraid of robbers or beasts on our way.”
My father continued asking: Swearing to Allah, please tell more about your story.

He said: may Allah bless you, here you go.

172 Ahmad is a second name of Prophet Muhammad.
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I was a tall member of a notorious burglar gang. We used to target the traders
and block the roads. If any caravan came our way, they could never escape our
attack, and we would take their merchandise. One night, we were sitting there to
take a rest. Then our spies came and told us that a trader had entered the road with
heavy loads and 15 people had accompanied him. Hearing this, we forced upon
them and killed ten of them. Then the terrified trader came to us and asked. Hey
guys, what do you want? What is your intention? Then we said that we want to take
your goods so that you can escape with your remaining companions. Then he asked:
How can you defeat me while Badr warriors are with me? We said that we don’t
know who Badr warriors are. Suddenly he shouted “Allah is Great” and started
reciting certain holy names. Those names were foreign to us. When we heard those
names, some unknown fear sank us. Heavy storm folded us, we heard the sound of
weapons, clashing swords, and a person was shouting, “Oh Badr warriors, march

ahead with composure.” Then I looked around. There was a sea of people!

Countless horse-riding warriors were storming, cutting across the wind.
We showed signs of helplessness. I swiftly went to the merchant and begged for
mercy, swearing to Allah that I was with him. Then he told me to ask forgiveness
from Allah and remorse for my criminal activities. I repented in front of him. My
people were killed proportionately to those of his companions who died. When I
wanted to part ways, I asked him to teach me the names of Badr warriors. He taught
me that, and since then, I didn’t need any guard or steward in the land or the sea. I
came through this way with that as you saw me. If the robbers and wild animals see

me, they will keep themselves away from me. All the praises belong to Allah.
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My Lord, send your blessings on prophet Muhammed,

the saviour of the creatures from the impending hell.

Rewards of the Lord of ‘Arsh will indeed increase

wherever the names of Badr warriors are recited.

Their blessings, gifts, and charity

will apparently shower in succession.

Their names are protection and refuge for humanity

from all the tragedies and difficulties.

How many miracles and amazements

appear while reciting their names!

They have the highest qualities and repute

And indeed, we can’t count their exploits.

Oh, the reciters of their names and praise

You’ve gained pouring blessings and good deeds.

Oh, the attendees adjure and intercede

with their nobility, you’ll succeed in everything.

Oh, our most gracious Lord, we do intercede by the chosen

one and with their (Badr warriors) fame, we seek help.

Distribute the boons among us so that we will be grateful

Do it as a bounty on us; you are the biggest lord.
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Extend us your blessings and increase our knowledge and accord us

to practice good deeds and don’t abandon us distracted with someone else.

Repel all the harms and calamities on us

and fulfil all our aspirations.

May God bless the prophet and his clan

As long as the moon surfaces and Mars circulates.

Shaikh Ibn Hajar Al-Athqgalani narrates: One of my uncles was detained in
the land of infidels. The Romans asked for a huge amount as ransom to release him.
It was beyond our capacity. We gave him a piece of paper after writing the names
of Badr warriors on it. We told him to keep that paper and pray to Allah mediating
with these saints. Hence Allah freed him without giving him any ransom. We asked
him about his experience when he returned from prison. He explained what
happened there. “ I acted as I was told while you gave me the paper with the names
of Badr warriors. Hence they felt it is not good to keep me there. They decided to
sell me. Whoever bought me began to suffer from various tragedies. Therefore I
was less prized in the slave market. I was sold for a mere seven dinars. The person
who bought me last suffered severe tragedy after three days. He started to punish
me in multiple ways.” He said: “You are a witch; I will not sell you; instead, I’1l
kill you by crucifying.” He didn’t live much after this incident. While travelling on
his horse, it dropped him to the ground. He fell on his face and died in a bad manner.

His son also tried to persecute me in different ways. These incidents with me
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became known among the people. Hence they withdrew from the decision to kill
me. After three days, a piece of terrible news was spread: “The king’s ship has been
sunk, he lost his son, and several properties perished.” After knowing this, the
Romans approached the king and explained to him everything about me. “Once this
Muslim guy entered our country, we are suffering too many tragedies; we do not
doubt that he is among the descendants of prophets. In the end, the king sent a
representative to release me. He gifted a hundred dinars and offered me a pleasant
farewell. This is the story of my acquittal.” With the blessings of Badr warriors,
May Allah save us from the prisons of sins and wrong deeds.

Oh, my destination, my goal, my intention,

And my aim is Badr warriors.

May the breeze of greetings from the highest lord be

upon the companions of Ta Ha,!”* the Abtahi.!”

Especially the honourable Badr warriors,

the best of the elite group of people.

They’re steadfast and flags of guidance
They’ve sacrificed their bodies for the prophet.

How glorious is God, who created them

and elevated them to the highest ranks.

They attained pride and complete repute

173 Ta Ha is a second name of Muhammad
174 Abtahi means one who lives in Abtah, a place near Makkah.
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with the company of the charming last prophet.

They waged wars for Allah and upheld
the word of Allah in Badr.

They’re supreme beneficient martyrs

They’re esteemed with apparent honour.

How many reliefs come if adjured

by them and victories in grand style.

With them, we plead to God to remove the worries

And fulfil the intentions of the distressed hearts.

Allah always showers his blessings

Upon the prophet, Ta Ha Hashimi.!'”

And his family and companions, as long as adjured

with truly pious Badr warriors.

It is narrated about one of the foreigners that he said I was travelling on a
ship. There were many people on the board. Suddenly the sea darkened, and there
was a heavy wind. The waves roared like mountains. We saw the danger coming,
and many started to pray; some were crying while some sobbed with fear and shock.
Then one of my friends came to me and said. Brother, there is a saintly person on

this ship. Could you please approach him? Immediately I rushed towards him. He

175 One who belongs to the Banii Hashim, a powerful clan of the Qurayshi tribe in Makkah.
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was profoundly sleeping. If this poor man is conscious, how will he sleep in this
critical situation? Then I just patted him with my leg. Suddenly, he woke up and
stood saying: “In Allah's name, with whose name nothing can harm on earth or in

heaven.”!7®

I asked him: Oh, the revered servant of Allah! Can’t you see the dangerous
situation we are trapped? He sat silent without giving any reply. I talked about it
again. Then he extended a piece of paper to me and said: “Indicate this paper
towards the wind and keep it on the front of the ship.” I took the paper and acted as
he told me. At that time, Allah removed the cloud from my eyes to see the
unbelievable. “ Many people held the ship's sides and dragged it towards the shore.
And finally, it landed on the beach. On that night, all other vessels had been
wrecked and destroyed. On the next day, we received a favourable wind and the
ship was again taken to the sea to continue our voyage. The paper mentioned above
had the names of Badr warriors on it. We continued our journey reciting these
saints' names, and reached our destination. The incident is a karamat and a
miraculous history. The people of Badr attained this ability from the light of the
beloved messenger of God, who is highly ranked among the prophets. Without him,

Allah wouldn’t have created any creature or any dawn.

The dawn appeared with his rising

And the night darkened with his profuseness.

He outclassed prophets with his reputation

176 Holy Quran, 2:256. Trans, Muhammad Asad.
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He guided the paths with his evidence.

He is the treasury of bounty, master of grace

He is the guide of generations to his statute.

He has the purest genealogy, the highest status

All the Arabs are in his service.

The tree ran, the rock spoke

And the moon split by his signal.

Gabriel came to him on the night of Isra’.!””’

And the lord invited him to his presence.

He attained glory, and Allah forgave

past sins of his community.

Hence our Muhammed is our leader

it is our pride that we accepted his call.

May Allah’s blessings be upon him

and his clan and his Badr warriors.

Shaikh Dharani narrates: I heard from the scholars of tradition that the
prayers while reciting the names of Badr warriors would be answered. He said it

could have been experimented with. Some others said that most saints got their

177 The Isra and Miraj are the two halves of a Night Journey undertaken by Islam's prophet Muhammad over
a single night around the year 621.
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sainthood just because they recited the names of Badr warriors and meditated with
them. “Hence we ask Allah, the glorious by our Prophet and leader Muhammed and
our leaders Abu Bakr, Omar, Uthman, Ali, Twalha, Zubeir, Abd-Ar Rahman, Sa’d,
Sa’eed, Abu Ubaidah Amir al-Jarah, al-Akhnas ibn Khubayb al-Muhajiri, Al-
Arqam bin Abi al-Arqam, Anasah, mawla Rasulillah al-Muhajiri, Iyas bin al-
Bukair, Anas bin Muaz bin Anas bin Qais, Unais bin Qatadah bin Rabi’ah, Iyas,
Anas bin Malik bin Nadr Al-Ansari, Ubai bin Ka’ab bin Qais, As’ad bin Yazid bin
al-Fakih, Aus bin Thabit bin al-Munzir bin Haram, Aus bin Khauli bin Abdullah,
Bilal ibn Rabah al-Muhajiri, Bujayr ibn Abi Bujayr al-Khazraji, Bahhath ibn
Tha'laba al-Khazraji, Basbas bin Amru, Basyir bin al-Barra’ bin Ma’mur, Basyir
bin Sa’ad bin Tha’labah, Bahhath ibn Tha'laba al-Khazraji, Tamim (maula Sa’ad
bin Khaithamah), Tamim bin Ya’ar bin Qais, Thaqfu bin Amir, Tha’labah bin
Hatib, Thabit bin Akhram al-Ba’lawi, Thabit bin Huzal bin Amru bin Qarbus,
Thabit bin al-Jiz’I, Thabit bin Khalid bin al-Nu’man, Tha’labah bin Amru bin
Mihshan, Tha’labah, Abu Absi Jabr bin Amru, Jabir bin Abdullah bin Riab, Jabir
bin Khalid bin Mas’ud, Jubair bin Iyas bin Khalid, Jabbar bin Umaiyah bin Sakhr,
Thabit bin Amru bin Zaid bin Adi, Thabit bin Khansa’ bin Amru bin Malik, Hathib
bin Abi Balta’ah al-Lakhmi, Al-Husain bin al-Harith bin Abdul Muttolib, Al-Harith
bin Aus, Al-Harith bin Anas, Al-Harith bin Khazamah bin ‘Adi, Al-Harith bin al-
Nu’man bin Umayyah, Al-Harith bin Arfajah, Al-Harith bin al-Shimmah bin Amru,
Harithah bin Suraqah bin al-Harith, Huraith bin Zaid bin Tha’labah, Al-Hubab bin

al-Munzir bin al-Jamuh, Hubaib bin Aswad, Habeeb ibn al-Aswad al-Khazraji,
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Haram bin Milhan, Hamza ibn 'Abd al-Muttalib al-Muhajiri, May Allah be pleased

with all of them.”

