AR
W Durham

University
Durham E-Theses

Abdullahy 0. fodio as a Muslim jurist

Abubaker Aliu Gwandu

How to cite:

Gwandu, Abubaker Aliu (1977) Abdullahi b. fodio as a Muslim jurist. Doctoral thesis, Durham
University.

Use policy

The full-text may be used and/or reproduced, and given to third parties in any format or medium, without prior permission or
charge, for personal research or study, educational, or not-for-profit purposes provided that:

e a full bibliographic reference is made to the original source
e a https://etheses.durham.ac.uk/id/eprint/8030/ is made to the metadata record in Durham E-Theses
e the full-text is not changed in any way

The full-text must not be sold in any format or medium without the formal permission of the copyright holders.

Please consult the full Durham E-Theses policy for further details.

Academic Support Office, The Palatine Centre, Durham University, Stockton Road, Durham, DH1 3LE
e-mail: e-theses.admin@durham.ac.uk Tel: +44 0191 334 6107
https://etheses.durham.ac.uk


https://www.durham.ac.uk
https://etheses.durham.ac.uk/id/eprint/8030/
https://libguides.durham.ac.uk/open_research/etheses#s-lib-ctab-15326874-5
https://etheses.durham.ac.uk

‘ABDULLAHI B. FODIO AS A MUSLIM JURIST
BY

Abubakar Alin Gwandu

The copyright of this thesis rests with the author,
No quotation from it should be published without
his prior written consent and information derived

from it should be acknowledged.

Thesis submitted to the Faculty of
Arts in the University of Durham

for the Degree of Doctor of Philosophy.

School of Oriental Studies
Blvet Hill,
Durham,

May, 1977.



ABSTRACT .

This work' is a critical and objective study of
fAbdullahi as_a‘MuSlim jurist. Chapter one deals with
the background to Abdullahi‘s society and gives a brief
account 6f the political, social, economic and religious
conditions of the peoples of the Hausa States in the 18th
century.. Chapter two gives a brief account qf fAbdullahi's
life. It coVers his educafion and preaching, énd the part
which he played in the Sokoto Jihad. It concludes with a

brief sketch of his character. In chapter three we have

tried to trace the personalities that most influenced

‘Abdullahi's thinking. It is hoped that a knowledge of

these personalities would help to account for *Abdullahi's

views. Chapter four deals with °Abdullshi's ideas on

constitutional theory and government, and in'particular
his conception of the Caliphate and various départments
of its administratibno Chapter five deals.with fAbdullahi's
ideas on Islamic éociety and the vital role ﬁhich hevascribed
ﬁb religious revival in the process of sociai reform. vIé
deals with his ideas on the significance of rituais ahd the
relationships between the various sections of Isiamic soci~-
ety, and hié attitude towards nonmco?formists like rebels
and zindigs. It deals with °Abdulldhi's ideas on the insti-
, s
tution of marriage, the upbringing of children, and the
lawful and uﬁlawful means of the acquisition of wealth, 1In
chapter six we have attempﬁed to make -a critical assessment
of ‘Abdullahi as a mujtahid or an independent Muslim jurist.
We dealt first with the principles which guided him in

formulating his opinions. While stressing his independent



juristic approach, we placed him as a mujtahid within the
Maliki School of Law. We also showed how his choice of

sources extended to the three orthodox schoolsfof law.
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PREFACE .

Thie work is intended as a critical study of °Abdulldhi

b. Fodic as a Muslim jurist. Of the trio who formed the

' leadership nf the Sokoto Jihdad movement in 1804 *Abdullahi

was the most widely misunderstood by his contemporaries.'
While he was rightly regarded as the Juprist of the movement,
many peop1e failed to understand his views. Some  people
consmdered hlm a8 an extremist who was concerned with the
literal meaning of the ggarl ah and its outward observances.
Some saw him as a sufi who was so engrossed with his ascetic
pﬁréuits that he had no time for normal earthly matters,
while others regarded him as an idealist who had littie
régafd for the realities of life. Some acchseh himbof

being too strict and narrow-minded , while .yet others
complained that he was too liberal and generous in his
attitude towards the opponents of the Sokoto Jihad.

W1th all these conflicting views on ‘Abdullahx. I felt
that there was a great need for an objectlve study, w1th a
vmcw to establishlng the basis of °Abdullahi's ‘ideas, and
tn 1d@nt1fytng what unifying factors. if any, underlie them.
Thza, it is ‘hoped, will help to clear much misconceptlon and
misunderstanding concerning “Abdullahl ] personallty and his
ideas.

Moreover, °Abdullhhi was the most senior leader in the
Sokoto‘ggggg movement after Shehu °Uthman. He was one of
the intellecfual and militéry leadérs of the movement. 1In
order %o assess the part which he played ih the jihad move-
ment, it is necessary to understand the principles which

gnided him in his juristic approach.
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While scholars have shown considerable intérest in
$hebu ‘Uthmdn b. Podio, who was the overall lééder of the
Sokot&vgégzg movement, little has been writteﬂ on ®Abdullahi.
As far as I know, the'only serious work which has been
weitten on *AbdullBhi is a thesis by P. D. Ayagere entitled
"The Life and Works of ‘Abdullahi b, Fdi". However, this
is a general work dealing primarily with ®Abdullabi's life,
and does not attempt to make a serious stﬁdy of “Abdullﬁhi
as o jurist. There is, therefore, a great need fof a full
and comprehensive work on “Abdulldhi as a jurist. I hope
that my present work will contribute towards-éatisfying this
need.

I have dealt with °*Abdullahi's ideas in three stages:
First, I have trigd to establish the historical events
leading to the Sokoto Jihdd movement. I gave a brief
account of ’Abdullﬁhi's‘own education and intellectual
backgrounda We have discovéfed that his sources stemmed
from the four orthodox Schools of Law and ihcluded both
jurists and sufis. This explains °AbdullBhi's wide and

Comprehensive juristic approach, and why his figh was teme=

pered to a great degree by sufism. In cglling upon those

in authority'to follow the well~known and ﬁgcognized views
of their own MBLliki School, he was prompted not by parti-
sanship to a particular School of Law, but by the practicél
need to establish and maintainvuniformity in the adminis~
tration of justice.

- Second, I have dealt with °Abdull@hi's ideas on some

- important aspects of the Shari‘ah. Since Islamic juris-

pfudeﬁce covers the whole field of rituals and social

relations, it is not possible in a work like this to deal
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with all the subjects.which it covers, I have, thereforep
selected some important representative areaéa which, I hope,
will serve to illustrate °Abdulldhi's views.

Finally, I have tried»to make an objective assessment
of ‘*AbdulliBdhi ae an independent jurist. I discussed the
principles‘which guided him in the formuiatioh of his views.
These priﬁcipleslare basically identified with the Maliki
School of'Lawp To this extent, he was a mujtahid within the
MBELiki School of Law. But in his works, ‘Abdullahi always
tried to distinguish‘between the ordinaryApeople and the
intellectuals. Whenever he addressed the latter, he did
not confine himself to:any one'School of Law. - This issued

frgm his genuine belief and conviction that all the orthddox

- 8chools of Law are equally valid and legitimate. . It is

important o undefstand this in order to appreciate éAbdulléhi's
juristic ccntributiop.

My résearch Qn.fAbdulLahi inc1uded a peribd of fieldwork
which 1asféd for tenﬂmonﬁhs from July 1974 to May 1975, in
which I visited mény towns and villages in Nigeria and con-
sulted all available sources in the National Archives,
Kaduna, the Arewa House, Kaduna, the Department of Antiquities,
Jos, the University Library, Ibadan, the Sokoto Divisional -
Library, the °Abdull@hi Gwamdu Library and the Shahuci
Judicial School Library. I had sﬁecial access to the manuge
cripte in the private collections of the Marafa of Sokoto,
al-ajj Abmad Dan-Baba, the Wazir of Sokoto.'almgﬁjj Junaid;
al-H&33 Jibril.Gwandu, M. Yasuf of Bunza, the Imam of Raha
and many other scholarse.

While I think that I have exhausted all the available

material, more material relevant to the Bokoto Jihad movement



Such material may
in this movement.
buted to @ better

duriste
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'may»sti;l be discovered for further research in the future.

add to our knowledge of °Abdull@hi's role
I hope that the present work has contri=-

understanding of his ideas as a Muslim
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" i

I have followed the above éystem of transliteration
except in thé following casess
(a) Wheﬁ I quote other sources.
(b) In writing °®Abdullahi b. Fodio. In all other cases
I write °®Abd Allah

(c) In writing Medinah thus.
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CHAPTER ONB

‘Ab@ullahi b, Rodio's Banvironment.

Political, SocialB Bconomic _and Religious -

Conditione in the Hausa States in the

Bighteenth Century.

(a) ‘Political Situation.

The Hausa states were a group of city-states the
earliest of which seem to hgve been formed during the

eleventh and twelfth centuries A.D. by the coming toge-

‘ther of a number of walled towns which formed the political

vnits of the Hausael These walled towns, which were
pgrtially sélf~supportingg sometimes provided réfugeIEOr
the inhabitahts of smaller and unﬁrptected villagés.neérby.
in time of enemy attack. The weak Villages did not receive
thie protection free of chargepvhowever. 'Théy had to
surrender part of their political éuthority and indepen-
deﬁce to the prétécting town as & price. In due course,
mbre and moré villages and weaker walled towns came to

accept the overlordship of the most prominent walled town,

“"which then developed into the capital town of the state.

The chief of such a town comsequently became the chief of.
the éitymstaﬁe s0 formed. He then spared no effort to

bring more and more Villages and towns under his authority
by persuasion, alliance or coercion. In this way, it seems,
thé Hausa states came into exisﬁenbe.z

The inhabitants of these states, the Hausa people,

were and still are one of the largest linguistic groups

in Africa. They do not form a single ethnic group, but
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consist oﬁ.inerse elemenés with different ethnic origins
united by a common language and culture. These.elements
are a mixture of Saharan nomads from the North, Nilotic
Budan peoples.from the east, as well as the indigenous
populationo3 Later migrations brought a new people who
established iheir authority as a ruling class. The
arrival of these 1étter people is associated with the
famous 1egend of Bayajida and the origin of the Hausa
states. |

According-to this legend, one of Bayajida's children,
Bawo, is said to have begotten six sons, each of whom
became the founder of a Hausa state. The six eonsAand
the states they founded were said to be as follows:
Bagauda who founded Kano, Gunguma_who founded Zazzau,
Duma who establiehed Gobir, Kumayo who became king of
Katsina, Kazuru (Gazauré) who founded Daura and Zama=-gari
(ZamnamKégi@'Zamadugi) who became the king of Rano.4 A
seventh state{ the state 6f Biram or Garinngbas is said
%o have been founded by anoﬁher‘son of Bayajida called
Biram, accordlng to another version of the 1ege»ndo5 Yet
another version claims that the seven states were all
founded by Biram and his children.®

Besides these Hausa Bakwai. the "Seven Legitimate"

or "Original Hausa.States"o there were seven other stafes
where the Hausa language, although spoken, was not the
original 1anguage of the inhabitants, These states are

referred to as the Banza Bakwai, the "Seven Upstart States",

to distinguish them from the original Hausa states. These

‘Banza Bakwai vere the states of Kebbi, Zamfara, Nupe, Yauri,



Yoruba, Bowgu and Gurma according to some s@urces@7 Other
sources substitute Gwari and Kwararafa for Eorgu and Gurma.®

For our purpose we shall consider as ﬁhe Hausa states
the éeven original states with the addition of Kebbi and
Zamfara. All these statéa lie roughly between the létitudes
10°N and 14°N, and lomgitudes 3°B and 10°8B, .Most of them
fall into the northern part of Nigeria todays with a small
part in the Republic of Niger.

Th@ history of the Hausa states follows the normal
pattarn of the hlstory of other states. The analogy with a
living organism is very apt. Soon after its birth, a state
would grow fasto ‘Like a living organism, it is most active
and enérgetic in this phase of its life. PFull OEVypung
biodd, $tfong, ambitious and sometimes raehbaﬁd lacking in
restraint, it would soon pass the stage of consolidatihg
power at home, and start venturing into the stage of AQgTeBm
sion and expansion. The prime of life would soon be reached
wher everything seemed to be functioging in perfect order,
and when few, if any problems could be conceded to be
difficult to suimounco Then the overwstretched muscles
begin to Wéaken; old age and iﬁefficiemcy would creep
stealthily in. At last, the inevitable would happen. Its -

power would come to an end, and the state would be superes

ceded by'a new one, ready to go through the same process

in its tuen,

The relationship between the Hausa states before the

Jihad was most of the time one of hostility and belligerence.

Théir records are full of accounts of internecine strife,
and give little credit to theJlegend of their single

origin. Whenever one state rose to power, it sought to



expand at th@'expense of the other states. iongmdrawn wars
ensued? and in the end the weaker (in most éases the older)
state was whittled away by the younger and stronger. This
process continued throughout their history. |

By the beginning of the 18th century, the Hausa states,
with the possible exception of Gobir, were in decline. The
states of Daura, Biram (identified by some as Gahinnéabas)
and Ranﬁlremained relatively small and weak. Biram, sand~
wiched between the empire of Bornw in the east and the rest
of the Hausa state@ in the west, lost its independence and
fell under the hegemony of Bornugg Rano, together with Kano,
traditionally aaéumed the role of trade and industry,
espécially dyeing and weavingelo Its proximity to-Kano,
which had for centuries played a dominant role in the transe
Saharan trade, militated against it, and it became squéezed
out of competition by its superior neighbour. Kano,'énjoying
brisk and prosperoué trade with North Africa, might even have
attracted some craftsmen from its weak rivai.

Kanoa.wellmknown for its dyeing, weaving and leatherw=
work, reached the zenith of ité power during the reign of
-Sulgﬁn Muhammad Rumfa (146399}, It had passed through many
vicissitudes in its lomg history, having being subjugated
by Bonghai early in the 16th centuryell From the beginﬁing
of the 17th century it became an obiject of Constant attacks
by the Kwararafa, who at one point, in 1671, forced the king
of Kano, Dadi (1670-1703), ?o take flight to Daura.l? By
1734. Kano became tributary to Bornu to which it paid
tribute up to the time of the g&g@gols Constant wars with

Kntsina lasting on and off throughout the 16th and the first
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half of the 17th centuries did much‘ﬁo weaken the power of
Kanﬂ,lé | |
By the beginning of the 18th century., Kano was at war
with moatlef its neighbours. In 1700 the Zamfarawa
inflicted on it a severe defeat at Argaye. The rising
power of Gobiig too, pﬁoved a thorn in its side. The two
fought each other continuvally until King Babafi of Gobir
succeeded in establishing his authOrity o#er‘KanQ in about

1760,%°

Earlierg Kano's position as an important:trading
centfe.had been'@eakened by the exodus of many of fhe
trading communities tovits old rival, Katsina, to escape
king Kumbari's heavy taxeselﬁ |

Katsina, the bitter rival of Kano, had also, like
Kano, been subjugated by Songhai in the early part of the
lﬁtﬁ century.17 ‘However, with the breaking up of‘the
Songhai empire at thé end of the century, it transferred
its allegiance tb Bornu.t8

Katsina's power and prosperity were at their height
around the begihning of the 18th century. It héd become.
heir to the learning and commerce of Songggi,‘aﬁd had long .‘
surpassed Xano és the most important entrepot for the trang-
Saharan trade, Caravans converged on it from the north,
bringing to Hausaland rare éommodities including the much

19 1ts authority

coveted Arabic manuscripts frdm the north,
at one time.extended over Maradi to the north, Zamfara
borderse to the west, and as far.as Birniﬁ Gwari to the
south. By the close of the century, however, old age was
settling'on it and it succumbed to the strong  attacks of

the rising state of Gobir which was whittling it away . 2°
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\Gobix played an acti?e role in the fall of yet another
Hausa state, that of Kebbi, which was established at the
beginning of the iﬁth century by Kanta Kotal (c.1l515~61), the
gﬁvérnor of Leka, who helped Agkia Muhammad of Songhai in his
campalgns against the Hausa states. A quarrel between Kanta

and the Askia over the division of booty resulted in the

former's rebellion in 922 A.G. /1516 A.D., and in his setting

himsélf up as an independent chief of Kebbi.2b Through his
energetic leadership and that of his immediate successors,
the state expanded rapidly, being able to resist the attacks

of both Bornugg 23

and Songhai forces.
At the peak of its power, Kebbi stretched from Aghades
in the north to about Qyo and Ibadan in the'souﬁh, and'from
Zaz@au in the east to Gurma and the eastern Songhai to Tera
in the west.24 Under Kanta’s later successors, the empire
he had bﬁilt up gradualiy stafted to érumble; By the
beginning of the'18th century it was no longer a strohg
force‘to-bg reckoned with im the politicse of the Hausa states.
This ailding empire fell prey to the attacks.of the forces of
Zamfarag'Air'and.the rising Gobir,.the chiefs of these states
each “takingfpossession of lands adijacent to him".?%  The
greatest.havoc was played by the Zamfarawa foﬁces under
their king Ya‘®q@ib b, Babba who conquered the greater part
of‘Kebbi and but o ruin its three principal 'c:i‘i:;i.esg,z6 As
a result,.the king of Kebbi, Tomo, had to build a new
capitéi at Birnin Kebbi. Already dinternal strife had helped
to hasten the disintegration of the state. By 1775, on the
death of ‘Abdullahi Toga, his sénSmhiman had found it
necessary to resort to witchcraft to consolidaté his posdition.
On his death in 1803, his son and successor Ukar reigned for

only four days before he was murdered by his brother Hodi
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during whose reign the Jjihad began327

Thus Kebbi, like the
other Hausavstates; was on the decline during the ;8th
century and the opening years of the 19th century when the
Jibhad began.
R .Situated o the east of Kebbi was the state of Zamfara,
which perhaps did more than any other state to weakem Kebbi.
Like the latter, Zamfara too did.not belong fo the Hausa
Eakwai. Its ruling class and its ethnic composifion seem
to have been different from that of the othef ﬁausa statese28
They are said to have belonged to'Berineri peoples who are
akin fo_the Yoruba, the Jukun and the Yéurawa;29 According
ﬁq Sult@n Bello, they were said to 5ave descended from a
Katsina father and a Gobir motherago
Zamfara was at the héight of its power in the early

18¢th century. It gained a great victery over Kano forces

in 1700, and during Ya®qib b. Babba's reign (c. 1715) was

~strong enough to throw off Kebbi yoke and annex some of

its territories.sl But it began to wwaken sﬁeadily during
the centﬁby,'particularly ags a result of thé constant wars
which it fought agéinst the other Hausa states.iespecially
Gobir whose chief, Babari (c-1742-70) destroyed its capital
éf Birnin Zamfara and established his new capitaL of Alk#lawa
in the former terrvitory of Zamfara which he had.annexed.sz
The state was further weakened by int@rnalidivision as was
evidenced by king Maroki’s lieutenants! decision tq abandon
their capital to the Gobir forces in protest against the
king's highmhandedness,35

Gobir was certainly the most powerful‘of the Hausa
states in the 18th century. Here, the ruling classes were
of a different origin.from the rest of the population. They

are believed to have been of Coptic origin534 while the
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ordinary people were of commom origin with the‘rest of . the
Hausa. QGobir was an important state and acted as a buffer
state éhecking the Tuareg menace from the north against the
other Hausa staf:eso 'Because of this role it bécame recog=-
nize@ as thebwablhrdbof the Hausa statesoasg Having
successfully held back the Tuaregs, it next turned on its
Hausa neighbours in an expansionist policy.

Formerly expelled from around Asben by'the’Tuarégso
the ﬁobirawé pushed south and began a peacefui.penetration
of the fertile lands of Zamfara in the early part of the
18§h éenturyo The Zamfarawa received them with hospitality
and offered them lando36 However.ithey soon began to estab-
iish themselves and to carve 6ut an independent state from
the tottering'ﬂausa states. By mid-eighteenth century-théy
turned round,and'attacked a prévious ally, Kastina, but
their aevenuyeéi siege against Maradi failed to capture’the
» ﬁown937 During'kipg.Babari's reigh (1742-70) the Gobir

37(2)  Later,

forces fought against Kanos:Kasfina, and Shirfa.
Babari turngd his attention to another formerkally and host,
 Zamfara, whose capital he sacked, setting his own new capital
in its forﬁer territory as has been noted aboveo38 Throﬁgh-
out the 18th éenturyg constant wars raged between Gobir and
its neighbours- Zamfara, Katsina, Kano, Kebbi énd the Asben

. region éd the mnorth. Gobir's influence_ext;nded as far as
Asben in the north and Nupeland in the southo39 In fact
from the middle of the 18th century onwards it was the most
powerful of the Hausa states, having dominaféd all the
others. However, towards the end of the century, in the
reign of Nafata (1796-1802), its power was relatively

40

weakened,

Zazgzau, which was the state farthest away from the
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rising power of Gobir, had already lost its power, which
reached its apogee in the reign of Queen Aminah (c.1421=38).
At that time i? waé the most extensive of all thé Hausa
stategoél Before the middle of the 18th century; however,
Zozzanw had lost its power like most other Haﬁsa states when
Bornu overnranbthem ébout 1734.

x Thus the 18th century was a period of relative weakness
for the Hausé astates, a period of incessant warfare in which
all the states were involved. These wars sapped their
streagth, and no doubt the resultant insecurity‘made life
very uncomfortable for the inhabitants of Hausaland who
consisted of the Hausa fafmera and traders, the mnomadic
Bororoen or cattle Fulani, the settled Pulani and a number
of other small groups. The insecurity must’have made it
extremely difficult for these peopie to go about théir
business as they wanted. No doubt the chronic wars made it
~necessary_for the Hausa kings‘to'resort to the conscriptioh
of helpless peasanﬁs into their armles, where they were
forced %o fight gometimes unwillingly against fellow Muslimge
a praatice'whiCh earned these kings Qiolent criticism and

condemnation from the jihad leaders.4?

(b} Social and Bconomic Life.

(1) The Hausa People.

It has been shown above that the Hausa people are not
a single ethnic group, but a'conglomeratiqn of different
peoples held tdgether by a common language and culture.
From the preceding account of their history, it is reasonable
to suggest:that'their style of living, though'much improved,

has not basically changed much f£rom what it was in the 18th

and 19th centuries. The major difference is perhaps the



10,

fact that whereas peace is taken for granted now, imsecurity
and internecine wars were the order of the day at that time,
Otherwise, for the Hausa peasanfp the way of life has little

changed.

The Hausa people have been mainly peasants. Throughout

the rainy season, which normally starts in late May or early

June and lasts to late September or early October, they work
on their farme. The number of people working on any given
patch of land depends on the size of the family. The head
of the family usﬁally super&ises the yoﬁnger members who are
strong enough td wérk in the field. These are usually males
from'the age of seven years upwards, and remain under the

éupervision of the head of the household until they get

‘married.  Then the‘family lJand is broken up between the

'younger gerier_ationo When the head of the houéehold reaches

the age when‘he can no longer work to earn a living, his
children or grand-children take the responsibility of pro-
viding for his needs.

| The staple food crops are millet and guinea corn and
are planted with the first rains around May.“‘After the first
weeding, besns are unormally planted, interspersed between
the growing coran plants. Cotton, grown mosfly'for local
textile industries, is normally planted afterlthe second
weeding of the corn around June. It is sometimes inter-
spersed betWeen the corn plants, and sometimes it is planted
in separate plots. For people living along river banks and
valleys rice, cassava and sweet potatoes aré-also’plantéd
garly during the rainy season,

The harvesting season for millet is normally in August,

foliowed by the harvest of beans, guinea corn, rice, cotton

and ground-nuts in December. After harvest, the stalks of
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corn are put to many uses-— to build huts and‘fences, and as
fuel and fodder., particularly fof donkeys which aré iﬁportant
beasts of bufden. Rice stalk is used as hay and for thatching
houses. The stalks of.beans. potatoes and grdundnuts are

also used aé fodder. In fact, all parts of the plants grown
in the fields have‘economic value and are collected and used
to bhest advanfage by>the Hausa.

In the pgste men living in walled‘citieé would take
part_in.communal labour to repair the walls at the end of
the harveét season when they had plenty of ieisure time, In
time of peace sporting activities would be organised,
fFeaturing boxing and-wrestling contests, hunting and-
fiehing. Friendly neighbouring villages would pagficipate
in these sports which had great social value as they fose
tered friendly éelations and co-operation. Thié was of
greater significénce seen against the backgrouﬁd of conti#ual
warfare betwéen the neighbouring etates in those days. Apart
from this unifying factor, these sports had a military value.
Participants made a show of valour, manliness. endurance and,
in the case of hunting, theyvgainéd skill'ih'handling‘horses. bows
and arrows, and other weapona; Hunting and fishing had
economic value as well: they provided a source of income
and helped to supplement the fooed harvests.

‘During thé dry season, some of the men would leave the
townse énd viliages in search of tréding. They woﬁld travel
from one village to another exchanging their goods, to
return home in time for the next rainy season.

Besides agriculture, the Hausa people played an active
role in the basic trade and commerce of West and Central
Africa. They travelled great distances and often settled

in trading colonies in foreign lands. For this reason they
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are to be found all over West and Central Africa and the

Mq@&rib,43 'For centuries, their language has been recoge

nized as a lingua franca of trade which was spoken and
understoeod by milliong of people from the North'African

littoral to the banks of the Congo river in the south.44
Thi@ ianguage, also called the Hausa language, belongs to
the Chadic groﬁp of the Hamitic or Afro»Asiatic family of
45

languages, ahd is the biggest member of the group. It

is a rich 1aﬁguageo capable of rendering even the most
complex ideas and idioms.46

The Hausa language.possesses a very large vocabulary
of mixed origiono This is to be expected, because;it is
the language of Muslims and traders who ﬁorrowed words
éXtensively from.other ianguages and culturéé. bThué; a
great number of Arabic words in the specializéd spheres of
religion, politics énd,commerce as well as in éveryday use
have found their way into it. The Hausa éeople borrowed
also froﬁ other peoples with whom they came into contact,
In all cases, the loanwords were adaptedvto the morphology
and‘phonoiogy of the Hausa language.

The Hausa people ﬁé&e been engaged in the trans=-=
_ Saharan trade for mahy centuries, with Kano éﬁd later
Katsinae.aé very_important terminals of the trans-—Saharan
trade routes. Ag & result of this brisk trade, they were
to be foﬁﬁd thn évawy Sahargn and Sudanese trade routeu47

The H%usa people are also known as hardworking and
skilful artisans and craftsmen. For a long time they have
been known for their pursuit of such cgafts as smitheraft,
weaving, dyeing and leatherwork. Kano and Rano distin;

guished themselves for centuries as centres of dyeing and

ieatherwork. Products of the Hausa states were exchanged
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.for the commodities from the porth, like carpets from Europe

along the caravan routes, and salt and books from Bgypt ahd'

North Africae48

{id) Th@ Fulani People.

Eesides.the Héﬁsa people, there were also considerable
numbers of Fulani living throughout the Hausa statés during
the 18th century. Despite the fact that they are "one of
the largest tribal grdups in Africa"a4g found all over West
and Ceuntral Africa fromVSéﬁegal in the west fo tﬁe Cameroons
and.beyond in the east, and déspite their religious aﬁd
political importance in the hisﬁory of West Africa.so little
of their history is known. Vast interest has, however, been
éhown by mény scholars in the subject.5l But the answer to
the qﬁestion of whe the Fulani are and where they originally
came from is still not answered satisfactorily; Many theories
have been put forward, but none seems to have gained géﬁeral
acc@ptahce, | |

fAbdullahi b. Fodio and his nephew Sultan Muhammad
Bello"w both of them Fulani -~ gave traditional accdunts of
the origin of the Fulani. According to them, the& originated
from a marriage between the Arab Muslim conquerbr of North
Africa, qub&hgsg and the daughter bf a North African chief.
The children begot from this marriage were ﬁhe ancestors of
-all Fulanissg According to a version given by Bello, the
Fulani are of Jewish descent. % Elsewhere, he ascribes to
thém a,ﬂanaani?e Qriginoss |

Many modern ethnologists, historiéns and students of
African languages have advanced various theoriés on the

origin of the Fulani and their language. Although there is

no consensue on their racial origin, most are agreed that
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the Fulani are a monéNegroid people who came to the Negro
part of Africa where they settled and intermarried with the
local pecpleseS§ Meek, after a careful study of tﬁeir
physiqueg\notes the great resemblance betweeh them and the
proto-Bgyptians. He conecludes from this that ﬁhe Fulani
_mugt have ébmé from an ancient Libyan tribe°57v Among others
who support'the non=Negroid descent of the Fulani are Hopen
and Kirkméréeneosa The latter regards them as being of an
Inddan origin.

Many scholars, regarding the Pulani people as non-
Negroid, positively identify them as Hamitic by raceeA Tﬁis
seems to be the predominant view among modern scholars.
This view is held by Delafosse, who gives them a Caucasoid
origin and regards them as a group of Aramaic~speaking
Judaeo~Syrians -~ a hybrid»between the Jews and the local

59 Palmer’believes that the earliest Fulani were the

tribes.
children of Phoenician colonists who came fébm Syria and
settled in North Africa, intérmarrying with the Gara Berbers.
Their children spoke the Gara 1angﬁage of their mothefs,
Which later became the parent of Fulfulde as the Fulani call
thedr languags.ﬁo These hybridé came to be known as the
Canarii, and weﬁe'deécribed by Idrisi (1150 A;D.) as Jéwsoel'
These Judéized Berbers, together with the Arabs who came
into the Mag&rib between about 650 and 750 AoD.,»eventually
mixed with the Duradae to produce Fulani proper.62

| Meinhof and Taylor, both arguing from a philqlogical

point of view, consider Pulfulde as a Hamitic 1anguage963

64 put Greenberg, after careful study of

s0 does Jeffreys,
Fulfulde, rejects the theory of its Hamitic origin, and
clasaifies it among the Niger-Congo group of languagesoﬁs

Rowland Oliver and Fage also believe that Fulfulde is a
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Negro languageoﬁﬁ )
Besides the uncertainty regarding the racial origin of

the Fulani, there is also uncertainty about their country

of origin. Meek suggests that their original home Waé

67

RBgypt or Asia. According to Kirk-Greene, they are of

68 They are also ascribed Syrian and Iraqi

Indian origiﬁo
originsaﬁg Some scholars advance the theory that the
original home of the Fulani was Bast Africa, and that they
moved porthwards up the whole length of Bgypt ﬁhere they
turned westwards until they eventually settled in the
Maghrib, O

It seems t@at sometime before the middle of the 8th
century A.D., probably dué to some sort of pressure, the
Pulani moved soﬁthwards from the Maghrib until they came
taithe region around Tekrur@ Futa Toro and the Senegal
basin. Here they settled in the neighbourhood of the local .
population of Serer and Wolof, and mixed with them, the

7Y rThis

resultant mixture evolving as the pastoral Tucolor.
group of Fulani seems to have beeﬁ.the nﬁcléﬁe'from which
other Fulfuldemspeaking‘grdﬁps broke off ang ﬁigrated easte=
wards and southwarQse72 -
These migrations seem to have started sometime before
the eﬁd of the 13th century for, according to J;S.Triminghaha
Fulani clerics were heard of in the Hausa étgtés at that
timég73 These early migrations, however, represent oniy the
asdvanced parties spearheading the great migrationé that were
to follow in the same directions in later centuries.y By the
15¢h century, Pulani nomads were to bé foupd all over West
and GCentral Sudaﬁa and Misa Jakollo, the 1lth ancestor of
‘Abdullahi, led a group of such Fulani from Futa Toro to

ﬁwonni in the Hausa states about that time.74 By the 16th
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century, there were large numbers of Fulani in MaSsina,75

and by the endvbf the l&th>centumy they were to>be found
everywhere, and they appeared to have been a dominant race
in the $udan byjthis timee76 It seens tﬁat these migrations
occurred in small groups, moviﬁg slowly eastwards with
their herds in the Savannah and open géassland country
lying between the southern fringes of.the‘Sahéra in thé
porth and thefnorthern limit of'the tsetse~infested forests
in the south. This continual influx of wave‘after'Wave of
 Fﬁlani is reflected by °Abdullﬁhi's statement_in his>£g§i
al=-NuosBkh that his forbears preceded [other] Pulani to |
Hausaland by_seven yegrso77

While most of the Pulani at that time rémained paéan-
and kept away from urban life, there were s;me who wére
attracted to the towns and villages. Here they would
settle and intermarry‘with the iocal peopig ahd adopt their
language and culﬁure;78. Buch Pulani soon took to Islamic |
1@arming and scholarship. This resulted in the formation
af‘én elite of Pulani scholars who became experts in Islamic
Law and reiated aﬁbjeeta.‘.By virtue of their knowledge,
they filied auqh posts'as g4dis (judges) and Eﬂéﬂé (leaders
in prayer), and were no doubt consulted by the rulerso78 In
ﬁhis wéy‘fhey came to acquire substantial influence and
authority,. By.ﬁhe end of the 18th century, both types of
Pulani,'ihe settled and the nomadic, were to be found all
over West and Central Africa. It is the settled Fulani,
given to Islamie¢ learaing., who led the Jéggg movements in
various parts of West Africa im the 18th‘and 19th centuries?
‘Abdullahi b, Fodio is closely associated with one of these
movements - the Jihdd movement which is variously described

29 the Sokoto Jihdd, the Fulani JikBd, or the Jihdd of
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Shehu Uthman Dan Fodio.

The settled Fulani almost constituted a class by theme
selves in the Hausa states., They ﬁsually lived in villages
or permanent camps Qutside the big towns. It should be |
pointed out that these settled Fuléni {called PFulanin Gida,
that dis¢ House Fulani or Tovin Fulani, by the Hausa people)
are not necessarily settled or sedentiry in the sense that
Hausa peasaﬁts Wwerea. They-were, and still are, more mobile
than the Hausa, and are less tied down to a particular place.
They were, therefore, less tied to the society éround them.
This proved to be‘an important asset to the jibad because
even the settled Fulani could migraﬁe with relative ease to

join the jihdd leaders in Dar al~Isl@am (land of Islam), away

from Dar al-#arb (land of war)., Xt is therefore important

to remember that when these PFulani are described as "settled",
this should be seen in relation to the habitual mobiiity of
the nomad Fulsuni, who roam incessantly about with their
cattle frbm‘placé to place in search of pasture. Even such
settled Fulani families as those of Shehu *Uthman and
fabdullihi at Degel, which seem to have taken"up settled
iife for centuries, were not as permaneutlyvsettled as the
Hausa families. Rather, they bad Degel as their permanent
base from which they travelled widely to various parts of
Hausaland; But wherever they went, it was to their per-
manent base that they returned.

Many Pulani scholars like Shehu and °Abdulldhi would,
after exhausfing the intellectual resourcés of their loca-
1ity., travel to various parts of Hausaland in search of
scholars specialised in thevteaching of particular discipe
lines and study under‘ﬁ:hemo After completing their studies

and receiving an éggggh(licence) to teach What they had
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learned from that particular scholar, they ;ould move on to
another expert in another field of studysso In this way
they continued until they began to travei about teaching and
preaching themselves. At times a scholar could spend many
years on‘this peripatetic schooling, master~éeeking and
pweaching before going back home. But no matter how far
he had gone or foxr how long he had been away, in the end a
settled Pulani would always return to his permanent camp.
But there were occasions when the settled Fulani might move
their "permanent®™ camp to another areaesl r

Although having settled and having largely adopted the
way of 1ife of the Hausa people, the settled Fulani tended
to intermarry with their own clansmen or with other Fulani
scholarly families. Marriages with the nomadic Fulani also
to0k place on. some occasions. Some Fulani might settle in
the townships and take Hausa wives. In such cases, they
would become almost completely Hausmﬂzed§they would own
jand and take to agriculture§ they would speak Hausa language
while still retéining their own language, and they would
adopt much of the Hausa way of life. With the passage of
time, they might be so completely assimilated by Hausa
culture that they completely forgot their language.82 Even
such Fulani people, however, would not always cut themselves
ccmpieﬁely off from their pastoral kins and their original
way of life, Like théir nomadic kins, they may still keep
a few cows as a symbol of their conmection with their past.
These were usually handed over to the nomadic /Fulani who
tended them together with theif own herds for a fixed
charge. Some might also be .kept at home for milking.
Viaits and other social contacts were also maintained;

between the settled and the nomadic Fulani,ss
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As fer the pastoral Fulani or the cow Fulani as they
aré sometimes called, they‘retained thellifenstyle of the
ancient Pulani. Unlike their settled kins, they had not
generally acce?ted Islam, and they remained isolated, and
separate from the settled communities. Fulfulde was. the
only language they uhderstood, traditional pre-~Islamic
culture was their only culture, and their cattle were their
only companions. Their whole 1ife, in fact, éentred then as
it does todéy, around their cattle.

In the dry season when pasture becoﬁes scarce, these
herdsmen and their cattle both liﬁe a precarious life. Th;
green pastures having dried up due to intense heat and lack

of moisture, and the dry grass and leaves in the bush des~

troyed by bonfires started by enthusiastic peasant hunters

to clear the bush, these cow=-Fulani have to find their way
with their half-starved cattle down to the river banks and
marshes. Here, more often tham not, they come into conflict
with the peasants whose dry-season crops = sugar cane,
cassava and the like = the hungry cattle stray into and
destroy. The sight at the legal courts in Hausaland, of a
wild-looking nomadic Pulani summoned on charges of causing
his cattle to destroy the crops of the peasants is only too
common even today.  Sometimes the peasante, not convinced
that thevaill be paid adequate compensation, and not pre-
pared to spend many idle days at the courts awaiting the
end of the case, form groups to beat up theﬂoffending hérds—
men, thereby teaching them a 1eéson.

During the; dry season, the cows yield very little milk.
Consequently sour milk and butter, which the cow-Fulani
trade for salt and food with the settled peasants, become

scarce and expensive except near river banks and marshes
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where there is a concentration of cattle which have all been
attracted by the pastures around.

With the arrival of the rainy season, the herdsmen and
their cattle start to move again., They mus; leave the
valleys and marshes and make for thé plateaux and high lands.,
With the rains, good pasture springs up everywhere and life
once more is sweet and easy for the cow Fulani. The cattle
now have enough to eat, and the milkwyield is greatly
increased. It is now the turn of the peasant farmers to
take advantage of the situation. With the abundance of milk,
prices fall to a very low level. Fulani womenfolk who come
to townships to hawk milk compete with one another in trying
to cgtch customers, The Hausa peasant now bargains to his
heart's content. Not only that, his food-stuff is bought by
the cow Fulani at high prices because it is now écarce -
last Season's grains having been all but consumed, and the
new season's crops not yet ready for harvest. The herdsmen
accept this situation because they know that it is temporary,
and that they will have their revenge in the long dry season |
to follow. But they are not reédy to give up s0 easily
when it comes to ensuring that their cattle find enough
pasture,

Az the farmers cultivafe most of the f;rtile land,
leaving the cow Fulani to tend their cattle on the poorer
one, the latter, sometimes out of sheer malice, take advane~
tage of the night and drive their cattle to graze on the
crops of the farmers. Sometimes, however, when rains fail
and pasture ies scarce, it is not so much malice that drives
them to graze on the farmers' crops but sheer economic
necessity -~ to save their herds. But the peasants, con-

cerned only with their crops, never forgive them
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for destroying their crops. They claim that the cow
Fulani's destruction of their crops hae nothing to do with
the need to find pasture for their cattle, but rather that

it is connected with what they call the cow Pulani's super-

etitious belief that the prosperity of their cattle depends

on the cattle grazing on peasant crdpse For this reason
there aslways exists some concealed tension between the two
Broups whoee interests are so opposed to each other. But
this tension is held in check by the mutual dependence of
each on the other. The cow Fulani depend on the settled
p@pﬁlation for almost everything which they cannot obtain
directly from their herds, aﬁd the peasants depend on the
cow Fulani for milk and butter, and for cattle dung which
ensdres fertility to their farms.

The cow PFulani, as has been noted before, were in the
18th century and still are, mainly pagan. The settled
Fulani énd the Hausa people - particularly thevurbanized
Hausa traders - were, and still are, on the other hand,
maioly Muslims. But the Hausa peasants living in the
villages almost completely attached to the soil remained
thr§ughout the 18th century largelyvunenlightened Muslims
who mixed Islam with pagan practices, This}was also true
of their kings. Now we must t@rn to the qu;stion: what was

the true state of Islam in the Hausa states at that time?

(c) Religious Life.

Iﬁ order to understand the true state of Islam in the
Hausn states in the 18th century and at the time whenlthe
Sokoto jihdd etarted, it is necessary to look back to see
when and how Islam was introduced into this part of Africa.

There is some evidence of the spread of Islam in the

B
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Sudan from Old Ghana down to Kanem as early as the 1llth
centuryo.dufiﬁg the time of tﬁ@ aleurﬁbig.(AlﬁbraQid)
dynasty984 Thé Hausa states, however, appear to have'
rémained outsiée the influence of Islam until éometime
around the firsé guarter of the 14th century when, according
to the Katsina kingmlistogs Muhammad Korau'(colSQOQSS A.D.)

was the king of Katsina. As the name "Muhammad" suggests,

' the king wmust have been a Muslim. In Kano too, Muhammad

Korsu's contemporary, king ‘Uthmin Zamna-gawa, (1343-49 A.D.)
bore a Muslim name. During the reign of his successor ‘Ali

Yaji (1349-85 A,D.); steps were taken to spread Islam among

the subject population. A Mosque was built in Kano city

and evéfy town was ordered to observe the daily prayers.