May the blessings, happiness and

presentations from God spread upon them

“And by Khalid bin al-Bukair, Khabbab (maula ‘Utbah bin Ghazwan), Khalid bin
Qais bin al-Ajalan, Khabbab bin al-Arat al-Tamimi, Khunais bin Huzafah,
Khuraym ibn Fatik al-Muhajiri, Khauli bin Abi Khauli al-Ijli, Khawwat bin Jubair
bin al-Nu’man, Khidash ibn Qatadah al-Awsi, Khirasy bin al-Shimmah bin Amru,
Kharijah bin Humayyir al-Asyja’l, Khallad bin Rafi’ bin al-Ajalan, Khallad bin
Suwaid bin Tha’labah, Khallad bin Amru bin al-Jamuh, Khulaidah bin Qais bin al-
Nu’man, Abu Khalid al-Harith bin Qais bin Khalid, Khalifah bin Adi bin Amru,
Khubaib bin Isaf bin ‘Atabah, Zish Shamalain Umair bin Abd Umro Al Khaza'l,
Zakwan bin Abdu Qais bin Khaladah, Rabi’ah bin Aksam, Rib’ie bin Rafi’ al-
Ba’lawi, Rifa’ah bin Amru bin Amru bin Zaid, Rafi’ bin al-Mu’alla bin Luzan,
Rafi’ bin al-Harith bin Sawad bin Zaid, Rafi’ bin Yazid bin Kurz, Rafi’ bin
Anjadah, Rifa’ah bin Rafi’ bin al-Ajalan, Rifa’ah bin Abdul Munzir, Rashid ibn al-
Mu'alla al-Khazraji, Al-Rabi’ bin Iyas bin Amru bin Ghanam, Rukhaylah ibn
Tha'labah al-Khazraji, Zaid bin al-Khattab, Zaid bin Aslam bin Tha’labah al-
Ba’lawi, Zaid bin al-Marini bin Qais, Zaid bin Wadi’ah bin Amru, Abu Zaid Qais
bin Sakan, Ziyad bin Amru, Ziyad bin Lubaid bin Tha’labah, Ziyad ibn as-Sakan

al-Awsi, Ziyad ibn 'Amr al-Khazraji, Ziyad ibn Labad al-Khazraji, Zayd ibn Aslam
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al-Awsi, Zayd ibn Harithah mawla Rasalillah al-Muhajiri. Zayd ibn al-Khattab al-
Mubhajiri, Zayd ibn al-Muzayyin al-Khazraji, Zayd ibn al-Mu'alla al-Khazraji, Zayd
ibn Wada'ah al-Khazraji, As-Sa'ib ibn 'Uthman ibn Maz'an al-Mubhajiri, Sa'd ibn
Khawlah al-Mubhajiri, Sa'd ibn Khaythama ash-Shahad al-Awsi, Sa'd ibn ar-Raba'
al-Khazraji, Sa'd ibn Zayd al-Awsi, Sa'd ibn Sa'd al-Khazraji, Sa'd ibn Suhayl al-
Khazraji, Sa'd ibn 'Ubada al-Khazraji, Sa'd ibn 'Ubayd al-Awsi, Sa'd ibn 'Uthman
al-Khazraji, Sa'd ibn Mu'adh al-Awsi, Sa'd mawla Hatib Abi Balta'a al-Muhajiri,
Sufyan ibn Bishr al-Khazraji, Salim ibn 'Umayr al-Awsi, Salim mawla Abi
Hudhayfa al-Muhajiri, Sabrah ibn Fatik al-Muhajiri, Suhayl ibn Rafi' al-Khazraji,
Suhayl ibn Wahb al-Muhajiri, Suwaybit ibn Sa'd ibn Harmalah al-Mubhajiri, Sinan
ibn Sayfa al-Khazraji, Sinan ibn Abi Sinan ibn, Mihsan al-Muhajiri, Sa'd ibn ar-
Raba' al-Khazraji, Sa'd ibn Zayd al-Awsi, Sa'd ibn Sa'd al-Khazraji, Sa'd ibn Suhayl
al-Khazraji, Sa'd ibn 'Ubada al-Khazraji, Sa'd ibn 'Ubayd al-Awsi, Sa'd ibn 'Uthman
al-Khazraji, Sa'd ibn Mu'adh al-Awsi, Sa'd mawla Hatib Abi Balta'a al-Muhajiri,
Salamah ibn Aslam al-Awsi, Salamah ibn Thabit al-Awsi, Salamah ibn Salamah
al-Awsi, Sahl ibn Hunayf al-Awsi, Sahl ibn Rafi' al-Khazraji, Sahl ibn 'Atak al-
Khazraji, Sahl ibn Qays al-Khazraji, Simak ibn Sa'd al-Khazraji, Sufyan ibn Bishr
al-Khazraji, Suraqah bin Ka’ab bin Abdul Uzza, Suragah bin Amru bin ‘Atiyyah,
Suraga ibn 'Amr al-Khazraji, Suraga ibn Ka'b al-Khazraji, Sulaim bin Milhan,
Sulaim bin al-Harith bin Tha’labah, Salit bin Qais bin Amru bin ‘Atik, Sawad bin
Ghaziyyah, Sawad ibn Razam al-Khazraji, Sawad ibn Ghaziyyah al-Khazraji,
Shuja' ibn Wahb ibn Raba'ah al-Muhajiri, Shammas ibn 'Uthman al-Muhajiri,

Sharak ibn Anas al-Awsi, Safwan ibn Wahb ash-Shahad al-Muhajiri, Al-Dhahhak
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bin Abdi Amru, Dhamrah bin Amru, Tulayb ibn 'Umayr al-Muhajiri, Tufayl ibn al-
Harith ibn al-Muttalib al-Muhajiri, Tufayl ibn Malik al-Khazraji, Tufayl ibn an-

Nu'man al-Khazraji. May Allah be pleased with all of them.”

May God’s pride, blessings and goodwill
light up and shine upon them
“And by Aqil bin al-Bukair, ‘Ubaidah bin Abi ‘Ubaid, Umarah ibn Hazm al-
Khazraji, 'Umarah ibn Ziyad al-Awsi, 'Umayr ibn Haram ibn al-Jamah al-Khazraji,
'Umayr ibn al-Humam ash-Shahad al-Khazraji, 'Umayr ibn 'amir al-Khazraji,
'Umayr ibn Abi Waqqas ash-Shahad al-Mubhajiri, 'AbdAllah ibn Tha'labah al-
Khazraji, 'AbdAllah ibn Jubayr al-Awsi, 'AbdAllah ibn Jahsh al-Mubhajiri,
'AbdAllah ibn Jadd ibn Qays al-Khazraji, 'AbdAllah ibn al-Humayr al-Khazraji,
'AbdAllah ibn ar-Raba' al-Khazraji, '"AbdAllah ibn Rawaha al-Khazraji, 'Uthman
ibn Maz'an al-Muhajiri, 'Iyad ibn Zuhayr al-Muhajiri, 'Ugbah ibn 'amir ibn Naba
al-Khazraji, 'Ugbah ibn 'Uthman al-Khazraji,'Ugbah ibn Wahb ibn Khaldah al-
Khazraji, 'Ugbah ibn Wahb ibn Raba'ah al-Muhajiri, 'Ukkasha ibn Mihsan al-
Muhajiri, 'amir ibn Umayyah al-Khazraji, 'amir ibn al-Bukayr al-Mubhajiri, 'amir
ibn Raba'ah al-Muhajiri, 'amir ibn Sa'd al-Khazraji, 'amir ibn Salamah al-Khazraji,
'amir ibn Fuhayrah al-Muhajiri, 'amir ibn Mukhallad al-Khazraji, 'AbdAllah ibn
Zayd ibn Tha'labah al-Khazraji, 'AbdAllah ibn Suraqa al-Mubhajiri, 'AbdAllah ibn
Salamah al-Awsi, 'AbdAllah ibn Sahl al-Awsi, 'AbdAllah ibn Suhayl ibn 'Amr al-
Mubhajiri, 'AbdAllah ibn Sharak al-Awsi, '"AbdAllah ibn Tariq al-Awsi, 'AbdAllah
ibn 'amir al-Khazraji, '"AbdAllah ibn 'Abdillah ibn Ubay ibn Salal al-Khazraji,

'AbdAllah ibn 'Abdi Manaf ibn an-Nu'man al-Khazraji, 'AbdAllah ibn 'Abs al-
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Khazraji, 'AbdAllah ibn 'Urfutah al-Khazraji, 'AbdAllah ibn 'Amr al-Khazraji,
'AbdAllah ibn 'Umayr al-Khazraji, 'AbdAllah ibn Qays ibn Khaldah ibn Khalid al-
Khazraji, 'AbdAllah ibn Qays ibn Sakhr al-Khazraji, 'AbdAllah ibn Ka'b al-
Khazraji, 'AbdAllah ibn Makhramah al-Muhajiri, 'AbdAllah ibn Mas'ad al-
Mubhajiri, 'AbdAllah ibn Maz'an al-Muhajiri, 'AbdAllah ibn an-Nu'man al-Khazraji,
'Ammar ibn Yasir al-Muhajiri, 'Umarah ibn Hazm al-Khazraji, 'Umarah ibn Ziyad
al-Awsi, 'Amr ibn lyas al-Khazraji, '"Amr ibn Tha'labah al-Khazraji, 'Amr ibn al-
Jamah al-Khazraji, 'Amr ibn al-Harith ibn Zuhayr al-Muhajiri, 'Amr ibn al-Harith
ibn Tha'laba al-Khazraji, 'Amr ibn Suraqa al-Muhajiri, 'Amr ibn Abi Sarh al-
Mubhajiri, 'Amr ibn Talq al-Khazraji, 'Amr ibn 'Awf al-Muhajiri, 'Amr ibn Qays ibn
Zayd al-Khazraji, 'Amr ibn Mu'adh al-Awsi, 'Amr ibn Ma'bad al-Awsi, 'Utbah ibn
Raba'ah al-Khazraji, 'Utbah ibn 'Abdillah al-Khazraji, 'Utbah ibn Ghazwan al-
Mubhajiri, al-'Ajlan ibn an-Nu'man al-Khazraji, 'Adiyy ibn Abi az-Zaghba' al-
Khazraji, 'Itban ibn Malik al-Muhajiri, 'Abdu'rRahman ibn Jabr al-Awsi, 'Abdu
Rabbihi ibn Haqq al-Khazraji, 'Abbad ibn Bishr al-Awsi, 'Uwaym ibn Sa'idah al-
Awsi, 'asim ibn Thabit al-Awsi, 'asim ibn 'Ada al-Awsi, 'asim ibn al-'Ukayr al-
Khazraji, 'asim ibn Qays al-Awsi, 'Usaymah halaf min Ashja' al-Khazraji, 'aidh ibn
Ma'is al-Khazraji, 'Ismah ibn al-Husayn al-Khazraji, and 'Atiyya ibn Nuwayrah al-

Khazraji. May Allah be pleased with all of them.”

May the happiness, gifts, the pride

and blessings from God increasingly raise upon them
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“And by Ghannam ibn Aws al-Khazraji, Fakih ibn Bishr al-Khazraji, Farwah ibn
'Amr al Khazraji, Qatadah ibn an-Nu'man al-Awsi, Qudamah ibn Maz'an al-
Muhajiri, Qutbah ibn 'amir al-Khazraji, Qays ibn as-Sakan al-Khazraji, Qays ibn
'Amr ibn Zayd al-Khazraji, Qays ibn Mihsan al-Khazraji, Qays ibn Mukhallad al-
Khazraji, Ka'b ibn Jammaz al-Khazraji, Ka'b ibn Zayd al-Khazraji, Abu'l Yasar,
Ka'b ibn 'Amr al-Khazraji, Libdah ibn Qays al-Khazraji, Mihja' ibn Salih ash-
Shahad al-Mubhajiri, Malik ibn ad-Dukhshum al-Khazraji, Malik ibn Raba'ah al-
Khazraji, Malik ibn Rifa'ah al-Khazraji, Malik ibn 'Amr al-Mubhajiri, Malik ibn
Qudama ibn 'Arfajah al-Awsi, Malik ibn Mas'ad al-Khazraji, Malik ibn Numaylah
al-Awsi, Malik ibn Abi Khawla al-Muhajiri, Mubash-shir ibn 'Abdi'l Mundhir ash-
Shahad al-Awsi, al-Mujadhdhar ibn Ziyad al-Khazraji, Muhriz ibn 'amir al-
Khazraji, Muhriz ibn Nadlah al-Muhajiri, Muhammad ibn Maslamah al-Awsi,
Midlaj ibn 'Amr al-Muhajiri, Murarah ibn ar-Raba' al-Awsi, Marthad ibn Abi
Marthad al-Muhajiri, Mistah ibn Uthatha al-Muhajiri, Mas'ad ibn Aws al-Khazraji,
Mas'ad ibn Khaldah al-Khazraji, Mas'ad ibn Raba'ah al-Muhajiri, Mas'ad ibn Zayd
al-Khazraji, Mas'ad ibn Sa'd ibn Qays al-Khazraji, Mas'ad ibn 'Abdi Sa'd ibn 'amir
al-Awsi, Mus'ab ibn 'Umayr al-Muhajiri, Muzahhir ibn Rafi' al-Awsi, Mu'adh ibn
Jabal al-Khazraji, Mu'adh ibn al-Harith al-Khazraji, Mu'adh ibn as-Simmah al-
Khazraji, Mu'adh ibn 'Amr bin al-Jamah al-Khazraji, Mu'adh ibn Ma'is al-Khazraji,
Ma'bad ibn 'Abbad al-Khazraji, Ma'bad ibn Qays al-Khazraji, Mu'attib ibn 'Ubayd
al-Awsi, Mu'attib ibn 'Awf al-Muhajiri, Mu'attib ibn Qushayr al-Awsi, Ma'qil ibn
al-Mundhir al-Khazraji, Ma'mar ibn al-Harith al-Muhajiri, Ma'n ibn 'Adiyy al-