This proéelytizing miesion was acéomplished with the active

 participation of Wangarawa missioharies from Melle, who

errived in Hausaland at the time,5® This coincided with

the period when the pbwer of Melle and of Islam in the

Western Sudan was at its‘peakesv

That Katsina and Kano were the first ci;ieé in the -
Hausa states %o cohe into cbﬁtact with Islam is not
%urprisinga They héd for cent@ries been centtes df tradegv
the terminals of the caravan roﬁtes running écrosé the
desert from North Africa and later from Bgypt_to Hausaland.
The Muglim traders féom the north must have brought with
them not only their wares but their religion as well. The
work of spreading the new faith was made easier by the
cdntinual arrival, at different intervals, Qf‘new
missionaries. For instance, during the‘beigﬁ'bf Sulgén
Ya®qib of Kano (1453-63 A.D.), a group of Fulani mission~-
aries arrived in Hausaland from Melle, bringing with them

a new set of booke on subiects which hitherto had not
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received attention from thé SCholars in Hausaland. These
were books dealing with tayhid (divinity) anﬁ etymology.
Prior to this, the only books studied seem tb have been the
Holy Qur’dn, books on Hadith (traditions) and on Law. 88

It was'dufimg $he reign of Yaqub's sugcessbr, Sultan
Muhammad Rumfa (1@63m99 AD.)o» however, that Islam became
firmly and permanently established. This was a time of
great Islamic revival not ohly in Kano but Also in Katsina,>
then under Sultan Ibrahim Maje (1494-c.152- 4.D.).89 1¢
seems that thé whole of Hausaland witnessed an increase in
Islamie influence at the  time. This might have been due to
increased contact between Hausaland and Songhai which was
also at the tim@ uﬁdergoing a great Islamic revival initia-
'téd by Sulgan Askia Muhammad of Somnghai. It was also about
this time that a large part of Hausaland came under the
political influence of Sonﬁg@iego

It was around this time, too, that the famous juris-
consult, Muhammad b, fAbd al-Karim al-Maghili (d.1504 A.D.)
came to Hausalaﬁda Hé was credited, accdrding‘to traditional
aﬁcouhts, with thé introduction of some Mueliﬁ missionaries,
said to have come oriéinally from Medinahegl He speﬁt sdme
time in Xatsina and taught béth there and in XKano, where he
was said to have written, at the request.of the Sul?ahg a

book, The Obligation of Princes, which set out the proper

way $o’admimister an Islémic staﬁeegg Another famous

Muslim scholar and contemporary of almMaégili, the erudite

polymath, Jal#l al-Din al-Swy®ti -(d.1505 A.D.), came to

Hausaland about the same time. The two seem to have become
' 93

involved in a dispute over many questions.

Although Islam had reached Hausaland as early as the



beginning of ﬁhe 14th centuvry and had become firmly estabe=
lished by the emnd of the 165th century, this is not to say
that it was genefally accepted by all the people of Hausa-
land. What séema to.have happened was that Muslim traders
from the north and the full-time missionaries from the
north and from Melle came and settled in the Hausa states.
They formed the nuclei of Islamic Communities, which
gradually expanded and which were from time to time re=-
inforced by frésh arrivals of missionaries. As time went
by, the surrounding indigemous culture came to be more and
more influenced by Is;am, The firet to be converted were
the_téaders,’the chiefs and their courtiers; Once in
céntact with the new religion, the chiefs saw it as a great
asset. Its adoﬁtion boosted their image among their pagan
subjects. Some of them found it convenient, for selfish
reasons, to adopt at least a veneer of Islam, while at the
same time théy were not prepawred to give uplthéir tradie-
tional rel@gion in ifs totality. As a result the éwo
cultures, Islamic and indigenous, came to exist side by
side, and at times merged to form a kind ofviﬁdigenized
Islam.

But there were many chiefs who converted to Islam with
all their hearts and were totally committed to it. Thgir
decision to convert was taken with no consideration other
than their total conviction. With the help of pious
scholars éuch chiefs spared no effort in their attempts to
maintain and spread pure, unéontaminated Islam. As time
passed, some of their successors might havé been unable to

maintain the balance between the demands of the Shari‘ah

»

and those of power politics.

The coaversion of the local population in Hauesaland
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seems te have followed the conversion of their rulers. They:
too, were anxious to follow the new prestigioué faith. The
demands of Islam were so simple that its adoption required
1ittle efforﬁ on their part. The missionaries would; no
doubt, have taught them that by the simple pronouncément of
the formula of faith they became Muslim. They would also
have taught ﬁhem how to pray, fast, give out alms to the
po@rg‘and pérfomm the pilgrimage. None of these pillars of
Islam would be regarded as unduly difficultnby the common
people,

But it should be realized that these common péople were
ﬁainly concerned with earning théir living, and that they
were not aiming at becoming learned doctors in Islamic Law,
Very often they contravened many of the laws laid down by
Islam. They continued to participate in some idolatrous
rites of animism like making sacrifices and libations to

o4 They may have failed to

various objects of worship.
observe the rituals of Islam through ignorance or neglect.
In social and economic matters they followed their own

indigenous customs and practices. For instance, there were

complaints by some Muslim scholars at the time against éome

vef the inhabitants not following the Islamic Law of inheri-

tanceggs and of women not dressimg uwp in accordance with

the demands of Islam.,g6

However, not all the learned scholars complained about
these un-Islamic practices. There were some who, while
calling themselves scholars, were ignorant even of their

97 These pseudo=scholars who were des=

98

individual duties.
cribed by sAbdull“’él}i as worse than un-believers,

employed every comnceivable trick and deception in order

to win the recognition, respect, and veneration of the
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masses. They seized every opportunity to make a show of
knowledge, often resorting éo strange and unrecognized
books as a source for their views. Their interpretation of
Law was extremely wild and weird, and they Were ready to go
to any length to establish their hold on the simple-minded
peasants, They‘went about sowing doubt and confusion into
the minds of ordinary Muslims. Their menace was so real
'mnd widespread that Shehu 6U££m§n alone wrote ﬁver fifty
tr&éts to expose their miséepresentations and to explain
the true teachings of‘Islam.99

By the 18th century, many pseudo-scholars seem to have
found their way to the courts of the Hausa kings,loo who_
consulted them on many issues., They tried hﬁrd to please
 their patrons By giving farfetched interpretations of the
Law, often based on unreliable sources. Thié may exp;ain'
.the presence bf'a long list of wnreliable books circulating
in the Central Sudan at the time, 01

Whatever may be said agéinst the pseudOQééholars, it
is true that there were always pious scholafé‘who gave their
lives to an ideal: the proper observance of the Shari‘ah.
These guardians of the true spirit of Islam often conaemned
the unmIslémié-tendencies which they observed in their
societies, The prevailing_customs and practices of.the
cammuniﬁie@ were scrutinized and, with the best‘of thedir
intention and knowledge, these scholérs gave their verdicts
as to the legality or otherwise of these customs and practices.

As early as the reigns of Sul@éns Mu@ammad‘Rumfa of Xano
'(1453m99 A.D.) and Mu@amﬁad Askia of Songhai (1493-16528 A.D.),

102 ;iving them

we see al-Maghili writing to both SultiEns
~advice on matters of govermment in order to ensure obser-

vance of the ﬁ&aRliﬁao Later im the 17th century, two



Similar accusations came from other scholars.

87 .

native scholars of Hauwsaland - Bhaikh almBakrilo8 and ‘Abdule
l‘s}a‘%}.i_@ikalo4 « were known to have engaged in 1ong arguments
regarding the compatibility with the gggga°an of some

105 Another Muslim scholar, famous

nomadic Funlani customs.
for his zeal and rigour in championing the cause of true
Islam and in trying to cleanse it of offensive innovations

wae Shaikh Jibril b. ‘Umar,L00

the respected teacher of
both Shehu'Uthmén and ‘Abdullahi. He complained bitterly
that some of his conteﬁporaries professed Islam, but aﬁ

the same time éontinued to‘practice pagan customs and rites.
He aléo accused them pf following their customary codes of
1ife in matters concerging private and public behaviouralo7
| 108 There was
widespread ignorance of Islam particularly among women
whose husbands, often out of sheer selfish desire, tried to
keep them in their state of ignorance, They were madé to
believe that blind and total obedience to their husbands
was the only way to Heavenolo9 Animism.was aléo common ,
with trees and other inanimate objects being veneratedollo

111

Superstition was rampant and disregard for the demands

of the Shari’sh manifested itself inm such acts as jeering

at women who’covered their bodies in accordance with the

demands of the Shari’ah,ll3 In his Kitdb al-Farq,''’

Shehu “Uggm%n.gave a comprehensive list of actévcommitted

by thelﬂausa kings and their followers, which were totally
against the precepts of Islam. It was an aftempt to put
matters right that eventually led to the hijrah (migration)'
in 1804 A.D. of Shehu °‘Uthmdn and ‘Abdullahi with theirp
followers from Degel t6 Gudu, and ﬁhich led to the Jihad

which soon followed. The jibad ended with the overthrow
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of the symcretist Hausa administrations, and with the
setting up of an Islamic goverament headeé bj Shehu “Uggman
se ite Caliph. One of the people who played a leadiﬁg role
in bringing about this change was °Abdulldhi b, Fodio. We

shall proceed in the following chapter to study his life.
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For a resum® of both works, and °Abdullah1 s comments on
them, see for instance °®Abdulldahi b. Fodio, Dxxa al-
Sultin. BExtensive excerpts from the epistle to the Bmir
of Kano are also to be found in a number of works by
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Shaikh al-Bakri was a native of Bornu. He spent some
Time in-the Hausa States studying Arabic in the town of

’Yandoto, which was then an important intellectual centre.
‘He also studied under Shalvh al-Takidddwi al-Ansamiini.

Finally he settled in Bornu, where he taught until his
death,.

“Abd All1Bh Sikah was a Fulani scholar and a native of
the Hauea States. He had been a student of Shaikh al-
Bakri, and he had travelled as far north as Agmades and
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a big fire. The children were then beaten by their
elders and compelled to run round the fire. After
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Hhaikh Jibeil b. ‘Umar was a zealous scholar filled with
anmen@e hatred of the moral and religious laxity which
pervaded every aspect of the society in which he lived.
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CHAPTER THO

The Life and Career of ‘*Abdulldhi b, Fodio.

(2) His birth.

AbT Mubammad éAbdulléhi b, Muhammad b, ’Ugémén b. Salih
be. Harun b, Gurdo ﬁo Jabbo b. Muhammad Samboybe_Ayyﬁﬁ b,
Méasirdn b, Biba Béba b. Masa Jakollo was born in the Hausa
state of Gobir around the year 1180 A;Ha/l766“67 A.D. He

1 than his brother Shehw

was about twelve years younger
“Uggyaﬁ who, ac¢ording_to Gidado b. Lema? was born in 1168
A.H. /175456 A.D. °Abd al-Qadir b. Gidado b. Lema, on the
other hand, states that Gﬁbdullﬁhi died on a Wednesday
night at the age of 66, ét the beginning of the year 1245

g Ahmad b, Sa’d also gives the date of

A.H. /18329 4.D.
‘AbdullBhi's death as Mugarrém 1245 A.H. /July 1829 A.D. and
éaya that that was eleven years after *AbdullBhi's move to
Guwandu from Bodinga.4 This gives the daie of ®Abdullahi‘'s
birth as 1179 A.H,/17656-66 A.D. - a difference of only one

year from the previous date.

{b) PFamily Background and Bducation.

*Abdullihi comes from a learned family. His father,
Mubammad b ‘Uthman was nick-named Foduye (corrupted as
Fodio) . a Fuifulde word meaning fagih, a jurist or learned
mand 1His uncles ‘AbdullBhi b. Muhammad b. al-HBjj al-
Hasan, Muhammad Bﬁﬁtug&a b. Muhammad Db. al-Hajj ‘Abd al-
Rahmén and Muhammad b. Raji were all great scholérs. S0

were many of his cousins.6 His mother was @awwﬁ’ bint

Muhammad b, °‘Uthman b. Hamma b. ‘Al.

'Abdulidhi was thus broughﬁ'up in o learned environment.
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of his brother, Shehu éﬂggmﬁnal@

Under ‘Uthwman, @Abdull@hi went through vigbrous training
in a wide rénge of sﬁbjec@gg all of which helped to prepare
him for the important role which he was %o play in later

-

life. He read the Glghriniyyﬁt}& a eulogy of the Prophet,

the E&gginﬁﬁ%ﬁ another eulogy of the Prophet, and the Odes

19 All these works, it should

of the six pre-Islamic poets.,
be noted, are in verse, and this is significant for verse was
at that time a very important vehicle of expression.
SAbdullahi himself made extensive use of the skill which he
gaimed in this way in a number of his works. It is signie
ficant to note that most of his early writings were in verse.
Foliowing the pwacmice of this period of stagnation (5A§r
al=Jumid) , he reduced a nwmber of prose works by earlier
scholars into wersaolg The euwlogy of the Prophet in the
i&gﬁiﬂixxég'and the ﬂi&g&gﬁﬁvset the pattern for hié later
é@ﬂ?ﬂ@itidnso It also served to provide some historical
iliterature surrouanding the person of the Prophet. This is
parti@ularly important since the study of history does nbt
seem to have ocgcupied an important place in\the curriculum

of the pericd. Indeed, $ul§§n Bello draws attention to this

fact in his book, Infiq aLmMaiaﬁrolg The pre~Islamic odes,

on the other hand, provide the student with some khowledge
of the pre-~Islamic way of life, since @hey reflect the
social, political, cultural, and economic life of the pre-
Islamic Arabs, Besides, these odes are important for their
rich vocabulary and more importantly for the background
knowledge which they provide for the propér understanding
of the Qur’@n and the Prophetic traditioms. This explains
why students of religion coﬁsidered the study of these odes

€o be of great value.
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Under his brother ‘Uthman, ‘Abdulldhi also studied
z§g§§§ (the science of fhe'Unity”of God) baséd on the
weitings of Mubammad b. Ydsuf al-Saniiei (du:895 AoH.[1489~
99 A.D.) and their commentariesogg He‘becamé so'interested
in this subjeet that, in his own words, "rarely does a book
on the science of zggggg reach our land and I'know of it

without copying ito"gl

This wrge to learm everything on
thie most important subjeet is typical of °Abdullahi. He
drew heawvily upon his knowledge of Tauhdid when he came toi

define a Beli@vemezg

With Shehu °*Uthmin, °Abdull3hi studied syntax, based

on such books as“alméjurrﬁmiyyéhgs mlmMulhah924 aanagrzs
and their commentéiiese The importance of this subiject
caﬁnut be over-emphasized. The impomtance “Abdullﬁhi
attached to the study of the Arabic‘lamguagé.can be seen
in his statemént that it is a duty to learn Arabic becaﬁse
it is the key to the understanding of the Qur?én.gs
*Abdulldhi also studied Sufism with Shehw *Uthman.

“ fébdullﬁhi studied with Shehu gUgngn‘a number of
tradi%ional books on Islamic Law, likevalmAggﬁaripiyyah,27 al-
Aghmawilyyah ,?® | -

others. These were all text books in the Maliki School

the Risflah of Ibn Ab3% Zaid al-Qairawani2? and

of Law dealing almost entirely with rituwals, which
"Abdullahi describes as -the duties of the individual.SO
They are still the basic Law books studied in Nigeria,
and serve as an introduction to more advanced books like
the famows Mukhtasar Khalil.%? °4bdullzhi also studied

with Shehu “Uﬁgman the exegésis of the Qur’an.sz He also

studied with him books on the science of Hadith criticism

(*iim al-hadith dirdyatan) like al’lraqi‘'s book ,°5 and

hocks dealing with the science of Hadith transmission
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{ *ilm al-Hadith riwByatan) like the Sahih of,ai-qugérigé

Hié study of these branches of Hadith was so thorough that
it trained him to appreciate and understand other works on

the subjécﬁg which he had not formally studied.35 Lastly.,

he studied arithmetic with “Uggman» but unlike his reli-

glous and linguistic studieé, his stuéy of arithmetic was
only eleméntaryégﬁ,

Hg#ing studied and'benefited so much from his brother,
and having been perm&néntly in his company f§Om hisiyouth
until he was about f£ifty, “Abdull@hi came to conceive déep
gnd lasting devoaion'and'réspect for him., It is little
wondero tﬁerefore. that he said that it was thfoughlgﬂehu‘s
bPlessing and his‘teaching’that he was able to gain clear
understanding of the religion of Islam»37" |
Besides his relafions, ‘Abdulliahi studiéd under many

other schalar@asg Through his teachers, each a specialist

and ‘a recognized authority in his subject, °Abdullahi

acquired his education. He was able, at the end of the

days to be aﬁ'allnruund scholar, qualified to discuss
intelligently and to teach most of the traditional .subjects .

and to write books on them,

{¢) Preaching.

AbAullRAhi's activities were not confined to the field
of acédemic studies. He was also active in thg field of
preaching éince the age of twélve» assisting his brotherv

Shehu °‘Uthman in conveying true Islamic teachings to all

parts of Hausaland. >According to°Abduilahi's'own account 59

Ehehy began preaching in ll$$-A.H./l774—75 AoDo At this
date °Abdullrhi was about eight years old, and‘waa leasrning

the Qur’An from his father. Prom the age of twelve,
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however., when he was placed under Shehu for hls education.
he accompanled the latter on all his preaching tours,

Thair preaching was directed, at least in the initial
gtages., againét the un-Islamic practices which,were rampant
among tChe més%@a in Hausaland. These teachings were given
in the local vernaculars - Hausa and Pulfulde - and were
Qfﬁen iﬂ'?ﬂ@ﬁﬂVaéQ Poetry Seems t£o have been very widely
used at the txmeg and must have been consxdered a better
vehicle for the propagation of 1deas. because of the ease
with which the masses picked it up, for it is less 1ike1y
to be forgotten thaﬁ prose. 'Anofher poseiblé ekplanation
why poetry was popular then was the fact that séholars all
over the Muslim world, in that period of stagnétidn'and_
lack of inventiveness and creativity, ﬁad resofted to
writing commentaries énd super~commentaries on carlier
works. Faced with so much details whicﬁ had to'be 1éarﬁed.

many weiters had recourse to verse, which tended to make

repetitive learning easier.

Both Shehu and °Abdullahi made extensive use of this
medium, the former largely in Fulfulde and the 1atter mainly
in Avabic and some Hausa.®' That they were right in doing
thie is attested by the fact that in many parts of Hausaland
today it is common to see ﬁréachers singing thgse poems in
Mosques and in streets and public places. It is true to
gay that a great deal of what many among theAmuslim masses
know about Islam in these(parts today qomés from their
knowledge of these poems. It is not uncommog to meet an
illiterate Muélim who knows many of these poémé-by heart,
amd'wbé depends almost entirely on them for his religious

guidance.,

The preaching activities of Shehu and ‘Abdullahi
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started in their hometowh._negel. As time went on, they
began to widen the’area of their activities. They went on
their first préaching tour to Kebbi area. There they
preached to,the‘people and called them to do awéy with un~
Islamic customé and practices, and to follow tﬁe true
“eachings of Islam. The emphasis seems to have been on the
essential elements of true Islam, leaving oﬁt finer details,
Bello's account éf §£ehu's preaching confirms this.%?

After their‘return from Kebbi, Shehu and ‘AbdullBhi
cbntinued %o péeach in‘Degel. it séems thdt even as eaély
as this time news of their activities had reéched many |
parts of Hausaland. Disciples began to arriVe'in Degel
from many places; all eager to listen to their preaching.
Bncoﬁraged by their sﬁccess. Shehu and éAbdﬁliahi organizedi
more tours, and they recéived greater pixblicity0 More

success followed with disciples converging on Degel from

-all places, all wanting to listen to the preaching and to

learn., With such great fdllowing. Shehu's infiuence must
have been considerable; it made him feeluseéure enough to
take his preaching to the kings. He went to Alkélawa,_the
cépital of Gobir, and expounded Islam to the king, Bawé,‘
aboug 1200 A;H./1786 A.D. The king was cal;eé upon to
practice pure Islam and to rule hie subjects with Jjustice
and equityaéa.
*Abdulldhi and Shehu next left Degel for a five-year
preaching tour to Zamfara area (12-101206 A.H. /17861792
A.D.). The inhabitants there, in common with éhe inhabi-
tants of other Hausa states, lived in gross ignorance éf
true Islam., There were many who "had not so much as smelt
the smell of Islam".44‘.ﬂven such simple matters like the

Islamic injunction for the-sepgration of sexes were unknown
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to them, ‘It sQ‘happéned that, as they were éréaching at
vDaura a Bofnu scholar, al-Mustafa Gwani, accused theh iﬁ a
poem of allowing men and womemn who attendéd their preaching
sessions to mix yogether indiscriminately. IOA receipt of
the poem, Shehu said to ‘Abdulldhi, "You, ‘Abdullzhi, are

. /
w45 S pdullani's

the best maﬁ to answeé him on his verses,
reply . a;sd inbverse; denied the charge, quéver, he did
not etop thére; He emphasized, perhaps with a.hint of
veiled eriticism of the complaisance and even apathy of
many of his contempor#ry'scholars, that the ignoraht masses
must st all cost be educated at least in the essentials of
Islam, ‘The Muselim scholars should not shirk tﬁeir respon--
gibility to guide the masses. If this could be done oﬁly
through mixing the sexeé, then that becomeslﬁustifiable.46
This incident is important in that it shows how 'AbdullEhi
wag playing an active role in preaching and teaching. even
in the company of Shehu. It aiso shows §gehu'é recognition
of his competence as a scholar and a poet. His understanding
of the spirit of Islam on this issue was great - and it was
typical of °Abdullahi all his life.

About two years later, in 1202-12-~5 A.§¢/1787m1789
v"AoD.,-éAbdullahi accompanied Shehu to Magami to which all
the scholafs in Gobir had been summoned by the king for

“Id_al-Kabir (Great Bairam) celebrations. Afterwards king

Bawa addressed the schﬁlars and distributed presents to
them. Shehu and his people, however, refused the gifts and
instead asked for some religious concessions which they
were granted°47
After their returm to Degel ffom Zamfara, §£ehu and

‘4Abdullihi went we&tﬁards on yet another preaching tour.

During this tour, they visited many places. reaching az far
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south ds Illos across the nger river: On fheif return to
Degel., they prepared for another tour, thls tlme to Zauma
grea. Their preaching took them to the capital of the chief
of K&uma} Zugu, which was,just‘sduth of Gummi¢ This tour,
like the prevﬁoue oneo was successful, endlng with the con-
varsion of many peopleo48

About this time, c<1207 A.H. /1792 A. Do, many people,
commoners as well as notables, were thronglng to Shehu and
joining his following,'but,few of his own fellow tribesmen
showed any enthuéiasm to join him. 6Abdull’éhi, therefore,
sent a poem of advice to themg calling.upon them to stbp
sitﬁing on the fenée and to come out in full support of the
cause which he and Shehu were champlonxngo This poem was
favourably received by these Fulani scholars, who henceforth
began to preach pure Islam among their Fulanl kinsmen.. One
of their 1eaders; ’Abdullahi's‘cousin, almMu§§afé b, almgﬁji 
‘Uthman, showed gééat enthusiésm in the poem.‘to wﬁich he
appended a takhmis or quintain in 1208 A,H./l793~94 A.D,
Another cousin of ®Abdullahi, ‘Zaid b. Muhammad Sa‘d, wrote a
@ommentary on the poem. From now on, it seemso the‘support
of this clan was gained, thanks to *Abdullahi‘s preaching,4

By this time; §£ehu's'following had grown very large;
and with it his fame. News of his activiﬁies:spread far
and wide. Now °‘Abdullahi, the active preacher, always
eager in his drive to reéruit support for the movementb
sent a poem to Shaikh aleukhtar al-Kabir of the Kunta

tribe (l729m1811 A. D ) appealing for his" moral supportoso

-In this connectlono it is proper to mentlon that ‘Abdullahi

was also responsible for draftlng some letters to al-Kanimi
of Bornu, explaining the»Fulanl point of view on the status

of Bornu and the relationship between it and the Sokoto
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Caliphéte, in the long series of correspondencé_between the
two sides.t | | ' | |

Now.that the Fulani leaders had_gained a very strohg
and wide following. they seem to have come under great
pressure frém their followers.urging them for a complete
break with the Hausa kings, Prepératiohs had'tb start for
the.ineviﬁable war tO'peréct the Community Whén the break
.eventua;iy‘caﬁé@ AcCordingly, §£éhu begdn to call upon his
sﬁpportars to be in a state of preparedness for self-
defence.sg |

From now on, the whoie thought of the leadershiPASeémed
‘to have been concentréted on wresting power‘from the ungodly
Hausa kings through a holy war, and establishing an Islamic
government. §£ehuvbegan to pray in earmest fbr God's help
in achieving this’objective. He composed a.poem in'Fulfulde
to that effect. _Ih 1212 A.H./1797-98 A.D., ‘Abdullahi
composed an Arabic poém as a translation of‘it;53

The Hausa kingé could not be expected toféit back and
watch, as mere spectators, while these deveiopmenﬁs were
taking place'in their lands. They were very'wel; aware
that the threat to their authority was real.;ASomething had
to be done.by them to survive. In Gobir'a new king, Nafata,
had succeeded to the throne about 1209 A.H./1794-95 A.D.5%
.To check the growth'pf Muslim power., he issued a proclama~
tion forbidding anyone but Shehu from preaching. and fopr-
bidding the conversion of people from the faith of their
parents. He also ordered the converts to Iélam tO’reVert

to the religion of their ancestors and‘forbade the wearing

of turbans and veils by Muslim men and women.55

This decree
had the effect of taking aWay from the Muslim Community. the

followers of Shehu °‘Uthman, the large measure of independence
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which they had been allowed by king Bawa (c.1202-3 A.H./

1787892 A.D.} about teﬁ Years previously. With the death
of Nafata his son, Yunfa, succeeded him to the throne of
Gobix. 8
.The relations between the new king and the Community
seem to have been good at first357 but they.soon deteriorated.
The growth ofithe Communiﬁy.and its influence had assumed
alarmiﬁg proportions, too mﬁch to be tolerated by Yunfa.
Perbaps encouraged by the siée of the Community and by the
feeling thaﬁ it would give them all the suppdrﬁ they needed
in case of a confrontation with the suthorities, some
members acted defiantly towards the governmentgb They must
have been craving for the start of the Jihad which would
bring deliverance from the unjust rule uﬁdef which they
were living. One such defiant leader.wasi‘Abd‘a1~3al§m, a
disciple of Shehu. Being afraid of threats of the former .
Sultan, Nafata, he had left Degel for Gimbana ﬁith his

58 The new Sultan, Yﬁnfao had now ordered him

foliowers,
to return to Degel, but he refused to obey the order after
consultation with §£ehu.59 Shehu was summoggd before Yunfa,
and he went there accompanied»by ‘Abdullahi and °Umar ale
Kammu. We'have no record of what‘actually ﬁook place during

60

this encounter, However, from the way °Abdullahi related

" the incident, the discussions must have been connected with

'Abd al-Salf's refusal to leave Gimbana,®l :It may be
reasonable to suggest that Yunfa demanded‘ggehu to give an
undertaking to call °Abd aluSalém back, since as Shehu's
disciple he would most likely écéede to his request. §£ehu
might have refused tofgiverthe'undertaking-until some sort
of guarantee was given,'which wésvrefused by anfa° What-

ever actually happenedJ one thing is certain: that Yunfa
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“had had énough of the Community and its leadership. He

would tolerate no disobedience. He would stoﬁ short 6f
nothing_to teach thelCommunity a lesson. He tried to kill
Bhehu, but §£éhu and his companions escaped ﬁhhurte Tempers
must have run highp Shehu, realizing that onc§ the Community
learnt of what'Yunfa hadldohe, some members might take a rash
decision, told °‘Abdulldhi and ‘Umar al-Kammu to‘say nothing
about the incidénf.ﬁz |

Buﬁ the finalereach could not be delayed:much longer,
Perhaps incensed at‘ggehﬁ's refusal to bow fq his demands,
Yunfa resolved to’punish 6Abd_ al=-Salam. He aought and
obtained the approval of ﬁhe King of Kebbi, in whose terri-
tory °Abd élmSalEﬁ'was residing, to attack °‘Abd al-Salam in
Gimbana. The town was sackedvin Ramadan 12is A°H./December
1803=January 1804 and many people were taken ¢aptive.63

Other sources claim that the immediate cause of this attack

was °"Abd alealﬁm's'refusal to bless the-GoBir”forces which

were sent out to help the King of Kebbi to crush Dosso.64

Whatever the case may have been, °Abd al=Salam and some
of his followe§s>escaped to a friendly’Muslim.Fulani fortress.
The people there refused to hand them over to the Gobir
Forces after they had consulted Shehu on the matter. In
order to avoid a general uprising; the Gobir forces decided
not to press the issue. However, on their way back to
Alkalawa, they were.foréed %o free the p#iSOners they had
captured from Gimbana by some of Shehu's followers, probably 

65 66

without his knowledge. Some sburces associate :°Abdullahi

with this act of defiance of the authority of Yunfa. This

~ brought matters to a head. Yunfa ordered Shehu to leave

Degel with his family only, the implication being that he

should abandon his followers. Shehu replied that he would
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be willing‘to'leave Gobir territory but he would never aban-

~don his followers. Now Yunfa realized after second thoughts

that by his action he had unwittingly strengthened Shehu's

‘powor by.foréihg the Mﬁslims to choose between him aﬁd Shebu,

and his subsequent plea that Shehu should remaln in Degel

came too late. " The momentum for the 1jraho or emigration
was too great to be stopped. For those who had been waiting

patiently for the final break with unubelief. this ‘was a

5go1den Opportunity'which should never be allowed,to pass

avay. ' Final preparations were made for the emigfation‘to

Gmdu qomeAtwonty~five'miles away to the north-west. Thus
it came about that on the 10th of Dhi ’1-Qa dah 1218 A.H. /
let Pebruary, 1804 the hx;rah to Gudu began067
| However. the hx:rah to Gudu did not take the Muslims
far enough from‘the author;ty of Gobir to feel secure.»
Thooe ér&iog.to'omigfateﬁfmom towns:gno villéges to Gudu
were pérseooted oy anfa'svmen;-.some meoefkilied and many
ﬁad their propérty oeized by»the go#ernment, Cudo itsolf.

wWas frequently raided.ﬁs

‘Abdullahi consulted with other
senior Muslim 1eaders. and they decided to elect Shehu as

Caliph-Commander of the Bellevers. “Abdullahi-was the

‘first to take the oath of allegiance to §£ehu,69

(d) Military.Contribution. T ' .

‘Abdullahi was not only a scholar and a preacher. he

also made enormous contrlbutlons to the Sokoto 2 had. He

4 1ed the forces of the Community to many v1ctor1es agalnst

the unhellevers and the oyncretlsts. in the first major
battle between the two sidesD the battle of Tabkin Kwotto
in June, 1804, four ‘months after the hijra to Gudu, he

successfully led a numerlcally weaker Muslim force to
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v1ctory over the blgger and better equzpped Goblr forces.7o
Thie v1ctory was a great morale boosfer for the Musllms,
and it showeg,that they were a force to be ?eckoned with,
Uniike the Hausa kings who had well t%ained armies exper-
ienced in warfére as a result OE-their longmdfawn an&

incessant wars among themselvesa the Muslim forces, at

 lesst in the 1nmtial stages, were lesa experiencedo They

Were ma@@ up of a conglqmeration of elements-each with(its
own life-style and iﬁtéreétép'gatheﬁed-tbgeéher hurriedly
through common hostility to the Hausa rulers. Thé agriéui-
turlst and tradlng Hausa people. the Arewa people of 6Abd
alwﬁalams the sem;@nomgdic,Tuaregs and ‘the malnly unm

iélamizgd nomadic cbw Fulani. all-joined;fdrceé against_thé:

‘Hausa kings. At this battle, “Abdullahi had the difficult

task of moulding these diversemelements into a discipliﬁed

and well-~organized army. The Gobir,forces had a very large

‘cavalry whilé the Muslims had only about twenty horses. -

Thie disparity did not bother ‘Abdﬁ;iﬁhi. His zeal and his ,
total commitment‘ﬁo»the Jihad strengthened hié‘spipit, He

was determined to dash the hopes of the Gobir forces of
crughing the movement in its ?nfancy. The Gobirawa came to
battie confident of = simpie,&alknovera Like the pagans of‘
Makkah at the battle of Badr in 624 A.D., the Gobir forces
brought with them luxurious beddings, fine clothes and

delicate foods;?z

they ekpected easy #ictory and perhaps a -
party ﬁo celebrate it afterwards. Like.the éggans of Makkah
at‘Badr also the Gobirawa out-numbered the Jihadists, in
this case in the ratio of about 2:1.73v In both casés;.v
however, the smaller Jihadief army full of énthusiasm for
the céuae they were defending. ready'to die as martyrs or

win victory and gain booty, and commanded by a courageous
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general, deféatéd the.enemy. The similariﬁy'bétWeen the  two
battles was so marked that this battle brought to‘%bdullahl's
mind memories of the battle of Badr,74- .

“&bdullahi'e othervmilltapy\successes ﬁere just as
imp@rtaéta He commahded_an army which iﬁcludéd Shehu's
official general,_“Ali Jedo,s to a number of $Qﬁns’in Kebbi
territory. Hé capﬁured'over twenty toﬁhs agd fortrésses
including Birnin Kebbi»>the capital of Kebbiningdom. which
Fell in 1805,75 |

In the month of §§a“b§ﬁ of the fourth yeér of the
hijrah to Degel (1222 ALﬁ./lBO7m8 A4.D. )% 6Abdull’éhi took a7
8udden decision to abandon the Jihad army marchlng agaxnst
the Gobir capltal of Alkalawa, in protest against the lack
of regard shown by some of the Jihadists for'the principles
of the §gari‘aho76 His argument was that if the Jihadiaté
did not observé the préscriptions of thé §§ér1fa » there will
be no moral justificéﬁion for their fighting. At first hé
intended to travel to Makkah and Medinah‘to,live close to
the tomb of the Prophet, away from the soqiety'with which he
was at odds. When he reached Kano, howeveﬁ. he could not
proceed fufthep because ﬁhe Muslim Cpmmunityithere insisted
that he should stay with them, and requestéd.ﬁim to write
for them_a manual to guide them in the proper'adminisﬁfation

off Islamic government. He complied to their request, and

wroté'@iyﬁ’_alsﬂukkam.77 This shows the recognition and

geeteem wﬁiéh fAbdullahi had gained as a écholar even in
places far away from his home base: |

’ We see ‘Abdullahi going back from Kano to rejoin the
Jihadists before the fall of Alkalawa, which took place in

78

October, 1808, A reconciliation between °®Abdull@hi and

the Jibadists must have been effected, althoﬁgh Wwe have no
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concrete evideﬁce to support this. After thé féll of
&lkalawa; Ehehu appbinted ‘Abdull&hi to commahd an expédin
tion to Gurmé'territory. In this campaign Defse was
captured and tﬁé inhabitahfs of Tanda submitted‘and sued
for peace. An unexpeétedvcrossing of the Niger river was
maden.ﬁnd the inhabitants of the island of Fas weré surprised.
They also submitted and joined Islam,’ 2

In the following year, (1809m10). Shehu decided to move
from Gwandu to gifawﬁ‘farther east. When his followers in
the western parts of Hausaland heard the news they were
afraid of a poséibie reaction against Islam by their noné
Muslim neighbours. To pacify their feér an¢ to demonstrate

o them that he had no intention of abandoniﬁg them to the

mercy of their enemy, Shehu succeeded with some difficulty

in éaising a small army which he despatched, uﬁder.the
command of °AbdullBhi, westwards to Gurma teé?itory across
thé Niger. 'xn this expedition the territory of Sanbalgo
was captured, and'so was Jorori to the north;ao

However, not all the campaigns led by sAbtljullfafhi were
crowned with success. In November, 1804, he led a force
which attacked Alkalawa. It was assaulted‘thﬁee times,
without success. 6Abdull‘éhi'g men had to withdraw when
they learnt of the'advance of the enemy towafds their camp
81

at Kirare. They met the enemy near Tsuntsua where a

fierce battle ensued, which ended with the défgat of the
82 spbdullahi was not present at this battle
because he had'been confined to the camp due to an arrow
wouid which he had Sustaiﬁed a few days.éaélier during the
assault on Aikalawa. When news of the defeat reached camp,

‘Abdull@bi, despite his wound, came out limping and was

able to rally the fleeing rempants of the Jihadist forces
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and to‘counteémattack and répel the enémy,ssA-The courage
aﬁd military ability which.he showed-in this battle Qas
remérkable. Iﬁ January, i805,-at Jaru which ié about two
miles from_Alkaiawa, the‘enemy fell suddenly upon the
Jihadists, and “Abdullﬁhi,vBello and a sma11 §arty totalling
not mobe than ten men were able to hold their'dwn until aid

84  Again in November of the same year,

finally arrivedo
when Shehu, then staying in Gwandu, learnt of the advénce
of a combined force of Gobirawa. Kebbawa and Iuérege towards
Gwanduy he raisedvan army inciuding such military.leaders
as Bello, ‘Ali‘Jedo and °Abd al-Salam, and appointed
‘Abdull3hi as its commander.®® This force, weakened by
internal dissention, received a cruahing‘defeaf in a Battle
near Alwassa. The Jihadists suffered heavy casualties ahd
fled ﬁo Gwandu, the enemy following them,s6 At Gwandu,
however, “Abdullﬁhi wasvable to rally his people and drive
aw&y the énemy. inflicting hegvy caeualties;87_
.>Meanwhilé, after ‘Abdullahi's return frombthe~western'
expédition of late lBOé =early 1810. he.mévéd'from Gwandu
‘to Bodingé in order tovbe_close to Shehu who had jdst moved
to $ifawa, about two miles away. FromvBOdinga, ‘Abdullahi
led an expedition to Banaga in 1810. This was;béfore the
campaign of pis son, Mu@ammad to Illo.gs Two'&ears and six
months after Shehu's mﬁve'to §ifawa, he divided the Cali-
phate which had just been established into two parts: he
put °*Abdullahi, his brothgr and senior vizier;'in charge of
the éestern part, and his son Muhammad Bellolin charge of
the eastern part.sg Since Shehu's move to §1faw§ took
place towards the end of 1809 or early 1810, this divieion
must have taken pléce in 1812.

After the division of the Caliphate, Shehu, satisfied
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that the military side of the struggle was over, w;thdrewi
from public life and devoted hls time to academlc work,
writing_bboks to guide the Muslims in running their affairs
in accordance with the precepts of the @@gggigg.go

From about 1810 on, one hears nothiﬁg abou;'QAbdullﬁhi
personally leading campaigns against ﬁhe enehy, ﬁe seﬁt
his son Mu@émmad in éommaﬁd of an‘army to the west bank of
Niger river. This expedition captured the fdftresa‘of Illo
about the end of 1810 or early 1811,9% “Abdullﬁhi next
despatched an a&my under Muhammad to Nupé. Lemu was taken
withoﬁt much losses. In both of these campaigns Muhammad
and his forces first went to Shehwu to‘seek his blessing and

prayer for victory before proéeeding to the battle.92

This
indicates thét *Abdullahi, even after the division of‘the |
Faliphate, thought it necessary to consult Shehu in all
important matterse This was in keeping w;th hls position
as vizier. As long as Shehu lived, ‘Abdullahi regarded him,
a3 the sole Caliph who had the fxnal gay 4in all matters,
He must have regarded himself as Shehu's deputy andfrepreé
sentative in ?he western part of the Caliphate. This view
seems to be supported by the fact that on two oscasions hlS
son ngammad was appointed directly by Shehw to lead the
Jihdd forces in campaigns in the south, in areas which were
under the supervision of his father. The first, which
included °Ali Jedo, captured Mokwa; and the second; reinm
forced by"B¢llo who led the Zamfaré Fulani under their chief
Magajin Jada, caeptured Dabai, Zuru and a number of fowns
and villages in 1817,

Shehu lived inigifﬁwﬁ_til; about J.-B_lslwhena at the}

request of Bello, he moved to Sokoto which had just been

built. He fell ill the following year. A year later, in
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1817 A.D. he died.2?

Thus up to the death of Shehu, Bello, °Ali Jedo and

Muhammad b. ‘Abdull3hi were all. fighting under Shehu's

command in a-région which was under °AbdullB@hi‘s supérw
vision. This séeﬁs to suggest that ggehu”s-paftition of'.
the Caliphate was not meant to be perﬁaneﬁt. nor'was it
meant to be a division of the Caliphate inté two indepéndent
atates. Itbwas oﬁly a temporary meaéure takeniby §gehu.to .

facilitate the mdministration of the Caliphate. Thus until

his deamh, Shehu had the final word in matters connected

with the affairs of the whole Caliphate:z ®Abdullahi and
Bello shouldvbe seen'as representatives of the‘Caliph,
8hehu, rather than’as-independeht Caliphs., Perhaps the

statement of Sa'd b. *Abd almkagman-thét ‘Abdullahi refused

to regard himself as [an independent].emii a8 1ong as Shehu

1iveds should be understood to mean that‘“Abduilﬁhi consi-
déred himself no more than a deputy over fhe western
provincesﬁgs This relatibnship with the Céliph wés retained
wheﬁ ’Abdullﬁhi swore allegigﬁcé to Bello, recognizing him
as Caiiph oVef the whole Caliphate. Bello then Gonfirmed

_ . :
him as emir over the westerg part of the Caliphate, which
had been asaigned to him by égehugﬁ before.. fAbdullahi, in
line with_the Medieval Muslim”constituﬁional %:heorisésB held
the view that the Muslim Community could haQe more than one
Caliph only if the territories were.too vast to be effec-
tively administered as one wnit.?’ But fhe fact that he and
§£ehu and Bello ali lived wiﬁhin fifteen miles of one anoe
ther at Bodinga, $ifawa and Sokoto respectiveiy, indicates
that none of them could have entertained the idea that the

Scokoto Caliphate was vast enough to warrant two Caliphs;

if they did, they would bhave lived very far épart.
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After Shehu's death, his son Muhammad Bello was pro=-
claimed his successor in Sokoto. Meanwhile °Abdullahi, who
was living in Bodinga some fifteen miles away. on learning

of Shehu's death, travelled to fokoto to pay his last

a

respects to ﬁhe-man he had'always held in high regard.,
ﬁAbdulléhi_mgst have hoped to succeed Shehu as Caliph. He
was §thu's chief vizier. one of the oldest Jihad leaders,
and undoubtedly the most learned among them. With éuch
qualificatibns it would not be surprising if he expected
to be Shehu's successor.

On arriving in Sokoto, ‘Abdullahi found the gates of
the town closed in his facee‘ Highly distressed, he returned
to Bodinga where he stayed eight mohths "waiting foriqibecw
tions from §£ai§£ ‘Abd al-Qadir, the founder of the Sufi
order of Qﬁdirijyaﬂ.as to where he should go"og8 All the
time, he must have been trying to decide where to move to
from Bodinga, ﬁhich was too close to Sokoto, and too muchv
on the periﬁhery pf the provinces under his supervisioﬁ.
Birnin Kebbi, the.Capital of the kingdom of Kebbi until
its capturé by the Jihﬁdisté. wouid have been a suitable
choice, but it had two disadvant;ges: first, until its
capture by the Jihddists in 1805, it had been the capital
of a corrupt and unulélamic regime, with which ‘Abdull@hi
did not want to associate. Onlyba new capital éymbolizing
the mew order would be suitable. Secondly, °AbdullEhi did
not trust Kebbi notables, one of whomg Masa,Ahad acted
treacherously against the Jihédists.g9 .As‘to‘thé southern
provinces of the western part of the{Caliphaté. these were
still not fully subjugated, and it woulq not have been wise
to éstablish his capital there. In the.end, his choice fell

on Gwandﬁ where the Jihadists had camped before, and where
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‘which he madé his permanent'headQuarters.
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*Abdullzhi had & fairly 1argévfdllqwing;loo
Gwandu town derives its name from a Hadsa word gandu,

royal farmléndsa Theée.lands originally belonged toikgnta,
the king of Kebbi, whose headmfaimervestablished-thevvillageo
which gradually grew into a big settlement and'éaMe to be

called Gwan@ﬁ. Later Fulani nomads came and settled there
161 When
the Jibadists used it as a base for their'eafly'campaigns,

these Fulani nomads gave them some assistance. Many other

Pulani had migrated there with the Jihadists, and a number

" of them settled permanently there and owned lands which

were probably given to them out of recognition for their
services to the cause of the ggggg.log Situated in a valley
with ridges surrounding it in all but the sou£herly direc=
tion, where it is protected by marshy areas; Gw&ndu enjoyed
an excellent natural defence. It was close enough to allqw
‘Abdullahi keép constant watch on the activities of rebel-
lious kalambgiﬁa some three miles to the éouth,and those
of the Kebbawa with their camps at Kiﬁba, Augi and later
Argungu. Moreovér. Gwandu was also well~prote¢ted by a
wall built by Bello in 1806.10% |

8o it was that about 1818_“Ab¢u115hi moved to Gwandu

104 He now had

- the difficult task of establishing his authority over the

loosely~knit parts of his provinces. About a year after

the move to Gwandup'the people of Kalambainavrose in revolt
against him under their ieader Dan Boya, who had onge been
his student.'0% por two years °Abdullahi struggled but was
unable to makevheadway against‘fhesevrebels. who'weré made

up of Kebbawa, the Arewawa, the Zabarmawa the Zamfarawa and

“the Dandawmlo6 They were mainly the followers of the Arewa
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leadera ‘Abd almSalam, who had formerly been a d1sc1ple of
Shehu, but who later attempted to revolt because he felt
that he had not been given a‘falr share of the spoils of
war by the jibad movement. He was, howeﬁer, b:ought_back
into allegiancé@ - 8oon after Shehu's death, -he.;roclﬁimed

himsel f Galiph simultaneously Qith Bello. Later, he agreed

to renounce this claim, but when Bello's pos;tlon was

weakened by revolts in Zamfara, he took advantage of the _ ' |

éituation and rose again in rebellion. All attempts by

Bello to resolve the situation peacefully failed, and

recourse had to be made to arms. Bventually‘iﬁvthe month
0f'§afarg 1233 A.H./December, 1817~Janﬁary, 1818 A.D., Bello
defeated him and he fled fr&m'the battlefield wounded by an
arrow. He died soon afterwards from his wounds.107

In the 18th year of the Jihad (1820-21) *Abdullahi,
with the help of Bello who unéxpeétedly came to his aid,
was able to crush once and for all the Kalambaina rebels,
This occasion marked the end of the estrahged-relationship
between °Abdull@hi and his nephew. ‘Abdnliahi'forma11y
recognized Bello as Caliph and asked all his followers,
including Bello's brother Muhammad al-Bukh&ri, to do the
aame,‘while Belio on his part, confirmed him:on the lands
which were given to him by §&ehuolos It was also on this
occasion that °Abdullahi gave up his title of Vizier which
he had received from Shehu in the early_days of the Jihad,
to Gidado b. Lema, who thus became his Viziér as well as
vizier to Sul?&n Bello.109

With the pacification of the area around Gwandu,
“Abdullﬁhi next turned his attention to Nupe; Muhammad ale

Bu&gﬁri b. §£ehu and °*Abdullahi's two sons, Mtgamman and

Muhammad Sambo, led many campaigns into Nupe territories to
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‘the south,-;Dﬁring~pne of ﬁhése-campaigns led by Mwhammad

Sambo, the people of Raba in Nupeland killed the emir of

Nupe, ?Abd almRahmén. Muhammad‘Sambo, misled by the culm

-prite into belleving that °Abd al-Rahman had rebelled

againaﬁ “Abdullahi. approved of.thelr action, However, on
his returm to Gwandu,'“ébdullahi reprimanded him for allowing
himself to.bé misled by the péople of Raba., He ordered the
immediate release of all prisénérs of war'broﬁghf by Mu@ammad
Sambo's troops. because the circumstances in which they were
captured were agaxnst the precepts of the gharx ah. .0 '
“Abdullahi's lieutenantse had algo to dea; with other.
troubles. The fotﬁer king of KebbiB Hodi, who loét his
capital to the thadiste in 1805, led a revolt agalnst -

fAbdullahi from his camp in Kimba. Abdullahl sent his son,

Mugamméd,'and al=Bukhari b, ‘Abd al~Sal§m, reinforcedvby a

" contingent sent by Sﬁitan Belle under his brother Abubakar

Atiku. The combined forces laid siege on Kimba and succeeded
in éetting'bart of it on fire, fhough t&ey finﬁlly'failed to
caﬁture it. The siege was lifted gnd they returned home,
but'later thé inhabiﬁaﬁts of Kimba, feabing'another attack
from “Abdullﬁhi's forces, drove Hodi out of their town. |
He tried.té fiee to Kebbe but.was followed and killed at
Jambango in 1826, His war drums were seant to Sultan Bello
111 ‘ ‘
After Hodi' 's death, his sbn.Jibril-dffeéed‘submission
to °*Abdullahi, who thereby app01nted him Sarkln Kebbi, . the
king of Kebbi. Meanwhile another member of Kebbi ruling

family, Karari, who had succeeded Hodi as Sarkin Kebbi of

Argungu, rose in revolt. Once more ‘Abdullﬁhi sent ale

Bukh®rl b. Shehu, reinforced by Bello, and al-BukhBri be.

‘ahd al-Saldm to restore order. Thﬁy_sacked Kalgo, IoMe
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ten miles from Birnin. Kebbi about 1828. and Kararl's suppor-

‘ters in Blrnln Kebbi fled the town to Gulma and Sawwa.‘

' leavzng behlnd only the scholars and traders. ‘Abdullahi
now sent hls son Muhamman to. declare aman, or pledge of
security, to the 1nhab1tants of Birnin Kebbla- The 1ands-
and houses abandoned by the fleeing rebels were taken over
by Muhamman's followers 112 | |

Soon after Karari's defeat, °‘Abdullahi died in Gwandu

:in the month of Muharram of the yéar 1245 A.H. fJuly, 1829

\A.D,g at aboutvthe age of sixty~six.113

The eveﬁts which we have described iﬁ this brief account
have shown théf ¢Abdull‘ahi did noﬁ neglect his duty in the
administration of the weétefn proviﬁéeé, Until his death

he was still direéting the continuous wars. He was no
longer leading the army im person, having ehtbusted this
to>his able younéer iieutenants. He was fully‘informed
about the‘evénts in all parts of the provinces under his
adminisﬁration. He was, for instance, able»tO'know.more
about the activities of the people of Raba than Muhammad
Sambo who- was 4in charge of the,éampaign.ll4 This suggests
that ‘Abdullahi had a well organized and efficient intelli-
gence service. This totally conforms with his oft-repeated
dnstructions to the'rulefealls

°Abdullﬁhi seems to have followed in the footsteps of
ggehu; Like Shehu, he withdrew éomeWhat.from active admin=
istration in his later years, frém about 1810, He also
continued to direct the affairs of the western provinces
after this date., His scholarly pursuits did not cause him

to neglect his duties as ruler of the western provinces.
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(e) “Abdul;ﬁhi's Character.

‘Abdullahi was a man of.faith and religious éénvictién.
His deep-rooted belief moti#ated him in all his actions.
Thrdughoﬁt hié life he was consciously trying to follow the
example of the Prophet, at a time when many of his contem-—
116 The strength
which he derlved from his falth made it pOSSlble for him
to strive for hie ideals - ideals in ethlcs and morallty
which he saw as part of his faith.

A simple, straightforward and truthful man, he always
called upon others to develop these qualities. He believed
that in dealing withbothérs'one must possess the moral
courage to sténd up for the truth. Thus, desplte the rever=
ence whxch he always had for his older brother Shehu, he

117

openly dlsagreed with hlm on many issues. Moral courage

‘is thus one of the most conépicuous qualities of °‘Abdullahi.

He called on all Mﬁslims to cultivate this virtue.

Next to méral courage ®Abdullahi counted physical
céurége and‘bravery amohg tﬁe ﬁdst_important qualities
required in a leader. As we have already seen from the
account cf‘the battles in which he was engaged, he set a
remarkable pefsonal example, |

@Abduilﬁhi wasgs magnanimous, tolerant ahd;forgiving,
but wheﬁ occasion demanded he was firm and resolute. The
way his firmness gave way to his magnanimity'in victory |
can be seen in his treatment of the people éf'De'be and
118 _ o

Fas, and in his acceptance of the submission of Jibril

on behalf of Hodi.*1?
*Abdullahi was extremely pious and ascetibo These

qualities which were rare in his day isolated him from the

greater part of his society. He complainedvabout his
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contemporaries whos
¥eoo Neglect their'prayers
‘4nd. obey., in procuring pleasures, their own souls.
And the majority of them have traded their’ falth for
- the world,
Preferring what they de91re, their minds are full of
temptations.
They are bold in eating forbidden food; they eat like
b@astse s 0
They do not 1lsten to commands, and they dlsobey thelr
“Imam
And they ridicule anyone who stands and fOPbldS them
from evil," 120
Reallzlng that such people formed the bulk of his
'$ocxety and that"

"One who keeps. away from them must be 1onely.
- &And one who stays with them will be contamlnated" 121

he took the dlfflcult option, He would not“sacrlflce hls
religious consciencevby falling in line with his contempo=
éaries. Thus °*Abdullahi was driven 'to somevsort of,isoia-
tion, a thing which he had always advocated as a last
resorﬁalgz

His piéty and ascetic nature compelled him to abandqn
his sick aociety, and to flee to the neiéhﬁﬁurhood of the
Prophet's tomb in Medinah where he intended to spend the

123 eﬁded

rest of'his.life, His journey, as we'have seen,
up in Kano and his ultimate hope 6f going to the Holy Land
was never realized.

QAbdullaﬁilwas-extremely kind and consideratea espe~
cially to ﬁhe common people. He advised those in authority
not to overburden them with excessive religioﬁs and muhdane
demands, They.should be treated gently ﬁﬁd'compassionately
following the example of the Prophet. When.it came to
dealing with the elite (khawass), howevefB he was strict,
They should be made to feel mbre responsible and should be
' 124

encouraged to aspire to high ideals in life.

*Abdullahi was an idealist of a type rare in his time.
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- He lived among a people who° whxle profe531ng Islam. were

often far removed from a true understandlng of its: percepts

and ideals. To have lived in such an environment while

8till maintaining fhe religiquslideals which he set out fbr

himself must be regarded as one of his gfeatest achievements.
He spent his time writing ﬁooks and composing poems preachiﬁg
the cause in which he believed, and calling upon'his contem=
poraries to abandon their hedonistic pdrsﬁité, and'io live

in accordance with the precepts of Islam,
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ﬁotbs~and Comments on Chapter T@O?;fio;

T Wos p0279

Gldado b. Lema, as quoted in [Wazir almHajj] Junald bo
Muhammad aleukharl b. Abmad b. Gidado b. Lema, Ta nis
almAhlbba s Dodo i .

‘Abd al-Qadir b. Gidado b. Lema9 al-Anis al»Mufld. p 15o

-Ahmad b. Sa‘d, Lubab ma. fl Tazyin almWaraqat wa. Infaq

'alnMalsur {L.T.W.)s pol0,

IoNo o p.5520

See ibid., ppe557 569,

See ibid. ., p.552. M. Last (The Sokoto Callphate, p.lxxmll)
~deduces this date from the genealogles of *Abdull@hi’s

ancestors. M. Hiskett (T.W., p.5) also gives the date as
about the middle of the 15th century.

Io'No Py po 5520

These teachers ares his fathera his eldew brother Shehu
‘Uthman, his uncles Muhammad Buttugha b. Muhammad b.

4al~Hajj al-Hasan, and almHajJ Munhammad b, Rajl, and his’

cousins Muhammad b, Muhammad Muhammad ?hambo b, Muhammad

b, *Abd Alls h, Muhammad al-Rirabri b. Mubhammad b. Ahmad-

Hamm, and al.Mustéfa b. a1~Hajj “Uthman b. Mubammad.

See M. Last, op.cit., end paper: Table of Genealogy of .
Shaikh “Uthman b. Fodiye and some scholars related to
hlm c.1800, nos.48 49, : : .

1da’ al»Nusukh. whlch is an account of ‘his early 1ife and

‘education, and Tazyin al~Waraqat, ‘which. is a record of

the Sokoto jihad.
IoN'a e 'p‘o 5520

M. Hiskett, The Sword of Truth. p.17. °‘Abdullahi des=-
cribes’ his father as his mu’addib, a term which usually
denotes not only one who teaches ohlldren to recite the-
Qur’an, but also to read and wrlte (I Nos Po558),

I.N., p.553°

The full tltle of aL-‘I hrini  §t-is ‘al=Qasa’id al-
‘Ighrini ayyvidind ammad It is a eulogy
of the Prophet composed by’ Abu Zaid 6Abd alnRahman bo

"~ Yakhlaftdn b. Ahmad, who is known as. al-Fazazi (d. Dhu
?1-0a‘dah 627 A.H. /September-October, 1230 A.D. This

work is stxll very popular in Nigeria. '[ Umar Rida
Kahh@lah, Mu’jam al-Mu’ allifin (Damascus, 1958), V. 199)].

AlwWitrigxat is a eulogy of the Prophete .composed by
Muhammad b. Rashid al-Witri, a Shafi i scholar who lived
in Baghdad. He died in 662 A.H. /1263~64 A.D. The full
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title of this eulogy is al-WitriyyAt £i Madh Afdal al-
Makhliqat. It is also referred to by some as Ma‘°dan
al-I1fadat £i Madh Agmpaf al-Ka’inat. (Al-Azhar, Fihris
al-Kutub al-Maujudah bi “l-Maktabat sl-Azhariyyah
(el-Azhar Press, Cairo, 1949), V:256, This work should
not be confused with Mubammad ‘Umar al-Miraghini's al=~
Witriyyat £i Madh Khair al—Barlyyat (Flhrls, Vs 301)

Alm@mu ara’ al~81ttah. or the Slx Poets, is the name
given to a collection of six poems by the following pre-
Islamic poets:

Nabl&&ah almDhubyanx. Antarah b. Shaddad, Tarafah b.
al-*® Abd Zuhair b. AbL Sulmah, ‘Algamah b. ‘Abda. and
Imru’ almanea This collection.was edited, with full
commentary by the Spanish phllologlstB al~A 1am (d.1083
AD.)o

Of the. six, Impru? al-Qais, Antarah, Zuhair.and
Tarafah are among the composers of the collection of
seven pre~Islamic odes which are referred to as al-
Mn allagdt al-Sab’ aho :

For instance, Minan aleannan (1201 A,H./1786-87 A.D.,) on
Sufism, and Nazm al-Wustd (1207 A.H./1792-93 A.D.), which
is a versification of Mubhammad b, Yusuf al-Santisi's
commentary on his other Work , al- Agldah, on theology.
Other examples are Dau’ almMusalll and Kifayat al-‘Awamm
£1 °1-Buyn®. :

LMo, po27.

AbT *Abd A11dh Muhammad be Yusuf al-Saniisi, a native of
Tliemcen in North Africa (d. 895 A.H. /1489-90 A.D.) was a
famous theologian of the Ash arite school of theology,
to which *Abdullahi belongedo His compendium on tauhid
(science of the unity of God), which is called Umm al-
Barahin was a well known book in the Western Sudan. He
wrote a number of commentaries on this work. ‘Abdullahi
versified gne of these called Sharh *ald al-‘Agidat
al-Wustd (Pihris, III, 244-245). ~

oNo ? p. 5530

For *Abdullahi's definition of a bellever.see D. Su.,
pp.49 f£F, '

Al«Ajurrumxyyah is an extremely popular work by Abu °Abd
Allah Muhammad (b. Muhammad) b, Dawld al-Sanh@dji who was
popularly known as Ibn al-Ajurrimah (672~723 A.H. /1273~
1323 A.D.)., He was a native of Fez, This work is also
referred to as al-Muqgaddimah, '

#l-Mulhab was composed by Ab@ Muhammad al-Qasim b. ‘A13
aluHarirl (446~516 A.H./1854-1122 A.D.). It is in verse,
Many commentaries have been written on it, including one
by Jalal al~Din aleuyuti who also summarised it.

There is another work bearing the same title by Ibn
alnSa igh Muhammad b, al=-Hasan (d.720 A.H./1320 A.D.).
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The full fltle of almQatr is Qatr al-Nada wa Ball al-Sada.
It ie a short work by the well-known grammarian, °Abd
ALlAh b@ Yasuf b, Hlsham (d. ¢.762 A.H./1360~61. A.D.).

*Abdullahi b. Fodio, Lubab al~Madkha1 fl Adab Ahl al-Dln.
p 810 ’

Alm&&mdarlyvaho or Mukhtasar al-Akhdari is a short work
by Shaikh- *Abd almRahman b.  8§idi Muhammad al—Saﬁmlr of
Algeria “{d. 10th century A.H. ). It "deals with ritual
purification and prayer. (Sarkx@.pp.406m407)

ﬂlmégwmawlyyah is a handbook on Maliki law, deallng with
rituals. The author was $Shaikh Abd al-Bari al~R1f"“_
al-Ashmawi, one of the prominent 10th century A.H. Maliki
scholars. .

Al-RigBlah, or Rlsalat Ibn Abi Zaid is a widely read text
book on Maliki law. Jtd: author was Abu Mubammad ‘Abd
All3h b. Abi Zaid of Qairawan (d.386 A.H./996 A.D.).

IoNop poSSSo

Mukhtasar Khalil is perhaps the most famous text book on
Maliki law read by scholars in the Hausa States, It is
& highly condensed book which needs extensive commentary
to be fully understood. Its author was the North African
Maliki Scholar 8idi Khalil b. Ishaq b. Misa al-Jundi ‘
(d.767 A.H./1365~66 A.D.). °Abdullahi tells us that one
of his uncles, Muhammad Sambo,memorised the whole of
al-Mu gg asar and its commentary by al-Kharshi. One of
‘AbduLlahx's teachers, Muhammad almMagnurl was highly
regarded as a specialist on al-Mukhtasar.

Many commentaries have been wrltten_on this work.

L-_;S_:_o po 5539

Al-® Irdgi is the name given to a work on ustul al-Hadith
by Zain al-Din AbH ’leadl *Abd al-Rahim b.- almHusaln

b. ‘Abd al-Rahman, who is popularly known as al=* ‘Iraql
(725-806 A.H./1325-1404 A.D. ).. This work was compiled
in 768 A.H./1366~-67 A.D. Al-*Iraqi called it al-Tabsirah
wa ’lmTaggklrah, but it became popularly known as

Alfiyyat al-"Iraqi because it comprlsed a thousand lines.
(Fihris, I, 317).

Sahih aleugmarl is one of the most authentic collections

of the traditions of the Prophet. The compiler was Abiu
*Abd Allah Muhammad b. Iem@a®il al-Bukhari (d.870 A.D.).

I.N., p.553.

I.N., p.5563,
I.N. ® p.553o

SAbdullahi's teachers from outside his clan include
Shaikh Jibril b. ‘Umar, Ibrahim al-Mandari, Ibrahim
al-Barnawi, Abhmad b. Abi Bakr b. Ghal, Muhammad Majji

b, ‘Abd al-Rahman, Muhammad al—Maghurl, Muhammad Thambo
b. ®Abd alnﬂaﬁman, Maﬁmud al-Zamfari, and °Abd al'Rahman
be Muhammado
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Shehu Uthman is sald to have composed no fewer than
4380 poems malnly on religious themes. Most of these
are in Fulfulde, but at least seven are in Hausa. For
*Abdullahi's Arabic poems, see especially his Tazyin
al-Waragat. He has a large number of Hausa poems, and
he has a few in Fulfulde. v

I.M., pp.77 ff.
T.H.s pe27.
Ibid., p.27.
Ibid., p.28.
Ibid., pp.27=29.
1bid. . p.30.
Ibid., p.39.
Ibid., pp.41-46.,
Ibide, pp.49-51.
I.M., p.160.
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Ibid., pp.5l-54.

Accordlng to Sultan Muhammad Bello in his- Sard al—Kalama
p-2, the attack on Gimbana by Yunfa's forces was made in
Ramadan, 1218 A.H. /December 1803—January 1804 A.D. This
was in the second year of Yunfa's reign, according to
*Abd al-Qadir b. al-Mustafd in his Rauddt al-Afkar.
Yunfa must, therefore, have come to the throne around
1217 A.H. /1802 A.D. But since King Nafata ruled five
years and seven months, it means that he came to the
throne in about 1209 A.H./1794-95 A.D. (R.A.., pp.l4=15).

I.Mes pp.96, 162.
R.A.s pold.

Hausa tradition maintains that. Shehu 6Uthman taught King
Nafata's son, Yunfa, who was later to become king of
Gobir through Shehu's help. But later he turned against
his teacher and the Community because he resented the

restraint exercised on him by what the Community stood for.

T.W.» po54,
Ibid.s pe54.

Ibid., pe55.
See ibidec p9554‘“559
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Hausa Chronicle, quoted in M. Last, The Sokoto Caliphate,
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Sult@dn Bello says that it was some foolish people
(suéahé*)-who were involved in this incident. This rules
out Shehu's as well as °Abdullahi's involvement, Cf.
alégajj'8a°id°6 suggestion that °*Abdullahi might have

had & hand in the incident (Last, Opocit., polB). -

Al-Hajj Sa®id, Ta’rikh Sokoto, quoted in M. Last,
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Ibid., p.70; ‘Abdulldhi b. Fodio, Diya’ al~Hukkam (D.H.)

{Cairo, n.da), po4d.
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I.M., p.l21.

LoT.W., po2. |

T.HWe» ppe66, 67; I.M.s pp.133-134,

ToWoo po66; I M., pp.l34~l35; L;T;W;, pP-2.

:E.,W:_, posl; Lol‘ong pogo . S



89,

20.

91,

23,
93,

%4,

95,
96,
97.
98.

29.

100,

101,

68,

b min A

Sa‘d b. ‘Abd al-Rahman, Tartib al-AelBb wa Tajmi® al-
Arba 1=8h ‘

Shaikh "Abdulldhi b, Fodio, p.9

o

ghab

Among such books are Najm al-Ikhwin (1227 A.H./1812 A.D.),
Shams_al-Ikhwan (1228 A.H./1813 A.D.)., Ta’lim al-Ikhwan
1228 A.H. /1813 A.D.), Tauqif al-Muslimin °ala Hukm

Madhanib al-Muitahidin (1228 A.H./1813 A.D.), and Tahdhir
al-Tkhwan (1229 A.H,/1814 A.D.). -

T.W., pe8l; L.T.W., p.4; Tartib al-Ash@db, p.13. C£. T.W.,
p.Bl where '‘Abdullahi states that it was Shehu ‘Uthman
who rpised the army and gave its command to Muhammad b,

- Abdulidhi. The explanation for this apparent contra-

diction between °Abdullahi's report and Sa‘d's is that
‘Abdullahi did not wish to attribute such actiom to
himself in deference to Shehu, who was alive at the
time. :

;oT.W. » po%o
Ibido » Ppe4"‘50

The exact date of Shehu's move to Sokoto is not known.
However, ‘Abd al-Q&dir b. al-Mustafd places it in the
twelfth year of Yunfa's reign. and about two years

before $hehu's death on 3rd Jumddd al-Bkhirah, 1232 A.H./

20th April, 1817 A.D. This places Shehu's move to about
1815 AaDo (RDA.’ pels)o ‘

Tartib al-Ashab, p.9.
L.T.W.. ppe 6=7.
See, for example, D.H., p.12.

Tartib_al-Ash@b, p.8.

T.H.. pp-62, 69; I.M., pp. 135, 137. ‘Uthman Masa, a
Kebbi prince, came over to the side of the jihadists

and participated in the conquest of Kebbi, He was made
King of Kebbi when Birnin Kebbi, the Kebbi capital, fell
to the jihaddists in 1804. However, when the jihadists:
were badly defeated at Alwassa, ‘Uthman Masa transferred -
his allegiance to the winning side,

Sa‘d b. °Abd al-Rahman says that ‘Abdullahi's companions
numbered.about 750. Some of them remained permanently

in Gwandu from the time the jihadists first used it as a
camp. Others followed °Abdullahi wherever he went.

8a’d names only about 240 of these companions in his list.

The area is very fertile, with rich marshland where
cattle can graze during the dry season, when everywhere

‘else is dry and lacking in pasture. Competition between

the cow-Fulani and the peasant farmers who grow crops in
these areas is a source of much friction between the two
sections of the community.
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See, Tartib al-Ash@b, where some of °*Abdull3hi's come
panions are identified only by reference to the farmlands
which they owned.

I.M., p.146,

Tartib_ al-Ashab, p.8.

Ekigoo'pﬁllo

L.T.W.: po6. See also, °Abdulldhi b. Fodio, Wakar Cin
Kalambaina.

For a fuller account of *Abd al-Salam's relationship
with the glhad leaders, see Sultan Bello, 8ard al-=Kalam
fi-m& dara baini wa bain “Abd al-Salam.

LoToWe ] ppoﬁ“'?.

Tartib al*&shabs psga

LoToWog pleo
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Ibid., p.9.

Al=-Anis al-Mufid; p.15.

L.T.H.,, ps10.

See, for instance, D. H., p.13.

T.Woa pp.70w7l.

8ee, for example, . o Su..,

T.W.s pps75~77. When °®Abdullahi captured the entire
population of the fortress of De’be, he spared their
lives and moved them to the territory of Islam where he
set them free. He also set free all the people of the
island of Fas after their capitulation, and allowed them
to stay in their island.

Hiskett, T.W., p.21.

Ibid., p.67.

Ibide, po67.

‘Abdullahi b. Fodio, Diya’ al-Qawa‘id, p.10.

Vide supra, p50.
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| CHAPTER THREE

“Abdullahi's Ideas - Personmalities that Influenced Him.

In the fbllowing_chapters we will attémpt to show that
Shaikh ‘Abdullahi drew fromvsources both from within and from
without the MBliki School of Law to which he belonged. He
had been a keen student who read with avidity ahd»enthusiasm
the writings of his confeﬁporaries and those §é earlier
scholars; Theée scholars and their works played a cruciai
role in shaping his ideas. |

In this chapter an attempt will be made-fd treat in
fair detail some of these scholars and their works. To avoid
unnecessary detail, the works of leading Maliki scholars and
famous authors whose influence is too Obvious'to require'any
special mention here are omitted. Thus, varopose to séy
nothing about Malik b. Anas (d.179 A.H, /795 A;D.);l Khalil
b. Ishaq al-Jundi (d.767 A.H. /1365 A.D.),2 or Ibn AbL Zaid
al~Qairawani (d.386 A.H./996 A.D.)3 for instance. It will
éervé no uséful pﬁrpoée to do this, since theéé scholars are
synonymous in the whole of Nestefn Africa with the Maliki
School 6f Laﬁ.

The influence of Shaikh 6Abddlléhi's.brbther and teacher,

_§£ehu ‘Uﬁgman, has already been dealt with. The difference

in their approach to the problems which they had to deal with
will be discussed later. Of the two, Shaikh ‘Abdullahi will
be. shown to be more of an idealist than §§ehu"uggm§n, and

an attempt will be - made to ekplain the reason for his strict

adherence to theé formalistic approach to Law whenever this

is ' thought essential. This strict approach may have

alienated some younger members of the Community who showed
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resentment tq i?oé.

| “Abduliahi haé ofteﬁ Bééﬁ éhér;ééééizeé éé ékséhoiﬁﬁ
too much_given_tc the letteér of the i\‘;aw° This’characterizan
tion, however, is very misléading° It is true that Shehu
*Uthman, in'suhﬁing ub his opinion of the Sokoto jihad
leaders, deéciibed ‘Abdull@ahi as the one among the trio
whose speciglizatioh wasithe "externals of the‘ghari‘ah"

(z@hir alﬁggarlcah).s It isuentirely true, as §£ehﬁ héd

said, that of the‘three.,‘Abdullahi laid most emphasis on
the juristic sphere. 'But'this should not be taken to mean
that ‘Aﬁdullahi was less concerned with politics and sufism
for example.. Farvfrom that. Bven in the'sphére,of strict

ritual observances like prayer and fasting for instance,

‘Abdullahi had made it quite clear that a believer's mecha~-

nical and absent-minded observance was of little real valtie.6
His oft-~repeated statement that laws change with the changes

in circumstances, and his fascination with sivasat shar®iyyah
Sha. .

afe évidencé enéugh of the incorrectness ofbtﬁe interprétam
tion given by some people‘fo Shehu °U§£m§n!élstatement. Nor
should it be fofgotten that before-&pehu méde ﬁhis statement
he had been well aware of tﬁe sufi tendencies of ®Abdullahi,
who had already éompiled works on tﬂg subjecth aﬁd who was
already a membep of at least two sufikorders.s This is
important becauée sufism is certainly concerned mainly with
the internal, esoteric ﬁatt of the §Qg£1:ggg' Thus both figh
and sufism played a very important part-in 6Abdull’éhi'é
thinking, and §gehﬁ ‘Uﬁ&mﬁn must have realized and acknow-
ledged the fact. A look at cAbdull'éhi'é writings since the
death of Shehu seems to suggést an even greater shift towards

sufism on'his parteg Perhaps it is precisely for this feason

that some scholars acclaim him as a sufi while others regard



79,

him as a jurist.

To fully undérstandédﬁbduliahi's‘sténd'in relation to
the formal externalities of the Shari’sh and its spiritual,
inner meaning; one must go back to al%ggazzﬁli (d.1111),
one of the most femarkable and‘most dominating figures in
the intellectual hiétory of Islam, a man\whosé unquestionable
influence on ‘Abdullahi was tremendous and perﬁanent, One of
alfggazzﬁli's greatest achievements has undoubtedly ﬁeen his
succees in effecting a rapprochement between'the legalistic

formalism of the jurists and the over personalized approach

of the Sufisalo Despite initiallopposition to his writings

byvsdme scholars, including some prominent MAaliki scholars

11

like Ibn Rughd, his works came to be accepted by many

- Muslims -~ jurists and sufis alike. Thanks to these writings,

more and more Muslims came to understand and appreciate the

‘vital inter-relationship between that form of Islamic teaching

represented by_géﬂg and that reﬁresented.by sﬁfism° The two
are éompiementary to each 6ther. like body aﬁdﬁspirito
$Abdullahi adopted thesé ideas and made them the guiding
§rinciple of his life. This underlying idea pervades all his
writings.

Alfggazzﬁii“s influence on Shehu and Belio was also
great. 'Together.wifh 'Abdulléhi‘they drew hea?ily from him,

*Abdullahi based avnumﬁervof his works on alfggazzali's

ﬁritingsg particularly on the famous Ihya’ ‘Ul@m al-Din.
This book was at first regarded with some.sﬁspicion in the
Western Sudan, North Africa and Spain.lS‘ But it survived
all opposition and eventually came to be.régapded with great
admiration and respect in these areas. By the time of

‘Abdullahi it must have been one of the most important books
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circulating in the Hausa states. Desplte this, however, one

does not find it among the books taught to students of higher

learning probably for two reasonss

(a)

(b)

The fact that, strictly speaking, it is not a book on

£igh -~ figh being the most soughtnafter branch of
learning in the Hausa states at the time.'

AlmGhazéali was a member of the Shafi‘i School of Law,
and in an area where almost the entire Musllm populatlon
belonged, and still belongs, to the Malik1 School, the
tendency was to acquire mostly books by Méliki authors.,
Bven in disciplines which cut across the séhool bound-
ries the tendency had been to read books ﬁritten by
fellow members of one's own school as long as these

were available.

To ‘Abdullahi, al-Ghazzdli was a great champion of Islam.

He recommended the reading of al-Ghazzali's writings to every-

one who wanted a proper understanding of the essential require-

ments of Islamo15 However, despite that °®Abdullahi drew less

from him in matters of figh than one might reasonably expect.

This is simply because his aundience was predominantly, if not

entirely, Maliki, and drawing details of juriéprudence from
otﬁer sourées could result in confusing the ordinary Muslim
and in providing an opportunity which pseudofscholars,and
corrupt officials could seize to mislead people and pervert
justice. Thus ‘Abdulléhi,cohcerned himself generally with

al-Chazzali's sﬁfi teachings and his political ideasolﬁ_ It

is true that his book, Kitdb al-~Halal wa ’1-Haram which
categorises permitted and prohibited things, is based on

al-Ghazzali's Ihya’ °‘Ul@m al-Din. It is also true that the

subject covered gemerally comes under figh@vbut at the same
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' time the. suflés regard

:'walﬁost thelr ex01 ”
,1It is very 11kely that whenwhe complled Lt, ‘Abdﬁ11ah1
regarded it more as a book.on'suflsm than on ;;g_

' There must be a reason to explaxn why almGhazzéli, morei
than any other nonuMallki scholar9 engaged the attention and 
interest of “Abdullahm and his colleagues. That reason must‘
~ be sought in the solution provxded by almGhazzall to many of

the problems with Wthh they were grappling, like the relawv
tionship between ggg_ and_suflsms-between the spiritual and~ .
the formal elehents in .a Muslim's 1ifeo Anbther.reascn is’
the similarity in the politica1 aﬁdx§ocig1»Situation both
‘had to deal with. Political instability with all its atten—
deﬁt s0cia1,ahd economic consequenceé was thé'oider of the
day in al-Ghazzali's time, and so it was in 6Abdullﬁhi's°
The moral éepfaVity. the political éorruptioﬁs the igno-
rance and helpleésness of the masses - thesé were features
‘common tb the:times.and social milieu of bbtho18

In his attitude towards éufismo “Abd'uu'ahi owed a great"
deal to almGhazzali and other suflmjurlsts 1ike Ahmad alm
Zarriqg, who had also been 1nfluenced by alehazzall° Apart
from seeing in éroper perspectxve the relatlonship between
sufism and figh, ‘Abdullahl_adopted the att$tude that
incomprehensibie éufi expressions should be aﬁoided. -Sﬁch
exclamations which could be shéwn.to contravene the~§har1‘ah}
should be discouraged. They are to be to1e§ated only in(éo f.
far as they could be reconciled with fhe-ﬁgégiigg This
cautious approach should, however, not be taken to 1mply a
.rejection Ain prlnciple of the prop081tlon that suf;s could
experience such intense ecstacy as couldvrender them 1ncapab1e

of expressing their experiences except in words incomprehensible

’ 17 - :
v‘:Lve area. o
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19
to nonmsuftso But the fact remalns, nevertheless, that not

\
v

every Musllm is a sufi - far 1ess a gnostlc. The prlnciples

of 8add al-ghari’ah or thwarting the means, and Maslahah or

the comhon good, demand that ordinary Muslimé éhould'be pro-
tected from being confused.by such'utterances; vThe advice
of ‘Abdullﬁhi was simples 1if omne hears or reads about such
statements one éhould accept such of them as éomply wifhi
Figh. Those that apparently contradict it shﬁuld be rejec-
ted, the idea being not to reject them as blasphamous, but
to suspend passing judgement on them until one‘obtains
enough evidence of their truth or falsity. In line with the
principle of Istish@ab, the author of the utterance is to be
presumed innocent of any contravention of the §gari‘ah ﬁntil
there is clear evidence to the contrary.zo
For °Abdullahi, as it was for al~Ghazzali, sufism comp~
rises basically‘two things: total subjugation of one's will
in obedience to God's commands, and great conéideratidn and
deep concern for otheréezl Nothing else is:reqﬁired. Thus
it is not the popular maxims and the outward Show 65 piety,
the wearing of shabby clothes or the working of miracles,
the bodily rythmlc movements or the voc1ferat10ns accompanying
them, that make a sufi. It is rathep the purity of his heart,
the avoidance of such vices as hypocrisy, vaingloriousness
and de.ece;:r&;i:)mo"?2 The same insistence, typical'of al-Ghazzali,
on reminding his readers of what constituted true, balanced
Islam was thus shown by *Abdullahi: all Muslims must realize
that the purity of the heart and the acts of the ;imbs must
alwaye go together, hand-in-hand. Like al-Ghazzali also
‘Abdulldhi saw it necessary to teach the common people and

the elite at levels most éppropriate to them. Bven the

teaching and explanatibn of the cteed‘must be madé in such
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a way that the intelligent intellectual as well as the average

man in the street could grasﬁ its essenfials,'éaéh according

to his own ability, <o

Again his idea, advocated especially
for dealing with pedple taken before‘the law, that each
individual should be treated according to his own circum-
atana@8924 ig to be seen as no more than the extension of
this principle.

Another sufi whose writings were familiar to °Abdullahi
wes the North-African sufi-jurist Ahmad al-Zarrigq (1442—93
A.D.), one of whose works on sufism ‘Abdullahi fwice abridged.
Like al~Ghazzdli, he was also a §g§gi sufi-jurist, and
belonged to the Ash’arite School of theology. Both defended
moderate sufism against foreign‘inflﬁences and objectionable 
innovations., Both started as jﬁrists and ehded up as sufie
ﬁuristég symbols of the strong link between thé two aspects

35 Abdullahi shared all the above attri-

of the Shari‘ah.
butes and in addition shared membership of the Maliki School
of Law with Abhmad al~-Zarriq.

The link between al-Zarrig's sufi order (al-Zarriqiyyah)

and the other major orders prevalent in North Africa at the

time has been established.26 This order, which is régarded

by some as merely a branch of the Shadbiliyyah order.27 had

strong connections with the Qadiriyyah order of which
‘Abdull@hi was a member. |
All the above factors combine to explain why it is that
‘Abdullahi should have appbeciated the writings of Ahmad
al~Zarruq. .This sﬁould all the more be so éince both have
often drawn upon the same earlier sufis and»iuristsezg
*Abdullahi differs from al-Zarruq in a number of ways

chief among which is that he was more of a jurist than a
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sufi, and he dld not found an independent sufi order./ But 1t
should be borne in mJ.ndo as stated before, that thls does not
in any way imply a belittling of his sufi standing. His
involvement in sufism is once again demonetrated by his
initiation into the ggalwatiyyah order by his and Shehu

nggman's great and renowned sufi teacher and reformer,.

8baikh Jibril b, ‘Umar.

Sheikh Jibril's influence on both *Abdullahi and on

Shehu ‘Uthman was tremendous. He had striven earlier - before

the thad - to reform the Hausa society and eradicate all
traces of corruptlon and un-=Islamie accretlons to the true
faith. Incensed, no doubt, by the flagrant neglectvof the
requirements of the Shari’ah everywhere in Haeseland, he
reacted too strongly by fermulating the doctrine that he who
disobeyed the injunctions of Islam was not enly'a sinner but
he was an infidel ws well. Such things as the:uncoveringiof
the body and the indiscriminate mingling of.men and women,
depriving the orphan, taking more than four wives at a time,
and the like, constituted9 according to him, net only s8in
but total unbeiief.so It is no wonder, therefore, that even
such of hlS students as Shehu °Uthman, despite all the respect
and reverence they had for him, found it necessary to take
him to task for these extremist views which Shehu condemned
as heretical and as beihg the views held by the Eﬁawﬁrij and

the Mu“tazilah.31

Indeed this doctrine smacks of kharijism
although it is difficult to establish how Shaikh Jibril came
to hold it. ‘

Kharijism had been introduced into North'Africa as early

as the first half of the 8th century A.D. By the early part

of the 10th century some Kharijite refugees forced out of
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'Tahert by pressure from the northg moved farther south 1n

the deaert area and built the C1ty of Sedrata "W1th1n
&triking-distance‘of the Negro Kingdoms in the south"° This
city was on a caravan route linking the western'Sudgn and
thévNiger valley’with'the Mediterraﬁean.worlde. By the middle
of the l1lt¢h century five cities were built in the Saharan

regioh by these Ibadite group of Kharijites. The early 17th

century saw the springing up of another important Kharijite

city in the Sahara - the city of Guerrara. Despite their
tendency to lead an exclusive 1life, these gg@fiiites,vmainly'
because their cities were situated on tfanSmSéharan caravan 
routes, engaged invtrade and therefo%e found thémselves
miking with thoséiwhém they came into contact Withesz 1t is
quite posmible that some of their ideas passed into the
Western Sudan through the medium ofvthe traders. Jibril
might have acquired some of these ideas in thévwestern Sudan,

perhaps during the period of his travels first as a student

and later as a scholar.

Apart ffom §£§riﬁite influence, there are other poséible_
explanations for these extremist views of ﬁgaiﬁg Jibril.
They could héve represented a reaction to the extreme laxity
and moral degemeration of thé nominal Muslims in the Western.
Sudan in his days. This is the interprefaﬁion suggested by
Shehu 9Ugﬁmén when he wrote: "Nothing brought the Shaikh (May
de mo;t Bigh be pleased with him) to this other than the
greatness of his compassion for this Muhammadan ccvmrm*i.u'ni“u:y."'33

The most widely held opinion regarding the source of
Shaikh Jibril's extremist.ﬁiews:is that which suggests Wahhabi
influences. 1t is known as a fact that he had performed pil=-

' : 34
grimage twice to Arabia and spent considersble time there.
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The possibility that he had beenfinf;uenced by the climate
of'opinion.theré éannot,wtheéefofé, éé totaliy‘ruléd'out,
However, it is rather odd that Shehu ‘Uthman attributed
Shaikh Jibfil°s ideas to the influence of Kharijism and

Mu'tazilism and made no mention whatever of Wahh@bism of

which, one may venture to say, he could not have been

totally unaﬁareo It is thus reasonable to assume that Shehu
’Uggmén did not think that thesé ideas stemmed from the |
influence of the Wahhibis. Tﬁis asgumption is further sup~
ported by the following factors. . Invﬁhe first place, Shaikh
Jibril was a sufi, and the antagonism of the Wahhabis towards
sufism ie well-known. Secondly, there was é complete absence
in his stricfurés of any condemnétion of the veneration of
saints And visitations to their tombs, a practice most
dﬁnqxious in the eyes of the Wahhabis. WNor could it be
argued that these practices wefe not present in the areas
in'whichiggaigg Jibril was operatingo35 Furthermore, the
Hahhabis do ﬁpt c;nsider as consgtituting unbelief the sins
which he consideped‘sq.