Awsi, Ma'n ibn Yazeed al-Muhajiri, Mu'awwidh ibn al-Harith ash-Shahad al-
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Khazraji, Mu'awwidh ibn 'Amr ibn al-Jamah al-Khazraji, al-Miqdad ibn 'Amr al-
Muhajiri, Mulayl ibn Wabrah al-Khazraji, al-Mundhir ibn 'Amr al-Khazraji, al-
Mundhir ibn Qudama ibn 'Arfajah al-Awsi, al-Mundhir ibn Muhammad al-Awsi,
an-Nasr ibn al-Harith al-Awsi, Nu'man ibn al-A'raj ibn Malik al-Khazraji, Nu'man
ibn Sinan al-Khazraji, Nu'man ibn 'Asr al-Awsi, Nu'man ibn 'Amr ibn Rifa'ah al-
Khazraji, Nu'man ibn 'Abdi 'Amr al-Khazraji, Nu'man ibn Malik al-Khazraji,
Nu'man ibn Abi Khazamah al-Awsi, Nu'ayman ibn 'Amr al-Khazraji, Nawfal ibn

'Abdillah al-Khazraji. May Allah be pleased with all of them.”

May the greetings, blessings, victory,

favour and grace of God fall and encircle upon them

“And by Wagqid ibn 'Abdillah al-Muhajiri, Wada'ah ibn 'Amr al-Khazraji, Waraqa
ibn lyas al-Khazraji, Wahb ibn Sa'd ibn Abi Sarh al-Muhajiri, Hana' ibn Niyar al-
Awsi, Hubayl ibn Wabrah al-Khazraji, Hilal ibn 'Umayya al-Wagqifa al-Khazraji,
Hilal ibn al-Mu'alla al-Khazraji, Yazeed ibn al-Akhnas al-Muhajiri, Yazeed ibn al-
Harith ibn Fushum ash-Shahad al-Khazraji, Yazeed ibn Hiram al-Khazraji, Yazeed
ibn Ruqaysh al-Muhajiri, Yazeed ibn as-Sakan al-Awsi, Yazeed ibn al-Mundhir al-
Khazraji, Abi Khallad, ibn Qays al-Khazraji, Abi Dawad, 'Umayr ibn 'amir al-
Khazraji, Abi Dujanah, Simak ibn Kharashah al-Khazraji, Abi Sabrah mawla Abi
Ruhm al-Mubhajiri, Abi Salamah, 'AbdAllah ibn 'Abd al-Asad al-Muhajiri, Abi
Salat, Usayra ibn 'Amr al-Khazraji, Abi Sinan, ibn Mihsan al-Muhajiri, Abi
Shaykh, Ubayy ibn Thabit al-Khazraji, Abi Sirmah, ibn Qays al-Khazraji, Abi

Dayyah, ibn Thabit al-Awsi, Abi Talha, Zayd ibn Sahl al-Khazraji, Abi 'Abs, ibn
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Jabr ibn 'Amr al-Awsi, Abi 'Aqal, 'Abdu'trRahman ibn 'Abdillah al-Awsi, Abi
Qatadah, ibn Rib'iyy al-Khazraji, Abi Qays, ibn al-Mu'alla al-Khazraji, Abi
Kabshah mawla Rasalillah al-Muhajiri, Abi Lubabah, Bashar ibn 'Abd al-Mundhir
al-Awsi, Abi Makhshiyy, Suwayd ibn Makhshiyy al-Muhajiri, Abi Marthad,
Kannaz ibn Hisn al-Muhajiri, Abi Mas'ad al-Badra, 'Ugbah ibn 'Amr al-Khazraji,
Abi Mulayl, ibn al-Az'ar al-Awsi, Abu'l Mundhir, ibn 'amir al-Khazraji, Abu'l

Haytham, Malik at-Tayyihan al-Awsi.”

May God’s peace, blessings and buoyancy
Shower upon them as long as the sun rises and moves
And by the entire holy companions of the prophet, May Allah be pleased with them,
we pray you to protect us from all the tests and evils and help us, fulfil all our wishes
with happiness and include us in your pious slaves on the Day of Judgement. May
Allah shower His blessings on our leader Muhammad, his clan and the Holy
companions as long as the good folks remember them and the sloppy keep

neglecting them.

We adjure with the name of Allah

and the messenger of Allah, the guide.

And all the warriors of Allah
and the Badr warriors, Oh Allah.

My God, save our community

from the tragedies and dangers.
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And from distress and worries

by Badr warriors, Oh Allah.

My God, protect us and reveal

all the banes and send them away.

The deceits of the enemies

by Badr warriors, Oh Allah.

My God, abreact the torments

and the agonies of the mutineers.

And all the ordeals and famines

by Badr warriors, Oh Allah.

How many reliefs got

how many disgraces detached.

And how many blessings attained

by Badr warriors, Oh Allah.

How many wretched you enriched

how many poor have you enabled?

And how many sinners you forgave

by Badr warriors, Oh Allah.

Indeed the heart is narrowed by

the entire world in its breadth.
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Hence save from the hard evils

by Badr warriors, Oh Allah.

We have come seeking help,

splendid blessings and triumph.

Hence, enlarge the hands of charity

by Badr warriors, Oh Allah.

Hence do not return us disappointed

but leave us on a good note.

Oh, the possessor of pride and command

by Badr warriors, Oh Allah.

If you leave me in peril, whom I’ll approach

to get my all inevitabilities.

Oh, the remover of distresses

by Badr warriors, Oh Allah.

My God, forgive and honour us

by accomplishing our pursuits.

And eliminating the evil deeds

by Badr warriors, Oh Allah.

My god, you are so kind,

so benevolent and compassionate.
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And how many afflictions you banish

by Badr warriors, Oh Allah.

Shower the blessings on the righteous prophet

without any limit or count.

And his enlightened gentle family
and the Badr warriors, Oh Allah.

4.15 The Prayer

All the praises belong to Allah. Oh Allah, shower your blessings upon our
leader Muhammad and the family of our leader Muhammad, Blessings by which
you will save us from all the horrors and tragedies and protect us from all the
diseases and agonies. Purify us from all evil deeds, forgive our sins, fulfil our needs,
raise our positions in front of you, and take us to the zeniths of all good deeds in
this life and the life after death. Oh, Allah, we are adjuring to you with your glorious
name and the stature of your honourable prophet and with the martyrs of Badr and
the entire holy companion. Expiate our sins and hide our faults, improve our
characters, enlarge our means of living, cure our illnesses and heal our pains, and
protect us and the people of our land and this house from the soaker venom, deadly
disease, and acute epidemics. You are the one who hears and cares. Send away the
plague from us. Oh Allah, illuminate our minds with knowledge, employ our bodies
in your obedience, protect our hearts from distress, and occupy our thoughts in your
consideration. Oh Allah, forgive our past sins and protect us in the remaining
lifetime. Oh Allah, do not punish us for our evil deeds and do not destroy us for our

immoralities. Oh, Allah, we are begging you to exempt us from the punishment in
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the grave and reassure us from the greatest fear and rescue us from the house of
destruction (hell) and accommodate us in paradise, the eternal home, by the right
of Muhammad and his reverent clan, by your compassion, oh the kindest of the
kinds. May Allah shower his blessings upon our leader Muhammad, the best of his
creatures, and his entire family and companions. Glory to your lord, master of the
honour, from their depictions. Peace be upon the messengers, and praise belongs to

Allah, the lord of the worlds.

4.16 Mawlids in the Contemporary Times

Due to the emergence of new reformist movements and the puritan Salafi onslaught,
the Mawlid texts and the practice came under heavy scrutiny. The new religious sects
alleged blasphemy against some of the lines from these texts as shirk, i.e. associating
someone with God. Sunni ulema resisted these waves by giving new interpretations and
connotations to the highly ornamented language used by the Mawlid texts and popularizing
the content through translations. The Mawlid gatherings and Wa'z sessions explained the
meaning of the passages and verses for long hours in a series of events intended to enlighten

the common mass.

4. 17 Conclusion

This chapter is the translation of Manqus Mawlid and Badr Mawlid, two of the most
popular and widely circulated Mawlid texts among the Sunni Muslims of Kerala. Through
the original translation and brief interpretation of the Manqus Mawlid, I wanted to
illustrate the microcosm of important Mawlid narratives with an example from Kerala, a

Mawlid text popular with Mappilas. With this, I wanted to demonstrate how Islam as a
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popular religion was translated in the region by the texts and practices of Mawlid. The
chapter also briefly discussed the hagiographic literature and its role in developing the folk

and Sufi Islam in Malabar.
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Chapter 5

The Muhyiddin Mala: Between Canonization and Censorship

The Muhyiddin Mala, composed by Qadi Muhammad Abdul Aziz in AD 1607,
holds the highest place in the Mappila literary canon as a text of religious and cultural ritual
importance. The text has been very influential within the community as a popular classic
that defined piety and domestic devotion for generations. The subject matter is the
hagiographical poetry describing the life and spiritual glory of Shaikh Muhyiddin Abdul
Qadir Jilani; a medieval Sufi saint who lived in Baghdad (1077-1165 A.D). The region’s
vernacularization of Islam, the text’s oral and performative features, and the widespread
use of Arabi-Malayalam contributed to the canonization of the Muhyiddin Mala. When a
Malayalam of elite cultural orientation and Sanskrit veneration was prominent in the 17th
century, Arabi Malayalam and its literary terrain became popular as an alternative literary

practice with a counter poetic theology.

The Mappila Muslims, mostly Sunnis, attribute this text to an exalted position and
make it part of their day-to-day religion. Criticism against it often invites blasphemy
charges in Muslim public discourse. However, the emergence of the Salafi modern
reformist movements contested the text’s consecrated content from a puritan perspective.
They alleged heresy and blasphemy in several verses of the mala and campaigned against
the text’s canonical status. There was a series of debates and congregational sermons
regarding the theological validity of the text. The traditional Sunni Ulema and the reformist
Salafi preachers conducted a spree of cassette sessions to throw sludge at each other. The

controversial lines of the mala dominated these critical debates.
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This chapter attempts to analyze the debates, arguments, and counter-arguments on
the sacred/profane dichotomy surrounding this most important canonical text of Mappila
Muslims. It will investigate how traditional Sunnis’ new interpretations, commentaries,
and internal censorship tried to subvert the Salafi/Wahhabi fractions’ criticism of Kerala’s
quintessential Sufi Islam. The chapter is divided into two parts. The first part tries to locate
the Muhyiddin Mala in Mappila literary canon. And the second part discusses the

Sunni/Salafi polemics, the canon of the Muhyiddin Mala and its relevance.