Thus, while it is difficult to pimpoint any particular
influence wﬁich determined Shaikh Jibril's ideas, it may be
reasonable tobsuggest that some or all of these factors weré
responsible for his holding the views which he held. Howe?er@
one thing is certain: Shaikh Jibril's extremist views were not
shared by Shehu *Uthman and ‘Abdull@hi. The former had made
his views quite clear in hia"writings,36 As for ‘Abdullahi,
he did not make any direct and specific comment oh his
teacher‘s ideas, Shehu ‘Uggmﬁn's criticism having sufficed.
However, elsewhere he made his.stand quite cléar. Like his

great mentor alfggazzﬁlig he maintained that as long as a
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person professed to be a Muslim, he could not bé'anathemam
tized on grounds of disobedience unless it is éstablishéd
beyond reasonable doubt that his sins are.trué reflections
of his unbelief.%’ In that case it is not4thé act that
makes the person unbeliever but thé»lack of faith which
underlies it dnd which is not always easy to ascertain or
infer from the act. Because of this uncertainty as to the
significance of an outward act as an indicator of the under-
lying idea in the mind; *Abdullahi diéagreed nof only with
Shaikh Jibril but with Shehu °Uthmin, al-Maghili and ‘Sultdn
Muhammad Bello as well, who ail anathematized a Muslim who;v
for example, would side with unbeliévers to fight against

88 While ®Abdullzhi considered this act as

a grave sin, it did not nuilify the faith of évbeliever.zg

other believers.

This is diametrically opposed to the Kharijite doctrine which
equates grave sin with unbe;iefoéo |

As regards Wahhabism, it is quite obvidns that’“Abduliéhi
did not share their characteristic views. If is trué that he'
‘was opposed to the extrehiSt Eorm4of sufism, but not to
sufism as such, His membership of the Qadiriyyah and the
Khalwatiyyah sufi 6rdérs is evidence of this. More signi=-
ficantly, ﬁowever,.he approved of many practiées which are
strongly condemned by the Wahhdbis. For instance. he urged
his readers to pay visits to living gaints and the tombs of
saints. He regarded this not only as permissible but as a
meritorious religious act.él' He even ‘believed in seeking the

intercession of saints before God on the Day of Judgement.

Thus, we read in his Tazyin al-Waraqat the‘following lines

taken from his eulogy of °Abd al-~Qadir al~Jilani, the founder

of the Qadiriyyah order:
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"O my Lord, O Thou Who gives favour to His servants,

Bring me near, by . Thy grace, to Abd al-QadJ.r° :

Indeed the wrong-doer takes refuge with the noble ones,

So I take refuge with Shaikh °Abd al=Qadir.

Though I might not have done well, yet my sh@ikh has
done well;

Indeed I claim descent®? from °*Abd al-aQadlro

Even though I might not be worthy of answer, yet answer,

Because my intermedlary is the rank of ¢Abd al-Qadir.

This cannot issue from onme holding Wahhabi ideas. The

same conclusion suggests itself when one reads.the final

section of *Abdull@hi's Diya’ al-Hukkam which deals With
pilgriﬁageo In it he urged Musllms to visit the tombs of
the Prophet and his Companions and Successors = Abu Bakr and
‘Umar Bo al«&&é??ﬁba He urgedvthem also to visit the tombs
of the prophetsvin Syria as well as those of fhe'Cbmpanions
and thevSucceséoré in Medirié9 and the tombs of'leading
scholars.44 '
It is theréfore quite safe to conclude that neither the
Wahhéabi nor thg Kharijite ideas influénced “Abdﬁllahi. On
the bontrar&, the emphasiq placed by him on:therdesirabiiity
of.visiting the saints and their tombs might have been meant

as a éounterpoiée to the Wahhabi criticism of these praCticeso

43

The success of his view is to be seen today in the large number

of pilgrims floéking to his tomb in Gwandu and_to Shehu
‘Uthman's in Sokoto.

It seems.rather strangevthat one reads practically
nnﬁhiﬁg in the Sokoto jihad literature to suggest that the
Jjibhadd leaders had any awareness of the Wahh@abis and their

movémenta Bven before the jihad, many pilgrims started their

long journeys to Arabia from the Hausa statés.45 Others passed

through the region in transita46 This traffic would, with the
increased security subsequent to the establishment of the

Sokoto Caliphate, have increased. There is no doubt, there-

fore, that news about the Wahh®bi movement and their campaigns
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could not have escaped thelr notlce0 Many of the returnlng

pilgrinms who were closely aasocxated Wlth the thadlstsD like
Shaikh Jlbrll, must have spoken about their experiences in
Arabia and through them the jihéd.leadefs must have learnt
something, albeit throﬁgh second-hand sources, about the
Wahhébiyyahe.

In the éoﬁy of °Abdull§hi°s Diya’ al-Siyasdt in my

possession, there is what appears to be a reference to the

Wahhabiyyah (written therein Ehké29é Wahbiyyah). which is

described as a religious sect so far removed from orthodoxy

that even inter~marriage between them and orthodox Musliﬁs
was not permitted. These people were not even ﬁo be allowed
to worship in the Mosque with other Muslims.47 At first
sight, this may lead one to suppose tﬁat the reference was to
thé Wahbabis. But on further investigation, when it is
realized that thg above legal opinion had been issued by ‘Abd
al-Khaliq Abu al~Qasim al—Su&ﬁri of Qairawan k460 AQH./1067n

48

68 A.D.), ~ and that his student al-Lakhmi (d; 498 A.H. /1104~

5 A.D.)49 also issued his own legal opinion concerning them.so
it becomes clear that the reference could not have been to
the Wahhaﬁiyyah which was born only in the 18th century A.D.

A figure that undoubtedly played en important part in
the thinking of.“Abdullahi and his contemporarieé is the
famous Mubhammad b. ‘Abd al-Karim al-Maghili (d. 1504 A.D.)
whose influence in religious and political teachings all over
the Western Sudan was tremendous. A native of Tlemcen inv
North Africa; he travelled to the Western Sudan and wrote two
important epistles, one at the request of Sul?in al-Hajj

Muhammad Askia of Songhai (1493~1528 A.D.), and the other at

the request of the Sultdn of Kano, Muhammad Rumfa b. Ya‘®qub
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{1463-99 A.D.). .These épigfles were‘frequently'and éxtensive;y
qﬁoted by the Sokofo<ji§§§ 1eaders;51 R -
| The impdbtance of tﬁesa epiétles in‘the thinking of the
Western Sudaﬁ scholars wae great. Unlike most ofher soufces.
they had the advéntage of being products bf the_loéal Western

Sudanese situation:'they were attempts at dealing with problems

facing real historical persons and situations -~ in Songhai of

which Hausaland was at one time a part} and in Kano which has
always been a member of fhe Hausa States. The.jiggg leaders
had already drawn attention to the fact that the situation
and conditioﬁs.to which particularly the epistle to Sultan
Mugammad Askisa refenred were almost exactly likextﬁose pre=
vailing in their time ;n Hausalandesg This helps to exblain
why al-MagEili's influenge through these epistiés had been so
great amdng these jiggg léaders. This is of course apart from
the legénd that it was he that intréducéd the Qﬁdiriyyah order
into the Western Sudan.s3 f

Although °Abdullahi, like Shehu ‘Uthmén and Sultan Bello,

made quite extensive use of aLQMaggili'évideas especially as

enunciated ih al-Ajwibah ‘ald As’ilat al-Hajj Muhammad Askia,

yet it is clear that he did not éccept all of them. although
al-Maghili was a Maliki scholar. This confirms the observa-
tion that *Abdullahi was guided not by personalities but by
ideas. His attitude on this question may'bebsummed up in
his saying.."This is according td our understandipg, But if
anyone has a ciear proof (for his assertion), let us see it,

and we will follow it".54

We have noticed earlier how he
completely disagreed with al-Maghili, Shehu ‘Uthman and Bello
on the,quehtion of non-Muslims fighting against fellow-Muslims.

He was liberal in his definition of a Muslim, a fact remini-

scent of the influence of his admired mentor al-Ghazzali.
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A contemporary of al~Magh111, whose wrltlngs were known
to 6Abdullahl was the famous polygraph Jalal alnDln al-

Suyuti (d. 1505 A,Do). Like al-Maghili, he had visited

' Hausaland and taught in some cities like Katsina where the

two met and argued about the.merit of the sfudy of logic.56
Almuuyutl's 1nf1uence on *Abdullahi and hlS contemporarles
was, however, much less than al-Maghili's, But, the well-
known commentary on the Qur’an, popularly called Tafsir

57

al-Jalalain” " of which al~Suyuti was a co-author, was widely

read throughout the Hausa states. It was one of the books

from which °Abdullahi often drew when he compiled his commen-

tary on the Qur’an, Diya al-Ta’wil. He also compiled an
abridged and annotated‘Version of alwsuyﬁ?ifs.Tﬁri h al-

KhulafB’, which he called Diya’® al-Muqtadin. li-’1-Khulafa’

al-Raghidin, and quoted him in many of his works.

Another contemporary whose writings influenced °*Abdull@hi

was the sufi-durist aléMugﬁtér b. Ahmad al-Kunti (1729-1811 A.D.),

whose support dAbdull"éhi solicited for thé j&ﬁé.‘ He seemed
to have been aware of the situation in the Hausa states even
before the gi&@g started.ss |

8idi al-Mukht@r must have read the works of Ahmad al-

Zarriq and quoted extensively from them, In his Shifa’

Nas, based on al-Mukhtdr's Zawdl al-Ba’s, ‘Abdullahi included
é quotation of al-Zarriq's words by_al«MuEEtép,Eg
A measure of how ‘Abdullahi was impresséd by aluMuggtér
is perhaps to be seen in the special request he made to him
for his writings and for what he had acquired.from his own

Bhaikh concerning knowledge and religious sufi invocations.

This request probably never reached Sidi al;Muggtér and if
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itxdiq,~it was never replied, as ‘Abdullahi indicatedgﬁo
However, ‘*Abdullahi ﬁaé able létef to get poéééésion ofuat

least one of his writings - Zawdl al~Ba’s ~ with which he

was so impressed that he summarised it twice within a period

of two months, The first summary he called égifﬁ"aluNﬁs.

This was coﬁpleﬁed in the last month of the year 1241 A.Hoﬁl

A month later in Mubarram 12423 A.H,ﬁz he abridged the Shifa’

al-Nas into Dawd’ al-Waswas.

“Abd al-Wahhab al-Sha‘rani (devlsﬁs)ﬁs the author of

Kaghf al-Ghummah is another of those scholars whose ideas

" had considerably influenced °Abdullahi. Like those so far

mentioned in this chapter he too was a sufi-jurist. Apart

from citing his views on a number of issues, °Abdull@hi also

‘based his'Diy§’ al~Ummah on his Kaghf al~Ghummah, which is af

collection‘of ﬁadith and the practices of thé Companions of
the Prophet. |

The name of the Damascene scholar Ahmad b. Ibrahim b.
al»NaQ@Esl(da 1411)64 maybalso be mentioned;‘ ‘Abdullahi

summarised his book on the conduct of jihad, which he called

Maghsrdi® aluAggwﬁg and called the summary Diyé"almMujahidin.
Apart from this, no other mention of this name has been found
in ®*Abdullahi's works at hand. It is not qﬁite clear why
°Abdull§hi choée to summarise the‘contentsvof Ibn>almNaggas'
book. One ﬁrobable reason may be the fact that thevbodk was‘
compiled by a man who, like sAbdﬁll'ahi himself, had lived |
through a jihad and experienéed it. 9Abdullahi. therefore,

saw in Ibn al-Nahh@ds a reflecticn of himself., More important

| pérhaps is the probability that *Abdullahi wrote the book in

response to the situation in Hausaland. At the time of
writing., (1226 A.H./1811 A.D.), the jihdd was still in prog-

ress, especially against Borgu area. Gwari country was also
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st111 uncongquered ‘and Sokoto 2 had was far from over, although

most of Hausaland had been paclfled° Already by late 1809 -

early 1810,,‘Abdullah1 had complained about the apathy shown
by many of his people towards taking part in the jihad. A

book like Ibn al-~Nahh@is' was therefore just the kind of thing

he needed to help raise the morale of his people and rekindle

their passion and enthusiésm for jiﬂé_‘

Finally the sufi-jurist Ibn al-§a33,%% a Maliki scholar,
must also bencounted among‘those who influenced %Abdullahi.
His famous book, g&~Madkhal, was summarised by.‘Abdullahi
under the title LubBb al-Mad-Khal. °‘Abdull@hi regarded Ibn.
al-Hajj's Madkhal as an example of tﬁe kind of‘book which
must be read because it complies with the sunhah.66

These are the scholars who had the greatest influence
on ‘Abduiiahi's thinking. Bven a cursory look at the list
will show that the wvast majority of them could not be des-
cribed as outright jurists or outright sufis. They were
moderate scholars who had combined elements of both. This
is what °Abdullahi expected of a good and pious scholar, and
this is how he loocked upon himself. It is because of this
subtle blendiﬂg together of figh and sufism that some

67

scholars regard him as a jurist while others see him as

68

a sufi, In actual fact he was simply a good Muslim.
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Notes and Comments on Chapter Three.

AbB ‘Abd Al1Bh Malik b. Anas b. MBlik (714-795 A.D.) was.
the founder of the School of Law named after him. Almost

the entire Muslim population in West Africa belong to
this School.

Khalil be Ishaq b. Musa al-Jundi (d. 767 A.H./1365-66
A.D. ) was a North African scholar. He was a member of
the Maliki School of Law and the author of the work
al-Mukhtasar, one of the most studied textbooks on Law
among the Malikis in the Western Sudan.

Ab® Muhammad ®Abd Allah b. Abi Zaid was a North African-

M&liki scholar. His al-Ris@lah has been. (and still is)

a standard textbook on Maliki Law throughout the Western
Sudan, He died in 386 A.H./996 A.D.).

*Abd al-Qadir b. al-Mustafa, Masa’il al-Ikhtilaf, pp.I,II.
Shehu ‘Uthmdén b. Fodio, Naim al-Ikhwan., 67.

See, for instance, ‘Abdullzahi b. Fodio, Kltab al-Targhib
wa 'l-Tarhib, (T.T.) p.58¢

These works. includes

Minan al-Mannan, (12-1 A.H./1786=87 A. D e

Sabll almNajat, (1220 A.H./1805-06 A.D.).

Ta'rib ma_ ‘"Ajjam al-Shaikh, (lst Shawwal, 1222 A.H./
2nd December, 1807 A. D.). ' '

It should be noted that Shehu 8 comment was made in Dhiu
’1-Qa‘*dah of the year 1227 A.H./ around November, 1812
A.D., when he wrote his Najm al-lkhwan.

#°Abdullahi was a member of the Qadiriyyah and the
Khalwatlyyah orders. His affliation to the Bakka’iyyah
order (which is a branch of the (Qadiriyyah order) was
established through 8id Mukhtar b, Ahmad al-Kunti. (See
J. 8. Trimingham, Islam in West Africa, p.94). Muhammad
Bello also received the wird (office) of al-Kunti which
was identical with the Qadiriyyah wird. (I.M., pp.222-
224). : '

Among the works dealing with sufism which he wrote since
the death of Shehu °Uthmi@n are the following:

Matiyyat al-Zad (8th Jumada al-Akhirah, 1233 A.H./
Wednesday, 17th April, 1818 A.D.).

Shifa’ al-Nas Min D&’ al-Ohaflah wa ’l-Waswas (Saturday 23rd
Dhu :lwﬂijﬁah, 1241 A.H./ 31st July, 1826 A.D.).

Dawd’ al-Waswas (Friday., 13th Muharram, 1242 A.H./
20th August, 1826 A.D.).

Al-Nasi’h fi Ahamm al-Masalil, (Thursday, 2~th Jumada
al-Akhirah, 1242 A.H./20th January, 1827 A.D.).

Tahdhib al-Insin min Khisdl al-Shaitin (Thursday, lst
Muharram, 1243 A.H./28th July, 1827 A.D.).
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: ) r al-Fawa’id 1i ahl ale
agasid (Sunday, 8th Sha ban, 1243 A.H./26th -
February; 1828 A.D.). ' ’

Qawa® id al=Saldah ma® Fawa’id al-Falah (Friday, 10th
Shawwal, 1243 A.H./. 27th Aprllp 1828 A.D. ).

See, for example, G. C. Anawati, "Phllosophy, Theology.,
and Mysticism", in The Legacy of Islam, ed. J. Schacht
with C. B. Bosworth, 2nd edn., (Oxford, 1974). See also
R. N. Nicholson, & Literary History of the Arabs - :
(Cambridge, 1969). p.382% and Al-Ghazzali, Book XX of
al-Ghazdl3.'s Ihya’ *Ultm al-Din, trans. L. -Zolondek
(Teiden, 1963) . p«8. :

Muhammad Rlda,_épu Hamid al-Ghazzali, (Cairo, 1924),
p 29”319
Mahammad b. Ahmad b. Aumad, called Ibn Rushd, and
generally known as Averroes to Buropean scholars, was.
a native of Cordova in Spain. He was a great philoso=
pher, and he belonged to the Maliki School of Law. He
accused al-~Ghazzali of inconsistency and wrote a
rejoinder to al-Ghazzali's TahBfut al-Falasifah which
aimed at refuting the doctrines of the philosophers. He
died im Morocco in_595 A.H./1198-99 A.D. :

These are as follows:

- Adab alaMu‘ésharah 1i Tullab al-Najat. adapted malnly
from the thlrd volume of Thya® "Ulum al-Din. See
Ihya’ ‘Ulum al-Din, pp«189-190, 211.

Diyé’ al-Anam fi 'l-Haldl wa 'l-Haram, summarised from

Kitab al-Halal wa'l-Haram, the fourth "book" in the

quarter on ‘addt. See volume three of Ihya’ ‘Ulum
”Dln. pp.895154a

Diya 3> Ahl al-Ihtisab ‘ala Tarig al-Sunnah wa ‘'l-Sawab,

-epttomtsed from the ninth "book" of the second quarter
on ‘gdat entitled Kit3db al-Amr bi 'l-Ma‘ruf wa
'1-Nahy ‘an al-Munkar. (See Ihya” "Ulum al-Dinm,
volume two. PP 3021351) .

Tahdhib al-Insan min Khisal al-Shaitan, a summary

based on the whole of volume three OF . Ihya’ ‘Ulum
al-Din.

Ustl al-"Adl, (section 1), is based on al-Ghazzali's
Nasihat al-Mul@k which al-Ghazzali orlglnally composed
in Persian, 1t was later translated into Arabic by
fAli b, Mawh@b of Irbil. The Persian original was
most probably addressed to the Seljuq Sultan

Muhammad b. Malikshah. The date of composition was

either between 1105-1111, or between 1109-1111 A.D. . The

Arabic version sometimes bears the title al~Tibp
al-Magbik fi Nasihat al-Mulik. (see F.R.C. Bagley.,
trans. Ghazali's Book of Council for Kings (Nasihat
al-Mulik), (London, 1964), pp.XVI-XXI).

M. Rida, Abu Hamid al-Ghazzali, 29-30.
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Bg. The contents of Ihya’ °Ultum al-Din, and those of
Nasihat aleulﬁk. '

See almGhazzali Raudat al-Talibin wa ‘Umdat al-SAalikin,

in Fara’i id al=Lali, ed., Muhammad “Bakhit. (Cairo, 1924), p.l44,

For a descrlptlon of al-Ghazzali's society see Ann K. S.
Lambton, "The Theory of Klngshlp in the Nasihat ul-Muluk

of Ghazali in Islamic Quarterly, Vol.I, 1, 1954,p.53.

SAbdullihi b, Fodio, Al-Nasa’ih f£i Ahamm al—Masallh, wa

“huwa al=Din (al~Nasa®ih), p.1i3.

Ibidal pol3o

-See al-Ghazzali, Xhulasat ai—Tasanlf fi al-~Tasawwuf,

tr. Muhammad Amin al-Kurdi (Cairo, n.d.), p.21. See
also *Abdullahi b. Fodio, Minan al-Mannan li-man ardda

;S:}_l_u‘bb ﬁl___—lman » Do 1,

See, for instance, ‘Abdulldhi b. Fodio, Lubab al-Madkhal,
pp.95 £f. See also al-Nasé’ih, p.23. Diya’ al-Anam,
pp.30~31. ’ _ '

See al~Ghazzali "Kitab Qawa'‘id al-‘Aqa’id" of Ihyd’

‘Ul@m al-Din, trans. as The Foundations of the Articles

of Faith, by Nabih Amin Faris (Lahore, 1963). p.53. See
also 'Abdulldhi b. Fodio, Fath al-Basir £i °Ilm al-Tabsir,
ch.I. ‘*Abdullahi criticises those scholars who insist

that an ordinary Muslim must understand and expound the
faith in the manner of the scholastics and the philosophers.

See, for instance, *Abdullahi’'s Diya’ al-Siyasat. p. 8.
8ee also his Diya’ al-HukkBm, pp.75=976.

‘413 Rahmi Khushaim, "Ahmad Zarrlq: His Life and Works",

‘unpublished Thesis (Durham University, 1971), pp 9-10,

Ibid., 162,

Ibid., 161(a),
Ibid., 162.

See Xhushaim, op.cit., p.32 for list of authors studled
by Ahmad al=Zarriq. These include Ibn al-Hajj and
al~Ghaz¢a11.

A. D. H., Bivar and M. Hiskett, "The Arabic Literature of
Nigeria“"to 1804" in B.S$.0.A.8., XXV,1, 1962, 142. Sece
also M. Hiskett, "An Islamic Tradition of Reform in the
weaterﬂsudan"n _g_y__SinQAaS;o XXVp3p 1962. 5899 M.o’ posgo

‘Uthman b. Podio, Nasd’ih al-Ummah al-Muhammadiyyah,
quoted in Hisket, "An Islamic Tradition of Reform...",
p.588.
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B. A. Alport, "The Mzab"w in g&p,A.ig, Lxxxxvﬂ 1-2,

1954, 3444,

Nasa 1h al-Ummah a1=Muhammad1yyaho p0590
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Visitation to the tombs of pious scholars seems to have
been a common practice in Hausaland before and after '
the jihad. The tomb of ome of Shaikh Jibril's teachers,
ShalkhmwAli Jabbo, in Marano, was an. object of wvisitation
by many peopleu Bello tells us that he visited the tomb
of Shaikh *Umar b. Muhammad b. ADL Bakr at Barayar Zaki
on a number of occasions. Another tomb, that of Shaikh -
Muhammad -al-Manqiri at Marnona, was visited twice by him;
on one oecasion in the company of Shehu ‘Uthman. (See
1.M. pp.63,56). The tombs of Shehu °‘Uthman, *Abdullahi
b. F Fodio and Mubhammad Bello are e also visited by hundreds
of pllgrlms every year even today. '

.Bee, for example, his Shifa’ al=-Ghalil f3i ‘hall ma

ashkala mxn Kalam Shaikh Sh uyughlna Jibril. See also
his Nash®ih al-Ummah al-Muhanmadiyyah. A.D.H. Bivar and
M. Hiskett give a slightly dlfferent title for Shifa’
al=Ghalil. They call it Shifs’ al-Ghalil fima ushKila...

- B.S.0.A.S., XXV,1, 1962, 141, W.B.N. Kensdale, "Field

Notes on the Arabic Literature of the Western Sudan". in
JoR.A.8,, 1955, p.167 gives the title as Shifa’ al-Ghalil
£fi kull ma aghkal min kalam §ha1§h1na Jibril. The title
which has "al-Qalil" for "al-Ghalil" is obv1ously a copier's
error, : :

Ab1 Hamld al=-Ghazzali, Al-Iqtisad £i al-1’ tigad, (Galro,
n.d. ). pp.112.114. _ _
‘Abdullani b. Fodio, D, Su., pPp-50.51,

See Najm al-Ikhwédn, Ch.IV., pp.52 ff,
Do Suo p p552a :
I.M.B pp.163, 167,

D, Sﬁe » Po 539

See Ann K. 8. Lambton, "Islamic Polxtlcal Thought®, in
The Legacy of Islam, ed. J. Schacht, 2nd ed., (Oxford,
1974), p.406.,

8ee, for instance, Diyd’ al-Qawa’id, p.12: Qawalid
al-8alah, pp.5~7. Also .D.H., pP.98~09. ,

The reference is to spiritual relationship.
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‘D.H., pp.98-99,

For example Shalkh Jlbrll b. *Umar, Muhammad Sambo who’
spent over ten years in Arabia, Muhammad Raji, etc,
Muhammad Sambo returned from the pllgrlmage in the month
of Ramadan (1207 A.H.fApril, 1793 A.D.) while Muhammad

?ajlggefurned in 1209 A.H. /l794m95 A.D, (See T, w PP.dLl
7. ° :



46,

47,

48,

49,

50,

51.

52,

53,

540

55.

56.

91,

For example Abmad Baba's grandfather, Ahmad b. ‘Umar b.
Muhammad Aqit "of Timbuktu, who left. Song_al for the

.pllgrlmage in 890 A.H,. /1485 A.D., on his return passed

through the Hausa states. He stayed for sometime in
Kano where he taught (Iamxakh_al_ﬁgdan P«37). ‘
Muhammad b. Ahmad b, AbE Muhammad of Tazakht, known as
Aida Ahmadg on his return from pilgrimage settled in
Katsina where he became a judge. He died there around
936 A.H./1529~30 A.D. (Ta’ rikh al-Sudan) p.40

D._Sy. p.27.

See Ibrahlm b. °*Ali: b. Farhun, Allebaj al-Mudhahhab £3i -
Ma‘rifat A'yan ‘Ulama’ al~Madhhab (Cairo-,,1351 AH./
1932-33 A.D.), p» 1580. .

He is ADbu al-Hasan “All b, Muhammad al-Lakhmi, a native
of Qairawan. "He was a Maliki ' scholar, but he often
adopted views from other Sunni Schools of Law. (See

al-Dibzaj, p.203).
De8¥e» po 28.
The epistle to Sultan Muhammad Askla of Soq&_al is

centitled Adwibat As’ilat’Askia (See Najm al-Ikhwan, 7th

fasl, pp.52, 54, 57, etc..)
The epistle to Sultan Muhammad Rumfa (Ab@ °Abd Allah
Muhammad b. Ya qub}-ls entitled Mlsbab al-Arwah according

to *Abdullahi b. Fodio. See Diya® Ahl al-Raghad (D.A.R.).,
pp-45, 53). BSee also D.Sy.., p. 10 Shehu "Uthman also
distinguishes between Ajwibat As’ilat Askia and Misbah
al-Arwah but does not say to whom the latter was addressed.
(See Najm al-Ikhwan, pp.52-58., 57). Cf. Bivar and Hiskett,

OEocitb polo‘?e

See, for example, Naim al—Iémwan, P-65; D.Su., p.31;
E.M., p.183.

Bivar and Hisket, op.cit., pp.106=7,

Cf. Thomas Whitcomb, "New Bvidence on the Origins of the
Kunta#, B.S.0.A.8. XXXVIII, 2, :975, p:409, where it is
claimed that no mention of the Qadiriyyah order was found
in the Western Sudan before the time of Sid Mukhtar
al-Kunti (1729-1811). However, as the order had been
firmly established north of the Sahara even before the
16th century, there could have been some adherents ta it
in the Western Sudan as early as that date.

D.Su., p.33.

He was Jalal al=-Din “Abd al-Rahman b, Abi Bakr al-Suyuti
(d. 1505 A.D.). He was an Egyptlan scholar and belonged
to the Shafi’i School of Law°

Edamu Abd A11EK al-Ilori, Misbah al-Dirasat al-Adabiyyah
£i A1=-Diyar al-Nijiriyyah, pp.16-18.
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This Commentary was 'started by Jalal al-Din AbT *Abd
Allah Muhammad b. Ahmad al-Mahalli (d. 1459-60 A.D.),

-an Bgyptlan scholar of the Shafl““ School of Law. He

died after finishing the Commentary on the 17th Chaptero
Surat al-Isr®’ His contemporary and fellow countryman

‘and his namesake Jalal al—Din al-Suyuti completed the

Commentary of the whole Qur’an in 871 A. H./1466~67 A.D.
The Commentary is often referred to as Tafsir al-Jaldlain,
or the Commentary of Two Jalal al-Dins. The part of the
Commentary written by almSuyutl is sometimes referred to
as al~Takmilah. {See, for instance, Najm al~Ikhwan, p.53).

See T.W., p.49. Also I.M., pp 221~ 222.

See §g" al-Nas min D3’ alnGhaflah wa ’l—Waswas. P+ 2.
T.H,» p-49. ‘ |

Saturday, 23rd Dh% ‘1-Hijjah, 1241/31lst July, 1826,4.D.

Friday 13th Muharram, 1242 A.H./20th August 1826 A.D.

His name is ‘Abd al~Wahhab b, Ahmad b, ‘Ali b.’ Ahmad
1~Sha rani. . He was an Egyptlan scholar and belonged to

the Shafi‘i School of Law and the Shadhilliyyah Sufi
" order.  He is generally regarded as a sufi scholar. He

died in 1565 A.D.

He was a jih@dist and was killed in 1411 A.D., fighting
against the Buropeans. He was learned in jurlsprudence.
engineering and mathematics. He followed first the
Hanafi School of Law and later he changed over to the
Shafi®i School.

He was AbH.°Abd Allah Muhammad b. Muhammad b. Muhammad
alu‘Abdarm.n a North African scholar popularly known as
Ibn aluﬂéjj, (do 1336 A.D.). He was a follower of the
Maliki 8School of Law and a well known sufi.

T.W., p.45.
Naijm al-Ikhwan, p.67; see also Sultan Muhammad Bello,

quoted in [Wazir Junaid b.’ Muhammad al—ﬁukharl, Tahnis
al-Ahibba’ bi-Dhikr 'Umara’ Gwandu al-Asfiya’, p.19.

Muhammad al-Bukhari, quoted in °*Abd al-Qadir b, ‘Uthman
(Gidado b. Lema), al-Anis al-Mufid, p.14, describes him
as "the bearer of the banner of sufism". See also °‘Abd
al=Qadir's Al-Mawdhib al-Rabbiniyyah f1 Tahqiq al-Tarigah
al-0adiriyyah, p.2.
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GHAPTER FOUR

fﬁbdullahi's ideas on Islamic Goverament.

(a) The Caliphate.

( Iin his writiﬁgs, *AbdullBhi gave a QOOd.deal af dtteﬁmﬁ'
tior 5o “he admxnlstrutlon of the Muslim Communltya »This.ié_
becauvsc of his realizatlon of the factvthat_it is upon the
broper adﬁiﬁisﬁfation'of the Community that'the.happineés

and well-being of Muslims in this life and in the hereafter
depends. The whole purpose of life on earth ié tovprepafe
for the eternal lifé after death. 331vation is. achieved

only by submxttlng to the Wll] of God as embodled in the
§har1 ah, the Islamlc way of life. While he lived, the
Prophet received d1v1ne revelatlon which he transmitted and
llnterpreted to the faithful. On his death revelation ceaseda
but the faith remains and so does the Muslim Communi‘t:y‘D The.
faith must be upheld and pmotec*&'ed9 and proper admlnlstratlon
is essential %o secure and malgtain condltlons under which
members of the Muslim Coﬁmunity can live,a‘gqéd Mualim life.
Thisvéannet be achieved without a leader, a @ucceséor to thé
PrOphef in all but his prophetic functiomn. It is this head
of the Musllm Community that is referred té as ghallfa N

the Caliph, the successor to the Prophet. _°Abdullah1 refers

to him variously as Khalifah, Imam, Amir aléMﬁminin and
Sultan.t | |

According to 6Abdull‘éhie the election of a caliph is a
religious duty obl1gatory upon the Community at all times
and under all circumstancescg This 1nsistence on the nece=

ssity of the Caliphate is very J.mpor‘a;ant° A community

without a leader is like a flock without a shepherd, a



dlsorganlzed and. therefore,Aweak lot, unable to thrlve,'
The Community must have a leaderola symbol of 1ts unlty and
solidarity5 This symbol must be maintained at all costs,
for upon it rests the stréngth of the Community. That is
why °*Abduliihi, like most Mﬁslim constitutional writers,
maintaine that as far as possiblevthere should be only one
caliph to head the whole Muslim Community.® This is how it
should be, for the Qur“’*én4 and the Propheﬂ:‘5 ha?e always
spoken of thequslim Cdmmunity as a single community (gﬂmgg)
and, with divided loyalty there will be no single Community;
multiplicity of leadership reflects division and disunity
which in turn leads to conflict and insecurity; The very
- existence of the Muslim Community is thus threatened by'it.
The unity of the Callphate is thus the ideal whlch the
legists a;m at achieving. But the 1deal is one thing and
its realizafion.quite another. What are the Muslims to do
in a situation where they are faced with hard facts of life,
when two or more caliphs come to power in different parts of
the Muslim'ﬁorld? This is by no means aﬁ ideai situation,
but it must be faced. On this issue some 1egists like al-~
Mawardi adhere to the theoretical and the idéalistic. They
maintain that under no circumstance should fhefe be more
than 6ne caliph. If at a certain time two or more claimanfs
have assumed fhe office, the first in point of time is the

® Al-Mawardi (991-1031 A.D.) lived at a

rightful Caliph.
time when the Umayyads in Spain (929-1031 A;D.) and the
Fatimids in Egypt and North Africa (929~117i‘A.D.) proc-
laimed themselves'independent'caliphs and claimed the

leadership of the Musliim Community. He totally repudiated

them both and gave recognition to the °Abbasid Caliphs as

the only true ones. The reasons for this are not hard to
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find° the Fﬁ&lmids were §h h who were rejected by the
Orthodox Muslimso As for the Umayyads in Spaln. while N
being Orthodox Mus;lms, they were bitter enemies of the
fAbbasids who had overthrown their dynasty in Syria. To
give them recognitibn would have been tantaméuht to plaéing
them on an equal footing with tﬁe “Abbésids.vthus implying
that the °Abbasids had no legal right over the territories
under their control. Again by refusing to recbgnize them,
al-Ma8wardi perhaps hOpeq to foreStal1 subsequent attempts
by other ambitious rulers to carve out independent cali~
phates for themselves and fhus break up‘the Community.

The non-recognition of ail but one éalibhate.has far
reaching implications. It means that the actions of the
unreéognized government are null and void, which in turn
uimplies that the Community living under such gbvernment
lives permanently in sin. |

While agréeing in principle that all attémpts shduld
be made to ensure a single ﬁnited caliphate,:‘Abdulléhi was
nonetheless willing to concede that there could be circum-
Stanéee where mawlahah(public good) demands that more than
one caliph éan be recognized; He maintainé.thgtvin a situa-
tion where é Muglim Commﬁnity exists outside the sphere of
authority of a caliph, it is permissible for'someone to
prévide leadership there so that "the rights and government
of the individuals should not be left un-attepded."7 Thus
when faced with a choice between the maintenance oé the
symbdl of the ﬁnity of the Islamic Community on the one hand
and the mainténancé of law énd order and the application of
the g&arg‘eh on the other, he opts for the latter altebnative?

Applied to the situation in the Hausa states in the nineteenth

céntury, this meant that the Sokoto Caliphate was legally
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constitutedo Thls explalns why in éAbdullahi's wrltlngs and
in the whole Sokoto llterature there is total sllence about
the caliphate in Turkey. It was considered too remote to
have any authority in the Hausa states at that time.
According to ‘Abdullahi. the ldeal caliphate lasted for
only thirty yeérs. That was thé caliphaﬁe of the first fourv
Sﬁccessora of the Prophetn'the four rightly%guided Céliphs
as they are.often referred to. It was the ﬁefiod when the
caliphs'weré guided by the Suﬁngh. the tradition of the
Prophet, in all they did08 Most later successors were,
properly speaking, royal dynasties guided in their adminis-
tration not by the $unnah of the Prophet but by the exigen-
cies of government.g Amoﬁg the few exceptions °Abdullahi
counted al-Hasan b. ‘Al b. Abi Talib*® and ‘Umar b. “abd

1y

al-*Aziz. By implication. the other Umayyéd and ‘Aﬁbésid

Caliphs were’regarded as kings fathex than calipﬁs,'and as
such ﬁhey were recogniZed as providing necesséry leadership
to the Muslim Communlty.'

To be fit for the offlce of callph. a person must,
according to °Abdullahi as it is according to most Sunni
1egists@ possesé all the qualities which are necessary for
the proper performance of the caliphal duties. The quali=
ties listed by “Abdulléhilz correspond almost:exactly to
13 though stafed in a
different way. But unlike al-Mawardi, ‘Abdull@hi was quite
prepared to allow the caliphate of a non-Quraishite when

circumstances demand thatl4

= hence the validity of the
Sokoto Caliphate which °*Abdulladhi justifies.
An examination of these qﬁalities reveals their signi=-

ficance in the proper discharge of the caliph's duties.
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Fhat he should be a Musllm is obvmous for he is the rellglous‘
/ ’ ’ :
as well as the polltlcal head of the Muslim Communlty. whose
flrst duty is to uphold and protect the faith and to administer

the calxphate ;n accordance with the demands of the gharl ah,

He also leads the faithful in prayer.

As a succ§ssof to thé Prbbhet in all but his prophetic
functions, one of thevcaliph°s duties is to guide fhe
Community iﬁ all matters of feligiono Itvis“ﬁis responéiw
bility to see that basic religious educatlon is given to. all
“uslim members of the Community. He sees to the proper |
observance of prayers and fastingo the prpper.collectibn
and distribution of zakdt and to the affairs of the vpilgriins,
and the fighting of j&ﬁggolsl To be ablé‘tq ﬁerform these
duties pmoperly,vthe éaliph must be 1earned;‘ New situgtions 
may.arise fof which no pfecedénts are availabléo The caliph
should be learned enough to be capable of ijfiﬁégﬁ i.e,
passing independent judgement on points of 1a@a based on
the sources 6f Islamic Law. If he is not so quaiified, he
must refer to the learned doctors.of Law to adviae him on
all mattérsolﬁ' |

Next the caliph,should be just and of ﬁdnourable record
(‘adl). Thiévmeans that he should have reached legal majo~
rity,'be in full ¢ontrol of his mental faculties, énd se.of

considerable political acumen. Justice is particularly

© important since judgement between litigants is one of the

important duties of the caliph. But justice is more than
the passing of.objective and unbiassed judgement between

disputantss if means absolute fairness and objecfivity in
all dealings with'all people.17

 Y4bdullBhi attaches great importance to the adminis-

tration of justice and to the need for absolute impartiality
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in'deciding caseso The partles Jnvolved 1n dlsputes should
be treated in exactly the same way even in such seemingly
trivial matters as the order of their appearhnce before the
judge, and the way he looks at them and speaks to‘them.18
Anything likely to interfere wifh‘ﬁhis must be avoided.
Thus no gifts or services should be accepted ffom either
party if it is feared that they can influence the decision
in favour of the benefactor. For the same reason one is
advised not.to.judge cases where a relationbis involved.19

‘Judgement is to be passed only after the caliph or
judge ﬁas thoroughly examined all évailablevevidence.
Ydeally only fhe'evidénce of witnesses of'irreproachable
character is tovbe admitted, but where thaf is difficulf
to obtain, discretion must be used in admitting the testi-
ﬁony of the beét witnesses available. In the ¢ircumstance
“Abdullﬁhi_recommends more witnesses than the,ﬁsual minimum
of two.go

4 caliph méy'not possess the necessary learning to
enable him t6 decide cases.in'accordance with the piecepts
of the ﬁ&@m_mﬁéo In that case he must have at his side
pious‘@lﬁﬂé’;'or religious doctors, to advisé and guide him.
There are times, however, when his decision is determined
by public interest, maslahah and by expgdiehcy. He may,
for instance, allow intercessiom on behalf of decent
péople who inadvertently héppen to commit some offence.21
But the hardened criminals must be apprehended as soon as
they are suspected of a crime. They should be remanded and
thoroughly quesiioned. These are treated as a special cate-
gory,'outéidé the normal cases where suspects are remanded
for only a short period pending the completion of

investigations.gz
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The candldate for the callphate must also be mukallafo

legally reSpon31b1ee, ‘That is to say, he must reach 1egalT ﬁ:“

majority andvbe sane. 8Since the office of callph is the
hlgheat one in uhe callphates the encumbent must possess'
those qualxtles which enable him to admlnlster the Caliphate
in a responsible manner. This provision helps to protect
the Musliﬁ Community against having their most important
lnatltution headed by a young, 1nexperlenced and mentally
deranged underlingo ,Another reason, and from the legal
point of wiew perhaps even a more important one, why‘ﬁhis

condition should be satisfiedg is the fact that Muslim

vjurista regard the Caliphate as a legal contracto or fagd,

between the Caliph and the Muslim Community. - But a 1égal 

contract is valid only if both parties satisfy fhe condition

of ggklif923 or 1egal responsibility = hence the insistence of

the Orthodbx‘lggists on this qualification.

Another qualificafion is that the candidate should be
male, The dufies of the caliph are such:that.their proper
and efficient performande requires a man rather than a
woman.
| Freedom is another prewrequiéite for candidature to
the caliphate. The importance of this is fo,ensure the
effectiveness of the caliph. During the days when the
earlier legal theorists expoupded'their viéws, as in the
days later when °Abdullahi wrote, slavery was a recognised
institution throﬁghout the world. Islam ﬁas always‘conm
cerned with the improvement of the lot oflslaves and with
their ultimate emax'u:::i.pa*t::i.vozti..24 But foi prﬁqtical reasons
it was not possible at that time to abolish slavery. When

dealing with the question of the Caliphate the Orthodox

legists found themselves faced with two categories of

*
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peoples the frée and slaves. They could havé shut their
eyeebfé soéiai éeélifieé‘ahd fbi1ow'the'ideailaécdrdihg to
which no distinction could be made between the two classes.
',of mankind whq are equal before God. But at the same time
they realized how vital it was to ensure that whoever
occupied the office of the caliph.should be-ohe who com=
manded the respect of the Communitye.'ln their society it
was evidenfiyvthe free who commanded this resbéct. This
was'a stark reality which had to be recognized;

Next, a caliph must possess kifaxah.or the ability to
fulfil the Material'requirements of his office, This is
necessary if he is_to,perform his dﬁty of‘defénding,the land
“of Islam, of fighting i&ﬁgg'and of supervising.the adminis~
tration of the caliphate. |

Finally., the paliph should be a member.of the Quraish
tribe to which the Prophet belonged and which.was powerful
and respected by'ali Arab tribes even befére the adveht of
Islam, Iﬁ was thus easy and natural that its_ieadership
should be acceptable to ail‘the Arabs and consequently to
all Muslims. ‘Abdullahi was quick to point out, following
al-Nafrawi, that in the event of there not béiné a suitable
Quraish candidéte, a suitable one from any tfibe can be

25 The important consideration is thét_the person

elected,
80 elected should command the respect and obedience of the
whole Community.

The candidate‘who satisfied the above requirements
was considered to be fit for election to thétoffice of the
caliphe This election is valid only if it is effected by

the persons who are commonly recognized as representing

competent opinion in the Community, the ahl al-hall wa

jimﬂggg (those who have the competence to tie and untie).
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It is they whop after due consultatlon, ensure the selectlon
of the most sultable candldatee26 ;As for selectlng a caliph
through designation, this method is to be permitted only if
the reigning caliph designates his successor during.his
| death illnéés. _That designation should be made without
| any partiality, after due consultation with the religious
legders of good counsele27 The Community.can refuse to
recognize a successor.designated‘in an improper mannere28
There were precedeﬁts in Islamic history to support this

view., AbU Bakr, the first caliph, designated ‘Umar b. al=

Khattab as his successor in his last illmness, in the firm .

|

I

|

|

|

|
belief that he wéé the most suitable person to succeed him.
‘Umar made sure that the caliphate was not to be retained
in his family. This was taken as a proof of his impar-
tiality.?? Mu‘wiyah b. AbL Sufyan (661-680 A.D.), on the
other hand, waé sharply criticized for designating his son
Yazid as his successor, especially as he did éo while he

was in good health.99 _ .

Unfortﬁnatelyg Diyﬁ’ al-Mugtadin in which ¢Abdullahi
expressed the above VieWé is ﬁndatédo The tone of his
criticism in it is sharp and often made in the second
person éingular.31 All this suggests that he had a speci-
fic person in mind and was refefring to a real situation,
We have already noted hoﬁ. in the fourth year of the Jjihad.,

*Abdullahi became so critical of the way the jihad was being
32

1

conducted that he decided to withdraw altogefher from it.

é At the time Diya’ al-Muqtadin was written, he seems to have

been critical of'the leadership and'the method of succession.
We must conclude that the book must have been written not
long after the death of Shehu and the succession of Sultan,

Bello, and certainly before the reconciliatibh between the
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latter and ‘Abdullahl after the fall: of Kalambalna in 1821.
A date between 1817 and 1820 seems most lJ.kelyo Durlng thls
period, °Abdullahi and his supporters did not recognize
Sultén Béllo's succeasion, because they believed thét it did
not satisfyvall the necessary conditions. .°Abdu115hi must
have'considered himself g‘better candidate.i His statement
that the strictness of a candidate does not disqualify him
50 long as hé is upright may be seen asva defence of his
candidature against possible critiéismo33

Onee the caliph assumes office by properly_cohstituted
means, all Muslims must recognize him and giye him their
loyalty and allegiance. But they must obey him only as long
as he acts in accordance with the demands of the Shari‘ah.
This is because thé allegiance of the Community is to the
égarl ah and not to the person of the caliph who, like
everyone else, is bound by it. This point is emphasized by
Abdullahi when hé insists that the oath of aliegiance to

ﬁhe Caliph must be taken only on the specific conditiom that

-he promises to be guided by the provisions of the Qur?’an and

the §2325£.34 As long as he keeps his promise, the Communlty
is morally bound to give’him allegiance and support. If he
fails to obséfve his part of the contract, the Community is
not bound to fulfil its obligations to him.  Thus should
there be a rebellion against an oppressive caliph, the
Community is advised not to come to his help.36 By implie
cation, the Community is advised to help rebeliion against

an uwnijust caliph. Thus rebellion is permissible if it is
motivated by a genuine desire to replace =& corrupt government
by a good one based on the precepts of the Shari‘ah - the

welfare of the Community and the commitment to the Shari‘ah

being the ultimate criterion determining whéther a government
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is a good one or a bad one. Here *Abdullahi seems to have

departed from many earlier legist336 who taught that an

unjust ruler could not be removed by force. He agrees with

them that even an oppressive tyrant is better thanm no ruler

at all., But he maintains also that if a better alternative

can be found after the reigning caliph has forfeited his
right to rule by his failﬁre to carry out his dbligations_in
accordance with the demands of the Shari‘ah, that better
alternative must bé.supported provided that his caliphate is

37  In this.

in the best interest of Islam and the Comﬁunity.
*Abdullahi's view is not far removed from aimQurgubi's and
al-Nafrawi's. The former agrees that open and clear‘moral
depravity (fisg) on the part of thé caliph c&nstitutes valid

38 Al-Nafrawi advances the view

ground fof his deposition.
that if the continued exercise of authority by a caliph is
detrimental to ﬁhe welfare of the Community, he must be

removedogg

Other grounds for the removal of a caliphxinclude any-

thing which militates against his ability to cafry out his

duties properly. Apostasy, physical and mental disability
as well as permanent captivity are listed. The caliph can
also resign if he.believes that he is no longer capable of

performing his functions properly.

(b) Wazir or Minister.

Of all the caliph's officials who help in the adminis-
tration of the.caliphate. the most important is the wazir,
or minister,  ®Abdullahi distinguiéhes three categories of

wazirs, the highest being wazir al-tafwid (Minister with

delegated authority)., one to whom the caliph has delegated

full authority. . This type is similar to a modern Prime



' 104,

Minister and is likened to a father in hisbnelétionahib with
fhe caliph£ “He awakens.Hih wh§n he ;]'._eépé{é‘t;i.‘d‘eshiinﬂﬁhéhi
he becomes blind and reminds.him when he forgets. He is the
caliph's‘patfngr in theiorganiéation [of the éffairs of the.
‘realmJ, his.chief éupport in the political'administration.
‘and the refugé to whom he resorts in times of crisis."4l
"His authority is co~extensive with the caliph's, and there-
fore he exeﬁciées general supervision over all thé.affairs
of the caliphate. He is competent to maké polifical deci-
sions and is invested with judiéial aufhorityg'thé.first aﬁd

most important requirement beiﬁg knowledge of the Law and

its application in courts.

That the wazir al-tafwid must be extfémely learned .is
‘inferred from ®Abdullahi's statement that thé caliph "gains
from him‘knowledge about what he is ignoranf'qf. andréonfirﬁé
from him knowledge of what he kﬁoﬁs»“42 Thé sﬁggestion heré
is that the caiiﬁh ﬁimself need not ﬁeceésaril& possess
learning which allows for ijtih@d. This seemslfd COhtradict 
the requirement of such learning which “Abdullahi lists
among the qualifications for the caliphéte. There is,
however, no incompatibility between the two statements: one
fepresents-ﬁhé ideal, and the other represents a compromise
solution which becomes acceptable as a result of the recog~ 
nition of thé practical impossibility of achieving the ideal
in»; given situation, This sbmeWhat ambivalent attitude of
craving for the realization of the idéal while at the same
time‘being prepared to be realistic when necessity makes it
imperative, is a familiar attitude of °Abdulldhi, as it is

indeed the general attitude of Islam itself. In the event

of a man of mediocre learnihg.bccoming a caliph. his shorte

coming in this resbect must be made up for by his obligation
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to consult the learned of'whom the wazir should be one.

The extent of the powé'r”of' wazir al-tafwid of whom

Reuben Levy sgys that "From his 1mportant off1c1a1 duties,

‘and from his great powers of- patronage he f:lled a position

akin to that of a modern Pr;me Mlnlater"43 is to be seen in

*AbdullBhi's statement that his powers are identical with

the caliph'’s, exceptbin three ways: he cahnot appoint an

he:rmapparent to succeed the callph he can not ask to be

relieved of his dutye nor can he remove from office those'
a4 . _

appointed by the caliph.

: In éontrast with this powerful official, the second

type of wazir, wazir almtanfiﬂh (Bxecutlve Mlnlster) cannot

initiate decxslons nor can he exercise jud1c1al authority.
His duty is to see to it that the decisions of the caliph
are carried out,45

The third category of wazir is wazir al-istigharah

{Advisory Minister). His function, as the name suggestss
is to advise the caliph whenever he is consulted. He must

be a man of wisdom, learning and piety whom the caliph is

urged'tb consult onmn matterS'relating to all'seétions of the

Community. It is the duty of an advisory minister to make

sure that the caliph does not act deSpetically.46 Learned

scholars to whom the caliph turms for advice on legal

decisions in novel cases may belong to this category of

wazir who, like the executive wazir, has no judicial

authority.

These distinctions between the three dlfferent cate-~
gories of wazirs may have evolved historically from one
prototype, with the fluctuations in the balance of power
between the individual caliphs and their wazifs eventually

determining the relative power of each one of them. As
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Reuben Levy has observed, "Its {the vizierate's] importanée
fiuctuated éécdrding’td fhé §ebéonality.of the caliph and of
47 -A strong and capable wazir easily
dominates the caliph and represents the delegated authority
type, while a weak one under an able caliph represents the
executive type. The history of the fAbbasids4§ and the

49 both furnish examples of

history of the Sokoto Caliphate
this relative increase in the power of the wazir with the

relative decrease in the power of the caliph.

(c) BEmirs or_Provincial Governors.

Bmirs afe officers in charge of the provinées of the
caliphate. Like the wazirs, they are of different cate~
gories, The highest in rank arebthe provincial governors
who have general overall powers delegated to them, at least
in theory, over théir provinces. These governors enjoy a
wide latitude of freedom and autonomy and are in fact,
though not in thedry, often independent of thé central
adthorityo The extent of their power and authority can be
inferred from ‘Abdullahi’s statement that they ére like
kings and calibhs.so Théy exercise in their areas of
jurisdictidn‘tﬁe same duties and functions of the caliph.
Political, military, financial and judicial adﬁinistration
as well as religious matters all fall under their authority.

These emirs are obliged to raise contingents for the
caliph and send them to joim his forces ;n fighting the
jihadd. This is probably the only outward demonstration of
the recognition of tpe céliph by fhese powérful governors
who, presumably. cannot have been included among those

officials whom the caliph is called upon to remove from

office and to have their illegally acquired wealth
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conflscatedQSl He simply has no physical- power to dls—
cipline them, . and sAbdullalu must have realized that. It
is interesting to note that 80 far as the sources available
show, nowhere has 6Abduil’éhi called on the emirs to mention
the name of the'reigning éaliph in their Friday‘Khutbah
{sermon) as é sign of recognition of his overlofdship and
of loyalty to him - a practice so important in the °‘Abbasid

52  ¢ppduliani’'s

own Khutbah included no mention of a caliph,53

times, and one upheld by many scholars.
The expla=-
natioh for this may be the fact that Malikis regard even
prayer for the Caliph during the Khutbah to be a repre-
hensible innovation, much iess mentioning his name in
other cqnnection therein.54
Of the three categories of emirs charged'with the pro-
vincial administration, one is authorized to deal witﬁ'
mllltary matters only, while the other is delega£éd with
authority to deal w1th the pqlltlcal and military admlnlsm
tration., Both these officials may, howeveerexercise
judicial authority although, strictly speaking, it does‘
not fall withiﬁ theif juriédictione There are no fixedv
rules regarding these appointments, much seems to depend

on local customs and traditions.s5

This flexible attitude towards 1oca1‘administration
éeems to show a readiness to fecognize the hard facts of
life. As in the case of the wazir, °Abdullahi was aware
that the types of emirs agq their powers preceded the
tﬁeories expounded by the constitutional theqrists and,

$n this case, are no more than their rationalization.
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. The first category of emirs‘represents those emirs who

succeeded in setting themselves as de facto'independent
rulers, but who would séek to legitimize théir rule through
a nominal recognition of the authority of thé caliph. That
‘Abdulliahi, while recognizing them as a practicél necessity.,
does not give them full approval is evidenced'by his reference
to them as mglﬁg (kings),56 a term which, in.his view, had

a derogatory connotation. - However, not all émirs whb
belcnged to ﬁhis category were regarded with disfavour.

Thus Askia Muhammad of Songhai (1493-1528 A.D.), who
exercised in his territory powers identical_to'the caliph's,
is looked at with admiration and respect. It is true that
Sultan Askia Muhammad, while on pilgrimage in 1496-97 A.D.,
was appointed as the caliph's representative over Songhai
territorieé with the title of §£alifah,57 but this took

plaée years after he had made himself the ruler of Songhai.

‘Abdullahi's approval of Askia Muhammad stems from his

: recognition of the fact that the province was tod far

removed from the Central Caliphate to make effiéient
direct administration possible, and from the féét'that
it had not been regarded as an integral part Qf the
Centrai Caliphate. To set up a‘éeparate emirate or

even an independent caliphate there was not only

'permissible. but obligatory, because the alternative

58

would have been to leave Muslims without a leader. The

same argument was true of the emirate of Kano before the
jihad, and of the Sokoto Caliphate later. In all these

c88e8 o deliberate refusal to submit to the authority of
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‘the callph is inferred. The overmriding prmncxple of the
public goud of the Musllm Community dtctated the necessxty
of establishing these admtnis’cratlonso

As for the second and third types of gmiﬁé, their
power seems to have been limited. In a hiatdfical context,
théy may have represented those emirs who, ih the course of
time, lost their initial power and came fo ocdﬁpy a posia'
ticn within the province lower than that of the'treasury:
officééq ‘Theré is even a suggestion that some of them weré
appdinﬁed to accompany the treasury officers and enforce
paymant of taxesosg

The fourth and last official listed uﬁder the emire has

neither pqlitlcal nor military functions. He is the wala

al-Nomr £3 °l-Mazalim or Wali aangrgim (thé reviewer of

crimes), an officer whose function is eimilar to that of a
judge, but much wider in scope, He can exérciée the power

of Siyaeah in deciding cases, like the caliph. In fact his
fuhction was pfeviously performed by the caliph who, ideally.,

was the only person able to perform it efficiently.so The

court of Wali almJarﬁ’im concernb itself with acts of oppres-
sion of the Eitizens By the governors and other government
officials occupying high rank over whom the-judges are

unable to enforce their decisions. Apart from the caliph
himeelf, the 6n1y other people gualified to hoid this office 
are those emirs who -resemble him in their power and'authority.6l

These are preaumably the emiré who fall under the first

category discussed above,
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(d) Qadi, or Judge.
“ Alfhough the officials freated 80 far'ih this section
may have authority to administer justice -« a fact which
demonstrates how important it is - the g@di(judge) is the
one official for whom it is the priacipal funcfion. The
importance attached to the office of gadi cén be gauged
from ‘Abdﬁllﬁhi's statement that for a suifabl& qualified
person its occupatibn is "one of the greatest écts of
.worship“o It is a functidn for which Prophets-haﬁe been
seht,53 The gettling of dispufes, the suppression'of the
injustices of tﬁe wicked, the protection of the weak against
the strﬁng - these functions of the gadi are essential to
the preservation of the nggg, the Muslim Community. The
Law acts as a deterrent agaihst criminals, By locking them
"up in prisons the healthy members of the community are pro=-
ﬁected from their crimes and also from their ihfectious
'moral‘disease° Always very keen on the preservation of the
unity of the Musiim Community and on the maihtéhance of its
moral pu?ity, Abdullahi saw it necessary to dilate on the
office of the Ség;o His dilation may also be due to his
concern with the trend he had observed in his society wheie'
judges did'not always follo@ the right procedure in deciding
caases.ﬁ'3
To ensure that on1y the best qualified people are

appointed to this important_office,-‘Abdﬁllahi sets down
the qualifications for the office'of’gggg. .The encumbent
ﬁust be a man of full age. He must be séne agd free. He
must be of honourable moral character and probity (‘adalah).
The importaﬁce of this prerequisite is such that °®Abdullahi
suﬁscribes to the view that_deqisions passed by a judge who

does.not meet this requirement are null and_void.64



‘personal rights should always be referred to another court,

B

Everything must be done to preserve this quality. . The judge
is énjoined to model his life on the demands of the §gar1?é s

to protect his.integrity and to avoid anything'likely to

. tarnish his religious image. 8ince justice is the most

essential attribute of the 4udge, everything must.be‘done,
to feMove any impediment which might threaten iﬁ. The
authorities are called upon to pay the jmdges adequate
salaries so that they might not be tempted, for financial
considerationé, to favour the rich at the.expeﬁse of the
pparaﬁs A judge is prohibited from accepting gifts from
all but his close relstions, because gifts often have a
corrupting influence on thoée in authority. Again, with
his material needs adequately provided fob by'his salary.,
it will be reaéonable to expect a judge to abidé by the
injuhction that he should restrict to the barest minimum
his social intercourse. Indeed he should avoid all but the
essential ceremonies like marriége.ﬁﬁ The reason for all
this is simply'tb restrict the circle of'tﬁose who may
¢evelop relaﬁions with him strong enough fo temper with

his strict impartiality. It is for this very reason that
e is not allowed to try cases in which hisbélose reiatives
are involved. These cases and cases involving his own

| 67
Another important requirement is that the judge should
poséess knowledge of the Law and its applicétion in court.
The great stress laid on learning, piety and ﬁustice in
respect of a judge is such that in the absence of a fully
qualified persomn, one who possesses these qualities takes
the highest priority. In all circumstances, & dissolute and
ungodly pereson must never be appointed to the position of
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The gadl's jurlsdictlon may 1nclude other functions besides
hls legal dutles, depending on the terms of hlS appo1ntment H
and on local tradltlons.' Generally his duties include the
administration of the ﬁroperty of orphans ahd'of the
mentally‘handicappéd;,ﬁhe.supervision of pious éndowments
(hubsz) ., the éxecﬁtion of testaments (wasﬁxﬁ)*and acting as

gﬁardian in the marriage of women without guardians.
serious caseé where ygggg or penalties specifiéd by the
ggagisah invol?e‘execﬁtion, the judge's decision‘must be
ratified by ﬁhe caliph~6r the emir. In 1esserf§3§§g his
decision is fina1,7o |

The djudge must make himself easily accessxble to all
peopleo He ahould therefore hold court in publlc where
everyone can reach him without hindranceo He must be fair

and treat both sides in a dispute with absolute equality.

To ensure fairness the judge is warned against passing

~judgement when in a physical or temperamentgl“condition

which is likely to influence hie decision.’t

The judge.must follow the propef legal ﬁrbgedurevin

‘trying cases. His decisions must be based on the Provie

sions of the Law as they are laid down in the Qur’an, the -

Sunnah of the Prophet, and the conmsensus of the Community.

~Only when no provisions on the case at hand'are available

in these sources is the judge justified in resorting to
ijtihad, if he is qualified to perform it, othgrwise he
must base his decision on the well-known and generally

recognized view>(ma§hahﬁr§ of the School of Law to which

he belongs. Failure to observe the above procedure renders

his decisions null and void, as does his failure to give

the accused a chance to defend himself.73
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Tha ultiméte responsibility_for the‘administration of
the Caliphate rests with the Caliph. But, as we have seen.
the Caliph delégates much of bis authority td-a‘number of
officials, the over~riding principle being thatvﬁe mgst

ensure that they all act in accordance with the demands of

‘the Sheri‘ah. As such, the Caliph is responsible for

removing from office any official who does not exercise his
function prbpériy; this general rule applies to all officials
- _ _
As the Caliph's repreéentativelva judge may. not appoint
a deputy withoutvthe Caiiph°s approvalo74 The Caliph acts

as the'guardian of the Law whose supremacy ié.cdmplete. Iﬁ

Islam everyone, from the Caliph to the most huhble.member

of the Community, must submit to the rule of the Shari‘ah.

2 T Ml

(e) Mﬁhﬁésib or Censor of Public Morals.
The Muhtasib is the officer whose function is to see

that the religious and moral precepts of Islam are observed.

- Although he is subordinate to the gadi im rank and bowér.

his function is almost as important. 6Abdnll‘éhi sees hisbah,
or the duty of a Muhtasib, as one of the foundations upon
which the religious and mundane wellmbeing of the Mﬁslim
Community restsa75 The'duty to enjoin people to do good

and to avoid evil, which is the essence of the Muhtasib's
function, is one of the fundamental functions of the
Prophets, comparable to prayers and giVing alms in

76 A society which neglets these functions does

importahcee
so only at its peril - moral depravity,4corruption, crime
and strife being the inevitable consequences.

‘Abdullahi attributes most of the religious, moral and
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social ev1ls which pervaded hls society to the neglect of
enforcxng public morallty° He complazns that moct of the
people lived 1n’abject ignorance even of the most  fundamen-

tel religious principles. The scholars whose duty was to

teach and guide, shirked this responsibility and thereby

committed serious sinse77 So long as ignorance remains,

~ those who know are under an obligation to imﬁart their

knowledge toiotherée One's activity should staft with one's
lesast circlé and then gradually expahd to ali élaces
within-reach @ntil igncrance is wiped out. For this purpose
a learned man does not necessarily mean an allmround‘
scholar, A perseon who learns even a little knowledge must
impaét it to those who do not know it.”’8 Members of the
Muslim Community should always be bearers of the torch 6f_
learning. Those who éhut fhemselves up in their homes and
fefused to learn or teach are regarded as siﬁgers becausei
they heglected their responsibilities as enioinéd by the
Qﬁr’ﬁn, the Sunnah and the consensus of thé‘COmmunity.79
fAbdullahi félf that this subject was so important fhat he
wrote a wholévtreatise on it.so

‘Abdull@hi sees hisbah, or the duty of the muhtasib,

ag a duty devolving upon éveryIMuslim° but because of the

~wide area which it covers, it became necessary to appoint

officials to devote all their time to it, However. this
does not remove the responsibility altogether from Muslim
individuals so long as these individuals possess the nece~
ssary qualification, and are able to perform this duty
without serious danger to themselves or to others.81

The official muhtasib is competent to deal only with

matters which are explicitly forbidden or disépproved by

the Qur'an, Sunnah and the consensus of the Muslims. He
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is concerned w;thvwhat people do and. for this reason, even
the actlons of persons who are not 1egally responsible come
under his authorityes2
The muhtasib's Eﬁnction covers actions dome in public.
He has no authority overvoffenders who confine their acti-
vities within.their homes. But he can intervene to stop
an evil act_committed in a private plgce if a complainf is
lodged with nim. 2%  However, in public places the'offiéial
muhtasib, as well as any'memb@f of the Musl i Cbmmunity.
can intervene to stop evil-doing and enforce rightudealiﬁg
on his own initiative and without having to‘receive a
coﬁplaint.aé
In performing his funétion, the aimi§fvthe muyhtasib
must be the enforcement of public morallty and the reform
of socletyo He is, thereforee expected to use persuasion
and gentle argument and to appeal to the conscience of
dffendérs;85 'Aluggazzaii advanced the view that a muhtasib,
on his own initiative. could gather an érmy and fight
offenders if-ﬁecessary.86 Abdullahi disagéeed with him on
this issue. He maintained that a muhtasib must have the
approval of the Caliph before fighting offenderé.87 Accor-
ding to him, this was what maslahah, or the‘gdod of the
Muslim Community, demands, otherwise the result will ba
anarchy and strife. Here we see “Abdullahi’s concern for
the peace and stability of the Community. His readiness to . -
disagree with the view of such renowned scholar as al=

Ghazzalil, whom he highly respected and whom he often referred

to by the title of Hujjat al=-Isldm. or the Authority of Islam,

is proof of his independence of opinion.
The functions of a muhtasib cover a wide range of human

activities, but the transactions in the market-place occupy
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‘a central poéitiono For this reason he is referred to as

léahib glmSﬁg%ss or market :.nspectoro ‘He deals with such
matters as'dishonesty and cheating in sales. and refusal
to settle debts;: Hevinépects weights and meaéures to
ensure uniforﬁity of standard, and prevents ﬁho.sale of
items not reCognized as saleable property by the Shari‘ah. 89
Outsidevthe market, the muhtasib inépects streets;and
j stoos obstrﬁétions'ﬁo their users. He inspects»public
| baths and other public places to ensﬁfé»conformity to the
standards of morality and hyglene set down by the Shar ah.
In the Mosque he instructs»those in need of help on the
'proper way of observing prayer.go
The foregoing represents sAbdullahs. 8 1deas as to what
constitutes the best politlcal and adm1nistrat1ve structure
for the Caliphate. MoSt'of the views expressed are not his

own, but are views which he selected, after careful thought

and consideration, from a mass of opinions expressed by

earlier scholars. 'Bven,a Quick look at his writings on this
subject reveals that fheyvcontain views taken from scholars
.who 1ived in different periods under gsocial, political and
economic conditions often quite different from those ob=-
taining in Hausaland when hé wrote. Por this reason, critif
cisms have-oeen levelled against him, accusing him of
'accepting uncritically different and apparently contradictory
opinions expressed by‘other scholapsegl However, the fact

is that he accepted nothing blindly.-bﬁt that he was prac-

tical enough to recognize that although the Muslim Community

is one, there are always diverse local conditions and
é peculiarities to be taken into account when dealing with

- the theory and practice of govermment., There are also

changes necessiated by the natural process of the passage
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of time. - Due'to these considerations, he put before the

reader a number of différent:vieﬁs'which he regéi&ed as

acceptablé under different éircumstanceso Tﬁe.reserve is
always there from which to draw when the need arises.

*Abdullahi was both an idealist and a pragmatist, and
it‘is precise;y these two qualities which are reéponsible
for the variefy ofvviews which he heldon a number of issues.
He placed before the reader the ideal to be striven for,

and at the same time provided alternatives where the ideal
{ .

Wwas impossible to realize To determine, beforehand, that

2 particular ideal is impessible to realize and.that; there-
fore, it shouid not be the constant guideliné and goal, or
conversely to rule ﬁhat local situations should warrant no
special consideration when it comes to political administra-

tioﬁ, were both equally unacceptable to ‘Abdullahi. As far

as he was concermed, the ideal should be always placed before

the people, and everydne must strive to reaiizé it. Any
laxity in this endeavour on the part of the individual and
society as a whole was, to him, immoral. It falls far short
of the bequirement of ihsan which requires é'Believer to

worship'God as though he seces Him before his eyes.
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CHAPTER FIVE,

*Abdullahi's Ideas on Islamic Society.

{(s) Religious Revival and Social Reform.
!

in Chapter I wé have seen how, by the end of the 18th

century, Hausaland consisted of a numbér of small states
which, although they had a cdmmon culture, were engaged in
continuons warfare against ome another. The'kings. who were
mostly nominal Muslims, bésed their power on iong-established
local ﬁraditioﬁa which contravened the teachiﬁgs of Islam.
it was not surprising, thérefore, that some of them condoned
not only adulterated forms of Islamic teachings, but paga~
nism as well. They actively discouraged the conversion of
pagans because they feared that Islam might subvert fheir
posicion.l The kings were concerned with maintaining their-
power and wére prepared to do everything to sucéeedo They
extorted heavy taxes and levies from their subjects, éomman-

deered their beasts of burden at will, and conscripted their

Muslim subjects to fight against other Muslinris.2 All this

created tension between the kings and their Muslim subjects,
who wanted to practice their true faith. Under these circum-
stances, the believers had no choice but to emigrate to a
place where they could practice their faith freely, but no
such place existed in the Hausa states at that time.

But the Hausa kings did not lack support from some of
their subjects. They often secured the:services of ambi-
tious pseudo-scholars who, in return for patronage from the
kings. would try to reconcile their unm;slamic ways of

government with the ﬁhari‘a » Or at least tacitly approve

of these practices.3 Sometimes the kings patronized them
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because they believed that they possessed special magical

.+ power derived from their,kndwledge of fslam, which éouid be

used to protect the king against evil, and ensure his
victory over his enemies.4

These superstitious beliefs were not confined to.thé'
kings, but webe widely spread among the ovdinary péople.
This was because of the deep ignorance of the frue teachings
of Islam throughout the region. For, althqugh some mission~
aries had come to Hausaland from time to tiﬁe fo preach to
the natives and to enlighten them, yet very little was done
in the way of systematic education of the nativé population.
ﬁ;der‘some enthusiastic Muslim rulers like Muhammad Rumfa
(l4q3w1499 A.D.), the situation'improved through the concern
of the state with the propagation of the faith. ~This seems
to have been the case in Katsinavaﬁ the same time.6 However,
until the time of Sokoto Jihad in 1804; there does not seem
to have been any systematic attempt tovreform the Islamic
Community im the Hausa states. It is true that a few indi-
viduals from time to time did speak out against certain un-
Islamic practices, but Shaikh Jibril b. ‘Umar was perhaps
the first to make a serious étﬁempt at éffebting reform in
all Hausaland.7 | |

¥or these reasons, it is no surprise that, by the end
of the 18th Century, Islam, as it was practiced in the Hausa
states, was a perversion of true Islam. It had been very
muech influenced and tinged by local culture. In sdme areas
a sort of accommodation éeams to have developed, with un=~
islamic practices being observed side by side with Islamic
on@eaa Sometimes a sort of synthesustook place with local

culture, with the natives reading their culture into Islam.
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Thus, scholara became identified with medicine - men and
magiciané énd aims With>sécrifice to the spirifs.g

In social 1ife, local customs and traditioms, rather
than Islanmic pfeceptse governed the mode of behaviour.
Islamichaw-of inheritance, dress and fastivala was-
floutedolo Bven in purely religious observances like ﬁhe
rituals, there was much indifference and deeﬁ'ignorance.
Bducation, particularly that of ﬁomen, Wwas almésﬁ none
existent. Seen by conscientious Muslims who were'c0ncepned
with reform and the establishment of a true Islamic Society
in Hausaland, the picture was gloomy and depressive, This
was the task which the Sokoto Jihad leaders had to undertake.

Shehu Uthman and ‘Abdullahi were aware that the only way
to reform their society was to educate the people in the
true teachings of Islam. But they also knew that so long as
the rulers opposed them, iittle progress couid be made
through education alone. They had the éxample of two |
earlier movements of Islamization in the Western Sudan:

11 and the

one initiéted by Sultédn Muhammad Askia of Song&ai;
other by Bmir Mu@ammad Rumfa of Kano.12 Bofh Were sSucCessw=
ful because they were supported by the state. The example
of Shaikh Jibril had shown that attembts of reform which
received no government support were bound to fail.

With this in mind, Shehu ‘Uthman and °Abdullzhi began
to preach, hoping to reform nof only the‘oidinary people,
but the rulers and their clients aé well. }So they decided
to go to the courts of the kings and to preach to them,
While they had some success with the ordinary people, they

met with opposition from the kings and their supporters.

‘They realized that there was no way to achieve their objec—

tives but to fight, and in the end they wWon.
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The overthrow of the corrupt and unmIslamic'regimes in
Hauséland meant the transfer df bolitical powerbto the
Jibadists. This meant that an Islamic government could now
be established under which Muslims could lead a truly
Ialamic way of life, and that for the first tiﬁe it would
bé pessible to carry out a comprehensive programme of
reform;v }

fAbdullahi paid great attention to the problem of poli~-
tical authority. He wanted to see a new government set up
in accordance with the démandé of the ghari®ah, and to
enéure that the right conditions were creatéd'to preserve
and maintain ite purity and'iﬁtegrity, The choice of right
ieadere was, therefore, of vital importance., It is signi-
ficant that °Abdullahi was the first to pay éliegiance to
Shehu “uggmaﬁ as Caliph and head of the Muslim Community in
Hausaland. " |

 With thé political question settled by the overthrow
of the Hausa kings, the way was now opeh for social reform.
‘Abdullahi saw education as the key to reform'in the new
society. He saw the venal scholars or pééudo»‘gigmga as
the main obstacle in the way of educational reéorme

(i) Pseudo~Scholars

There were two categories of venal scholars in the Hausa
states. On the one hand there were those who were motivated

by inordinate ambition and selfish desires, and who were

prepared to sacrifice their conscience in order to gain

favour with the kings. With the overthrow of the Hausa
regimes, the influence and danger of this group was greatly
reduced. What remained to be dome about them was mainly

reconciliation. °Abdullahi adopted a lenient attitude
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towards these echolars. He regarded‘them,as no more than'
sioning Muslims.  If théirAacfioné had been B#sed'on their
ijtihad, or interpretation of the Shari’ah, he did not even

14 In this way the right atmosphere

regard them as offenders.
was created for the venal schblars to return to the true
teachingé of Islam. Through the works of Shehu ‘Uthman,
®AbduliBhi, and other jihBd leaders, these scholars were
enlightened in the true preceﬁts.of the Shari®ah, and in
this Way'it waé madé easy for them to be inteérated into

the new Coﬁmu@ity,

The second category of venal scholars were those whose
main problem.was ignqrahceo In a sbciety with widespread
ignorance, it is easy to see how a relativeiy.ignorant
person could pass as a écholar. The jih@dists tried to
educate these people and to guide them to the true teachings
of Islém. Shehu ‘Uthman usually resorted to polemicé in
which he refuted the arguments of these scholare and laid
down the orthodox precepts of the.§gar1“aggls ‘Abdullahi
sometimes did the same.16 but more ofteh, he preferred to
compile books explaiﬁing the various views expressed by the
Orthodox auythorities on all questionms,'’ hoping that his
readers would adopt whichever views they wanted. He did
this on the assumption that @hoaé scholars adopted perverted
views out of ignorance. Once the Orthodox views were made

available to them, they would have a better understanding
of the Shari‘ah.

(ii) Ordinary People

Besides the scholars, °Abdullahi was very much concerned
with the ordinary Muslims. Wherever he looked. he saw

ignorant people havimg no more than a distorted picture of

Islam. If =ny revival of the true teachings of Islam, and
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a reform of the Islamic Community were to be.achieved. these
ordinaby Mﬁéiims had to be taught.aﬁ least.fhé mbst eiemen;
téry teachings of Islam. For their benefit hg'composed
several poems in the Hausa language, on religious guidance
and instruction, He also compiled séveral.works in Arabic,
which were meant to be handbooks to help the scholars teach
the basics of Islam to the ordinary people.18

Apart from these measures aimed at dealing with the
problems of the ordinary people and the scholars, ‘Abdullahi
was very mdch concerned with the welfare of the Muslim
Community as a whole. He had the strong feeling that the
purely formal approach was“hot‘adequate to reform the
soclety. People mdy be taught what they were expected to
do or not to do by the Shari’ah, but this would not helpvto'
solve the problems of sociallreform unless they were pre-~
pared to tramslate their knowledge into action. °‘Abdullahi's
answer to this problem was a resort to asceticismaand sﬁfisﬁ.
He urged all Muslims, regardless of their learning, to try
to vid themselves of yice, and to'cultivaté virtue. They
must shun greed, selfishness and hypocricy, and cultivate a
high sense of morality and ethical valuesolg The ordinary
Muslim must not only keep his religious observgnces. he must
try to acquire learning, and aspire to live like an ascetic.2
In this way, °Abdullahi saw education in the Law, and ins-
truction ian sﬁfism, as the two pillars necessary for effectiﬁg

religious revival and social reform.

(iii) Nomn-Conformists and Rebels

Another section of the Community who posed special

problems to the cause of reform, and who deserved careful

consideration were those people who covertly undermined or
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overtly rebeljed agamnst the authority of the statem They
”comprmsedthe murtaddun. or apostateap the Zimmmg“ or
atheists, and the bughat, or rebels,

As for the apostates, °Abdull@ahi holds the viewvthaﬁ,
they muat'be treated differéntly from nonmbeliéﬁersp and
from gdhimmis who have breached the terms of their téeaty
with thé Mdalima.gl He maihtaine that althdugh apostates
~who refuse to recant cén be fought, yet, unlike harbis, or
infidels who are in a state of war with Mualims, neither
they nor their women and children could be taken‘into captie
vity., nor could the property captured from them in battlavbe
treated as ghanimah like the property captured from harbis,
but as fai’, or booty which goes to the state. 7

Thére i3 nothing pérticularly new abeut this view. It

had been held by many’prominent M2a1lixi scholawrs including
the welléknown jurist, Ibn almQﬁsimggsland the great philo-

sopher, Ibn Ruggdogé

Ite impoétance in our study of
‘Abdullahi lies in the rationale behind.his view, and in
his readiness to maintain it when and where he did,

The alternative view favouring the identical treatment
Qfaapostatés and harbis was held by almﬁ§ba§g36 and others.
Shehu “Uggmﬁn27 also favoured this view, whiéh seems. to
have become the official view of the Sokoto jihBd.?
Abdullihi seems to have subscribed to it earlier, for he
refers to taking ghanimah,?® as distinct from fai’, after
the defeat of Yunfa's forces. He also speaks of the
jih&diagg taking the women of Yunfa's forces as capfives

80 qpie is

after their men had fled from the battlefield.
clear evidence that Yunfa and his supporters were being
treated like harbis. But, by °AbdullBhi's own definition,

Yunfa and most of his followers were not harbis but
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aposﬁatesggl

| Léter.‘héwever. ‘Abdullihi abandoned this view.°2 He
awgued that it was baéed on & wrong premise, namely that
apostates who take up arms against the Muslims are automa-
tically transformed into harbis, and thus ceaseto be
apostates. He shows that this argument is fallaciouso The
right argument, in his view, was to continue to regard these
‘people as what they really were, namely apostates. Taking
up afms'againaﬁ the Muslim Community did not affect the
status of apoétates any more thah it did the status of
Muslim rebelse

Some scholars attempt to justify the treatment of apos~=
tates in the same way as the harbis by érawing an analogy
between them and ﬁhose who breach theixr treaty. In support
of this argument they point out the fact that the first |
Caliph, Ab® Bake (632-634 A.D.), with this interpretation
in mind, waged war against fhe apostates in Arabia and
treated them 1ike'harbis.33 This argument, however, proves
nothing, because Abu Bakr fought the apostates ﬁot for their

34 and

renunciation of Islam, but for breaking theif treaty.,
for their refusal to recognize the authority of Central
government. According to °‘Abdull@hi's definition, such
people are mnot, properly sﬁéakingg mﬁrtaddﬁnp or apostates,
but bughdt, or rebels.’® Moreover, ‘Umar b. al-Khattdb
revereed AbT Bakr's policy towards %ﬁe apostates, and insti-
tuted the policy to which ®Abdullahi now subscribedfﬁ These
arguments speak clearly fof themselves, and that is probably
why °Abdull@hi did not coneider it necessary to elaborate

on them. He simply asserted that when fighting apostates,

they must not be treated in the same way as those who

breach their ﬁreaty.37
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" respected him for being true to his convictions.
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The fact that “Abdullah: stronply held thls view which
was opposed by the off1c1al policy of the Sokoto gv 8da 18
in@icative of his strong comviction in the validity of his

ijtihdd. The jihadists used to take as captive the women

~and childrenvof-their opponents who claimed to be Muslim,

but whose ciaim was rejected om the grounds that their.
actions belied their claims. *Abdullahi critiecized this

38 .nd Bhehw °‘Uthmn, while disagreeing with him,

39
As for the bnﬁhﬁt or rebelso they are defined as "those
who wage war on the Muslims or who rebel against the Céliph

and refuse to submit to his authority, or who refuse to pay

zakat taxes".40v These must be called back to recant, and

are to be fought only if they refuse to do séglwith the
object of bringing them back to loyalty. If captured in
battle they must be remanded in custody until they repent,41
But if the cause of rebellion was the injustice, tyranny and
depravity of the Caliph, the rebellion should be tolerated
and evén enééuragedp prov;ded that it was a genuine attempt
to remove evil, the ultimate consideration being the welfare
of the Community.42
In contrast to the iénient'attitude adopted towards
apostates and‘rebels. the zindigs, or atheists, are regarded
as more dangerous to the Muslim Community. For this reason
Maliki scholars held the view that they must be severely
punished.?> True to his liberal attitude, ‘Abdullahi also
subscribed to the view held by alaggafiﬁ-ané Abu Hanifah,
that a zindiq's repentance is acceptable even if it came

after his arrést.44 He therefore did not rule out the

possibility of granting reprieve to convicted atheists.
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For him, the possibility‘of regeneration was never completely

lost,

(b) Rituals.

In dealing with rituals, °Abdullahi‘'s constant criti-
ciom was against the piactice 6f his contemporaries of
identifying rituwals with the mechaniéal and habitual
obsefvance of a set of acts, almost devoid of inner meaning.
He tried to draw the attention 6f his readers to the correct
attitude in the performance of religious rituals. While the
form must be observed as laid down by the Shari’ah, it is
the right attitude of ﬁind reflecting the tfue épirit and
essence of the ritual.which is moré important. Thus, in
discussing prayer, which ‘Abdullahi regarded as the most
important ritual, he streésed that if said absentwmindedly.
it receives no reward.45 Both body énd mind must Be
involved in its performance. |

$AbdullBhi reminds his readers that the Qur’a@n does

) , . .
not merely ask us to say our prayer, it commands us to

46 The "establishment" of prayer, ob

"egtablish prayer'.
ig&mah, means saying it at the right time with all the

necessary conditions for its proper performance being

observed. This term is used whenever the Qur’an enjoins

prayer or praises those who pray, either explicitly or in
words implying it. The conditions implied by igamah are
presence of mind (hudir), humility (kbhush@’) and awareness
(ag1).*’

fAbdullahi goes omn to explain how proper prayer should

be established.4s His recommendations are quite different

from what one would expect from a jurist, and are all
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frém ﬁhe tréditioﬁ§lliuriétié'at§itudébfébaﬁ aétitude.com~
bining the jufistic with the spiritusl and SuUfi approach.
Thie shift of emphasis from the formalistic to the
essential pervades all °Abdullahi's teachings on rituals.
Thus, in dealing with fésting he-émphaéizes the need to
cbserve not only the technicalities of fasting but also
the spiritual éomplements involved, such as the recitation
of the Holy Qﬁr9én; generosityxto.othersp and pious and
virtuous deeds thch-are essential to a perfect fast.
Conversely, vicious and malicious actions would sdutomati-
cally.nullify the fast and render it worthlesé°48
‘Abdullahi was critical of the extremist and literal
attithde thch many of his contemporaries took towards
religious obser#ances. Thus, when discussing the condi~

tions under which one is allowed. to suspend fasting to a

mere convenient time, he criticized the sick and those

travelling on a journey who refused to suspend their

fasting49 and thereby exposed themselves‘td.unneceasary
suffering and hardship, and regarded them as ignorant of
the true spirit of Islam. While it is praiseworthy to
dedicate one's life to the cause of religion, it would be
wrong to equate Islam with senseless bravado. In the same

way, he criticized the practice common among some of his

contemporaries, of refusing to terminate their fast

immediately after sun-set, and to delay their pre=-dawn

meal until juet before dawnbreak as recommended by the
Shar3.‘an. 50
Similar criticisms were made against those who under-

took pilgrimage without satisfying the necessary coanditions
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of possessing adequte pr0V1810nS9 and ensurlng the safety
of the way.Sl vMany people in the Western Sudan seem to
have disregarded these conditions. These men, out of
ignorance ofvthe true teachings of Islaem, and.in an un-
healthy bid to acquire higher social status, continued to
undertake tﬁe long -journey to Makkah despite the risk of
robbery, enslavement and massacre on their way especiaily
with the worsening of security along some pilgrim-routes
due to the crisise whiéh the Qhole Islamic world was under-
going through Buropean penetration in the 19th century.
These conditions were no doubt partly., if not wholly. res-
ponsible for the fact that no established religious
leaders in Hausaland had undertaken the pilgrimage in this
period,52 while many ordinary zealots were not to be
deterred, regardless of the provisions of the Shari‘ah.
This contraét between the attitude of the religious'
1eaders and the ordinary people is much e?idenéed by the
fact that none of the Sokoto j&g@g leaders and their
immediate guccessors and chief supporters héd performed
the pmlgrimage. We have already pointed out that ﬁAbdﬁliéhi.
who had actually set out on a Jjourney for pilgrimage. did

' not go in his quest beyond Kano.