5.1 Arabi-Malayalam and the Mappila Canon Formation

Unlike their counterparts in other regions of India, the Muslim community in Kerala
has a unique social structure, religious rituals, linguistic habits, and broader cultural
heritage. The social and historical conditions in which Mappila Muslims live in Malabar,
Kerala, have contributed to the emergence of distinct cultural traditions. Arabi-Malayalam
was integrated into Mappila Muslims’ social space of literary enterprises, spiritual
activities, cultural performances, and educational engagements as a distinctive type of
linguistic practice. This particular language form and textual practice are products of
Mappila Muslims’ regional Islamic culture and history and can be viewed as ‘forms of

existence’ arising from their social and religious inclinations.

As various scholars have pointed out, the Muhyiddin Mala’s highly developed use
of Arabi-Malayalam, as indicated by its spelling and lexis, suggests that it was written
when it had already been established as a full-fledged medium of literary expression. Also,
it was written during a period when Sanskritization was thoroughly ingrained in the
region’s Hindu community and the public sphere. Arabi-Malayalam emerged, at least

initially, against this context, with Arabicization resembling Sanskritization in many ways.
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Qadi Muhammad composed his text emulating the style of Hindu devotional literature
praising divine beings and such as the Ramacaritam, which served as a representative of
the literary and sociocultural fusion of two distinct traditions — pan-Hindu Sanskrit and the
regional Dravidian tradition. According to Ophira Gamliel, “The poetic efforts of Qadi
Mahammad were consciously aimed at bringing together two literary traditions- the Arabic
Cosmopolis on the one hand and of the Sanskrit Cosmopolis on the other hand and to craft

out of them a regional literary variety in the form of the Mala.”!"

5.2 Contextualizing Muhyiddin Mala in the Mappila Literary Canon

Eulogies and odes to the Prophet, his companions, and saints have occupied the
highest positions in devotional literature throughout Islamic history. Due to its religious
connotations and celestial air, this genre was accorded high rank and ultimate veneration
among the erudite as well as the ordinary. Similar works continue to hold a special place
in the local vernaculars of Muslim communities. A sizable corpus of devotional and
panegyrical writing might have been produced in each vernacular of Islamic origin in
various genres. It is highly traceable from Africa's Swahili and Hausa to South Asia's
Sindhi and Panjabi. The phenomenon of Malas in Arabi-Malayalam is also a similar
invention. Mala, a poem/song based on various themes, most notably the hagiographical
life sketches of saints and historical figures, are the most widely used verse tradition in
Arabi-Malayalam. Most of them are built on the narration of anecdotes of Muslim saints’
miraculous powers and heroic activities in the community’s history. They occupy a

significant place in Mappila's domestic devotion, especially among the womenfolk.

178 Ophira Gamliel, “On the Warp and Woof of Language: Arabic, Malayalam and the Muhyidin
Mala,” Ishal Paithrkam, no. 15 (Sept 2017): 24-30.
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As a general characteristic, most of the authors adopted a general structure and
pattern for their malas. It is customary for them to begin with Allah's name and remember
Prophet Muhammad and his companions. Additionally, the hagiographical narrative of
the topic of the individual priest, saint, or Prophet whose life is recounted in the text will
be followed by loud recitation and reciprocate chorus. There will be a specific prayer,
interceding by mediating with the saint at the conclusion. It is a prayer to God in which
the saint in question is designated as the intercessor or mediator. Malas are sung in groups
during significant events such as women's deliveries, marriages, housewarmings, male
circumcision ceremonies, harvesting, and other agricultural activities. Malas were recited
in a circle by family members throughout the holy months and days. The majority of the
ladies would participate in the recitation. According to oral histories, it is a centuries-old
tradition of the town's people. During my fieldwork, it was interesting to see the girls in
Madrasas who were barred from performing popular Mappila songs on stages were
allowed to recite the malas, especially the Muhyiddin Mala during the festivals like
Miladunnabi. Abdul Kareem and C N Ahmad Maulavi, who compiled the survey of
Mappila literature, write:

Muslims sing this devotional song in practically every Kerala family every day

after sunset prayers. When questioned about a Muslim girl’s educational

background during a marriage proposal, the traditional response was that she had
learned the Quran and Muhyiddin Mala! Because Muslims held the Mala in such
high regard and devotion, it was passed down through centuries despite the lack
of printing.!”

Because of the oral tradition associated with it, Mala literature gained phenomenal

popularity among ordinary folks. It acquired an unparalleled appeal due to its non-

179K . K. Muhammad Abdul Kareem and C.N. Ahmed Moulavi, Mahathaya Mappila Sahithya Parambaryam
(Calicut: Al-Huda Bookstall, 1978), 44.
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aristocratic language, rhythm, and performative easiness. Its existence is unavoidable as
a result of its unique beginnings. It was created to resound in all aspects of the lives of
the local Muslims. It was a way of paying tributes to the greatest role models for the
community.
5.3 Veneration of Shaikh Muhyiddin Abdul Qadir Jilani among the Mappilas

Shaikh Muhyiddin Abdul Qadir Jilani enjoys a great deal of Sufi following
worldwide. He is regarded as the greatest saint and is canonized in later Sufi narratives.
According to Annemarie Schimmel, Shaikh Muhyiddin was “probably the most popular
saint in the Islamic world, whose name is surrounded by innumerable legends that scarcely
fit the image of the stern, sober representative of contrition and mystical fear.”!*° A scholar
par excellence Shaikh Muhyiddin gained a deeper knowledge of Hanbali'®! jurisprudence
and became a pupil of the Sufi shaikh Abu al-Khayr al-Dabbas to learn Islamic mysticism.
He began his profession as a preacher in 1127. Numerous accounts of his mesmerising
performances in Baghdad drew such large crowds that enough space was impossible to
locate. The majority of his available content has survived in the shape of approximately
200 sermons transcribed by pupils. He communicated with a broad audience, including
Christians, Jews, and Muslims, using straightforward, nontechnical language. Shaikh was

a renowned scholar of the Qur’an, Hadith, and religious law as well. According to some,

he was his generation’s spiritual pole known as the Qutb-al-Zaman. Among Sufi Friends

180 Annemarie Schimmel. Mystical Dimensions of Islam (Chapel Hill: The University North Carolina Press,
1975), 247.
181 Hanbali school is one of the four accepted schools of jurisprudence in Sunni Islam
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of God known as Awliya, none has enjoyed widespread popular appeal across cultural and

ethnic boundaries as long as Jilani did.'®?

In Malabar, Shaikh Muhyiddin has a huge following as the Qadiriyya order is still
the largest Sufi circle in the region. Veneration of Awliya is the central component of
traditional Sunni Islam in Malabar. This is largely subscribed by the Hadhrami Sufi
stalwarts who graced the land. Sufi tombs known as jarams are revered in Malabar's Sunni
culture. Several built graveyards may be seen around the region, each representing a
different saint who is buried there. Mappilas would go to these locations and pray to God
for their various needs. Mappila Muslims have a common practice of making promises to
visit shrines or offering gifts to them in exchange for achieving their goals.

5.4 The Muhyiddin Mala as a Model for Translation

The Muhyiddin Mala is the first and most prominent work in this genre or category.
This eulogy depicts the life and works of the renowned Sufi saint Shaikh Abdul Qadir Jilani
of Baghdad, born in Jilan, Iran. The author composed this Mala, extracting life events and
sketches of the Shaikh from his books such as Qasida Ainiyya, Qasida Nuniyya, Qasida
Ba’ iyya, Qasida Ghousiyya, Qasida Lamiyya, all in verse, and Fathur Rabbani in prose,
and Futuh-ul Ghaib in prose and poetry. The Muhyiddin Mala, like all other malas, is a
long-rhymed poem that is still sung in reverence in the Mappila households, especially by
womenfolk, on several occasions, more importantly at times of distress. To cure diseases
and get rid of poverty, people sang malas. Hundreds of successive malas took this epic

poem as a template and followed its style and metrics.

182 John Renard, The A-Z of Sufism (Lanham: Scarecrow Press, 2009), 18.
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5.5 The Text in Translation
In the reverent name of Allah, his praise and blessings,
Has the beloved Prophet told to begin; thus I start.
With the prior order of the Lord of the world,
He (Shaikh Jilani) is the heir of Muhammad.
The one who is supreme in all standards,
The one who is renowned in all directions.
The one who is called the Prince of Saints,
Whose lineage goes to the Prophet’s clan.
The one who came as a magnate (Qutb’®3) from father’s spine,
The one who is renowned in seven skies.
The one who saw heaven in a sitting,
The one known as the Kingbird of the universe.
The one with the sea of Shari ‘a '®* on his right,
The one with the sea of Hagiga '*° on his left.
Above the skies and beneath the ground,
He is the one with long flags.
The one who’s known as Shaikh Abdul Qadir Jilani,
the one who came as the chief (Qutb) of all Shaikhs.

He is Muhyiddin, '*the one Allah loved,

133 Qutb literally means pole. According to Marriam Webster, a Qutb is defined an Islamic saint who has
attained the highest degree of sanctity and has become, within some areas of Islamic mysticism,
responsible for the invisible government of the world.

184 Shari‘a is servitude to Allah. Shari‘a is to worship Him. Shari ‘a is to implement His order whereas.
185 Haqiqa is observation of the lordship of Allahu. Hagiga is to see Him and observe His decree.

186 Muhyiddin literally means the Reviver of the Faith.
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The one with infinite merits.

I am citing only a few of his qualities now,

As there are plenty if one says his merits.

Like the cream of the milk, I sing this song,

Blessed are those who would study this.

As per the guidance of the savants (sings),

The one with the name of Qadi Muhammad.

The one who was born on the coast of Kozhikode,
The one who carefully threaded this garland.

From his (Jilani’s) poems and his books Bahjath and
Takmila (Qadi Muhammad) compiled this work.
Let’s hear his virtues and his regards,

Listen, Oh people of the world; He’s Muhyiddin.
With the grace of the Creator Allah,

He’s the one who was called Muhyiddin by Din'®7 itself.
He’s the only one Allah created with such stature,
And he is the one who Allah called Gawt al-A ‘zam.'®
Over the shoulders of all Shaikhs (he said),

Are my feet, by the will of God.

Then the angels backed (his claim) as true,

And the mortals folded over his head.

The one who tamed by his endorsement, the heads of

187 Din means religion or faith
188 Gawt al-A ‘zam literally means the Greatest Help
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Mount Qaf,'*® Deep Ocean and the land of Ya‘jj.!”
Then all the Shaikhs of the world,

Bowed down to him in support.

Except for a Shaikh who rejected him,

Then he removed his saint status.

He was cautioned about deception,

Then the teacher saw 70 proofs for his protection.
The one who said I’m the secret of all secrets,
The one who said I’m the decree of Allah.

The one who said I’m the sword by order,

The one who said I’'m the hell of the Irate (Allah).
The one who said I’m the sea with no coast,

Who said I’'m a thing that humans don’t know.
For the Jinns, the humans and the angels,

He said I’'m the Shaikh above them all.

He’s the Qutb of all saints and,

He says they’re the children of his house.

I and the saints I mentioned

are omnipresent on earth and sky.

Could you not compare me with others?

189 Mount Qaf, also known as Jabal Qaf, is a famous mountain in Middle Eastern folklore. Mount Qaf is
claimed to be the home of the jinn and to have been created by God out of gleaming emerald.

190 The Qur'an mentions Ya'jiij and Ma'jijj twice, and it is widely assumed that the terms refer to two groups
of hostile and belligerent people who would appear at the end of time.
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As people don’t know me (he says).

The one who told my order is God’s order,
If I said to an object ‘be,’ it will become.
And I don’t do anything without order,
Allah said I swear, go ahead, he heard.

I won’t utter anything without saying me,
‘Say it with my trust’, Allah told me.

The one who tells his askers

‘I’1l talk when I get the nod.’

He said, ‘I won’t eat anything myself.’

as Khidr ?'fed him by God’s order.