Whereas pious Muslims would like to see that everyone
who satisfied thefrequirements perform the‘pilgrimagep they
must be aggrieved at the spectacle of foolhardy ordinary
men and women subjecting themselves to unnecessary suffering
'in the name of Islam. °‘Abdullahi could‘not have failed to
notice this, and he musf have regarded it as the duty of
religious leaders to criticize the practice and to

edlighten people as to the right teaching of Islam on the
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matter. It was, therefore, not a mere coinéidence that,

‘wrliting his DIya’ al-Siyasat in 1820 in responsé to repeéted

requests for a book to guide the people in the proper
practice of their peligious duties, °Abdulldhi focussed his
attention, when discuséing pilgrimage, on the question of
what constitutes capability‘to perform itusz He adviéed his
readers to get their priorities right. and to foilow the
true teachings of Islam.

The complaint against peqple not having their prioe=
rities right in religious Matfers seems to have been common
in Hausaland in *Abdullahi's time. Shehu ‘Uthman had made a
similar complainfo He acéﬁsed the people 6fvgiving priority
to snpererogatory-acts while at the same time neglecting the
compulsory ones.54 Sometimes a reprehensible act was con-
demned more stromgly than a forbidden one. This leads to
a distorted picture of the teachings of Islam, and that is
why everyone concerned with the revival of Yslam must
determine the right priorities,

In all his works dealing with rituals, ‘Abdull@hi's
main concern was to teach the ordinary peoplé‘the réaliand
spiritual meaning underlying these rituvals and going far
beyond their outward appearances, with the object of becoming

good Muslims.

(c) Social Relations.

Islam being avway of 1ife, it is not confined to reliw
gious beliefs and rituals. It covers the whole sphere of
socinl relations: they are all aspects of the §&3£§i§g and,
as such, engage the interest of religious révivélisés and

social reformers. This is why ‘Abdullahi considered it as
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his duty to instruct and guiée his society in gll social
matters. | o o

One of the most important social in@titutioné is the
family. It is here that children are borm and brought up.
Children brought up in a good family background grow to be
good members of sdciety, while those brought up in a bad
one tend to grow into morally depraved people. °Abdull§hi
treated this-subject in two parts: the instifutién of
mabriage, and the upbringing aad education of éhildren.

(1) Marriage

Since Islam governs the totality of human behaviour,

fAbdullahi did not see one social institution im isolation

from anotheé. He %Looked upon the institution of marriage,
for instance, as a reforming agent. He adviéed those who
intended to get married not to venture into it unless they
were capable of earning a decent and honest livelihood.

Many of his coﬁtemporaries had utterly failed in appreciating
the need for distinguishing between fair and fdul meansg of
acquiring wealthuss Abdullabhi wanted also to diséourage

those who did not have the means to provide for married

life from embarking on marriage.56 The unbappy marital

lives of such people, and the suffering of their children
were a source of decay in society, which must be avoided
in order to ensure a healthy society{

‘Abdullahi insisted that goed moral character should

be a decisive criterion in marriage. A persom of bad moral

. character is most likely to corrupt his partnér. Parents

e

are, therefore, strongly advieed against appﬁoving their
children's marriage to such men. Men were equally warned

againet taking as wives women whose excessive demands were
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- likely to force them into resorting to illegal means in order .
to satisfy their‘capfiéés¢57 - | |

The husband is charged with the respomsibility of pro=-
yviding for ﬁhe material and spiritual welfare of his wife.

In paftieular, *Abdullahi stressed the duty of the husband

to provide for éhe education of hise wifeoss This may sound
strange in view of the fact that Abdullahi is here referring
to basic religious imstruction, wﬁich the girl should have
received before her marriage. Perhaps the age at which gir;s
got married in hié day was 80 low that it was difficult for
parents to give them proper religious instruction before
marriage. Whatever the case may be, the husbénds had the
responsibility to éducate their wives, This assumes that

men generally received more education than women. We are
told that men deliberately kept their womenfolk ignorant

for their own selfish interests.59 When a husband was

unable to give adequate instruction to his wife, he was
required to see that someone else did 80.50 ‘Abdullahi
congidered the education of women to be a vitél issue. As
mothers, women have the important responsibility of bringing
up 8 new generation. If they are ignorant of their religious
and moral duties, their children could hardly be brought up
differently.

In discussing marriage and the position of women in
Hausalend in the 18th and 19th centuries, one problem which
often crops up is that of the indiscriminate mixing of the
sexes, Religious leaders found it necessary to explain
this matter. We have alresdy referred to Mustafa Gwani's
accusation against Shehu ‘Uggman?s alleged condoning of the
mixing of men and women dﬁring his sermons, and ‘Abdullahi's

reply to thaﬁ.ﬁl
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Shehu ‘Uthmin also warned againet this practiceasg One of
ﬁhé aacusatidﬁé against.kihg Néfata of Gobir was'a proclama=
tion in whichg among other things, he-prnhibited women
dressing in accordance with the demand of the Qhari“a 363
fAbdullahi's view has been consistently that the Shari‘ah

must be followed in all matters,

(ii) Up=bringing of Children '

The family is responsible for bringing ﬁp its chdildren
as good and useful human beings. To °Abdull@dhi, this meant
that they should be brought up in acc&rdance with tﬁe
Islamic tradition. As a religious leader and revivalist, he
naturally placed high dividends on the education of children
who would be the future'generatipn. with_proﬁer tréining

and guidance they would grow into virtuous men and women.

The resulting society would thus be as close as possible to

the ideal society which he wanted to see in Hausaland.

Buch & society, brought up in virtue, was expected to be

_aalfnperpetuaﬁinga with each generation striving to train

the next generation to be better.

This makéa the birth of a éhild in such a.society an
occasion for happiness and joy. It is strange to see
*Abdullahi earnestly trying to draw the attention of his
readers to this self~evident fact°64 A possible explana-
tion is that om occasions the arrival of a baby girl was
received with gloom. It is kmnown that among the pre-
Islamic Arabsa the birﬁh of a female child_was often seen
as a diéaster. Social - and economic factors have been
showna to be responsible for this attitude.ﬁs Could there

have been a similar attitude to children in Hausaland in

Sabdulldhi’s time? Although there is some reason to
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‘believe that in the past women enjoyed high social status

66 yet it seems that by °Abdullahi's time

in the regi‘bn9
- they had lost thﬁt position. In an agficultural economy

which wes, moreover, bedevilled by constant warfare, it is
easy to see why many peasants would pfefer male to female
children: the males would help till the soil and provide
protection agaiunst enemy raids.

Prom the baby's birth, the parente must begim to plan
its futuree Their duty is to bring it up as & good Muslim.
Everyﬁhing they do must be aimed at achieving this objective.
Parents are advised not to allow the childeen to be brought up
into materialistic men and women given fo.hedonistic
pleasures at the expense of Qpifitual.advancemente Buch people
are not only a danger to themselves but to other members of
Athe»Communitye A child should be trained to shun all
bghaviour which is regarded as despicable -~ vices like
séealing, greed, boasting, obscenity and all types of
indecencyoﬁg Parents must ensure that their children do

69

not mix with.depraVQd children, They should be taught

 the Qur’an, had@ﬁg. or traditions of thé Propliet, and the

biographies of pious Muslims.’O

In this way, it is hoped
that they will grow up with the ideals which they have been
taught indeliblyuengraved on their minds,

Some of these ideals have to do with the ‘social norms
of society. Children should be taught to be modest and
affable to their peers, courteous, respectful and obedient
to their elders, particularly to their parents and teachers.’t
The whole Community should be seen as one large family.
People should be seen as parentse and grand-parents, as

uncles and aunts, and brothers and sisters, depending on

their relative age to the child. ‘AbdullB@hi considered
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this aspect of the life of @he @ocvﬁfy which- he was trying
to reform as xmporﬁant and warthy of ﬁr@s®rvatlon because
he believed that it was morally good and therefore condu~
cive to the apirit-of Islam, The prbper functioning of the
corporate body of the Community depended on the maintenance
of these norms. |

SAbdullahi expected pavents to give training to thedr
chiidren until they reachedvtha age of savene72 This was
necessary because playmgroﬁps and infant'schobls‘were not
available., Some parents, more concerned with getting their

children away for a while than with giving them training..

‘took them to school when they wevre too yonngo7$ *Abdullahi

criticized this practice which he regarded #s a féilure on
the part of the parents %o give hom@wﬁvntning to thexr
children in this formatlve permod of their lives. He felt
that school should be taken seriously and should not be
seen as a dumping ground for troublesome childreno74

Another category df parents which “Abdﬁlléhi criticized
was those who did not care to send theii'children to sghoeol.
These ﬁeglected children who la@k@d moral and material
support from their parents, usually ended up as beggars and
juvenile delinquents. .“Abdullﬁhi saw this as a serious
threat to all effort aimed at creating a sound socieﬁyo

At the age of seven, children should be sent to school
where they should be taught reading and wfiting based
mainly on the Qur’ﬁno Religious instrﬁcﬁion and moral
training wmust belfhe backbone of training at this stageo76
Much attention ia given to the observance of rituals. The

aim is to get the young children used to them so that in

lates Life they would not né@léct them,



140 [:]

.6Abdullah1 hoped that his educatyonal programme would
produce pLous and good membema of a Muslim Community based
on love and'understandinge and on brotherhood and comoperam
tion, This is the type of_Gommunity which he aspired to
establish ip Hauaaiando Td him education waé the prescrip-
tion foi curihg the religious and moral depradation of the
society in which he 1i§ede

(iil) Lawful and Unlawful ways of &cquisition
of Wealth (Halal and Haramj

One area of social relations which has been of gﬁeat
interest to Musliﬁ jurists and reformers is the approved.
way by which a Muslim earns hie livimge. Since this is an
area in which évery individual'is imvolved,la guideline on
the basic precepts of the SLarlﬁqg iz an absalute requirém
ment for Muslim society. °Abduil§hi paid great attentién
to this subject. He explained to his readers that every
lawful vocation is good and honour@ble; If it helps to
provide for the basic needs of society, it becomes an act
of worshipo77 Hard work is virtudues while indolence and
dependance on others are despicable énd degrading. He
cites'a tradition of the Prophet to smpport’ﬁhiss "The hand
thaﬁ gives is better and more honourable than the hand that
receives"o78 No wealth is as good as one earned through
hard workq Bvery capable person is, therefore, unrged to
work for a living. In doing this, however, a Muslim must
conform to the demsdnds of the gggg§i§g°79 It is with this
aspect that *Abdullahi was particulériy concerned. In the
new s@ciety éhich he envisaged, all prohibited sources of
earning a living must be avoided. Homesty, fair dealing,

and a epirit of brotherhood should be the hall-mark of this

new socciety. For this reason the greedy trader who buys



1
143,

and haards scarce and essential commodities is severely cone~
demned, for his aelflehness is incompaﬁxble with the spirit
of common brotherhood and felléw@feeling which °Abdullahi

80

preached., SAbdullahi criticized the pseudomséholars who

issued legal 6pinions legalizing doubtful transactions, and
he warned his readers against accepting their bpinionsasl
In order to refute the opinilons of the pseud0mscholars, he
found it necessary to provide what he believed to be the
right Islamic teaching on the subject.
*Abdullahi was not alone in his concern with the subm
ject of the proper way of the acquisition of wealth, and
with the whole question of hal@l and Har®m, or lawful and
unlawfui things. Al-Ghazzali, among many others, had
lamented that in his time both the knowledge of this subject
andvits application in daily life had almost cohpletely dige
appeared. He attributed this partly to:the'complacency?
of many of his contemporaries who acquired wealth by whatever
meanaogg
The situ&tionvin Hausaland in °*Abdullahi's time was, ;f
anything, worse. °‘Abdullahi made ffequent references to

this subject in his works, and to show his deep concern,

he devoted two treatises to it. In his Kifdyat al-‘Awamm

£i '1-Buyh’ he deales with commercial transactions in all

their aspects, and shows the right and proper‘rules of the

Shari ah aho In Diya’ al-Anam f3 ’1-Halal wa’l-Haram he

attempts to set ouﬁ a comprehenéiva guidelineldetermining
the question of halal or lawful, harim or unlawful, and
Shubhah or doubtful cases.

Details of Lawful and.unlawful‘aétidns have always

been availablé in figh or law books which circulated in
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Hausaland long before ‘AbdullBhi‘s time. But these works

dealt with specifics, whereas °‘Abdulldhi tried to set out

~general guidelines for the right identification of the

category to which 8 given matter belongs. His work, Dizﬁ’

.alnAggg should, therefore, be seen as a complement to the

£furi® works which deal with the specific details of the

f§gari‘a o

‘éAbdullﬁhi reminds his readers that knowledge of halal

‘and haram is a duty on every Muslim. There are degrees or

'categoriea of both halal and haram. An absolute halal is

something which is essentially free from a prohibiting
elament{ and which is not acquired through pﬁqhibited or
reprehensibie means. The lower cétegory of Egiéi consists
of those things which‘aré initially known to be haldl, but
about which there is no certainty of the absence of a con=
tingent and subsequent prohibiting factores8 The principle‘
of istishab, which assumes the confirmation of the initial
or known nature of a thing until there is cléar evidence
that it hawms changed, operates here. This is one of the
principles which °Abdullahi uses in his juristic approach.
Despite the distinctibn/between absolute and relative

84 A Muslim must

halal, all haldl is good and lawful.
ensure that he not only strives to acquire what is intrin-
sically haldal, but that he follows the Shari‘ah in its
acquisition. °*Abdullahi stresses the importénce1of both

of these two p;ovisionso He explains that things which are

by themselves haldl can be lawfully owned only if they are

acquired in one of the folloﬁing 8ix waye?

v(a) That they belong to no previous owner and are now

lawfully acquired by a person.
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(b) That they are things captured £rom the énemy in battle.

‘ These are lawful only ifithey are acqui:ed.in accordance
with the Shari’ah.

(c) @equestrations.from peéple who refuse to meet their
financil obligations voluntarily. .These are lawful
only if the proviéiona of the Shari‘ah are complied
with in all respects. ‘

(d¢) Things acquired by mutual consent, with compensation
paid.

(e) Things obtained by consent, without payment of material
compensation, e.g. gifts. |

(f) Inherited legacy, if it is distributed in accordance
with the provisions of the Shari‘ah, and was lawfully

owned by the deceased,85

‘Abdulldahi urges all Muslims to be scruphlous in the
way they acquire their property. The above guidélines were
meant. to help even the least educated Muslim to know how

best td do this. Recognizing halal and haram, a Muslim must

npot only refrain from haram, he must aim at training himself

to reach the peak‘of piety., whereby he mnot only keeps
gtrictly to absolute £§i§l° but uses it emclusively in the
service of“Goezll° Those who feach this ideal standard are
designated §jdd19ﬁn. or the cream of righteous Believera.g6
The standard of 8iddigin, ﬁowever, can be attained
only by a few people, and only ﬁhrough stagea., The first
of these stages is that of ordinary Muslims who are content
With the lowest grade of haldl, comprising things not for-
bidden by fatwd or legal opinion, although not totally

excluding the posseibility of the presence of a prdhibiting

factor. This grade_satisfiesTthebmiﬁimum requirement of
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While érdimary Muslimé keep within this grade of halal,
the Salibin, or pioﬁs ones, are urged to avoid it. This is
the attitude which the Prophet recommended Qhen he said:
"Leave that which fills you with misgivings in'favour of
that which does not®. The stage of the 8alihun is that of
those who take only absolute halal, being ggigi.in_itéeif;
and having been acquired lawfully. However, it cou1d 1ead
to committing something illegaloss

The third, and yet higher etégea is that of the
Muttagiin, or devout ones. They'avoid absoiut@&g&@i with
which the Salihtn are.contente and are satisfied only with
absolute haldl which, apart from being absolute. is not
feared to lead to evii. It is to their stage that the
Prophet referredbwhen he saids: "A worshipper does not reach
the stage of tagwa (devoutness)’until he leaves thaﬁ which
is harmless for fear of that which is harmful"o89

The fourthvand final stage is that of thé $iddigun.
As we have seen, they avoid the absolute &ﬁlﬁi which is
accepted by the Muttagin. Its shortcoming, in their view,
is that it is not meantvto be'exclusively for the service
af'Godogo

Abdullahi sees Musiims varying from the negligent ones

who do not care whether their earnings are halil or @érama

to the most scrupulous ones, the $iddigin. Imn the Hausé
states the vast majority naturally belonged fo the negligent
class. He saw his taék as that of regeneration. He wanted
to cabry the people with him from one lower stage to a

higher stage. &s it was his usual practice, he urged every =~

one to strive to improve. He set out the ideal before
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everyone. What was important was that everyone should
strive to the best of his ability. ‘Abdullahi was aware
that the most important trghsition wés from the negligent
class to the mindful one which strives to keep within the.
lowest gpade‘of haldl. If this could be achieved in his
3aéiety, it wduld be a remarkable achievement. But
‘Abdullahi would not be satisfied with this -~ he would

urge the people to aspire to the next stage. But he was a

_ realist. and:knew that mnot everyone could attain the same

level in this moral quest.

Like haldl, haram too is either absolute or relative.

An absoiute haram is anything which eithér has an innate
quality of prohibition in itself, or which is obtained
through clearly prohibited means. A relati#e‘ggggﬂ is anye-
thing known to be haram, but in which the possibility of a
psrmittiﬂg factor cannot be absolutely ruled out. ALl

\
garéq ie unlawful, and a Muslim who takes it becomes a

fasiq or profligateogl
While halal andlggggm are clear and can be easily
identifiedo ggggggg._or ambiguous and doubtful cases, are
not. It is‘mainly in cases involving ghubhah that opinions
differaggiand it is here that extreme caution is ad§ised?
Shubhah is ambiguity and uncertainty over the legal posiﬁion
of a thing or situation, arising from conclusions drawa from
two contrary premises of equal weight.93
Por the benefit of his readers, ‘Abdullahi identifies

Ep e

four factors which produce g%gghah:
(a) Doubt in the presence‘of a factor which transforms the
legal position of a thing from permission to prohibie

tion, and vice versas”_lé»there is equal uncertainty
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'.as to the presence or absence of such a factor, the
principle of istishab applies, and the thing retains
its normal legal position, otherwise it‘assumes the
p@sition‘determinéd‘by the dominant factor.

(b) Doubt resulting from indisériminate mixing of halal
and haram. In this case, the 1égal position of fhe
mixture follows that of the dominant category. If
-there are eqﬁal amounts of each, the mixture is con-
sidered haram if it is little, and halal if it is
much., Here, the principle of maslahah, or public good.
demands that abundant halal mixed with abundant haram,
should be regarded as halsl, for otherwise, life will
be very difficult for pioué Muslims in a society in
which a lot of haram circulates. But no such problem
will arise if the amounts in question are little,

(¢) Presence of sin in abfactor wﬁich is used in a process
leading to something lawful, like using a stolen
knife to kill a lawfully owned animal.

{d) Doubt arising from conflicting evidence and ambiguityag4

Muslims are strongly advised to avoid all mutaghabihat.

or things whose legal position is doubtful, including those on
which the formal verdict is haldl. ‘Abdulldhi pointe out '
that in the final analysis, one's coﬁscience. rather than a
scholar's formal verdict, should be one's best 'judge‘cw5
For this reason an individual is requiréd to check the
lawfulnesé of whatever he buys or receives ﬁé a gift in
cricuméﬁances-where he haé strong reason to susbect that
the property im gquestion is not 1awful.96

¢AbdullBhi was, no doubt, aware that in his society

there were many who if willing to reform themselves would



find themselves in possession of wnlawfully owned wealth.
As a reformer éﬁd jurist, it was his duty to'gﬁide them as
to what they should do with it. Following alfggazzﬁli's
example, he ruled that ttiose who repepted must return their
unlawful possessions to their lawful owners. and he gave a
detailed account of how that should be donee97
*Abdullahi also found it necessary. while dealing with
hal®l and haram, to discuss salaries, gifts and batronage
received from unjust rulers. This subject was important
because the kings in Héﬁsaland were generally not guided by
the §hari‘ah in the collection of goverament revenue and
its expenditure. - *Abdull@hi’s conclusion was that most of

o8 However,

the possessions of'these rulérs were unlawful,
the welfare of the people who needéd the services of public
ser&ants and pfofessionals had to be taken into considergtion.
Hecessity and common sense, thérefore.Arequired that salaries
and wages paid to these public servants should be declared
lawfulegg To do otherwise would have been to defeat one of
the main purposes of the Shari‘ah, namely., the promotion of
the public good, for without péy these essential services
would not be made available, and society would suffer as a
result. As for gifts and patronage from the rulers, these
must be avoided, for those who received patronage were

iikely to support the policies of the rulers, or at least

1
to condone them,“oo

(d) Minorities in Islamic Society.
!Abdullahi was deeply concerned with the position of
non-Muslim minorities in the Sokoto Caliphate. He had in

mind the example of the first organized Muslim Community in
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lOl‘where Muslims and non-Muglims lived together in

Medinah,
harmony , unéer the leadership of éhé Prophet, and ﬁe tried
to follow the example of the Prophet and his companions,
5Abdu11ahi saw a close parallel between the stages

th?ough which the Sokoto jihad passed, and those which the
early Muslims in Makkah and later in Medinah had passed, In
both cases the Muslims were persecuted and forced to leave
their homes and take residence elsewhere where they could
practice their faith freely. The new Community grew until
it was able to defend itself. This struggle by Muslims fdr
the defence of their faith, their person qnd their property.
and for'secuiing their borders is what is referred to as

vgﬁgﬁg is a religious obligation on all able Muslims if
it satisfies the conditions laid down by the §har1‘a . If
these conditions are not satisfied, jihad loses its reli- _
gious significance and becomes ﬁnacceptable to true_Is;amo;OQY
These conditions as they are stated in Abdullahi's erks.
are mainly the same ones held by traditional Muslim'Schqlars.
However, °"Abdull@hi shows an ihdependent épproach to.many |
iesues which deserves consideration°

One aspect of jihBd to which ‘AbdullBhi gave pa?ticular.

attention was the diwvision of &gggimggg or the spoils bf
war. He taught that no useful part of the Spoils should be
appropriated by a jihadist before the official division took
place. ~6Abdull’a‘uhi was gravely concerned atvfhe arbitrary
practice#of some of the_army commanders in his day, of
appropriating to themselves, for instance, all the horses

captured from the enemy.103 These strictures occur in

Diya’ al=Hukk@m, which he wrote soon after abandoning the
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battle against uhe synchretlsﬁg in pfotest against the
illegal practlces of those who were ﬂvnposed to be fighting
in the name of Islam.

The problem of the division of booty seems to have been
a serious one during the time of the jihad in Hausaland.

There is no doubt that Shehu °*Uthmn and a number of his

‘followers were religiously-motivatedo There is no doubt,

also, that some of Shehu's followers had non~religious
»motiveso Many of the otdinary fighting men were undiscipm
lined and difficult to tame. ‘It is with these that.‘AbdullEhi
was greatly'incensedaloq ‘But he was not the only oné who waé

unhappy with this aspect of the jihdd. Shehu has also drawn

attention to the practice'of illegally appropriating the
105

“spoils of war and warned strongly against it, Bello had

found it necessary to wWrite at least two treatises on the
subjectelo6 Despite all this, there is evidence that up

to the Caliphate of Bello, the ordinary fighting men were
still not prepared to accept the pranLple of the d1v161on
of booty accordlng to the gggml aho Al-Haj3 Sa‘id described

how Bello was forced to abandon the attempt to enforce the

gaari‘gh in the division of booty after three consecutive
107 The

occasions because the men refused to fight again.
. BRY

only practical way to change the attitude of the fighting
forces was to preach to them and to guide them to the
proper understanding of the meaning and purpose of jihad.

o D

Abdullahi's treatise on the subject, Diya al-Mujahidin,

was no doubt meant to fulfil this purpose. The emphasis
in it is om reward for those who fight for a purely reli-
gious motive and who accept the rules and regulations

imposed upon them by the Shari’ah.
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But the relationship b@ﬁwe@n Muslims and non-Muslimse
need unot be one of hostiiityhand‘éomflicﬁa iélém ie é
universal reiigion which emphasizes the brotherhood of
mankind. Xt éherefore aske its adherents toiﬂéite their
fellow men to share their faithov If they accept, they
share the same rights and the same obligations as all
other Muslims. No compulsion should be used fo force
anyone to convert to Islam. The Holy Qur@an made this
quite clear whem it states, "There is no éompulsion'in
religiom%l08 Faith is avmaéter of free will, and any
effort tb impose it on an unwilling subject is futile
and does no service to the fPaith.

If a people should reject the imvi@atian.to accept
Islam on their own free will, they should bé asked to
conclude a Sulh or peace treaty with the Muslims. Under
the terms of such a treaty, they accepi the pratection of
the Muslim Commuhity>againet the payment of jizyah, or
poll tax. These ghimmis, or protected Communities, are
left free to organize.their communal and religious affairs.

A short-term truce, or mubhddanah, may also be conw
cluded for the ceseation of hostilities betwecen Muslims
and non-Muslims after the two sides have been engaged in
warolog Aman, or pledge of security may also be givea to
noneMuslima giving them protection in their person and
property until the aman expiresao Non-Muslims who come to

Muslim lands from D3ar al-Harb or the torvitory of war, on

specific missions may also be granted isti’mén or guarantee
of safety for the duration of their mission.lll
In the event of non~Muslims neither responding to the

invitation to accept Islam, mnor voluntarily entering into
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a formal agréement wiéh the Muslimé; fighting may ensue, If

the nonuMuslims'areidéféated'they ceuld be taken captive

and their ﬁraperty taken as booty. Generally, however,

they are allowed.to cbntinue living on their lands, recog-

nizing the authority‘of Islam and paying pdll tax to the

Muglims., In return Muslimé guarantee them,security and

protection fof their persom, their familieé and poseessions. .
Muslim scholars geherally hold the view tﬁat the.choice

between Islam, dhimmi status, or war is extended only to
e \ :

Ahl al-Kitdb or the People of the Book, that is Jews and
Christians. But some scholars interpret it as also covering
1

Sabeans, Zoroastrians, Magians and others. 12

What is °Abdullahi‘'s view regarding this question? 1In

his Diya® al-=Hukkam, writtem to guide the rulers of Kano on

how best to éonduét the affairs of their’governmenf..
fAbdullahi states that Muslims haﬁe an obligation to invitev~
infidels to embrace Islam., If the invitation is rejééted.
they should be offered ggimmi étatas. 1f this, too, is
rejécted9 a resort to arms,cotld then be made.l1d This
suggests either that °Abdullahi regards all infidels as
being equaliy entitled‘to ggimmgvstatus, regardless of the
fact that they possess Scripturés or not, or that he inters"
prets "The People of the Book"™ as including such infidéls
as were‘to be found in the Haﬁea States, The first propo-
sition agrees ﬁith what °Abdull@hi, in his interpretation

of the Holy Qur’an, claims to be the view of MBlik, who is

e

- reported to havé extended dhimmi status to all but renegades “jﬂf'

from Islamoll4 But in his Diya’ almMujéhidiﬁ; *Abdullahi _
makes it clear that dhimmi status could be extended only to‘ “'

the People of the Book, that is to Jews and Christians, and
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to those who possess a semblance (ghubbah) of a Scripture.
He identified these as @gjggg or Magianssll5 This is the
view of alnggﬁfiﬁiand it was held by some followers of the
other orthodox Schools of Law. This view limits the option
of idolators to eifher‘lslam or war., Clearly, therefore,
dAbduliféhi must have regarded the infidels of the Hausé
States aé belonging to one of the three groups that make

up Ahl al-KitBb in his view, otherwise he would not have

" insisted on the necessity of offering them dhimmi status

when they reject the invitation to embrace Islam,
Neither °‘Abdullahi nor any of the scholars he quotes
claimed that the infidels in the Hausa States were Jews or

Christians. On the other hand, we see °Abdullahi in his

pDiya’® almSiyééat guoting Makbluf al=BilbAli as having said
that'the Sudanese infidele were to be treated like Christians

16 It is interesting to note that

because they were Egiggol
"Maguzawa®, which is a corruption of Majus, is fo this day
the only mname by which the pagéns of Hausaland are known by
the Hausa people. This anxiety by the Western Sudanese

Muslim scholars to extend the interpretation of Ahl al-Kitab

to include the Sudanese animists under the name of Majus
may be a reflection of the:.. preference they had for the
view of al-8Shafi‘i that animists and idol worshippers must
not be granted gggmmg status as such. 7This may explain why
this view has been ascribed to all the founders of the
Orthodox Schools of Law as has been observed earlier. Thus
it seems that “Abdﬁllﬁhi, like MakhlWf, preferred this view
to the all-embracing view ascribed to Malik in the Diyd’
al-Ta’wil. | |

®pbdullBdhi, like other Malikis, was of the view that
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Muslims are under obligation to invite infidels to Islam or

to payment of jizyah, or poll-tax prior to fighting oaly if

two conditione were satisfied: first, that there was no

strong reason to believe that the invitation would prbvoke
the infidels into starting én sggression against the Muslims,
and second, that the infidels did not occupy a strategically
important position from which they could pose a threat to
the security of the Muslim stateoll7 Again he holds that
infidels foughtvand vanquished in battle, in contra-distinc—
tion to those who conclude a peace treaty with ﬁhe Muslims,
céuld be permitted to remaim in their territories in return
for payment of jizyah only if they do not pose a danger to
the security of the territories of Islamells

However, °Abdullahi rejects the view that infidels
living in strategic positions must be removed to other
areas even affer they have professed Isiam.llg This view,

120

held by such scholars as al-Kharsghi 121

and al-8habarkhiti,
could not be subscribed to by ‘Abduliahi because so far as
he was concerned the first conéideration is always Islam.
Once a person professes the faith he must be treated like
every other Muslim in accordance with the dictates of the

Shari‘an. We will see 1later*?? how °Abdullahi insists that

| those who profess Islam must always be regarded as such,

even in cases where many scholars would be sceptical of the
genuineness of their faith.

In dealing with the rules governing the rights and
obligations of thbse with whom Muslims have entered into
a peace agreement, ¢Abdulldahi draws his material mainly

‘ 123 . s
from the commentary on Mukhtasar Khalil. What is

interesting, however, is the way in which he selects the
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views which fall im line with his i1itihdd. For instance,

Khalil quite clearly states that when a dhimmi in a cone
queréd territqry dies, his land reverts to the Muslimsl241
while his other possessions go to his heirs, whether these
possessionsa were acquired before or after the conqueéto
fAbdulldhi rejects this interpretation. He holds that
property acquired before the conquest belongs to the
Muslims and should revert to them after the death of the
dbimmi, and that what is acquired later belongs to the man

135 rThis view is based on the principle that’

and his heirs.
on conquest the enemy land falls into the legal pogsessionA

of the Muslims. The fact that dhimmis are allowed to retain
possesgion of their property im theirxr 1ifetime does not také
the real ownership away from the Muslims. However, property

acquired by the dhimmis after the comquest did not initially

belong to the Muslims and, therefore, cannot ge to them,
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Notes and Comments on Chanter Five.

1. For example, King Nafata of Gobir forbade conversion to
Islam, and he forbade women dressing in accordance with
the precepts of Islam, :

2. For details of these unlawful practices, see for example,
nggman b, Fodio, Kit#db al~Farqg in B.85.0.4.8., XXIII, 3,
19609 ppo 559 ffo )

3o Bee, for instance. Infig al-Maisir, P99 where the court
scholars are reported to have encouraged King Yunfa of
Gobir to take a hard line against Shehu JUthmdn and his
followers. These scholars told Yunfa that he was right
and that Shehu °‘UthmBn and his followers were wrong.

4, Yor an example of this, see Ivor Wilks, "The Position of
Muslims in Metropolitan Ashanti in the Barly Nineteenth
Century" in Islam in Tropical Africa, ed. I. M. Lewis
(London, 1966), pp. 418 ff. The pagan King of Ashanti,
Osei Tutu Kwame (9 1801-1824), employed the services of
Muslim clerics. They produced protective amulets Ffor
the King and his soldiers (p.321) and prayed for the
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CHAPTBR SIX.

T *Abdullahi as a Muitahid (Independent Jurist).

(a) 14£ihBd (Individual legal opinion).

The teém gjgéggg and its derivative muyjtahid are very
widely used., aﬁd yvet they'aré 6ften surroundedbwith miscone
ception. Their mention brings to mind great names in
Islamic jurisprudence: AbT Hanifah, Malik b. Anas, al-
§£ﬁfisﬁ'and Abmad b. ganbal} who were undoubﬁedly the
greatest mujtahids in.the histdry of Islamic law. But it
would be wrong to conmsider ijtihadd as being tﬁeir exclusive
pterogative, Many‘men in different parts of the Muslim
world and at different times must have achieved the status
of ijtihad. This is because in the strict sense of the
word, ijﬁihad means simply the exertion of the utmost
iﬁtellectual efforﬁ on the part of a qualifiedbMuslim
Scholar to arrive at a decision on a certain matter of
iéwal The essaﬁtial preréquiaite of a muijtahid is there-
fore the qualification and ﬁhe competence to dé¢ive détails

of law from the principal sources of the §Q@g§°ah, without

blindly following the views and decisions of another scholar.

It is imbortant at the outset to point out that there

are various classes of ijtihdd ranging from the absolute

and independeﬁt to that which fades into blind imitation
or ﬁﬂﬂ}ideg The absolute and independent mujtahid (al-

muitahid almmustaqill or al«mujtahid al-mutlaq) like ADH

Hanifah, MBlik b, Anas, al-Shafi’i and Ahmad b. Hanbal, is

one who evolves on his own a systematic method of deriving

details of law from their sources. These principles give

Y
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his rulings a character of their own and often distinguish

them from those of others,vthus forming a whole 8School of

Law which has come to be recognized as a madhhab.
Immediately below these come the associate mujtahids,

{al-muntasibin). These differ from the absolute mujtahids

in that they do not evolve their own principles but adopt
the principles of omne of the independent mujtahids. They
ape therefore associated with the school which is headed by
the absolute mujtahid whose principles they héve adopted.
As regards the details of their rulings, they are entirely
their own derivations., If ﬁhei@.views are almost identical
to those of the jurist whose principles they have adopted,
that is to be expected since the views are derived from

identical principles,

Next come the mujtahid~within- the- eschool (alemujtahid

£3’Llemadh-hab). This is a mujtahid who atta¢he8 himself to

thé prinbiples as well as the details of law as they are
expounded by the founder of his 8chool of Law and the-
assoéiate mujtahids. Such a mujtahid does not as a rule
deviate from the interpretations of the law made by his
predécessors éxcept in limited circumstances. These include
cases when a new situation has srisen for the first time
and therefore no specific ruling concerning it has been
made before by earlier “jurists., The decisions of higher
ranks of mujtahids can also be put aside if they had been
based on customs, conventions, circumstances and situations
which have changed. Since law is reninterprefed in the
light of new circumstances and experiences, as long as the
spirit of Islam is maintained, it follows that this cate-

gory of mujtahids can re-interpret the law, taking into
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account the changing conventions and e¢ircumétances.

One thing to remémber, however, is that whatever new
rulings a ggjgéﬁig within-the-8chool expounds must be
derived from the principles df the 8chool to which hé
belongs.

This rank of multahlds may also include those whose

3i7tibad dis limited to making comparisons between views
already expressed by earlier scholars, and deciding which
of those views is the best one to adopt.

The lbweét rank of ﬂﬁjtahiﬁé comprises those scholars
whose only i7jtib@d consists of explaining the basis of the
various views expressed by earlier scholars. They may be
able to say, for instance, that one view is more consistent
with analogy than the other, but they can not on the basis
of that conclude that it is the better of the two. More
understanding of the method of ijtihad is necessary before
one could venture into making such decisions since, as
already observed, the result of analogy is.sometimes ignored
in favour of istihsan, or preference based on the spirit
of the Shari® ah.

It is important to realize that, though in theory the
above description is adequate to allow easy classification
of jurists, yet in practice many problems may arise., For
instance, a'person born of M&liki parents in a predominantly
Maliki area who receives his religious education from
Maliki scholars and Maliki books may reach a stage in his

education where, having mastered the Maliki principles of

jurigprudence, he may be capable of independently deriving

from these principles details of law which are identical

with those already expounded by other Maliki jurists. The
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problem arises in trying to place such a durist: ié he to
bg regarded as an asséciate Maliki in view of the fact that
he has adopﬁed only the Maliki principles, Orvis he to be
seen as merely a mugailig, or imitatop. gince his views‘are
likely to be found already expounded by earlier Maliki

jurists? Again, if a scholar independently evolves the same’

principles as Malik or alm§£5figip is he to be classed_aé

an absolute mujtahid like them or as their follower? The

tendency seems to be to‘regard_the first scholar to evolve

, the principles as the absolute mujtahid and the later one

~as his Follower even if, in reality, the latter is indepen-

dent as well., Thus, later jurists who in point of time come

after the great muijtahids of the first order find themselves

foreshadowed completely. No matter how brilliant and inde-

pendent they may'be,’fhey find themselves reiegated to the
rank 6f restricfed ggjtahidéc This attitude towards ijtihad,
in addition to the Soéiai and political deéay which prevailed
ih the late Abbasid period, may explain why the idea that
the gate of ijtihad had been closed, has.easily won accepw
tance‘among many séholars.3

Those who claimed the.closure of ijtihad argued that
the earlier absolute mujtahids had incorporated in their
methodology principles which, if properly applied, are quite
adequate in guiding later scholars to the right decisions.
There is, therefore, no need whatsoever for the duplication

bf effort, only to end up with evolving principles which

 had already been enunciated and been made available by those

earlier scholars., Rather it will be more reasonable and
economical to use the existing principles as a basis for

the derivation of new rulings.



165..

The distinﬂtion between absolute and restficted ijtihad
is importent, because it exp}éins why it is thét although |
*AbdullBhi has alw&ysvregarded himself as a follower of the
Maliki S¢hool of Law, yet at the same time he appears to be
exercising some form of éjﬁ&gﬁgo We see him in his Q&XE&
(insight and perspicacity)s that is to say a believer must
toy his best to understand properly the basis and thé source
of the detaila-of the §hgriga@a4 This, no doubt, entails a
clear undervstanding of the ﬁethod by which details of the
§gariiﬁ3 are derived from the primary and secondary sources
ébeawo In short, this requires the ability to perform
ijtihdd. Thus “Abdullﬁhi‘confirmed at one and the same time
his membership éf the Maliki School and the need for some
form of éjiiggge What this has taught us about him is quite
clear: he was not an absolute mujtahid, but he was a mujtahid
of some degree. What type of mujtahid he was. will be the

subject of the following section.

(b) | *Abdullihi's Methodology.

(i) The Qur’an -

Like all other Muslim jurists., ‘AbdullBhi's first and
ultimate source is the Que’dn. So loﬁg ag there is a clear
verdict in the Quraﬁn it mﬁst be applied. Next he pursued
the traditions of ﬁhe Prophet (§EEE§§ or hadith) and the
congsensus of Muslim scholars (&jﬂ@“)os It may be argued
that this is superfluous since the“Qur’En, being the first
and uvwltimate source of Law, does not néed any support from
other sources. °Abdullahi's reason in this respect becomes

clear once it is realized that he regarded sunnah as an
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explanation of the Qur’an. As for ijma" and gizﬁs (analogy)

he saw them as having had their basis in the Qhr’ﬁn and

Sunnah from which they derive.6 When a Qur’anic verse is

to be used in support of a point of view, therefore, it is

proper for a scholar to look for Sunnah, ijma‘ or qiyas to

corroborate it.

In order to be able to draw a ruling from the Qur’ﬁh.

a mujtahid must possess all the essential tools of deep

understanding of Arabic language and profound knowledge of
the Qur’anic sciences (‘ulum al-Qur’in)7 and the science of

traditions (°Ilm al-Hadith). Thus only those competent to

exercise ijtihad'should engage in the interpretation of the

Qur’an. However, care must be taken to ensure that the

interpretatioﬁ,is not left to unrestricted reasoning.8

Rather, a reasonable balance between textual evidence and

intellectual reasoning is recommended. An example of this

is seen in ‘Abdull@hi's interpretation of the Qur’anic

verses:

"Thou seest many of them making friends with those who
disbelie§e. Surely ill for them is that which they
themselves send on before them: that Allah will be
wroth with them and in the doom they w'i;l abide.

If they believed in Allgh and the Prophet and that -
which is revealed unto him, they wouid not choose
them for their fiiends. But many of them are of

~evil conduct. "2

These verses at first sight seem to suggest that he who
befriends unbelievers aufomatically becomes'one of. them,
This is the interpretation given by al-Maghili, Shehu ‘Uthman

-and Mu@ammad Bello who, therefore, see as unbelievers even
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the Muslim ﬁgholafs who may aid non-Muslim forces against
the Mu@limﬁaig However, °Abdull@hi arguing on the basis

of his knowledge of the occasion of the revelation of these
Qur’Anic verées@ concludes that @iding with noﬁmMuslims in
their fighting against Muslim forces, while being a grave
sin, does not by itself constitute unbelief. Befriending
non-Muslims becomes unbelief only if the motive is to

support wnbelief against Islam, which is the case referred

to by the above verses for, according to him, they refer

Tt s oA AT

to the Munifigin (Hypocrites) who are by definition nonw
e

believers.
to apply these verses to sinning Muslims.t2 He concludes
thisg mrgumént by saying that the sending of an army agaiunst
Mﬁslim& does not by itself constitute un-belief, much less
asgisting such army: "and 4if a thing is mnot in itself un-
belief, how does participaﬁion.in it become unmbelief?"l3
he asked. He went even further when he stated that siding
with non-~Muslims to fight Muslims may not constitute a sin
if it follows from a geﬁuine ta’wil (interpretation of the

eyl 14 , ‘ . )
sources of Law .l‘ He claims that his view represents the

dominant Orthodox Muslim view on this matterml5

{(ii) Sunpab - Prophetic Traditions.

This is the second primarv source of law after the

Qur’an, and is extensively used by all Muselim jurists. It

plays a centwa; part in the formulation of details of Law.
But there are problems peculiar to it as a source of Law,
namely, that unlike the text of the Qur’@n, some sugspicion
may arise regarding the authenticity of.some traditions.

Por this reason °AbdullBdhi is very cautious in the way he

receives and makes use of the sunnah. Its authenticity

would be wromng, according to him, therefore,
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must be established to make it a valid source. But he is

most strict about this where a question of haldl and haram

(lawful and unlawfvul things) is concerned. In the area of

targhib and tarbib (exhortation and warning), however,

*Abdulldhi is gquite prepared to accept weak tééditions as

a source of legislationolﬁ This is because it is not
necessary to have a hadith to tell people that they should
do good and refrain from evil, and that great reward awaits.
those who do good, and terrible congequences lie in store
for the evil-doers in the life after death. If, therefore,
a gggzgg is found encouraging people to do good or urging
them fo shun evil, it can be accepted and worked upon even
if it ig of doubtful authenticity. Such a hadith can
hardly do any harm to Islam even if it is unauthentic, in
contrast to the harm likely to result from an_unauthentic
hadith permitting a prohibited act or prohibiting a
permitted one.