He said the Globe is like a ball in my hands;
A foot is enough to cover the entire world.
Every Qutb who circles the Ka’ba,

Will circle me the Ka’ba too, he said.

The one who went to the al-'Arsh 2 beyond all,

The one who said, ‘my eyes are always on al-Lawh.'*?

For those who hold me, I’1l hold their hands,
Whenever they are in trouble, he said.

Each saint is through a prophet and,

191 a]-Khidr, (Arabic: contraction of al-Khadir, “the Green One”) a legendary Islamic figure endowed with
immortal life who became a popular saint, especially among sailors and Sufis (Muslim mystics).

192A1-'Arsh (The Throne)is the largest of creations in Islamic theology. The vast majority of Muslims,
including Sunnis (Ash'aris, Maturidis, and Sufis), Mu'tazilis, and Shi'is (Twelvers and Isma'ilis), regard it as
a symbol of God's power and authority rather than a dwelling place for God.

193 According to Islamic belief, al-Lawhu 'I-Mahfuz (The Preserved Tablet) is the heavenly preserved record

of all that has happened and will happen.
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I’m through my granddad Muhammad.

The one who wished his disciples,

Should not die without repenting.

It (the wish) is accepted by God,

Said his teacher Hammad.

The one who said I wouldn’t move my feet,
Until all my disciples join me.

The one whom Allah promised that,

His disciples will enter heaven.

None of your disciples is in hell,

Said the angel who guards hell.

All the saints will be under my flag,

I’m the interceder for my disciples.

If I were there when they killed Hallaj,'**

I would have held their hands.

Those who hold me should not fear anything,
I’m the protector of those who embrace me.
Every disciple is like their master,

And my disciples are like me.

If my disciples are not good,

194 Al-Hallaj or Mansour Hallaj was a Persian mystic, poet and teacher of Sufism. He is best known for his
saying: "I am the Truth" (Ana'l-Haqq), which many saw as a claim to divinity, while others interpreted it as
an instance of annihilation of the ego, allowing God to speak through him. Hallaj gained a wide following as
a preacher before he became implicated in power struggles of the Abbasid court and was executed after a
long period of confinement on religious and political charges. Although most of his Sufi contemporaries
disapproved of his actions, Hallaj later became a major figure in the Sufi tradition.
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I’'m always good, he said.

If any of you ever asks Allah,

Ask adjuring with me, he said.

For those who call me from anywhere,
I’1l answer them without any delay.

I’ll take care of the faith on the earth,
I’m the hand of the beloved Prophet.
Anyone there who attained my status?
Tell me if there is anyone, he said.
Allah has opened seventy doors to me,
Since I knew many things, no one else did.
Each door’s width is like,

The sky and earth, he said.

The blessings Allah showered upon me,
Won’t be given to anyone till Doom’s Day.
The fame and status all others got,

Is from my leftover, he said.

All the knowledge learned by all,

Is from my knowledge, he said.

Every sun will disappear once it rises,
Yet my sun will always remain shining.
Like an object inside a glass bottle,

I can see what is inside your hearts.
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If someone rejects my message,

I’1l become the venom that kills him.

Their morality, life in this world,

And life after will be spoiled.

If someone thinks well of me,

I’ll avert God’s punishment for them.

By order of the one who orders,

He has said many such things.

Four holy books and other scriptures,

I’ve read and awakened by God’s will.

The one who wore the coat by Prophet’s order,
as he saw it on his body when he woke up from sleep.
When he was reluctant to preach religion openly,
Beloved Prophet spat into his mouth.

To write the words of wisdom told by his tongue,
There were four hundred ink bottles beside him.
The one who gets light on his tongue,

When he passes knowledge by the will of God.
Few of them who pledged allegiance to him,
Saw heaven, among many other things, promptly.
If he looks someone a fabulous look,

He will get high status immediately.

He had forty ejaculations in one night,
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And he took a bath all forty times.

With the ablution, which he took for Isha,'®>

He prayed Subh'®® for four decades.

The one who finished the entire Qur’an on one leg
and waited for his master for three years to keep his word.
After this, prophet Khidr went to him,

By God’s order, he stayed with him.

The one who wandered for twenty-five years,

The one who sat when he heard the order to rest.
The one who preached for forty years,

The one who lived well for ninety years.

On a historical day in 470 Hijra,

He was born in the land of Kaylan. !’

The one who walked in remorse

For one year without food or sleep.

Iblis'®® approached to deceive him,

He laid Iblis flat and sent him back.

The prophets and the saints

<<<<<

Islamic day starts at sunset, the Isha prayer is technically the second prayer of the day. If counted from
midnight, it is the fifth prayer of the day.

196 The Fajr prayer (salat al-fajr, “dawn prayer”) is one of the five mandatory salah (Islamic prayer). As an
Islamic day starts at sunset, the Fajr prayer is technically the third prayer of the day. If counted from midnight,
it is the first prayer of the day.

197 Kaylan is an alternative name for Jilan, the province where Shaikh Abdul Qadir Jilani was born.

198 Iblis, also known as Eblis, is the leader of the devils in Islam. According to the Quran, Iblis was expelled
from paradise after refusing to prostrate himself before Adam.
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And their spirits visit him.

Similarly, the angels,

Also, attend his council.

So does our saviour prophet,

His soul also visits him.

Blessings rain in his council,

Several get enlightenment with his speech.
He’s the one who often sees Prophet as,

He’s the one who got his status and wisdom.
Jinns are more than those humans,

Who went to him to buy faith and repentance.
The place he went on the sky,

No other Shaikh went, he said.

The one who holds countless people,

Around him all the time.

The people beyond the Qaf mountain,

came to see his reputation.

They stood above his head, line by line,

as he went there in majesty and sent them blessed.
The one who went and sat on his tower,
Without touching the sky or ground.

Like the honeybees and ants go in line to their nests,

People always turned up in line to him for refuge.

168



The one who didn’t touch the breasts for 30 days,

In Ramadan, while he was of breastfeeding age.

While he was a pupil of the mosque, the angels said,

Boys, give him space and all the facilities.

The one who heard while sleeping, ‘is this for you were created?’
And the one who heard while going somewhere, ‘Where you go?
On an Arafah'*day, when he drove a cow,

It asked him, ‘is this for you were created?’

The one who heard ‘I prospered you when there was nothing,
Now you should always remember me for that.

The one who heard the order 70 times per,

Day and night that you’re in my protection.

“I searched for you among the crowd.”

He heard this message with pride.

“I created you for my benefit,”

He heard such a message as well.

His mother told him not to lie,

As he gave the gold to the thief.

His body was in several places at a time,

Thus he resolved the worries of many.

When he walked in the dark night,

199 The Day of Arafah is an Islamic holiday observed on the ninth day of the lunar Islamic calendar, Dhu al-
Hijjah. It is the holiest day in the Islamic calendar, the second day of the Hajj pilgrimage, and the first day of
the important Islamic holiday of Eid al-Adha the following day.
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He made his finger as the torch.

The things beyond the eyes and inside hearts,

He professed as he saw with his eyes.

Inside the grave and during the sleep,

He uttered the words of God until awake.

The one who heard greetings from graves,

And the one who talked to those in graves.

He saw his master in his grave, humiliated,

Then he removed his disgrace.

When the burglars attacked the caravan,

He killed them by throwing his wooden sandals from a distant place.
The one who concealed and returned the knowledge,
Of the Shaikhs who came to try and test him.

When a kid was put in front of him folded in a hut,
He explained it is a child before the hut is unfolded.
The one who cured the child who could not walk,
The one who humbled a child who had no ailment
The one who enlivened a dead entity,

The one who cured deadly diseases.

When he said to the relics of a chicken to cry,

It cried and flew from the scene!

Ask me whatever you wish,

And he fulfilled all who asked.
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The one who humbled the arrogant,

The one who prophesied future events.

The one whom God gave permission,

To give status and remove the status.

If he looks at an object with the intention,

He made it as he wanted to make it.

The one who elevated a revert Muslim,

To the rank of revered saints.

The one who tamed the flying Shaikh,

The one who made those flew repentant.

The one who gave knowledge and status in abundance,
For those with no knowledge and status.

The one who lifted the knowledge and status,

Of those who held knowledge and status.

When a Shaikh walked in arrogance above the land,
He made him walk beneath the ground.

The one who neutralized while asleep,

The sins he ought to do while awake.

When the Jinns tried to harm him disguised as snakes,
He repelled them without showing any fright.
When a Jinn kidnapped a child,

He summoned him to bring her back.

When many wished to eat delicious food,
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He fed them proudly the way they wished.
Falling rain and the streaming river,

He made them under control when they crossed the limit.
The one who gave fruits in a time of no fruit,
The one who filled fruits on a burnt tree.
One person went to him to humiliate him,
Then he filled the entire land with fire.

For everyone who looked down at him,

He gave inevitable tragedy in no time.

An object that irritated him was suddenly,
Destroyed by him with a powerful look.
Those who got his prayers and blessings
have fulfilled their here and hereafter.
There are many innovations in his words,
Do not underestimate them with those said.
I have threaded its heads like pure gold,
Know that I arranged its body like gold.
There are more great anecdotes to say,
Don’t mean they’re lies due to ignorance.
Oh, those who long to learn more,

Please hear from those who know.

Oh, those who wish to listen to his virtues,

Please listen to his glorious virtues.
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By knowing the quantity and quality of the Amirs,?%
One can recognize the merit of the King.

Similarly, if you look at the attributes of a Shaikh,
You’ll get to know the quality of Muhyiddin.

In the year Seven Hundred Eighty-Two,

I threaded this garland in one hundred fifty lines.
Like the diamonds and pearls are strung together,
I’ve threaded Muhyiddin Mala, oh the people.

Those who sing this without erring or leaving the lines
God will reward them with a castle in paradise.

If you write this without care,

Beware, there will be mistakes.

May Allah’s blessings be upon,

Those who recite this, sing this and listen to this.

Oh, the people, where are you going,

Leaving this Shaikh with such stature.

Everyone’s chicken will cluck and stop,

But Muhyiddin’s chicken will cluck till the Day of Judgment.
Oh, the people who wish for a better hereafter,

Then be the disciple of this Shaikh.

Our God, please provide us all the fortune,

To be his blessed disciples.

200 Amir means commander, governer or prince according to the contexts.

173



Please gift us the prayers of all saints,

Along with his prayers.

If you always recite Al-Fatihah?*! for him,

You’ll get his blessings and prayers.

Oh the lord of the world, take us to heaven, include us along,
With the Shaikh, when you accept the interceding of the Prophet.
Oh the Creator, extend us,

Your greetings from paradise.

For the one who’s walking with sins,

Oh Allah, forgive his sins and bless him.

Oh Allah, shower your blessings and prayers,

Upon your beloved Prophet Muhammad.

5.6 Canonization of the Muhyiddin Mala

There are several factors for the canonization of the Muhyiddin Mala. Firstly, the

author Qadi Muhammad hails from a powerful and influential Qadi clan in Kozhikode, and
he was an organic intellectual who also fervently wrote against the Portuguese colonial
invasion. His work Fathul Mubin is very important in this category of anticolonial
literature. The authority of the Ulema and people’s reverence for them are deep-rooted in
Mappila society. The traditional Ulema and the Ahlu Bayt are the unquestioned authority
of the religion. The second factor is the subject matter of the text. Shaikh Muhyiddin enjoys

celebrity saint status among the Muslims who follow a moderate Sufistic Islam worldwide.