Agains a hadith, can be used as a source Qf Law only if
it is not abrogatads is explicit and clear and is not contra-
diéted‘by strong and clearer texts; If any 6f these condie-
tions is not met, “Abduliahi would nbﬁ accept‘a hadith as a
valid sourceo17 Thus,. for instance, when‘ggehu ‘Ugﬁmﬁn
stated that it was permissible to have some drumhing and
sport during happy and festive cccasions, supporting this
statement by a hadith reported by Ibn MBjah to the effect
that the Prophet used to listen to drumming on the occasion
of the Muslim Festivals, °Abdulldhi disagreed arguing that
the hadith referred to muét be unsound or abrogated. He
argued that the vast majority (Jjamhtir) of Muslim scholars

had ignored it as evidentg and had subscribed to the welle-



169..

known ruling that drumming, even during festivals, is not
permissible., This is evidemce that the hadith is not a
sound one, otherwise it would not have been rejected,18 In
refusing to admit what he regarded as unsound or abrogated
tradition, ‘Abdullahi was only following the criteria he
had set down of being cautious when sunnah involved the
question of halBl and har@m.

%ome people may be tempted to argue that °*AbdullBhi
was basing the authenticity of Bunnah on the oﬁinion of
scholars. Thié9 they may argue, is a very dangerous
precedent which can undermipe the authority of the sunnah.
fAbdullahi's reply would probably be that he was leaving a

single hadith whose authenticity was doubtful in favour of

oty it

a number of'bther hadiths contradicting ig.19 This eXplgins.
he may argueg why most.scholars had ignored it. The fact
that even those scholars who allow music and dfumming allow
only a little of it during such occasions és Islamic feasts
and marriage ceremonies suggested to him that ﬁhis practice
was not regarded as a good thing. If this is so, it is
difficult to sée how it can be associated with the sunnahogo
On another occasion we see how °"Abdulldhi understood
and interpreted the sunnah. §§ehu,éﬁ£§man had ruled that it
was perfectly legal to wear jewelleﬁy and articles of

clothing containing gold and silver, provided they were

worn for a short time and as a display of God's grace

(izhBran 13 ‘leni‘mah). He cited in support a hadith
according to which the Prophet was said to have remarked to

Suriigah b. Malikgl

"How will it be with you when you wear
the armbands of Kisrd (Chosroes)?" Shehu explained that

when, after the death of the Prophet, Persia was conquered
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and the king's armbands were brought %o the-caliph ‘Umar b.
almﬁgaggﬁbs he caused them %o be woran by $uraqah in fulfile
ment of the Prophet's prophecy. But they were removed from
S8urigah soon after. 8hehu °‘Uthmin, using this incident as
a precedent, stated that onyone could weaé those otherwise
forbidden things in similar circumstances. For him the
deciding factors were the temporary nature of the use of
these items and the motive behind wearing themez2
‘Abdullahi had a different interpretation. He saw
“Umarsﬁ action as a confirmation of the Prophet's miracle
in predicting the fall of Persia, the capture of the king's
armbands and Sur@qah's wearing of them., For him this is
all there was to it. The case was a special one snd should
not be cited as a precedent, H@'afgued that the wearing of
these articles had nothing to do with displaying God'g
grace, for if it did "Umer., as the successor of the Prophet
and as one of his greéteat Companions, would have worn them
himself and not 8urigah. He also pointed out that if the
pur@osé of wearing an article was to display Gdd’s grace,
then one would expect it to bé on display for'as 1ong as
possible, Of équal importance, the article so displayed
must be of the type which is pleasing to Godo and the
wearing ofigold and silver ornaments by males is certainly
not pleasing to God since this is forbidden by the §&§£§:§£e
These arguments, in addition to the fact that no one befére
had used Suriaqah's case as evidence to support the permie
ssion of temporary use of gold and silver ornaments as a
token of showing God's grace, &ed °Abdullahi %o his own

23

conclusion in the matter. ‘This is in tune with his

criterion of using additional supporting evidence to ianter=

pret the Qur’dn and sunpah. It should be noted here as well,
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that the discussion was over a question of haladl and haram.
These two cases show the great regard ‘Abdulldhi had
for the generaily recognized view of Muslim scholars in the
absence of consensus. This generally recognized view
carried its weight because the majority of schoiars are more
likely vo form the right view than the minority. This is
more 80 particularly with respect to the Companions of the
Propﬁet and their immediate followers, as their views and

. ' . 24
actions are more often than not an explanation of the Sunnah.

&
(iii) Ijma’ (Consensue of Muslim Scholars).

I5ma ¢ forms the third source of Law in Islamic jurise-
prudence. Most Muslims agree that if a consensus has been
reached by earlier generations on an issue, it is binding
on later generat;:i.oms«,3(5 The validity of this source restse
in the belief, expressed in a Prophetic tradition. that the
Muslim'COmmunity shall never agree oh an errorov This is so
because to form an iima‘’, the qualified scholars must find
a basis for it in the Qur’dn or ggﬁgggogﬁ Thus there was
igﬂéﬁ on all matters whicﬁ have been clearly ekplained in
the Qur’an andbséund traditions, like gjmg“ on the five
pillare'of Islam, to give a most obvious ekamplee In some
cases ijma’® may be based not on explicit verses from the
Qur’an or on explicit traditions of the Prophet but on the
spirit of Islamic teaching. Thue the early Muslims formed
an i mgs to the effect that lands conquered by the Muslim
forces should not be distributed among the soldiers like
movable property, but should bhe kept as the.ioint property

27 This ijma’® was based on the belief

of the Community,
that Islam approves of whatever is truly in the interest

of mankind.



R el

172,

(iv) Qiyde (Judgement baged om Juristic Analogy)

This is thé fourth source of Law which all the Schools
of Law recognize; It is resorted to when a situation arises
cn which there is no explicit ruling in the Quf’an and sunnah,
and on which no &iﬂé“ has been formed. Since if derives ﬁrom
the Qur”éﬁ and gggggg, it must not contradict them, nor is it
valid if it contradicts ijma°.

Qiyas did not feature much in *Abdullahi's writing. The
reason is not that it was "regarded as one of the worse kinds
of intrusions on the pure éeligion"38 as Dr. Ayagere put it.

29 spbaullahi accepted its validity

As has been shown before,
as a source of Law and made ﬁse of it when necessary. For
inétance, when discussing the practice of some'scholars in
the Hausa states in his timé.of taking a portion of the
inheritance or legal claim which they calculated and divided
among the claimants, he ruled that they could not claim any-
thing except when they and the claimante had settled before-
hand on the exact charges fér their work., He arrived at this
decision through giyas, drawing an analqu between a scholar
ahd an agent. Since a contract for hire was not'valid until_
the parties involved knew and agreed upon the rate of pay in
advanceago so was the scholar's selling of his services

illegal unless he and the claimant had agreed on the charges

. 31
in advance.

(v) Al-Masalih al-Mursalah or Istisléh (Common Good)

By far the most important independent decisions which
fAbdullahi made were derived from the principle of Istislah

or Mas@lih Mursalah, that is, unprecedented judgement moti-

vated by public interest, to which neither the Qur?an nor

the Sunnah explicitly refers. This principle owes its
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origin to the belief and conviction that the aim of religion
is to look aftér the welfare of Muslims in their earthly
liveé and in their life in the hereafter. Whatever mankind
bas been enﬁoin@d to do by Islam, whether in the field of
ritual or that. of bractical life, is meant to guard and
maintain five‘fundamentalsz belief, life, reason, offspring
and propertyasg Bvery injunction in the Qur’éﬁ and sunnah,
when carefully scrutinised, can be shown to.éuard and protect
one or more of these fundamentals. It is therefore reasonable

to expect a Muslim scholar, when dealing with a problem on

which he cannot find a specific provision in the Qur’an and

sunnah, and on which no ijmﬁ“ has been reached, to turn to

this principle with a view té seeking a decision which
ensureé the Welfare of Muslims as individuals and as a
community. But the welfare of the Muslims must be real and
genuine; it must not be an imaginary good conjured up by
ill-motivated people to serve their own endé. Once the
genuine welfare of the Muslims is identified as such, deci~
gion is made accordingly to realize it.

Since Islam is alwéys after the welfare éf the Muslims
in safeguarding the fundamentals referred té above, it
follows that no decision based on maslahah can, at least in
theory. ever be in conflict with the Islamic-injunctions.
for then it cannot be a real masiahah. By the same token,
any decision independently arrived at which conflicts with
maslahab must be disregarded becaﬁse it cannot be in the
gspirit of Islam. This is the reason why the Maliki jurists
in particular are quite prepared to reject the result of
qivae whenever it conflicts with the demands of maslahah.

This preference of the demand of maslahah over the result
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of giyds is what scholars of Muslim principles of jurispru%

dence (Ushl al-Figh) refer to as §§§}hség,33 But for Maliki -

jurists this type of istiﬁséq as well as any other applica-
result of giy@s or not, is also known as istihsén?4 It is .
used so much by Malik b, Anas, the founder of the School,
that he referred to it as constituting nine tenths of

%5 1t is no womder, therefore, that a MALiki like

religion;
“Abdul%ﬁhi should make frequent use of it when the occasion
arosea.

The principle of maslahah falls inté a nuﬁber of sec~
tions all of which are dealt with in’AbdullBhi's works. As
early as the pre-jihdd period, we seé him arguing in favour
of the education of women even if this should make it
necessary for them to mix with men. This is in accordance

with a number of maxims one of which says simply: al-=darirat

tubibh al-mabzirdt (Necessities permit forbidden things).

Another states that when faced with two or more evils the
laesser evil must be allowed. OFf the five fundamentals
mentionedsbﬁﬁbdulléhi reiterates that religibn comes first
and muét thérefore be given preference over every other
consideration - in this case over the protection of off-
gpring which is the reason for the law prohibiting the
mixing of the two sexesosﬁ

The application of maslahah is also apparent when
*Abdullahi agreed with the view that, while under normal
circumstances the caliph or his representatives ﬁave no
legal right to impose taxes oan their Muslim ofvnoﬁwMuslim

subjects apart from those specified by the Shar'i“a!qn yet

this illegality disappears when an essential service is to
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be provided, for which no means are available without intro-
ducing such new taxes. Therefore, if the need arose,
fAbdullahi would quite readily approve of the introduction

of levies and surcharges into the financial system of the
Caliphate. provided that this was done as a temporary
measure, to be lifted as soom as the necessity for it no

more exists. Buch rescue measures should, however, not be
allowed to becéme a permanent feature of the Islamic system°37

If they do, they must be strongly opposed because then they

" become exactly like the illegsl taxes which were maintained

by the leaders of the administration which ‘Abdullihi helped
to overthrow. (

‘AbdullBhi’s use of this principle was therefore restric-
ted té conditions of real necessity. He strongly opposed
unrestricted use of it, fearing that it could be counter-
productive if seized upon by umscrupulous and godless
scholars whoAcould easily turm it into a licence for permit-
ting prohibited,thingsc His cautious approach to the
aéplication ofbthis principle 1ed to differences of opinion
between him and Shehu °Uthman. The latter accepted what was
probably the status gué in Hausaland, where soon after the
jihad séme of the officials began to live in.style and
luxury ., wearing gorgéous and gaudy robes, like the kings
they had overthrown. Shehu, perhaps aware of the difficulty
in stopping these officials from leading this sort of life,
ruled that there was a case for allowing them to continue in
it, although he himself always lived a simple and ascetic
l1ife. He drew an analogy between them and Mu’fiwiyah b. Abi
Sufyan, the governor of Syria during the caliphate of ‘Umar

b. al-Khattdb (634-44 A.D.). Mu®awiyah, questioned by ‘Umar
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as to why he was using expemsive clothes and living allife
of luxury, replied that his action was ﬁecessitated by thé
fact that tﬁe people he ruled would only respect those in
authority if they acted the way he did. “Umar accepted fhe
principle of the argument, because thougﬁ“living ostentatious
life is reprehensible, it becomes acceptable when the alter-
native is chaos and the break-down of authority. Shehu
“Uﬁgmﬁn-uséd this evidence to support his ruliﬁg, basing
his decision on the assumption that the Muslims in Hausaland
in his time would not submit to the authority of those who
led simple life. 8 ‘Abdullahi, on the other hand, maintained
that there was no baéis for an analogy between the Syrians in
Mu‘awiyah's time and the Muslims in Hausaland at the time
hevwroteb only a few years after the Q&&gg.v At that time,
the Muslims in Hausaland were sufficiently religious to
respect and obey their leaders for their piety.39 Perhaps
he had in mind Shehu °‘Uthman himself as a living proof of
what he was saying. Thisg he saw, was clear éVidence that
Islam had enough hold on most of the Muslims. There was
therefore no justification for any Muslim leader to indulge
in a life of ease, 1ukury and ostentation §n the pretext
that his action was conducive to the welfare of the community.
A real, genuine reason must exisf before recourse is had to
rq&ﬁ§éh (concession)°40

fAbdullahi, who always expected excellent examples to
bé set by those in authority because of their special place
in society, was reluctant to allow them to take easy options
which, in his view, were at best ghubuhat, i.e..doubtful

cases. His principle where shubuhat were involved was to

avoid them and keep to what was clearly permitted - this was
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the best way of assuring onesel? that one is on the safe
‘éid@o Th@wefog@s‘whenever there is doubt as to whetherVa'
thing is prohibited or permiséiblep forbidden or compulsory,
one should avoid it in accordance with the principle that
"the avoidance of evil takes precedence over the aquisition
of good~$1 In the same logic, whenever ome ig in doubt as
to whether an action ié compuleory or not, ome should do it
and whenever one is faced with two alt@@maﬁive actions one
ig advised to oﬁt for the more difficult. This is b@éause
the human soul usually cmaves for that which is casy and
frivolous, and it therefore falls upon Map ﬁa'@ubject it
and make it subservient and obedient %o G@doég'
4Abdullﬁhi's concer: with Maglahah also manifests
itseif in his insistence on the necessity of issuing legal

opinions and basing court verdicts on the generally recoge-

SR e tscctrar et

nized view éf the School to which one belongs, (Mash-hTr
al-NMadh-hab), except in cases where nee@@sity rendered that
impcssibleq A court verdict‘b&@@d on unrecognized views
must be regarded null and void and wmust be révokeda43

It is important to ask why °AbdullBhi was eo particular

2
[d

about the mﬁ§hmhur view, especially where court verdicts
were concerned. The answer probably lies in the fact that

he wanted justice to be dome, and he wanted 1%t to be seen

to be done. Cousistency was therefore essential, and this
required the application of the same laws to 01l the eitie
zens in ddentical circumstances.

fAbdullahi was aware of the irregularities that wer
preashﬁ in the dispensation of justice im the courts in

the Hausa states in his time, He complained that coantrary

to the generally recognized practice some judges used to
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pass sentences before giving the sccused an opportunity to
, : 44 e e e .

defend himself. He also insisted +hat all judges must

base their decisions on the recognised views of theirp

. . ; . . . ] , ;

dchool. The implication is guite clear: unscrupulous

judges could take advantage of the presence of varying and

sometimes even conflicting views ¢to choose those views

which satisfied their selfish whims and vagaries and base

their judgements onm them. Thus, unless the freedom of the

judges in basing their verdict was narrowed down to the

generally recognised views, nothing but a mockery and

travesty of justice would follow. This would undermine

the basis of the legal system, with all the attendant evils.

This is completely against the very concept of ‘ustice.
Such a situation would make it pessible forx prarudomgcholars

'and godless judges to confuse people and tempur with the

true teachings of Islam.

Having fully realized the danger of this type of situa-
tion, °Abdullahi strongly opposed it. Xm this he differed
from ggehu.aUzgmém who supported the freedom of the judges
in basing theii decisibns on opinions derived from other
Séhool@q His argument was that all the sunni Schools of Law
are egually right and valid945 However the difference of

attitude between Shehu and ‘Abdulliahi was not on the ques-

n

Schools., 1% was on

tion of thé validity of theﬁggﬁi
whether the good of the eommunity lies iﬁ the uniformity

of law'decisions or in the freedom of jJudges to base their
verdicts on the views of different Schools. Perhaps Shehu
“Uggmﬁn was trying here to find rukhsah, or concession, for
ﬁhe judges, who for one reason or another might have found

it extremely difficult to satisfy °‘Abdulliahi's creterion.

Indeed, °Abdullahi himself recognised that in the face of



practical necessities it was difficult to attain the idéala
However, zs usual, he set out the ideal which e?eryone must
try to amchieve. The road to it might be long and rough, but
it was still thevre, With determination and perseverence,
the gosl would eventually be reached. |

In swme.aweaﬁg fAbdullBhi went along With the view that
strict adherence to ﬁhe generaily recognised view could be
r@lax&éab These included cases concerning the validity of
marrisges and prayers, the permission of the consumption of

: , o 46

certain foods, and the slaughtering of animals. In such
cases there was little likelibood of those in authority
interfering unjustly with the individual , and therefore the
need to protect the individual from theip injﬁstices was
reduced., By recognising these as valid, moreover9 1ife was
made easier for Muslims whose good was thereby assured. A
man wasg also allowed to use a;view other tﬁan the generally

recognised one im his School in matters concerning his own

ey e
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private life (fi kbissat nafsihi). This is probably

becasse, since no one else was involved, there was no fear
of his doing harm to anyone. In this case the man knew best
what his situation was and whether or not it warranted his

deviation from the mash=hiir view.

(vi) $add al-Dhari’ah, or Thwarting the Means

This dis another pbincipie which FAbdullﬁhi, like other
jurists. found useful, and on which he‘based many of his
decisions. It involves transfeﬁring to the means leading to
an action the ruling that applies to the action itself,

Thus whatever leads to evil is considered evil and therefore

prohibited, and whatever leads %o good is considered good

and encguraged943 Logically speaking, this principle should
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‘be called Q&@&Lﬁ&& (means) rather than gadd_al-dbari’ah

(thwarting the means) since the means 16 not thwarted if it

leads to the g00d049

However, Muslim scholars are generally
more concerned with the prevention of evil than with the
opening up of new avenues of good, because once evil is
removed nothing but good remains. This is summed up by the
maxim referred o already that “the prevention of evil takes
' . n 90
precedence over the acquisition of good®,

The principle of sadd al-gdhari‘ah can be regarded as

falling within the wide domain of gégig&gga But very often
it is regarded by some authorities as an independent
principle051 The reason for this is n@ﬁ hard to find; where~
as the bulk of maslahsh deals with ways of relieving hard-

ship on individuals and societies, sadd al-dhari‘ah is

basically concerned with the protection of the spirit of

the g@ﬁﬁ}iﬁ& from the excesses of those who are unduly con-
cerned with ite letter rather than iﬁs spirit, But ulti-
mately sadd al-dhari’an results in.the realization of ﬁaslahah

snd this explains the lack of consensus as to whether it is

part of maslahah or an independent principle. This is also

-why many issues can be resolved through the application of

either principle - and the solution in principle is normally>
the same.

*Abdullahi made use of this principle especially when
d@aliﬁg with couvtemporary problems. He might, at times,
have been thought by some to be pedandic, quibbling over
minor issues. But when the underlying implications of the
ispues involved are fully comprehended, his stand comes to
be fully uwnderstood and appreciated. For this reason, we

see him at times insisting on seemingly minor issues on
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which many scholars would be prepared to compromise. He
resisted, for example, any attempt at permitting the use of
terms like malik (king) which have non-YIslamic connotations

, , . -
o denote an Islamic leader, the Ehalifab or Imémoog

Many Muslime may argue that theve is nothing signifi-
caﬁt ebout terminology. that what matters is'not the title
of the h@a@vof a Muslim Community, but the manmer in which
he carries out his oblig:otions, and the degree to which his
aﬁtioné are determined by Islamic injunctions. °Abduvllahi
agrees Wwith this, but at the same time he maintains that the
question of terminology is also important, for has not tﬁe
Prophet recommended to us evem the names we should give our

children and those which are to be shunned?53

And has not
the Caliph ‘*Umar b, al=Khattab and other Companions of the
Prophet recognised the difference between Khalifah and
malik? >

®AbdullBhi's concern was mot with the titlé held but
with éhe implications which it carried, A terminology
borrowed from unbelievers can hardly be free from the vélues

attached to it by them. As Dawdd Rosser~Qwen eays: A ™erm,

as with everything else borrowed From anothes culture, is

 Well aware of %hie, SAbdullBhi therefore

; 5
value laden®,
opposed the introduction of non-Islamic terms to describe

. . . 56 , . T oo
ITglamic institutions. He explained that people used to

the idea of a malik as being one possessed of worldly power

- based on force, and who does not have to account for his

actions before a Supreme Authority., are bound to traunsfer
this idea to any malik, even when the malik is supposed to

mean a Khalifah (Caliph) who is bound in his actions by the
57

§hari°aho

e T S S e

It is this tramnsfer of ideas that possibly
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acecounts for the fact thét some ignorant people referred to
their rulers as theughAthey“posse;sed absolute auvthority.

‘Abd al=-Bagi, for instance, complained that such irresponsible
people in his days veferred fo “the property of the Sulgén,
the Khardl of the Sultan, and the country of the Sulgénasa"ss
as théugh all these were the Bult@n's personal possessions.
This is the sort of idea people used to associate with a

king and, despite Islam's total disapproval, some ignorant
people still associate these ideas with their Muslim leaders.
Careful precaution must therefore be taken to avoid this
happening. °‘Abdull’dhi, in objecting to the use of nonw-
Islamic titlés was, in fact, concerned with éafeguarding
Islam from the possible infiltration of non-Islamic and
corfﬁbting qoncéptsa This consideration waes always fore~
most in his thinking. If the adoption of un-Islamic or non-
Islamic terminology is likely to produce disastrous conse-
qgquences for Islam, then it must be strowngly opposed.

59 that the

*Abdullahi's ruling already referred to,
leaders in Hausaland at the time he was writing his Diya’
al-Sultan, had no justification for resorting to physical

image boosting is another example of his use of the prin-

ciple of sadd al-dbari‘ah. The aim was to prevent the

rulers from deviating from the course set by the jihad., that
im the revival of the true teaching of Islam, and the estab~
lishment of an administration as c¢lose to the ideal as
possible. He regarded every laxity in striviang to attain
the ideal as a dangerous tendency which must be stopped.

His action was therefore an application of "thwarting the
means leading to evil®. For this reason, wé see him in

agreement with the view which al-Maghili expressed urging

the 8Sultin of XKano to take measures to prevent the non~
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Muglim membévs of the Community from drinking alcohol,
uncovering their bodies, and observing pelytheistic prac=
tices, in publicoﬁe The fear was that since a large section
of the Muslim population was ignorant and many were new
converts, the open display of such un~Islamic practices was
likely to acf aé gn incentive fqr them to practice these
forbidden things., Those who may argue that non-Muslims
should not be denied the right to do what their religion
does not forbid to them, should then understand that
“AbdullBhi’s po&itionlrefers to practicing these things in
public, because of the effect this might have on others.
The same principle is at work in the ruling that those in
authority should not accept gifts because of their corryp-
ting effectmﬁl

‘ These are but a few of many examples to be'found in
gAbdull}ihi's writings. They show clearly his way of thinking
énd what influenced his rulings. Like the good‘Muslim that
he was, his interest was in safeguarding the Community and
its religious values. Sometimes he was not undérstood fully
by some of his COntempoﬁafieso but those who understood him
respected him forp that,G2 In applying the principle of sadd
agmggagiigh, Abdullshi was trying to forestall any tendency
towards evil éractices in advaﬁcen His approaéh'was in

accord with the maxim: "prevemtion is bDetter than cupre".

(vii) Istishab or The Assumption that things retain
their natural state. '

Another principle which is often used by ‘Abdullz@hi is

that of istisbhbdb. It involves maintaining the assumption

that things retain their natural. or normal state until there

. 6
ig good reason to believe that the position has changed. 5
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Thus, for instance, every person is presumed to be innocent

of a crime until there is good reason to believe that he is

. guilty. Also, all animals are presumed to be ritually clean

except those-spécified by the Shari’ah 25 unclean. In the
same manner, a person known to be a'Mﬁslim is regarded as
such until theré is strong evidence to provebhis apostasy.
According to this principle, the normal and natural
aséumption in respect of those living in a Muslim Community
and who regard themselves as Muslims and perform the exter-
nalities of Islam is that they are Muslims. Once this is
established, they éhould be presumed to be Muslims until
there is a clear evidence of apostasy. On this all Muslims
are agreed. But differences of opinion arise when it comes

to determining what constitutes evidence of apoétasy and

unbelief. For some, like °AbdullBhi, emphasis is placed on

istishib, that is, the situation as it is known to be at

the moment. Unless there is conclusive evidence that there
has been a change in.the situation, there is no justification
for the bemoval of the already established assumption. ’There»
fore, ¢Abdullahi would not, for instance, admit the apostasy
of a Mﬁslim‘uﬁless he clearly and explicitly rejects the
tenets of Islam by declaring his nonmrecognition of them,

But if a Muslim were to fail in observing them without
explicitly declaring his nonmrecognition of them, then he’

was still to be regarded as a Muslim, albeit a bad, sinning
Muslimoe4 The same is true of a Muslim whose words and deeds.
could be interpreted to mean either belief or unbelief.65
For a verdict of unbelief and apostasy on a Muslim to be
reached, nothing short of clear, explicit and unequivocal

declaration of non-recognition is necessary. A Muslim's
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actions and deeds alone are not sufficient ground to justify
. . 06 R .

condemning him as an apostate. His intentions and his

motives must be ascertained first before a verdict can be

passed on him367

For this reason, °Abdulidhi often emerged
as a very tolerant scholaxr towards those Muslims who found
themselves near the dividing line between Believers and non-
Believers. For him, istish@b should continue until clear
evidence emerged to necessitate its abandonment. We see

68 and Sultan Muhammad Be11069 taking a different

Shehu eUﬁgﬁén
view, For them, the weight éf istishdb was such that the
evidence needed to neutralize it was not as great as that
required by °*Abdullahi. Thus *Abdullahi was prepared to
accept the pfactice of some Fuiani people involving killing
animals and combing ﬁheir‘hair with the bloodvés cdnstituting
a sin, but not unbelief, on the grounds that these Fulani
did not expect this practice to bring ﬁenefit or to ward off
evil.70

Sultan Bello, on éhé othep hand, saw in this practice
enough evidence to justify anathematizing theée Fulani,7l
because ho matterlwhat they claimed their motives and inten-~
tions to be, the acts suggested to neutral obsérvers nothing
but unbeliefa "Actions speak louder than wérds", he seemed
to be éaying, iﬁ contrast to ‘Abdullahi’'s asseréion that in
the matter of faith, actioans élone wer@‘meaningless apart
from the motives and intentions behind them, °‘Abdullahi
might justify his view by the well-known tradifion: "Actions
afe judged only by their underlying motives...,' whilé Shehu
and Bello might argue that "judgements are baséd on outward
72

evidence®.

There is one practical problem in °‘Abdull@hi's views

careful investigation is necessary before a Muslim is branded
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as an apo&taﬁea Bvidence obtained from his words, deeds and
motives mu@i be pooled and weighed against the assumption of
igﬁiﬁgége Unless apostasy is proved beyond reasonable doubt,
the suspect must be regarded as believer. This is becéuse
for *Abdullzhi. "a mistake in regarding 2 thousand non-Muslims
as Muslims is less serious than that of counting one Muslim
as an infidel".’ For this reason, istishab is adhered to
very strictly because it was seen by ‘Abdullahi as a sure

way of being on the safe side of the Law.

An example of the practical difficulties which can ensue
from °Abdullahi's view arose in his time on a number of issues.
The Bornu rﬁlers were accused of unbelief on the grounds of
assisting the non-Muslim Hausa kings74 and of taking part in
some ceremonies which Bello saw as clearly pointing to
polytheismg75 despite the fact that the Bornwu kings claimed

that they were Muslims, and that those ceremonies were not

intended to have anything to do with polytheism or idolatry.76

On the basis of °Abdullahi’s criterim, these people, like the
Fulani}referfed éo above, must be regarded as sinning Muslims,
but Muelims all the same. 8till they could be fought to

bring them under allegiance to the Caliph as they could be
fought to rid them of their wun~Islamic innovations°77 It may
seem somewhat paradoxical to see °*AbdullRBhi, who condemned
Yunfa and other Hausa kings as infidela.and apostateso78
arguing that the kings of Bornu might not be so., But his

criteria show that there was no contradiction whatsoever in

that. In the case of Hausaland, he lived there and knew at

first hand all that was necessary to assess the situation

and pass judgement. He was personally involved, and as such

the situation was quite different from Bornu, where neither

sy s 79
he nor 8hehu nor Bello had lived before the jihad.
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In such a situation, he would most likely have given the
Bornu people the benefit of the doubt. Still, howevera.
they could be fought for supporting the Hausa kings against
the Jihadists, but they were sinners and not infidels. So,
in effect, the difference of opinion between him on the one
hand, and Shehu and Bello on ﬁhe other would, in the final
analysis, have made 1ittie or no difference as regards the miliw
tary situation in the Hausa states and im Bornu.

1t is interesting to note that Sultan Béllo referred to
a “cenvincing reply"so sent by ‘Abdulldhi to al-Kanimi of
Bornu in reply to the‘latt@é's Qequest for an explanation as

to why the supporters of the Sokoto JihAdists were attacking

et e e e

his.people who were "innocent of unmbelief"egl This corres-~
pondence would certainly have helped to clear ‘Abdullahi's
view 6n this question. Unfortunately, Bello did not repro-
duce or quote from it, neither does one learn of any other
correspondence between °Abdullihi and almKﬁnimio Pfobably.
there was nopge beside that referred to by Belll)o This ié
undeﬂstaﬁdable, eince °Abdullihi's view was different f£rom
the official one held by Shehu and Bello on this issﬁe.

We see the principle of istishdb at work again when

fAbdullahi treated the gquestion of haldl and har'é.m,,s3 and

it plays an important part im his treatment of siyasat

ghar“iyyan.

(viii) Al=‘Urf wa ’1~°3dat or Local Usage and Custom.

In addition‘to the above sources, °“Abdullahi, like the
rest of Maliki i=sc1'lo.'Lan.~s‘,8/15 recognized the validity of local
usage and custom, so long as they did not conflict with the

spirit of the g&ariaaho Thus, in determining whether it is

the duty of the husband or the wife to provide for household



goods, the uaage and cusiom of the society in gquestion should
decide the lssue, which then will be recognized by the
\ 8 85. s . Lo, . o s .
Shari ah, It ie this principle also which permits a corn—
meagurer to take his due from the corn he messvres without
congulting the owner beforehand to seek hir approval. This
is because the owner's approval is taken for granted in
accordance with the norm of the society im question. Under
normal circumstaences such a transaction would not be
permitted, because the parties involved must agree in advance
. v & 86 .
as to the exact value of payment for a job. But here an
esteblished custom which meets common approval and makes
business transactions easy, takes precedence over analogy,
the crucial factor being the assumed spproval «f the owner

of the corn.

Blsewhere, °‘Abdulldhi relied on al=uef wa °1-°3dat to

d@ﬁermin@bwhethef the crops of the @memyﬁwith whém ﬁhe
. 87

Muslims are at war should or should not be dewtroyed.

From the foregoing discussion it ie easy to see that
9Abduliihite ideas were carefully formed; they were based
6n a numberp 6f'prin¢iple@ whoge relation with one anothewr
Wa S maintéined throughout. HWe have seen the consideratioans
which influenced him in accepting or reiecting a particular
point of viewf We have seen how and why he seems to be
rather strict in certain cases and almost %oo lenient in
others. Looked at objectively, his views will be seen as
forming a consistent chain of ideas, all methodically conmece
t@d Wwith one another and forming a well-balanced and coherent
whole,

‘Abdullahi accepted the rulings of Malik and the associate

mujtahids of the M&liki School. When a number of opinions
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exist on a particular issue he amalized them and indicated
which ones he preferred, giving reasons for his preference.
Alao when a new situation arose he passed an independent
legal opinion on it by performing his own ggggggg, based on
Maliki pvincipies of jurisprudence. All this goes to fit
him in the category of a mujjtahid within a School of Law,

slemuitahid £i 1l-Madbhab.

So far we have been speaking of °‘Abdulldhi as a faithful
follower of the Malikd School of Lawa' We must now raise the
guestions To whét extent was he influenced by non-Maliki
scholars? Whét are his views regarding the other Orthodox
Schools of Law? We shali attempt to answer these questions

in the following sectione.

{b) ‘°Abdullahi and Other Schools of Law,

As we have seen, ‘Abdullshi, the firmly committed MBLiki
jurist, followed not oaly the viéws of MAliki Jjurists and.
their methcdology but, when it came to passing legal decisions,
he followed the generally recognized view of the 8chool. Many
who do nof understand why he ﬁook this stand are likely to
regard him as a harsh and narrow-minded scholar, and may even
be tempted to interpret thils as a disregard on his part for
the other Orthodox Schools of Law. How else, such critics
may ask, could he maintain that legal decisions can be valid
only insofar as they are based on the maghh@r view of a
aingle School? What can this possibly imply other than the
total.rejection of all views whinp do not agree with those
of his 8chool? How can this be reconciled with the accepted

Orthodoxy of the four Suani Schools of Law?
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In view of the importance of these questions, it is
necessary for us to explain “Abdullﬁhi“s attitude towards
the other Schocols of Law. This in turn requires an invege
tigation into what other possible considerations may have
iﬁfluenced him in adopting his peculiar views,

Here it is important to draw attention to the fact
that *Abdulldhi éonceives‘thebMuslim Community as basically
compriaing the common Muslims, ﬁ&ﬁ@ﬂﬁv and the religious
and pelitical leaders., the E£§§§g2988 The forﬁer, who form
the general public, are oftén ignorant of any but the most
baéic Islamic teachings. With little time to spare from
their daily pursuits, they need simple and clear guidance
from the religioﬁs leaders to enlighten them in their faith
snd to improve.théir knowledge of their weligious'obligationse
For °‘Abdullahi, these people should be guided gently towards
a proper understanding of Islam. Those concerned in guiding
them must avoid complicated issues which may cause confusion
in their minds. Nothing is more dangerous than exposing them
to apparently:conflicting viéwso All concerned must instruct
them in theirvreligious dufieé in a simple and‘nonwconﬁrOm
versial Wayesg Naturally this militates against giving them
different views on one and the same issue., It is with this
in mind that °Abdullahi strongly advocated‘basing legal
decisions onl& on the maghh@r view of his School., This
concern with the elimination#of poesible causes of confusion
in the minds of the general public is evident in many of

tAbdullihi's works. In his Diya’ al-Ummah, which he epito=-

mized from al-Sha’rani's Kaghf al-Ghummah, he stated in the

introdaction that he would generally include in his epitome
only the views which conform with those of thé Maliki 8chool,

. 90
"in order that students would not get mixed up". Here then
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is his own statement implying that he wrdte generally for.
followérs of the Maliki School of Law - a point already
asgsumed since he never made a secret of his membership of
the M2liki School. It is a known fact, moreover, that in
his time practically ail the Muslims in Hausaland were
memberskof this Schoolagl His concern is also evident in
his demand that rulers and muftis (jurists who deliver
formal legal opinion} should explain the basis of their §
decisions to owxrdinary Muslims if such decisions were likely
to cause confusion.

- When it comes to the learned scholars, however, the
danger of causing confusion as a result of exposure to
different views expressed on identical issues by scholars
within their own School, and by scholars from other Schools,
is smaller. With this in mind, ‘Abdullahi did not require
such scholars to adhere to the mashhur view of their School

93

when they applied the Shari’ah to themselves. The assump-

%

tion is that the learnéd scﬁolars have attained such 'a degfee
of knowledge and understanding of the §£§£§i§ﬂ that they are
able to refer the details to the general principles, and thus
understand the process through which the different interpre-
tations came to be formulated. On the basis of this, they
are in a position to make an objective assessment of the
different interpretations and choose from among them. For
this reason, °Abdulldhi allows them freedom in the choice of
their views, provided always that they are based on genuine
religious considerations., Xt is probably for this reasong
that, while we see him strongly insisting on legal decisions
being based on the maghhtr view of his School (because more

often than not those decisions involve ordinary Muslims) at

the same time he went on in his works to cite views from other



Sunni Schools. An examination of his works reveals that, as

a rule, only in those directed to learned scholars and advanced

students do we find views from other 8Schools citedgg4 "It is

not surprising, therefore, to find in his Commentary on the
25

Qur’an the wviews not only of the extant Sunni Schools but

of extinct ones as well, like the @ﬁhirite School96 and the

views of &1w§a9an'alwﬁa§r1997 Similarly, in works on politics
and administration, where those in charge must be knowledge-
able scholars, or at least should be guided by such scholars,

we see ‘Abdullihi constantly over—stepping the bounds of his

School, into the inter~8chool sphere, without hesitation.

Diya® al-Hukk®m is perhaps the best example of this type of

work@98 In it “Abdullahi blends together ideas taken from
all the Sunni scurces and adopts them and recommends them to
the &&gﬂéﬁg of hie 8School, whose intellectual capacity canv
absorb them without conflict, and whose duty requires the
translation éf'these ideas into concrete positive action.

In the éphere of sufism also, where guidance ié provided
by a lea:ned shaikh to an aspiring student, *Abdullahi does
not require strict adherence to a particularigchool, the

basic assumption being that the gh#ikh. a member of the

khawdgs, can fully understand the subtleties of the law, and

has the capability to provide adeguate guidance to his
student who must be prepared, in the g@ii tradition, to be
guided by himo99 It is no wonder, tﬁerefore9 that the views
of stfis belonging to different Schools of Law are quoted
even on questions of‘Lawaloo and these views are recognized
as valid. But it should be realised that for °Abdullahi

sufism is nothing more oxr less than the total resignation

to the will of God and the freeing of oneself from subser-

vience to any creature;lOl As for that extreme type of
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gsufism which upholds ideas apparently in conflict with the
Sharitah, °AbdulliBhi had nothing to do with it and was véry
apprehensive about it"l@g

The 1arge number of °Abdullahi's writinge based on the

works of acholars from other Schools is evidence enough that

he regarded all the orthodox Schools of Law as being of

"equal standing and validity. As has been observed earlier,

however, if he had reason to believe that a particular view
was weak théng regardless of the School or scholar holding
it, he eoxpressed his disagreement with it. For instance,
much as he respected almggazzali, he disagreed with him when
he ruled that a muhtasib (person who looks after public
morality) could wage war on offenders without the prior

knowledge and approval of the Caliphelog The differences

his respected brother Shehu “Uggméﬁg have alreédy been>
discussed, In these and a nﬁmber of similar cases, 6A‘bdull’éhi's
independence of opinion and judgement and his tenaciéue ad-
herence fd his principles is once more clearly demonstrated.
He often made the point, when his interpretation differed
from that of another scholar,‘that his interpretation was
based on his own genuine petsonal wnderstanding, and that

he would continue to hold it only so long as.he was not
convinced by a stronger and more feasible argument.lo4 For
him, blind acceptance of the views of others when one was
not convinced of the rightness of such viewsg was one of the
most obnoxious faunlts in a Muslim scholar. Many who under=-
sto0od him respected him for this, while those who did not
understand him saw his difference of opinion with other
scholars as a sort of disrespect for them,

Whenever he was faced with different views on some
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issue from different sunni Schools, 6Abdull*éhi.accepted them
all as valid if, according to his own ijtihad, they were
equally admissiblee However, if those he wished to
address were o?dinary men and women, he chose for them only
the Maliki viewalo5 If, on the other hand, learned scholars
were addressed, he would place before them all the views,
trusting their compétence to choosé from themolOG

This methodology., this conscious effort to distinguish
the elite from ordinary men, is a commoﬁ featuré of ®Abdullahi's
works., For him, it is unfair and unrealistic to expect from the
ordinary Muslim the same understanding of Islam and the same
degree of commitment to it expected 6f the learned scholars.,
Reason demands, therefore, that the ordinary Muslim should
not be inundated with a countless number of different views
on the same point. Thus *AbdullBhi's method took full
cognizance of the need foﬁ a gradual and 8tagémbymstage
process in teaching. This is the method employed by the
Qub5§n, where the verses were revealed piecemeal over a
period of twenty-two years; thié is the method employed by
the Prophet who would coﬁfirm as a believer anyone who
would testify ﬁhat there is no god but God and that Muhammad

is His Messengeralo7

No educaticnist worthy of the name
advocates teaching young pupils in the‘same.depth and breadth
as University students, for example. The recognition of this
relativity is essential in a leader and in all those concerned
with the affairs of Man. It is to his credit that ‘Abdullahi
not only recognized this, but positively worked thréughout
his life on its basis.

Oﬁr conclusion is that °®Abdullahi was essentially a

Maliki jurist. The society in which he was born and in which

he lived and worked all his 1life was Maliki. Almost the



entire readecrship he addressed was

1ik3i. Hence it was no
acéident ithat he adopted MAaliki principles and that most of
the details of law he adopted wwré those of the MAliki
School. Bué iﬁ should be remembered conce more that his
membership of the Maliki School was by no means exclusive.
He believed in the validity and orthodoxy of all the Sunni
chools, and was not a biind follower of any one scholar.
Similarly, he would not biud any learned, pious scholar %o
bis own School. He would allow him freedom to adopt views
from other Sunni Schools; provided that these views did not
confuse‘ordinary Muslims. PFor ordinary Muslims, °®Abdullahi

: s e o e i
recommended acdherence to the Maliki Schoolo"og

the traditional
School of the region in which he lived.

To sum up, °Abdullahi was a muitahid within the MBliki

8chool. WNevertheless, he did not hoesi

e éw deaw freely
from other $Sunni Schools whenever he thoughi that necessary.
A competent scholar should be free to choose cpinions from
other Schools so long as he bases his choice upeon clear
undeﬁsténding of Islam, and so long as tﬁe choice is in the

overall interest of Islam and the Muslim Community. For

*Abdullihi, the preservation of the @%arieah both in letter

and in spirit whenever possible, and in séiﬂitbrather than
in.the letter when occasion demands, ig the most essential
duty of a Muslim acholar. He wae committed to the principle
that chnnged circumstances necesitate change in the letter
of the Law. He called people to the ideal all the time, but
when the ideal could not be achieved, he was satisfied with
the best that was possible. Like every good leadero he dis-
tinguished between the strong and the weak, the scholar and

the ordinary Muslim, the ruvler and the ruled, and he demanded
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}: from each what was appropriate to him., His teachings are
bound to appeal to all sections of the Muslim Community.,
|
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@eeg for example, T.D.D., al-Nasihah b1~Taqr1b ma yaijib
*ala “Ammat al-Ummah,

See, for example, D. H., pp.52, 53. 8ee also Di:

almTa wil, Vol.I, po. 66 where the interpretations of the
Tounders of the four extant orthodox 8chools of Law, as
well as those of Dawid almZahlrl and aleasan al»Basrl
are laid down. See also D. D, H.. pp. 52, 53,

See AbT Yusuf Ya®qab b. Ibrahim, Kitab al-Athar, lst edn.
(Cairo, 1355 A.H./1936-37 A.D.), p.197.,

See Diya® Ahl al~Ihtishb, p.9, where °Abdullahi reiterates
that a mugallid must follow his Im3@m in all matters.