201 Al-Fatiha lit. “The Opening” or “The Opener,” is the first surah (chapter) of the Quran. It consists of 7
ayah (verses) which are a prayer for guidance and mercy. Al-Fatiha is recited in Muslim obligatory and

voluntary prayers, known as salah.
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It is evident from the fact that Qadirt Sufi Order (Tariga) is the most dominant in the
Muslim world. The third factor is the literary value of the text. It was a time when the
Sanskritised Malayalam produced bhakti poetry that Qadi composed Muhyiddin Mala as a
literary masterpiece. The Muhyiddin Mala became popular among the common users of
the Malayalam language and got a high place in their cultural life at a time when the
Malayalam literary language was dominated by Sanskrit words and linguistic structures.
Even the ‘Kilippaattu’ style of writing, mixing Sanskrit with Malayalam and taking a way
of expression closer to the ordinary people, could not respond to the cultural moods of the
then Muslims. The very language of Arabi Malayalam and the literary texts came into
widespread use in the 17th century when a Malayalam of elite cultural orientation and
Sanskrit reverence was in dominance. This had a great cultural efficacy of an ‘alternative

literary mission’ with ‘counter poetic theology’.

There are plenty of studies about the literary superiority or the craft of the work.
The next factor is the subject matter of the work. The local Islam in Malabar is built upon
certain elements. Veneration of the Prophet and the Friends of God is the most important
trait among them. Due to these factors, Muhyiddin Mala got the canonical status and
significance in the everyday piety of lay Muslims. In Muhyiddin Mala, Qadi Muhammad
portrays Abdul Qadir Jilani as the guide and saviour of Mappila Muslims, whose plight
was devastated by various setbacks, including the Portuguese colonial atrocities and the
lack of economic or political influence. At such a juncture, Jilani’s Sufi personification was
a consoling presence. Entering Sufism in his path and living under his sustained

supervision brings enormous solace and comfort at this time.
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5.7 Intra-Religious Polemics among Kerala Muslims

One of the important characteristics of the Kerala Muslim community is its
organizational inclination or affiliation. From the late 19" century, the Muslims started to
identify themselves with different ideological streams within the community. This was
later developed into a competitive organizational form. In contemporary times, it is near
impossible to have an independent religious or Islamic self without pledging allegiance to
either of the numerous Islamic organizations. Traditional Sunni organizations still
dominate the public sphere. At the same time, the Salafi/Islahi organizations also have
overarching influence. Jamat-e-Islami, another organization with a minimal mass base
predominantly salafised, has better apparatus like a widely circulated daily newspaper and

a well-maintained news channel.

By the 20" century, immediately after the Mappila rebellion against the British
Empire, the Kerala Muslim intra-religious polemics dominated the religious discourse and
its realm as the so-called reformist groups unleashed attacks against the Sunni Muslim
community and their quintessential traditions. The formation of the Muslim Aikya
Samgham in 1922 was the beginning of the Wahhabi movement in Kerala. Inspired by
Shaikh Muhammad Abdou, Rashid Rida and Jamaludheen Afghani, Aikya Sangham was
formed with the leadership of scholars like Vakkom Moulavi, K M Maulavi, E K Maulavi,
Hamadani Tannal and Manappad Haji etc. In 1923, the Aikya Sangham conducted its first
annual conference. Vakkom Moulavi, who presided over the assembly, presented a
passionate opening statement in which he strongly contrasted the beliefs and behaviours of
early Muslims with those of current Muslims. He argued that the Muslim community's

inevitable collapse was due to a faulty interpretation of Islamic precepts. As a result, it had
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become important to undertake Islamic reforms for the social and educational growth of
'Mappilas' Muslims in Malabar. However, this initial remark elicited heated responses from
the conservative 'Ulama," who labelled him a ‘Wahhabi’ and attacked Aikya Sangam's
work through lectures and writings.?%> The Kerala Muslim Aikya Sangham later developed
into Kerala Nadwatul Mujahideen with multiple branches. Later the Salafi followers were
generally known as Mujahids.

The pages and stages were used to target the concepts Sunnis perceived as sacred
and the parameters of piety. As a response, Sunnis came together to defend the traditions
followed by the community over the years. Samastha Kerala Jam’iyyatul Ulama, which
was formed as a response to Aikya Sangham, represented the vast majority of Sunni
Muslims. Both the groups organized events with terms and conditions set. Such polemic
events in Malayalam, the regional tongue, took centre stage in theological discourse. They
could be found, for example, in a disputation, in which Ulema with opposing views of the
tradition gather on a stage to ask each other questions. Intra-Islamic disputes in Kerala have
focused on themes that divide Sunnis and Mujahids, such as whether tawassul is Islamic.
Is it better for women to worship in a mosque or at home? How many raka 'ah (one unit of
prayer consisting of various body gestures and Qur'anic recitations) are there in tarawih
(additional congregational prayers performed during Ramadan)? Is it proper to offer the
Friday khutba (sermon) in Arabic or Malayalam? They have been the main points of
contention and discussion since 1925 when the first recorded intra-Islamic polemical

incident occurred between Sunni and Mujahid ulema in the north Kerala town of

202 Jose Abaraham, Islamic Reform and Colonial Discourse on Modernity in India: Socio-Political and
Religious Thought of Vakkom Moulavi (New York : Palgrave Macmillan, 2014) , 164.

177



Kozhikode.?**Seeking the intercession of the Prophet or the awliya (tawassul) and istigasa
were the most controversial subjects which set the stage for intense debates. Series of
casetted speeches were followed by LCD presentations where one group exposed the
other’s follies in front of huge gatherings. These debates created a very hostile and frenzied
atmosphere where brothers were up in arms against each other. Also, it led to calls for

social boycotting of the bida ees for their innovative arguments.
5.8 Muhyiddin Mala Under Attack

Canonized texts and practices like Mawlids and Malas were under heavy scrutiny
by the newly emerged Wahabi preachers. It was quite an easy task for them to find elements
of shirk in these works from their puritan or literal sense of understanding. They said that
these behaviours contradicted monotheism's strict demands by encroaching on God's sole
right to worship. Two highly popular texts were the subject of these debates or disputations.
Mangqus Mawliid and Muhyiddin Mala. Both the texts used highly ornamented language to
praise the Prophet Muhammad and Shaikh Muhyiddin. Salafist critics contested the text’s
consecrated content from a puritan perspective. They alleged heresy and blasphemy in
several verses of the mala and campaigned against the text’s canonical status. There was a
series of debates and congregational sermons regarding the theological validity of the text.
The traditional Sunni Ulema and the reformist Salafi preachers conducted a spree of
cassetted sessions to throw sludge at each other. The controversial lines of the Mala

dominated these critical debates. Some of these verses are following.

203 Nandagopal R. Menon. “What Do Polemics Do? Religion, Citizenship, And Secularism In South Indian
Islam,” History of Religions 58 no.2 (November 2018): 128-164.
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The Jinns, the humans and the angels,

He said I’m the Shaikh above them all.

Allah has opened seventy doors to me

since | knew many things which no one else did.

He had forty ejaculations in one night,

and he took a bath all forty times.

The one who didn’t touch the breasts for 30 days

in Ramadan, while he was of breastfeeding age.

His body was in several places at a time,

thus, he resolved the worries of many.

For those who call me from anywhere,

I’1l answer them without any delay.

When he said to the relics of a chicken to cry,

it cried and flew from the scene!

Those who sing this without erring or leaving the lines,

God will reward them with a castle in paradise.

5.9 Sunni Defense

Amid relentless attacks against the age-old traditions, the Ulema had to intervene

to halt the exodus of laypeople to the organized Wahhabi ideology. They were forced to
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listen to the ‘bida’i’ organizations and develop an adequate response. Sunni organizations
conducted several ideology conferences and debates on various theological issues, most
important concepts and practices like fawassul and istigasa. The debates also had several
sessions on Mawlids and ritual-related matters like the language of Friday khutba, the
number of Taraweeh rak’ats (8/20), and where one should keep their hands while doing so
daily prayers. While the object of veneration is explicitly credited with beneficent and
protective powers in passages like this, such powers are tempered by simultaneous
invocations to God. This is a cautionary note against any urge to lump together all instances
of saint veneration under “saint worship”. Also, they argued that the saintly intercession
(or intermediation between God and his subjects) and seeking assistance from revered
Islamic figures, both sides of the debate within Islam ground their arguments on shari’a
(Islamic law) based on four principles or “roots” (usul): the Qur’an, the Hadith or sunna

(the traditions of the Prophet Muhammad), /jma’ (scholarly consensus), and Qiyas

Along with this, the activists of Sunni organizations invoked the unquestionable
authority of the Ulema and urged the laypeople not to follow the bida ees while they lead
the prayer, and they called for not wishing greetings while they meet each other. Regarding
Malas and Mawlids, the Ulema used internal censorship by emphasising the ritualistic
elements of the texts rather than the meaning of the texts. They imposed censorship on the
writings of scholars like Ibn Taymiyyah in the theological seminaries. New interpretations
were commissioned to give the text doctrinal legitimacy. Mustafa Faizee’s complete
interpretation or the commentary of the Muhyiddin Mala is the most important among
them. In this important volume, Faizee tries to defend the text and expose the ploys of

Salafis to mislead the Sunni masses. In the preface of the book, he writes:
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Muhyiddiin Mala is the main weapon misused by the enemies of Ahlus Sunnah
Wal Jama’ah. Enemies often try to bring the Sunnis to their knees by
misinterpreting the verses of Muhyiddiin Mala. Interestingly, to an extent, the
Muhyiddiin Mala is the most recited text of the enemies. They have discovered
that by singing this, they can quickly mislead Sunnis. Unfortunately, there are
some Sunnis who are sceptical about Muhyiddin Mala. “They say that it is not
right to say so much about Shaikh Muhyiddiin. Moreover, some say so among the
people are those who see themselves as scholars. They have only one way of
scholarship. Sunni enemies have seized on the issue because it has troubled some.
They aim to mislead Sunnis and non-Sunnis alike in this way. Sometimes they
have achieved this goal, too. Some who do not doubt other Sunni ideologies have
started doubting Muhyiddiin Mala. This is because the enemy’s propaganda has
only succeeded in this matter. In short, Muhyiddiin Mala is the most
misunderstood Sunni ideological text. There is another advantage: we can solve
many other problems if we can clear the doubts about this. As far as a Sunni is
concerned, he won’t have any doubt regarding the concepts like Tawheed,
Karamat, Tawassul and Istigasa afterwards. This is the significance Sunnis see in
this interpretation.?%*

Through this work, Faizee claimed to have given authority and legitimacy to the entire
verses by interpreting them in the light of Qur’anic verses and prophetic traditions. In his

preface of the comprehensive interpretation of the text, Faizy writes:

By Muhyiddiin Mala’s interpretation, what is meant here is not a historical
interpretation. Rather it is a fundamental explanation. Several large and short
books about Muhyidditn Shaikh describe the historical truths contained in and
around this Mala. Shaikh Muhyiddiin is one of the most famous saints in whose
name has several volumes written in prose and poetry. There is no need for a
historical interpretation of this. But this is not the case with the evidence. It takes
profound thought, scholarship, and neutrality to discover the crux of lyrical
poetry, such as of Muhyiddiin Mala. Even those who endorse that Muhyiddiin
Mala is generally correct are sceptical of its few lines. Few among the Sunnis
think “the author shouldn’t have gone too far sayings so.” “Shaikh Muhyiddiin
shouldn’t have said so.” etc. Therefore, this book intends to assert that every line
of the Muhyiddiin Mala is legitimate based on the Qur’an and Hadith. However,
It does not necessarily mean that the historical background is not explained here.

Before the concept of a line is fundamentally analysed, its historical evidence will
be briefly quoted. For example, take the verse which says, ‘The one who Allah
called Ya Gausul Alam’(the Greatest Help). Here firstly, we will examine its
context and cite relevant evidence for the validity of the instance from
authoritative texts. This is the historical analysis. Secondly, is it possible for Allah

204

Mustafa Faizee, Sampoorna Muhyidhin Mala Vyakhyanam (The Complete Interpretation of Muhyiddiin
Mala (Puthanathani: Oasis Book House, 2009), 10.
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to call Muhyiddin Shaikh ‘Ya Gawt al-A’zam’? Will Muhyiddiin Shaikh become
God if he is called so? I will quote from the Qur’an and the Sunnah to prove the
context of the verse is legitimate. This is the fundamental explanation.?*®

Thus in the text, he brings a lot of quotes from the Quran, Hadith and similar authentic
Islamic theological text while interpreting the text line by line. He explains the inner
meanings of the verses written by Qadi Muhammad with ample examples from legitimate
sources. In his preface to the text, he makes a veiled attack against Salafist literary
historiographers K K Abdul Kareem and C N Ahmed Maulavi, who wrote the seminal
work, Mahattdya Mappila Sahitya Paramparyam (The Glorious Mappila Literary
Tradition), a survey of major works produced by the Mappila Muslims. In this work, while
mentioning the literary value of the Muhyiddin Mala, the authors criticise its subject matter
from a Salafist perspective. Faizee directly attacks CN Maulavi, citing his controversial

translation of the Holy Qur’an:

CN Ahmad Maulavi and KK Mohammad Abdul Kareem ask in the Great
Mappila Literary Tradition co-authored by them: But how did this mistake come
from the great scholar Qadi Muhammad! They have also given an observational
answer of their own to this question. The soul of Qadi Muhammad will never like
that answer. But we have no complaint because the authors themselves claim that
it is only a work of observation. Observations often go wrong.

They say again. “But the Qur’an will never allow us to accept the whole idea
contained in that short poem (Muhyiddiin Mala).” We must say the ‘Qur’an’ they
mention may be the Qur’an according to CN’s interpretation. Then there is no
problem. It would be good to think about which sea we should throw the
interpretation that says Moses crossed the Red Sea to check its depth with his
staff. Before that, let us impartially assess whether the Qur’an and the Sunnah
allow Muhyidditn Mala.?%

205 Faizee, Sampoorna Muhyidhin Mala Vyakhyanam, 27.
206 Faizee, Sampoorna Muhyidhin Mala Vyakhyanam, 29.
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Mentioning various incidents from the past debates between Sunnis and Mujahids
regarding the theological validity of the Muhyiddiin Mala, Faizee criticises Kareem and

Mawlavi for their bias and ideological rigidity.

None of these things is mentioned in the great Mappila Literary Tradition. This
happened in the vicinity of the authors. They may have wisely evaded when they
saw that the idea they contained would fail. However, we commend those who
have written such a book about the glory of the Mappilas. It seems that they have
tried to be unbiased about most of the other parts of the book. But using a few
pages to criticize Sunni scholars and to establish immoral practices such as the
translation of Khuthuba is unforgivable. The sectarian ‘distortion’ in such texts
that affect the community, in general, is organizational rigidity and therefore, the
argument that Sunnis are narrow-minded is completely untenable.?’’

5.10 Survival of the Muhyiddin Mala

I would conclude the chapter by examining the current status of the Muhyiddin
Mala. The intra-religious polemics among the Muslim community of Kerala have reached
a saturation point, and in the current scenarios, there are more converging points, possibly
because of the internal introspection for having unity against the right-wing government at
the centre and the inter-religious animosity or hostility in the state. And Muhyiddin Mala
has survived these criticisms and continues to be the most important canon of Mappilas.
The new sensibilities, newly found academic interest, deconstructionist readings, and
acceptance in the secular curriculum of the state make the Mala even more relevant in

contemporary discourses.

207

Faizee, Sampoorna Muhyidhin Mala Vyakhyanam, 30.

183



Chapter 6

Conclusion

Translation of Islam in Malabar: Major Themes and Future Research

6.1 Major Themes of the Study

By focusing on the complexities of translation, this research aimed to document the
multilingualism of Mappila Muslims and the rise of vernacular Islam in the Malabar region.
The overarching research objective of this thesis was to locate the cultural history of
Malabar Muslims from a Translation Studies perspective, with specific attention to their
textual and oral traditions. The study sought to comprehend the function of translation and
oral traditions in establishing the Malabar Muslim community. Its fundamental goal was
to critically analyse the Mappila literary canon and connect it with Malabar's translation
history and culture. The thesis also examined the arrival and expansion of Islam in the
region, focusing on literary and religious translation and contextualization of translation
with religious conversion in Malabar. The other objective of the thesis was to investigate
the Islamic scholarly networks in the region and identify the function of the ulema in the

creation of the Muslim community in Malabar.

For decades, the Arabic language and its vernacular counterpart, Arabi-Malayalam,
have been a vital means of interpreting Islam in the region, and this study focused on them.
The research examined how the foreign stakeholders’ languages and cultures influenced
the Mappila Muslim community's culture and language. It also examined how the Mappilas
in Kerala challenged the mainstream vernaculars by constructing their own separate

community register with an international outlook examined in this study.
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Since Islam's foundational texts and treatises were written in Arabic, Muslim
communities worldwide have interacted with it in various ways. So it was with the Muslims
on the Indian Ocean's coast. Their religious and cultural activities have traditionally relied
on the Arabic language and script. The Arabic language influenced these tribes' religious
rites, identities, and cultural practices. Cultural mediation involved the construction of
Arabic script speeches for locals to use in public, among other things. Transliteration and
translation were critical components of the process, and they contributed considerably to

the development of a sophisticated textual culture.

Arabi-Malayalam evolved as a critical medium for Islamic religious and theological
discourses and intellectual notions beginning in the seventeenth century, eventually
becoming their lingua sacra. This language's scriptorial, literary, and textual evolution was
shaped by a long history of polyglossic interactions in the coastal Malabar region, which
maintained extensive maritime relations with several ports along the Indian Ocean littoral
and beyond. Malabar's ties with many linguistic locations via Indian Ocean trade networks
contributed to its growth as a polyglossic region with many loan words and numerous

scripts.

Following Sheldon Pollok's pioneering study on the South Asian Sanskrit
Cosmopolis, Ronit Ricci postulated the Arabic Cosmopolis, which evolved substantially
parallel with the Sanskrit linguistic and literary world. The concept of Arabic Cosmopolis
depicts the idea of a worldwide Muslim community connected by similar culture, values,
and spirit. This topic, which traders and Sufis emphasised on their journeys around the
Indian Ocean's beaches from Sub-Saharan Africa to South and Southeast Asia, also

established a common thread in their literature. According to Ricci, these ‘literary
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networks’ linked Muslims across physical and cultural barriers, assisting in constructing
and maintaining a complex web of historical texts and new interpretations critical for

forming local and global Islamic identities.

The thesis examined how Islam was translated in Malabar through ethnography,
literary historiography, and textual analysis. Three texts from Arabic and Arabi-Malayalam
were translated into English as part of the study. Critical annotations were included with
the translations. The study included textual and contextual analysis, as well as many
translation theories and methodologies, as well as discourse analysis. For the study, I
employed concepts about the community that deal with its ancestry and consequences,
culture, cultural translation, and other related concerns. Additionally, I have incorporated
hermeneutics, orality, and textual rhetorical themes into this discussion. I used the term
'Malabar' in this research because of its pre-colonial connotations. I drew primarily on
primary and secondary materials in Arabi-Malayalam and Arabic to produce this thesis. A
review of the available literature aided me in framing my argument within the discipline of
Translation Studies. I attended various Mawlid meetings and religious congregations as
part of my ethnography to ascertain the extent to which the texts examined in the study
have an impact. The study's duration is not specified. However, the study is limited to the
period from the 1500s to the late nineteenth century. I reviewed multiple manuscripts
written in Arabi-Malayalam that are kept in various libraries to ascertain the register's

literary world.

The first two chapters of the thesis provided a critical overview of the field and the
participants in the study. The first chapter elucidated the research question, objectives, and

methodology and introduced key themes like the ‘religious turn’ in Translation Studies.
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Discussing the ‘Religious Turn’ in translation studies, the chapter demonstrated how
translation has played an important role in the diffusion of scientific, technological,
linguistic, and literary knowledge throughout human history. This is significantly more
visible in the spread of organised religions and movements. Translated scriptures and
related works have been very powerful in spreading faiths and changing cultural ethics,
modes of life, and ideas of human and divine natures. Religion has also been an important
impetus for translation in Muslim nations. Because of Islam's claim to universality, books
became an useful medium for communicating information and regularly spurred interest in
works written in disparate locales and languages. Translations of major Arabic texts into
many vernacular languages were popular in Muslim communities. They have
conceptualised the process in their own terms and idioms, in addition to partaking in a
flurry of translation operations. The chapter, argues that the translation activities of
Malabar Muslims are due to the region’s prevalent trend of religious translation. The
majority of Malayalam literature was translated because it offers a unique viewpoint on the
junction of regional identity, indigenous social exchanges, and Hindu religious
organisations in South India. The chapter also problematised canonisation and literary
historiography that prevailed in Malayalam. It argues that Malayalam literature, which
makes major vernacular literary contributions to Indian literature, has a well-established
canon that is related to the dominant Hindu upper, elite roots, culture, and modes of
expression. The canonisation process sought to create a cohesive literary and cultural
capital that would stand alone as Kerala's dominant literary culture and aesthetic while
simultaneously marginalising everything that varied from the "normal" or "standard" ways

of expression.
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The second chapter established the study’s background by covering the brief
history of Mappila Muslims in Kerala and their participation in the region’s sociopolitical
life. The chapter made a concerted effort to trace the Malabar region and its Mappila
population’s political and cultural evolution over the centuries. It provided an outline of
the trajectory of Islam in the region and the rise of the vernacular Muslim population. It
has gone to great length about the Mappila Muslims' interactions with the Arab world and
European colonial powers. The importance of the Arabic language and the various
translation scenarios have been demonstrated. The chapter argues that the Muslims’ trans-
regional marine connections established a strong relationship between Malabar and Arab
nations in the early years of Islam, facilitating the movement of commercial and cultural
products as well as scholastic ideas between diverse realms. This does not necessarily
imply that the people who carried the Islamic torch in Malabar were solely Arabs. Instead,
various communities travelled and stayed on the Malabar Coast due to the cosmopolitan
culture of the Indian Ocean's coastal regions. Another significant theme addressed in the
chapter is Malabar’s colonial history. Malabar was subjected to centuries of harsh
colonialism from the Portuguese to the British. The story of the fanatical Muslim
community was drawn by orientalist historians and colonial officers in the majority of these
publications. Nationalist historians followed suit when presenting historical events such as
the 19th-century Malabar uprising. The chapter also explains the Hadhrami roots of the
Mappila Muslims. It argues that in contrast to the Hanaft School, which Muslims follow in
other northern and central Indian states, the majority of Mappila Muslims follow the Shafi‘1
Madhhab (The Islamic Jurisprudence). This was primarily due to the region's Hadhrami

connection. The connection between Malabar and Hadhramaut in South Yemen is thought
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to have been formed as early as the first century A.D. when many Arabs moved along the
Malabar Coast. Yemen and Hadhramaut appear to have been particularly prevalent here in
ancient times. Furthermore, it demonstrates that the Shafi‘t School's prominence is tied to
Hadhrami influence. Shafi'T Madhhab has a lot to do with the indigenous Islam that
flourished in Malabar. The dynamics of Shfi Madhhab shaped the performative traditions,

reverence for the Arabic language, and vernacular features of cultural Islam.

The third chapter discussed the origin and development of Arabi-Malayalam over
time, emphasising the language’s social and cultural dimensions. The chapter discussed
how, since its inception, Arabi-Malayalam evolved through a variety of means derived
from religious institutions and traditions and how, at one point in time, most notably in the
late eighteenth and nineteenth centuries, it served as the primary mode of communication
and literary activity for the Mappilas. The chapter explored the history of translation and
the Tarjama tradition in Arabi-Malayalam. The Arabic Cosmopolis and the function of
Arabi Malayalam in interpreting Islam in Malabar were examined. It has provided a brief
overview of the Mappila Muslim community’s textual culture before and during the
emergence of the printing press in Malabar. The chapter sought to historicise the Mappila
engagements with translation theory and practice by reading and analysing various Arabic
and Arabi-Malayalam literature forms. As evidenced by the examples in the chapter, the
tarjama tradition had a profound impact on Mappila Muslim literary work. The chapter
examined several translation components, such as paratext, to analyse the art and craft and

the politics of the translation in Arabi-Malayalam.

The fourth chapter is a compilation of the English translation of Manqiis Mawlud

and Badr Mawliid, two of the most popular and widely circulated Mawlid literature among
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Kerala's Sunni Muslims. I intended to highlight the microcosm of key Mawlid narratives
with an example from Kerala, a Mawlid story popular with Mappilas, through the original
translation and brief analysis of the Manqiis Mawlad. With this, I hoped to demonstrate
how Mawlid's teachings and practices translated Islam into a popular religion in the region.
The chapter also briefly explored hagiographic literature and its influence on Malabar folk
and Sufi Islam development. Although having a large store of works, the chapter discovers
that Islamic hagiography is a vastly under-explored field in literature studies. The primary
goal of hagiography was to instil religion in believers by reminding them of the sanctity
and exemplary lives of prophets, saints, and other noteworthy persons. In the Malabar
context, hagiographies and associated activities have aided in the development of Sufi
Islam and its numerous organisations. Life stories of prophets, holy associates of Prophet
Muhammad, and saints known as God's friends have served as vehicles for passing faith
from one generation to the next. A significant amount of translation has aided this
transmission. Local Islam thrived through many types of translation, from religious

assemblies to informal Mawlid gatherings.

The fifth chapter consists of a translation of Muhyiddin Mala. The chapter gave
critical insights into the intra-religious strife among Kerala Muslims and the canonisation
and censoring of the Muhyiddin Mala. Mappila Muslims, most of whom are Sunnis, attach
this text to an exalted place and incorporate it into their daily religion. In Muslim public
discourse, criticism of it frequently elicits blasphemy charges. The rise of Salafi modern
reformist organisations, on the other hand, questioned the text’s sacred substance from a
puritanical standpoint. They charged some verses of the Bible with heresy and blasphemy

and battled against the text's canonical authority. A series of arguments and congregational
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sermons ensued over the text's theological legitimacy. Sunni Ulema and reformist Salafi
preachers staged a tape session to hurl muck at one another. The Mala’s contentious lines
dominated these key deliberations. This chapter tried to examine the discussions,
arguments, and counter-arguments around the sacred/profane dichotomy surrounding
Mappila Muslims’ most important canonical text. It looked at how traditional Sunnis' new
interpretations, comments, and internal censorship attempted to undermine the
Salafi/Wahhabi fractions' criticism of Kerala's distinctive Sufi Islam. There are two parts
to this chapter. The first section attempts to situate the Muhyiddin Mala in the literary
canon of Mappila. The second section delves into the Sunni/Salafi polemics and the canon

of the Muhyiddin Mala and its relevance.

6.2 The Future Research

In this thesis, I have tried to elucidate the process of Islam’s translation as a popular
religion in Malabar. To substantiate the phenomena, I have explored various major themes
and subthemes. Due to the page constraints, [ had inevitable limitations to comprehensively
accommodate these in this thesis. Each of these large areas themselves gives enough room
for further research. There are plenty of scopes for detailed research on various aspects of
translation, with a special focus on Muslim literature and textual culture. I am planning to
work on a monograph on the Translation culture and history of Malabar as a continuation
of this PhD research. There can be a monograph produced exclusively on the sociopolitical
elements of Mappilappattu. As a part of future research, I want to explore the print culture

and the trends of journalism that prevailed in Arabi-Malayalam.
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Glossary
Abtahi: Arabic, one who lives in Abtah, a place near Makkah.

Al-‘arsh: Arabic, It is the specific name for the throne of Allah, the God. It is the
largest of creations in Islamic theology. The vast majority of Muslims, including
Sunnis (Ash’aris, Maturidis, and Sufis), Mu’tazilis, and Shi’is (Twelvers and
Isma’ilis), regard it as a symbol of God’s power and authority rather than a dwelling
place for God.

Al-Fadilah: Arabic, is a range above the creations. These two positions are exclusively
given to the Prophet Muhammad.

Al-Fatiha: Arabic, literally, “The Opening” or “The Opener,” is the first surah
(chapter) of the Quran. It consists of 7 ayah (verses) which are a prayer for guidance
and mercy. Al-Fatiha is recited in Muslim obligatory and voluntary prayers, known
as salah.

Al-Khidr: (Arabic: contraction of al-Khadir, “the Green One”) is a legendary
Islamic figure endowed with immortal life who became a popular saint, especially
among sailors and Sufis (Muslim mystics).

Al-Lawhu’ I-Mahfuz: Arabic, According to Islamic belief, al-Lawhu’ [-Mahfuz (The
Preserved Tablet) is the heavenly preserved record of all that has happened and will
happen.

Al-Wasilah: Arabic, is a highly regarded station in the paradise.

Agqiqa: Arabic, Traditionally held on the seventh day after the child’s birth, Agiga
consists of giving a name to the baby, shaving its hair, and offering a sacrifice.

Awliya is the plural form of wali which means friend or comrade. This is mostly used to
refer to holy figures and saints.

barakah: Arabic, blessing; especially the blessings Sufi saints bestowed upon seekers and
petitioners.

Dar al-Harb According to Islamic discourse it represents those lands ruled by non-
believers.

Dars: Arabic, literally means learning. It is a mosque based residential theological
seminary for advanced studies.

Dimmi: Arabic, is a historical term referring to non-Muslims who have legal protection
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in an Islamic state.

Fajr prayer: (salat al-fajr, “dawn prayer”) is one of the five mandatory salah
(Islamic prayer). As an Islamic day starts at sunset, the Fajr prayer is technically the
third prayer of the day. If counted from midnight, it is the first prayer of the day.

Ghazwah:, Arabic, which literally means “campaigns”, is often used by biographers to
refer to all the Prophet’s excursions from Medina, whether to establish peace accords
and preach Islam to the tribes, to go on “umrah, to chase adversaries who attacked
Medina, or to engage in the nine battles.

Hadith: a collection of literature, originally orally recorded, that documents the deeds,
teachings, and sayings of the Prophet Muhammad. There are a variety of collections,
eachused by different Muslim groups.

Hagqiga: Arabic, the knowledge that comes from communion with God. It also means
mystical knowledge, supreme truth, or absolute reality.

Hawariq al adat: Arabic, Literally, “unprecedented events or deeds transcending the
natural order,”

Iblis: also known as Eblis, is the leader of the devils in Islam. According to the
Quran, Iblis was expelled from paradise after refusing to prostrate himself before
Adam.

Imam: Arabic, the person in charge of the prayer who leads it in a mosque or
elsewhere. It is a title used for religious exemplars, and imams are divinely chosen
leaders among Shias.

Iravii: Malayalam, literally, “begging.” Also written as irvakunnu is a portion at the end
of mala pattii in which the writer begs Allah for blessings and forgiveness, frequently in
the name of the saint for whom the mala is composed.

ccccc

(Islamic prayer). As an Islamic day starts at sunset, the Isha prayer is technically the
second prayer of the day. If counted from midnight, it is the fifth prayer of the day.

Istighatha: Arabic, the practice of praying or seeking aid from saintly figures.

Janmi: the hereditary landowner in Kerala who traditionally took a part of the crop,
which was cultivated by a tenant who also had hereditary rights to the land

Jaram: Malayalam, a tomb or gravesite.
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Kalyana Pagi: literally, “wedding song;” a Mappila song sung during a
weddingcelebration.

Karamat: Arabic, the ability of Sufi saints and holy figures to perform
supernaturalactions and give aid to those who petition them.

Kattii Pattii: Malayalam literally, “letter song;” a Mappila pattu written in the form
of a letter.

Khutba: Arabic, literally, “speech”. It is more exclusively used to denote Friday sermons
of the Muslims.

Kissa Pattii: literally, “story song;” a Mappila Patti that tells a story. They are usually
characterised by a high level of imagination and exaggeration and can be songs about
fictitious events or renowned Islamic or Muslim individuals.

Kolkkali Pagtii: Mappila songs that are sung during the Mappila art form of kolkkali, a
pseudo-martial exhibit in which groups of men weave among themselves in intricate
patterns while tapping sticks rhythmically and singing Mappila pattii.

Madhhab: Arabic, Four traditional Islamic schools of law, the Hanafi, Maliki, Shafi’i
and Hanbali

Madrasa: Arabic. In Kerala, an elementary religious school. Students usually attend
in the early morning.

Maghrib: Arabic. The fourth of the five daily prayers required by Islam occurs just
after sunset.

Mala Pagtii: Arabi-Malayalam, literally, “garland song,” is a song sung about Sufi
saints or figures that can aid people through their miraculous power or karamat.

Mandagqib: Arabic, is a genre in Arabic, Turkish, and Persian literature, broadly
encompassing “biographical works of a laudatory nature”, “in which the merits,
virtues and remarkable deeds of the individual concerned are given prominence” and

particularly hagiographies.

Maulavi: Arabi-Malayalam, a title conferred on an Islamic religious scholar after
completion of higher religious education

Mawlid: Arabic, literally, “birth”, it is a commemoration of a prophet’s or saint’s
birthday, during which prayers of recollection, traditions, and praise lyrics are
recited. It also refers to the texts that praise or recite the life and story of the Prophet
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or a saint. In Malabar, it is known as Mawlid

Moors: The term Moor is an exonym used by European Christians to designate the
Muslim inhabitants of the Maghreb, the Iberian Peninsula, Sicily, and Malta during the
Middle Ages. The name was later also applied to Arabs and Arabized Iberians, and other
Muslim tribes they encountered.

Mount Qaf: also known as Jabal Qaf, is a famous mountain in Middle Eastern
folklore. Mount Qaf is claimed to be the home of the jinn and to have been created
by God out of gleaming emerald.

Mudarris: Arabic, literally means a teacher. A Mudarris is more revered than a usual
Ustad.

Muhyiddin literally means the Reviver of the Faith.

Musliyar: a religious teacher; earlier, it referred to a graduate of a dars who was
theneligible to take a position as imam or gadi.

Nayar: the warrior and ruler caste of Kerala that was essentially equal to ksatriyas but was
classified as Siidras by the Nambiitiri Brahmins.

Neércca Pattii: Mappila songs sung during the nérccas, often Mala Pattiis.

Nercca: Malayalam, public festivals of saint veneration; generally, offerings made
to a saint’s ormartyr’s gravesite to obtain blessings.

Oppana Pattii: a Mappila song sung during a wedding celebration.

Ottupalli: Malayalam, is the old model of present-day Madrasa, where the basics of
Islam are taught.

Pardesi: it can be roughly translated as a foreigner. Mostly Arabs were denoted by
this.

Qutb: literally “axis” or “pole” but refers to an Islamic saint who has attained the
highest degree of sanctity and has become, within some areas of Islamic mysticism,
responsible for the invisible government of the world. There is believed to be only
one per generation.

Rab?’ al-Awwal: is the Arabic month in which Prophet Muhammad was born in Mecca of
the present-day Kingdom of Saudi Arabia.

Sabeena Pattiis: These songs were usually sung during the night. Hence they were called
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Sabeena Pattiis, which means night songs.
Sabq: Arabic, literally, “lessons.”

Tawassul: Arabic, literally, “to make a request or supplicate through a means.” This is a
controversial subject in Islamic theology as Sunnis pray to Allah, making the Prophet and
other saintly people as a mediator.

Ulema: Arabic, is the plural of A/im who is an Islamic scholar with deep knowledge of
Islamic theology.
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