APPENDIE

A Liet of “Abdulldhi's Works.

The following list of‘sAbdullEhi’s works does not claim

to be conclusive. Various scholars have compiled lists of

works attributed to him. Since_a great deal of material on
the Sokotq Jihdad literature remains virtually unexamined,
neﬁ titles may come into light with further research.

One of the difficulties faced in compiling lists of

works by any of thé Sokoto Jihdd leaders is that in some

cases manuscripts which are attributed to them do not bear

their names. A few works have been known to be forgeries.

For example, a work entitled Kashf al-Laum lana wa 1i - man

tabi‘and £i Amr al-Sharif “Abd Allah,_which bears ‘Abdullahi
b. Fodio's name in the introduction, and which is purported
to have beenjwritten in Shawwdl, 1220 A.H./December 1805~

January 1806 A.D., i8 known to have been a forgery aimed at

.advancing the claim to a special religious pre~eminence of a

certain °Abd Allah Hannun Giwa, and at establishing the indeb-
tedness of Shehu ‘Uthman to him. However, the genuineness of

the vast majority of the works is beyond_doubte

The following is a list of the'works bearing prdullahi's

name which I have been able to pursue, It includes a few

.which have been attributed to himo_ I have‘commented on these

works wherever I felt that this was necessary.

In preparing this list, I have left out poems of °*Abdullahi

which are found in Tazvin al-Waragdt. These have been entered

as separate items in the National Archives, Kaduma,. and in the

Department of Antiquities, Jos.
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In this list, I have indicated the works which T have
used. The symbols used are as followss
J. G, = Manuscripts belonging to aimgéjj Jibril Gwandu.
L.H.R. = Manuscripts in the private collection of Liman
Haidara, the E@éﬂbof Raha,
M.D.B., = Manuscripts in the private collection of Marafa
al~fajj Ahmad Dan-Baba, the Marafa of Sokoto.
Most of these manuscripts had‘previously been
kept in the Nizamiyyah School, Sokoto, but they
are now kept by al-Hajj Boyi Sokoto in his house,
W.J. = Manuscripts in the ﬁrivate library of Wazir al-Hajj
o Juhaido the Wazir of Sokoto.
YFB. = Manuscripts belonging to M. Yusuf Bunza.
Ibadan = Manuscripts in the University of Ibadan Library.
Jos = Mangscripfs kept at the Department of Antiquities,

Jose.

Kad. = Manuscripts preserved in the National Archives,

Kaduna.
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1. Adab al-’Adat ®ali Sunnat al-RaeBl (M.D.B.)

This book deals with proper personal conduct in accordance

with the predepts of the g&ariﬁa » and covers all aspects of

" social relations in the Muslim Community. .

2. Adab al~Mu“Eg£arah li~Tullab al-Najat (M.D.B.)
This work deals with the practical aspects of sufism. It
calls Muslims to follow the tradition of the Prophet, to be

modest and contented, to show compassion to mankind, and to

rely on God and trust in Him. The contents are adapted from

al-Ghazzali's IThyd’ *Ulfm al-Din.

\

8.  AkhlBq al-Mustafs (This work has beem published by

al-Hajj 8idi Mode Hubbare, Northern Maktabat Printing Press,

: KanOs n.de. )o

This is an account of the life of the Prophet. giving
details of h&s Lharactern his actlons. hl? commands and hlS

prohibitions. It forms the concluding part of Diya’ al-Ummah,

but is presented as a separate work.

4. ‘Alamdt al-Myttabi‘in li-Sunnat Reshl Al1Bh (M.D.B.)

The contents of this work are similar to those of Adab al-

Mu® Gsharah, both of which deal with practical suflsm. It

stres&es the need to avoid actions which are contrary to the

demands of the Bhari’® ah.

et SR PR

5.  Alfiyyat al-UsBl (Published Cairo, 1961).

This is a work on usul al-Figh or the Principles of

jurisprudence. It is based on al-Tilims@ni's al-Lu’lu’ al-

Maknin. The work is composed of a thousand lines in verse.

hence the name Alfiyyah.
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6. ‘Amal al-Yaum wa ’1-Lailah (Y.B.)
This work is attributed to ®Abdullahi. It is on figh and
is in the same style as a work bearing the same title by Ibnmn

al-8ans.

7. Asl al-FulBitiyyin (M.D.B.,)

This is a short work on the traditional account of the
origin of the Rulani people and their migration to the Hausa
States. Although it is attributed to ®Abdullahi, we may
doubt this for the following reasons: |

(a) The style_is weak and faulty and contrasts with
‘Abdullihi's preciée and lucid style.

:(b) The work gives the impression of extolling the virtue
of the Fulani language, and assigning a special position to it.
It shows strong prejudice agginst Fulani people 1earning‘other
langﬁagee. This could not have been the attitude of ‘Abdullﬁhi.
who mastered the Hausa language, and composed many poemsvin it,
Besides, ‘Abdullﬁhi was not concerned with race or tribe; what
mattered to him was piety and religious standing.

(c) *Abdullahi gave an account of the origin of the

Fulani in many of his works and Asl al~Puldtiyyin shows a

marked differencé from all of them. For instance,this work
gives ﬁhe date for the migration of the Fulani to Hausaland
under Musa Jakollo as the Bth century A.H,/llth century A.D.
*Abdullahi did not give a date for this event in any of his
works. In addition, most authorities have dated this event
in the 15th century A.D., (e.g. Last, The Sokoto Caliphate,
Pelxxidi).

(d) This work claims that the province of Adamawa was
named after one of the three children of Musa 3akolloe In

fact the name derives from the name of the first amir of the
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province, Adama (d.1848), who was éppointed as Shehu “UEgman's
representative over the pro#ince in 1806.

Therefore, we are reluctant to attribute this work to
fAbdullahi despite the fact that the author refers to himself

88 the writer of KitBb al-Nasab, who is known to be ‘AbdullBhi.

89 AlﬂB&'hI‘ al."”Mull‘it: 1237 tﬁ-oHo /1821"”22 AODO (LoHoRo)

This is a work on Arabic_grammawo Like the Alfiyat al=-
Usul, it is also in verse, based on °Abd al-Rahman al-Suytti's

Jam al-Jawdmi’ which is in prose.

9.  Bayan Adab al-‘Ibadat wa °l-‘Adat (M.D.B.)

This book, besides covering the contents of Adab al-

fAdat, deals with the observance of religious duties, avoiding

un-Islamic innovations, and holding fast to the practice of

the Prophet.

10. Bayan al-Ark3an wa ’leﬁmucu& 14 lmTariqah aldSuflyyah
almKhalwatlyyah (J.G.)

This gives an account of the sUfi order of al-Khalwatiyyah.
It describes how a novice is initiated and what is expected
of him to do. It describes the stages through which he passes
until he reaches the highest‘stage of selfwpurification.
Finally, the book gives the chain of transmission from the

founder of the order down to ‘Abdulldhi.

1l. Baydn al-Nasihah al Waridah min al-AhAdith alnsal ah (J.G.)

This is a compendium based on $haikh Ahmad al-Zarriiq's

al-Nagihah al-K&fiyah 1i - man Kbagsahu All&h bi ’1-‘Afiyah.

It deals with sufism and calls on Muslims to resign themselves
to God, and to follow the Sumnah of the Prophet. The work is
undated, but it must have been written in, or before, 1242

A.BH. [1826-27 A.D., because it was referred to in gifNaségig
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£31 Ahamm al«Magﬁlih which ®AbdullBhi wrote in 1242 A.Hg

12. Al=-Daliyyah fi Madh al-Nabi (Jumddah al-Akhirah 1202

A.H. [Last week of June, 1788 4.D. (Kad., &/AR/Q#Q)
Thie is a sixty-three-~line eulogy in Arabic, in praise

of the Prophet, with rhyme in the letter 'd' - hénce the

name daliyyah.

‘13. Dar’ al-Kai’ah £i Haija’ ‘Ilm al-Hai’ah (M.D.B.)

The contents of this work are extracted from al-Suyuti'’s

al-Hai’ah al-Saniyah. The work is a collection of reports

mainly from the Companions of the Prophet and their succes-

sors on such matters as the nature of God's Thrdne, the

‘Heavens, the Barth and the Sun.

14.. Dau’ al-Musalli (end of Shawwal 1213 A.H./early April,
1799) (Published by 8hoyemi. Printing Works, Kaduna. n.d.)
_This worftis on the subiject of prayer. ‘It is in two

parts ~ one on how to repay prayers which passed umsaid, and

the other on how to mend prayers which were not said properly

due to lack of concentration or fergetfulness. The work is a

versification of the relevent section of Muggta§ar Xhalil,

and is composed of 250 lines.

16. Dawd’ al-WaswBs wa “1-Ghafalft fi “1-8aldat wa Qira’at
al-Qur’an (Mubarram 1243 A.H./August 1826 A.D.) (J.G.)

This work is mainly on prayer and its important position

in Islam. It is intended to help those who have difficulty

in concentrating during their prayers and recitation of the
Qur’an. Bmphasis is laid on the symbolic meaning of every

act of prayer performed. The work was derived mainly from

vandther work by °‘Abdulldhi, §gifa’ al-Nas, which was written

shortly before.
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16, Diya’ al-Anam £3 *1-Hal®l wa ’1-HarBm (M.D.B.)

The contentsvof this book have been drawn mainly from

al-Ghazzali's Ihya’ 6Ui‘i‘xm al%Dino It defines haldal, haram,
and shubhah, and explains how Muslims should deal with each
othe$ fairly and equitably according to the Shari‘ah. It
ends with insﬁructions as to how a Muslim should endeavour
to control his limbs and stop them from committing sin.

17, Diy3’ Ahl al~Ihtisdb ‘ald Tariq al-Sunnah wa °l-Sawib
{(M.D.B,) '

This work is on hisbah. It deals with the qualifications
and function of the Muhtasib, and the importance of his office.
Like the previous work, it is summarised from al~-Ghazzali's

Ihya’ °Ulém al-Dinp.

18. Diya’ Abl al-Ragh#d £i Ahkém al-Hijrah wa °1-JihRd wa
’1-Sunnab £3 Siydsat al-"Ibad (M.D.B.)

As the title_indicates, this book déals with hiqjrah, or
emigratione jiﬁég» or holy_wgrg and the a@ministration of
justice. Bection one discusses the obligation on Muslims to
emigrate from lands where they qould not freely practice their

religion, and under what circumstances they can return.

Section two deals with the prescribed way of fighting jihad

and matters relating to it such as the division of booty and
concluding treaties. It discusses ways of combatting the
threat of apostates and zindlgsf The section on siyasah
consists of'advice to the rulers in the‘proper performance of
their dutiesa The concluding part_deals with virtuous
qualities which rulers must possess if they are to carry out

their duties properly.
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19, Diva’ al-Hukkdm £i - md lahum v alalhim min al-Ahkim
(1219 A.H. /18041805 A.D.. (Publizhed, Cairo., nedo)

This is a treatise om govermment, which was written at
the request of the Muslims of Kano to guilde them in the proper
administration of their country. It was written wﬁen the
Jihdd wae still in progress in Hausaland, This expiains why
it begins by showing that hijrah from non-Muslim lands and
solidarity withvfellow Muslims is an obligation on every
Muslim. It goes on to deal with theé duties and rights of
caliphs and their» officials, It diccusses Jgggg and ale-

sivasah almggar“iyyah, and concludes with a section on the

performance of the pilgrimage to Makkabh, and the visit of the
tomb of the Prophet in Medinah., At the time of writing this

book, °‘Abdullihi was on hie way ©to gurform the pilgrimage,

20. Diysd’ al-Imém £1 Salah al-AnBm (M.D.B.)

This wdrk ig on constitutional theory and the adminis-
tration of the Q@aliphate. It comprises of_three sections.
The first deals with the meaning and necessity of the Cali-
phate, and with the qualifications for the office of caliph
and his powers snd duties. 8ection two is in the genre of
"Mirror to Princes" literatufee It is an advice on how a
caliﬁh should view his responsibility, and how best to orga-

nize the affairse of state in asccordance with the precepts of

DL e e

the Shariah. Section three deals with al-8iyasah al=Shar‘iyyah.

and shows the conditions necessary for its proper application.

21, Diyd’ al-Khuwlafd’ wa man dépahum min al-Aqwiyd’ wa °1-
Duafa” .

This work has been listed as ‘Abdulldhi's by the publisher

of Diy%’ al-Hukk@m. I also saw it listed in a list of

*Abdullahi's works, in the poseession of Alhaji Boyi 8Sokoto.

But I have not been able to see a copy of it.



22, Diy:n? dleuj&hldln» Humdt al-Din al-RAshi d1n (1226 A.H. /
1811 A.D.) (Ibadan, 82/7).

This treatise deals with Jihdd. It was epitomised from

Ahmad bo. IbrZhim b. al-~Nahbas’ Masghiri® al-‘Ashwdq ila Masari®

g&::gghsggﬂg This work deals with the importance of jihad and
ite religious merit, and it gives detailed instruction on the

code of conduct for jggﬁdigggo

8. Diya’® al-Mugtadin li~’l-Khulaff’ al-Réshidin (Ibadan,
83/397). |

This compendium is based on °Abd al-Rahmén al-Suyiti's

Tﬁ%ig& al»&&plafﬁﬁo It deals with the history of those Muslim

caliphs whom ‘Abdullﬁhi regarded as models to be followed and
imitated by every Muslim ruler. On several occasions he would
draw a moral from an anecdote im the histories, and he would
contrast it with the situation'in Hausaland in his‘time.
hoping to arouse the religipus sentiment of his readers and
effect an improvement in the quality of leadership.

This copy has been paginated wrongly; and I have put the
page numbers in order. References are to the correct page
numbers.,

24. Diya’ al-Qawd®id wa Nathr al-Fawd’id Li~ Ahl al-Maqasid
(1243 &‘A.Ho/1827ﬂ28 AoDo) (MoDcBo)

This:is a short work which deals with the training which
a Muslim has to go through in order to reach the rank of the
pious ones. This training includes complete resignation to
God, the eradication of the vices of the mind, and the reading

of wvardous litanies.

S

25, Diya’ al-Sanad (1228 A.H./1813 A.D.) (Kad. A/AR}3:3).

This work is in verse. In it °®Abdullahi gives the chains

of transmission through which knowledge contained in various
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books was passed to him. 8haikh Jibril b. °Umar had received
an ijazah, or certificate, from his Egyptian teacher Muhammad
almMurtaqao authorising him to teach these books, and he in

turn authorised °*Abdullahi %o pass them.on to his students,

Diyi’® al-Sanad was based on Bhaikh Muhammad al-Murtada's

Alfilyvat al~8Sanad which is also in verse, and gives the chain

of transmission of these books to him. The books mentioned

in Diya’ al-Sanad include the Holy Qur’an, the Six Canonical

Hadith collections, the al-Muwatta’ of MAlik b. Anas, the £igh

of the four Orthodox Schools of Law, the Ahzab of Abu al—Hasan
al-$hadhali of the Shadhaliyysh order, and the khirqah of the

Qadiriyyah order.

26, Diy:’ al~8iyasit wa’ Fatawm al-Nawd=zil mimma huwa f£3
Puri’ al-Din min al-MasB il (M.D.B,)

This work comprises two parts and a concluding section.,

Section one deals with almﬁlyasah almgmgr‘lyyah It speaks in

favour of its application when occasion demands, and quotes
precedents of its use by the Prophet and his Companions.
Section two discusses the subject of fatwa, or legal opinion,
given by_scholars‘on a number of questions. vVarying from the
proper way of organizing court proceedings to questions on
ritual, foodég jihdd and others. The concluding part deals

with the principles of sufism. The contents of this section

are adapted from Shaikh Ahmad al-Zarriq's introduction to his

Qawd ®id al-Tasawwuf. This deals with such matters as the

relationship between figh, sufism and ugGl al-din, or the
fundamentals of religion. It condemns khildf = or contro-
versy, and approves of genuinevdifferences in interpretation
of the Sheri‘sh. It accepts jqtidd’. or following the views
of others because of their plety and learning, but it dige

approves of taglid, or the blind imitation of others. It also



deale with the question whether an ordinary Muslim who is not
qualified to make his own ijtihAd should adhere to the School
of Law to which he belongs, or whether he can adopt views

from other orthodox Schools,

27, giyé” al~8ulthin wa GhairibhI min al-Ikhwin £fi Ahamm ma
yuhtdj £1 Umir al-Zamin (Muharram, 1227 A.H./Janvary-
February, L1812 A.D.) (M.D.B.)

This work is a commentary on four works: Muhammad b.
*Abd al-Karim al-Maghili's two epistles to the emir of Kano,

Muhammad Rumfa, and the Sultin of Songhai, Askia al-Hajj

Muhammad, and Shehu °‘Uthmén®s two books: Sirdj al-~Ikhwan fi

ahamm md yuhtdd ilaibi £i HAdha al-Zamdn, dealing mainly with

the identification of those who could legally be fought by

the Muslime, and Misbah Ahl al-Zamin min Ahl al-STdan wa man

£ha’_Allah min Abl pl-FuldBn. The general theme of this work
is tolerance towards those who commit actions not unanimously
regarded as forbidden, and those who neglect actions not
unanimously considered as compulsory by Muslim scholars.
‘*Abdullahi clarified many controversial points on these
subijects, and made a number of constructivevcriticismsa This
work is probably °Abdull@hi's most important. and original
contribution to the science of figh. Shehu ‘Uthman referred

to it when he wrote Nagjm ﬁlwlggwén soon afterwards, and he

commented on the points raised by °*Abdullihi.

28, Diyd’ al-Ta’wil £i Ma‘Boil al-Tanzil (1815-1816 A.D.)
(Fublished by Abmad Ahmad AbY al-8u’ad and “Uggmén
al-Tayyib, Cairo, 1961).

This is a commentary on the Holy Qur’dn. ‘Abdullahi made
it into two volumes, The first volume was completed on the

28th of Ramadin, 1230 A.H./ the 3rd of September, 1815 A.D.,



~and the second volume was completed on the 13th of Sha’ban,

1231 A.H./the 10th of July, 1816 A.D. The principal sources

for this work asve Ahkam al-Qur’fn of AbH Bakr Muhammad b,

‘Abd ALlEh b. al~"Arabi (d.543 A.H./1148 A.D.), Anwar al-

Tanzil wa AsrBr al-Ta’wil of °Abd ALlldh b. *Umar al-Baidawi

(d;lSS A.H,/1286 A.D.), al=Jawhhir al-His@n by °Abd al-Rahman

b. Mubammad al-Tha’alabi (d.875 A.H./1480 A.D.), and GhByat

al-Amani fi Tafsir al-KalBm almRabbéni by Ahmad b. Ismd®il

al~Kurani (d.839 A.H./1488 A.D.).
Although “Abdull&hi had divided this work into two
volumes, the publishers divided it into four volumes. Refer-

ences to volume numbers are to the published work.

29. Diyd’ Uli al-Amr wa ’1-Muijdbhidia {(iad.., AfAR/43:30).

As the title indicates, this work is on the biogrgphies
of the Prophet and the first four rightlymguided Caliphs, and
the Umayyad Caliph °Umar b. °Abd al-®Aziz (717-720 A.D.). It
was written to provide a modelvfor those iﬁ authority in their
conduct Qf the jihad. “Abdulléhi wfate it as a reaction to
the lax attitude of his contemporaries who paid little heed

to the precepts of the Shari’ak in the conduct of the jihad.

30. Diya’ °Ulum al-Din (1228 A.H./18L3 A.D.). (Kad., A/AR/
’ 2335)0

This work is din two-éectionsa Bection one deals with

31. Diys’ al=Umard’ £i- m& lahum wa ‘alaihim min al-Ashya’

%4ilm al-mu®Bmalsh which comprises rituals and social rela-

tions. Section two is on *ilm al-mukashafah which deals

with sufism.

(Kad., A/AR/43:4).

This work is omn the duties and rights of rulers.
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32. Diya’ al-Ummah £i Adillat almA”immah-(lzzﬁ A.H.f1811 A.D.)
(Ibadan, 82/9). :

This is a collection of Prophetic traditions and the
athar, or words and actions of the Companions and their
successors, arranged under figh headivngs. The contents of

this work were adapted from °Abd al-Wahh&b almﬁga‘rﬁwi's

Kaghf al-Ghummah ‘an Jami® al-Ummah. However, in order not

to confuse hie MBliki readerse, °Abdulldhi included only those
traditions which were in agreement with the Maliki interpre-

tation of the Shari‘ah.

un—

33. Diyh’ al-WilAyht (1230 A.H. /1815 A.D.) (M.D.B.)

This short work deals with the responeibilitiés of the
¢aliph., It describes these responsibilities and lists the
"officials who should be appointed by the caliph to ‘help dis=
charge them, and most of the officials were assigned seven

duties each,

34, Durar Hikam al-Rastl wa Ahl al-Fadl (M.D.B.).

This is a small collection of Prophetic traditions and

the athdr or words and actions of the Companions, and apho-

risms of Muslim sages. They are mainly on homily and moral

virtue, and on the wvirtue of ascetic pursait.

35, Al-Farf’id al-Jalilah wa S5°it al-Qawd‘id al-Jamilah
(2nd Shawwdl, 1211 A.H,/3lst March, 1797 A.D. (Jos, M.5.79).

‘This work is in verse, and is based mainly on ale
Shaushadwi's work on the science of the Qur’an (‘ultm ale
Qur’an). It deals with the revelation of the Qur’an and its

recitation.
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36. Fath al-~Basir fi “Iim al-Tabsiy (attributed) (Kad.,
| AJARJILZLY.

This work deals with the basis from which Islamic

teachings on theclogy, law and sufiem are derived,

$7. Fath al~Latif al-Wafi fi ‘Ilmai al-‘*ArGd wa ’1-Qawafi
(Kad., O/AR/28%:207.

This is a work, in verse, on the art of metrics and

rhymes,

58. Al-Hisn al-Ragin (J.G.).

This work is in verse, and deals with tasrif, or gramma-

tical inflection.

39. Tda“almNusﬁgggman akhoadhty minhu min al-Shuytkh"
(Published by M. Hiskett, B.5.0.A.8., XiX. 3, 1957).

This is an account of “Abdullﬁhi{s education from child~
hood, and it is a very important source of his biography, It
lists the namesvof the scholars who taught *Abdullahi, and the
books which he studied. Thevwork depicts the peripatetic
nature of learning in the Hausa States at the time, and gives
an idea of the state of learning there and.the type of books

read,

40. ’Idah Z&d al-Ma®dd bi-Murigabat al-Augdt bi *l-Aurad
(Kad., AJARJ5:40). _

This is a work on sufism. Xt stresses the importance of

learning, placing it above d ikr, or incessant repetition of

formulas in praigse of God, and above other supererogatory

religious observances. It also stresses the importance of

earning a living. Most of the work, however, is a collection

of prayers recommended for various occasions.
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41. Judat al-Sa’Bdah (1224 A.M./1809 4.D.) (M.D.B.).

In this work °Abdullahi complained about the deep and
widespread ignorance of his contemporaries in Hausaland. He
was particularly critical of men who neglected the education
of their dependants. He appealed to fellow men to reflect on
the mysteries of their creation, and to recognize the grace

of God and to worship Him by following the precepts of the

e BT R TR

42. Khulfipat al-’Ustl (1227 A.H,/1812 A.D.) (Jos. M.S.885),

This work ie in verse. It is based on “Abd al-Rahman

al-8Buytti's al-~Kaukab al-85ti® on the principles of juris-

prudence.

43. Xbutbat al-Jum’ah wa Kaifiyyat Ziydrat al-Amwat-
(Published in Majmu’ al~Kutub al-Mufidah, by al-Hajj
‘Muhammad °4bd A113h Binanci, Sokoto). (Northern
Maktabat Printing Press, Kano, n.d.).

This is a short work. The first part comprises the
Kbutbah, or sermon which *Abdullahi recited during Friday
congregationai prayer. It consistse of homily and a prayer
for God's blessing to the Prophet and his Companions. The
second part is aﬁ account of the manners of visiting the

tombs of the dead.

44. Kifayat al-‘AwBmm £fi "1-BuyB® (Shswwdl 1214 A.H./March
1800 AoDo) (MoDnBe)o . :

This treatise, which is in verse, deals with sales and

contracts.

45. Kifayat Dupfh’® al-80dén £i Bayan Tafsir al-Qur’dn
(2L238 A.H./lgﬁgwgs ABD.) (MeDoBo)o

This is a commentary on the Holy Qur"én° abridged from

*Abdullihi’s Diya’ al-Ta’wil. In this work, °Abdull@hi left
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cut some material which he considered not essential to the
understanding of the Qur’an. As it was weant for the general
reader, discussion of grammar and variant readings was kept

to a minimumo.

46. Kifiyat al-Tulldb £fi ”1mN1kah (Ramadan 123? A.H. [August
1817 4.D.). (Ibadan, 82/96).

This is a lengthy work on marriage. It is in verse, and

is based on Mu&&ﬁa@ar Khalil,

47. Kitdb al-Nasab {M.D.B.).

This is a short account of the origin of the Fulandi
people and their migratiop from Futa Toro_to‘Hausalando The
account gives the names of Shehwu ‘Uthman's wives, children
and relatives, as well as his officials, The work is not

dated, but it muét have been written after the death of

Shehu *Uthman in 1817 A.D., because it contains references

t0o the upheavale which occurred after his death,

48. La’3li al-Mawd‘®iz wa °L-Hikam. (1242 A.H,./1826-27 A.D. ).
(J.G. ) , '

Moat of the contents of this book were adapted from 6Abd
al-Rahman bo Muhammad be Ibrahmm al-Raghidi's Khulasat al—

Qulub Wa, ’lwAdhmhan wa Jald? almKurubiha ’1 mAhzan, This work

is on suflsmo It is in three chapters. The first is a

collection of religious exhortations by the Prophet. The

second contains exhortatory maxims by the Companions and

pious Muslims of later generations. The third chapter is a

collection of poems and wise-~sayings.

49, Lam® al=Barq £fi - md 1i=dhi Taghdabuh min almbarq (Ramadang
1237 A.H./June 1822 A.D.) (J.G.). ,

This is & work on Arabic grammar. It is in verse, and

is based on the 4th fann (division) of Y al-Rahman
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al=-8uyBtits al-AghbBh wa *Ll-Nazd’ir.

50, Lubab al-Madkhal £i °Adab Ahl al-Din wa ’1-Fadl (M.D.B.).

This lengthy work was epitomised from Ibn al-Hajj,

Mugammad b Muhammad al-Abdari‘*s Kit&b al-Madkhal fi Tanmiyat

al-A°mAl bi- Tahsin al-Niyy&t. It is in seven chapters,

dealing with seven groups in the Community which are concerned

with safeguarding religion. ‘These are: scholars, students,

Im@me, or leaders in prayer, mu’adb-dhins or callers to

prayer, mu’gggigg or elementary teachers, 7jihad fighters,

and ascetics who devote their time to worship.

§1. Al-Lu’lu’ al-Mastn (1231 A.H. /1816 A.D.).(J.G.).

This is a work on grammar.

52, Masalih al-Insin al-Muta‘®alliqah bi ’1-Adyan wa *1l-Abdan
(M.D.B.)

The first chapter of this work deals with man's life from

birth to death, and explains the demands. of the §gégi'ag from

him. Chapter two is on alchemy and the treatment of the sick.

Chapter three is on °ilm al-tabi®ah or physics, and it deals

with the elements which influence character. Chapter four is
on sufism. It centres on the ailments of the mind, like
pride and envy, their causes and their cure, The final
chapter deals with wvieitation to the tombs of Prophets and

saints.

53. Al-Masd’il - Ma’rifat al~Ahk&m (Ibadan, 82/12).

This is a collection of answers to questions on figh. It
is attributed to *Abdulldhi, although its style is very much
unlike his style. Besides the fact that its Arabic is poor,

it starts very abruptly without the doxblogy with which
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‘Abdullahi usuvally opened his works, particularly those on

religious topics,

54, Matiyyst al-ZAd il3 al-Ma’Bd (Jumddd al-Akhirah, 1233
A.H. fApril, 1818 A.D.) (Published by al-Hajj Garba-
Dikkon Gande and 87di Mode Hubbare, Gaskiya Corpora=
tion, Zaria, n.d.).

Thig 1s a work on sufism and asceticism. 1t contains

much information on eschatological matters,

55, ALl-Mifthh 1i - ‘1-Tafelr (1209 A.H./1794-95 A.D.)
(Kad.,» AJAR/5:23).

This is & work in verse, based on °‘Abd almRagman al e

Suyuti's two works: al-Itgan fi °*Ulum al-Qur’an, and al-

Nughyah on °‘Ul%m al-Qur’an, or the science of Qur’anic studies.

It deals with such topics as the classification of the verses
of the Holy Qur”ﬁns its Makkan and Medinan_chapters and verses,
and occasions of revelation. It also deals with the history

of the revelation and'recording of the Qur’an.,

56, Miftah al-Tahaqqug li= Ghalib m3 yuht®j ilaihi fi al=-
Mantiq (Kad., A/AR/5:30).

This work is on grammar and mantiq or logic. It is

in verse.

570 Mift?ih al"‘U@ﬁl (YoBo)

This work is on Tauhid or the Unity of God, and theology.

58, Minan al-Mannin li-man ardda Shu‘ab al-Iman (1201 A.H./
178687 A.D.) (M.D.B.). '

This work is in verse, and deals with sufism. It ds in
three parts. The first defines sufism and gives instruction
to an aspiring student on what is expected of him if he is
to achieve the status of full sufi. The second part cata-

logues acts which are regarded as branches of faith, gggfab
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al-~Imdn, and which a perfect believer is urged to perform.
The final part is on the importance of learning. and on how

a Muslim should conrduct himself in society.

59, Misbdh al-Rawi (M.D.B.).

This work is omn relating the traditions of the Prophet.

60, Nadil al«Mafmﬁl min JawAmi® Xalim al-Ras@l (M.D.B.).

This is a emall collection of Prophetic traditions,

mainly on homily, asceticism and ethics.

61l.  Nail al-Marim min Shiyam al-Kiram (J.G.)

Much of this work was epitomized from Mukhtdr b. Ahmad

al~-Kunti's Nasibhat al-Munsif. It is on the character and way

of life of pious Muslims.

62. Al-NagBih £3. Abamm al-Mas@lih (1242 A.H./1826-27 A.D.)
TN ) x

This work is on sufism, and it derives from Agmad'alm

Zarriiq's al-Nasihat al-KAafiyah li-man Khassahu Allah bi

ié:iéﬁ}xgga It wrges Muslims to resign themselves to God and
worship Him, to follow the Sunnah of the Prophet and respect
him, and to deal compassionately with others,

63. Al~-Nasihah bi-Tagqrib m% yaiib ‘ald “Ammat al-Ummah
(M.D.B.). '

This book deals with the five fundamentals of Islam., It
starts with what °*Abdullahi describes as the central belief

of Orthodox Muslims (aqidat Ahl al-Sunnah). °*Abdulldhi

enunciates the meaning of Amadn or faith, and lists God's
metaphyelcal and moral attributes. He also discusses the
attributes of the Prophets and Messengers. Next he disge

cusses eschatological questions, rituwal observances, ascetic
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pursuits and the cultivation of moral qualities,

64. Al-Nagihah al-Waridah min al-AhBdith al-Sahihah (Y.B.).

This is a work on sufism based on Ahmad al-Zarruq's al=-

Nagihah al-Kafiyah Li-man khassahu Allah bi *1-*Afiyah. It

is shorter than his other work, al-Nasd’ih £i Ahamm al-

Masalih which was based on the same source. Although al=

Nasihah al-Waridah is not dated, it must have been written

before 1242 A.H. when al-Nasi’ih was writtem, since there is

OmnITRn e e

a reference to 4t in the latter,

65. Nazm al-‘Agidah sl-Wustd (1207 A.H,/1792-93 A.D.)
(M.D.B.)-

This is a versified version of Mu@ammad b. Yusuf ale

Sanisi's al-°Aqidah al-~Wustd on theology.

66. Al-Niyyat £i 53m A*mal al-Dunyawiyyah wa ”1~D1n1yyah
(J (1.)0

This work is om figh. It deals with the importance of

intention and motive in religious observances and in everyday

67. Qawa'id al-B8aléh ma ‘a Rawd’id almFalah (1243 A.H, /1827~
28 A.D.)  (M.D.B.).

This short work is on sufism. It deals with piety, which
comprises repentance, conformity with the Shari‘ah, the glori-

fication of God, respect for the Prophet and help to others.

68, Raud al-“Ashiq fi Madh Sayyid al-"Ibad (L.H.R.).

This is a eulogy of the Prophet.

69. Sabil Ahl al-Saldh ila °1-Ralah (M.D.B.).

This book is on sufism and asceticism. It urges Muslims
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to avoid mmduevluxury and to comcenﬁ$ate on pious deeds which
lead to their salvation. The greater part Qf the work deals.
with metaphysical and eschaﬁological matters like the nature
of RDay of Judgement, the reckoning (his@b), and Paradise and
Hell, Iﬁvends with a section on visitation to the tombs of

the saints,

700 Sabil &1“N&j§t (M«DoBo)

This work deals with repentance and the way to salvation.

71 abil al~SalBmah £i °l-ImBmah (1232 A.H. f1816~17 A.D.)
(Y B.)

This is a short work om the Caliphate, with emphasis on
the proper-manner of electing a caliph. It was written
shortly after the death of 8hehu ‘Uthmin and the election of

Mu@ammad Bello as his successor. ;

72, Sabil al«~Buanah al-Muwabwilah il3- aimJannah, warJAWARD
Aliah Dhi “i-Minnah (Y.B.).

This is a biography of the Prophet, and it urges Muslims

to follow his example.

78. Sail al-®Adin (L.H.R.)

This is a commentary on al-Murshid al-Mu‘in of Ibn ‘aghir.

74. Bnifa’ al-Nds min D&’ al-Ghaflah wa ’L-Waswas (Dhu

“1-Hijjah, 1241 A.H./July, 1826 A.D,) (M.D.B.).
This work is an aid to concentration during prayer and
the recitation of the Qur’dn. It is the basis for °AbdullBhi's

other work, Dawd’ al-Waswds .

75. Shukr al-IThedn ®ald Minan al-Mannin (Rabi® al-Akhir,
1244 AaHs /00@0‘)87?9 1828 AoDo) (w»Jo)

This is a commentary on °AbdullBhi’s Minan al-Mannin

which was composed forty-three years previously.
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76. Birdy Jami® ﬂlm%vkhﬁrl (8ha® ban9 1212 A. H /February,
1798 A.D.) (M.D. )

This work is in verse, and consists of 267 lines. It was
compesed as an introduction to al-Bukhari's famous collection

of Prophetic traditions known as Jami' al-Bukh@ri. °Abdullahi's

work stresse@‘the merite of this collection.vand al-Bukhari's
criteria in accepting the traditions, and_his method in

arranging and interpreting themo It gives the number of'these
traditions and explains the nicknames of the traﬁsmitters used
by al~Bukh@iri. It also gives a list of commentaries on Jami®

almBukhar

Qe etrees

77. Suldlat al-Miftdh (1210 A.H./1795-96 A.D.) (Kad., A/AR/40:1),

This is a compendium, in verse, on the subject of Qur’anic
studies. Xt is based on °Abdullahi's other work, Miftdh ale

Tafgir.

78, Tahdhib al-Insin min Khisal al-ShaitBn (1244 A.H./1828-
25 A.D.J (M.D.B.).

This ie a work on sufism. It warns against indulgence
in hedonistic pleasures. It suggests the cure for moral dege~
neration. It concludes with inetruction on the up-bringing

of children.

79. Tekhmis al’Ashriyydt (8ha’ban, 1235 A, H. /May. 1820 A.D.)
[ D B. ).

’,

This is a guintain on the eulogy of the Prophet by SAbd

almRaymﬁn al-Fazazi. £

809 Takhmisg almﬁﬁliyyah £3i Madh al-Nabi (Shawwdl, 1198 A.H./
September, 1784 &QDo)_ (M.D.B,)

This is a quintain composed on Shehu ‘Uthman's poem in

praise of the Prophet, which ggehﬁ “Ug&mﬁn composed in 1188
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hemistich lines.
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Ta‘lim al-AnBm Ta®zim Allah (attrlbuted) (Db ?1-Qa*dah
1240 A.H./June, 1835 A.D.) (Kad., AJAR/3:5)

This work 48 on the pre—eminence of the Prophet and on

his miracles, and oun the duty of Muslims to respect him and

follow his BSunnah. Respect for other Prophets and for the

82.

‘Companions and family of Prophet Muhammad are also urged,

N\

Ta®lim al-Ashab.

The Wazir of Sokoto, al~H&jj Junaid, listed this title

under *Abdullahi's works, but I have not been able to see a

copy

- 83,

four
(a)
(b)

()
(d)

84,

of it.

Ta®lIm al-RBd3 Asbab almlkhtlsas bimMawat al-Aradi.
(M. D. B.).

This is a work on land ownership. It is divided into
sections, each dealing with one way of land ownership:
Landfacquired by reclamation from wasteland.

Land immediately adjacent to, or giving access to
private property, ’

Land granted by the Caliph.
Land reserved for public use.

The concluding section is on communal land,

Talkhis al-Hisn (Muharram, 1226 A. H /Januarquebruary
1811 A.D, ) - (J.G

This is a compendium based on °*AbdullBhi's al-Hisn al-

Rasin on grammar and morphology. ‘Abdulldahi considered

Arabic grammar as the key to the right understanding of the

primary sources of Islam.
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85. Taqrib Dartri al-Din (M.D.B.).

This book deals with the same issuec as al-Nasihah bi-

Tagrib md8 yaiib *ald “Ammat al-Ummah, and may have been an

abridged version of it. Conversely, al-Nasihah may be an
. | e

expanded version of Taqrib Daruri al-Din. Since neither work

is dated, it is difficult to say which was written first.

86, Al-Targhib wa ®1-Tarhib (M.D.B.).

This is a lengthy monogram devoted to the subject of
prayer. It is in two sectioms, one dealing with warning
against failure to observe prayer properly, and the other

dealing with commendation for those who observe it properly.

87. Ta'rib ma ‘ajjam al-Shaikh (Shawwdl, 1222 A.H. /December,
1807 A.D.) (M.D.B.}). ' .

This work is also known by the title: al-Tagrib fi Ilm

Abl al-Dhaug. It is an Arabic translation, in verse, of Shehu

‘Uthman's composition in the Fulani language. The work is on

theology and sufism.

88. Al-Tarig al-Jdddah md ihtawat °alaihi min al-Haddah (J.G.).

This is a work on sufism. It deals with repentance from
sin, avoiding forbidden and doubtful things, keeping the sunnah
of the Prophet, devotion to worship, and reliance on God alone

in all matters.

89, Tariq al-B8libin (M.D.B.).

This is a guide for those who want to follow the path of
piety., They should start by learning their religious obligaw
tions on belief, worship and sufism. They should avoid repre~
hensible things.and pérform recommended things and use

permitted things only as a means of worshipping God. They
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should accept God's decision cheerfully, show humility and

kindness to others, and respect the Prophet, his Companions,

their own. parents and their friends.

90, Tazyin al-Waraght bi~Jam® Ba‘d md 13 min al-Abyat
($hawwal, 1228 A.H./October, 1813 (A.D.) (Published,
M., Hiskett, Ibadan, 1963).

This is one of the most important books on the history of
theigéggg movement in Hausaland. In the introduction to this
work, *Abdullahi explains that the purpose of writing it was
to collect toggther some of the elegies and eulogies which he‘
bhad composed iﬁ praise of his teachers, and in thanksgiving
to God for the favours which He bestowed on.the Muslims of
Hausaland before and after their hijrah, and throughout their
Jihad. “Abdullﬁhi gives the historical cbntext of each poem,
and for this reason this work provides first hand information
on the jihad movement and the lives of Shehu ‘uggman and
‘Abdullahio This work has been edited and translated by
Mo Hiskett who wrote an introduction to it. Other unedited

versions have also appeared in the local press in Nigeria.

91, Al-Tiby®n li-Hugiq al-Ikhwin (1243 A.H./1827-28 A.D.)
(Kad. A7AR/I0:8).

This is a work explaining the rights and obligations

which various members of the Muslim Community have towards

each other, like parents, children, slaves, neighbours,

husbands and wives.

92. Usfl al-°Adl (1224 A.H./1809-10 A.D.) (M.D.B.).

A work bearing the same title is also attributed to
Shehu “Uggmén. This work is in the genre of "Mirror of

Princes™ literature, expounding the great reward for those

who rule with justice, according to the Shari‘ah, and
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chastisement for those who oppress their subjects. It is in

two parts. Part one is based on al-GChazzali's Nasihat al=-

‘Mulik, and part two is a summary of °Abd al-Rahman b. *Abd
Cal-Karim al-Maghili's epistle to the King of Xano, Muhammad
Rumfa. IYts céntents are similar to other works on the subjéct
by °Abdullahi, and this lends weight to the claim that it was

his work.

93. Wakar Cin Kalambaina (Kad. O/AR/1:24)

This poem, in Hausa language, was composed by °‘Abdullahi
to celebrate the fall of Kalémbaina in the 18th year of the

Sokoto jihdd (1820-21 A.D.).

94. Wakar Cin Kwotto (Xad.O/AR/1:24).

This is a poem, in Hausa language, composed by °®Abdullzhi .
to celebrate the defeat of the Gobir forces at the battle of

Tabkin Kwotto in L1804 A.D.

96. Wakar "Gode AllBhu Mai Wada" (Ibadan, 82/508/M7. This
is on microfilim).

This Hausa poem was composed by °*Abdullahi before the
commencement of the Sokoto jihdd in 1804 A.D. It is a reli-

gious sermon exhorting Muslims to follow the Shari‘anh aﬁd

shun un-Islamic innovations. It calls specifically on members
of different trades to ensure that they observe the Shari‘®ah
as it affects their trade. Hausa tradition has it that this
poem was composed impromptu when the King of Gobir, Yunfa,

demanded a sermon.

96. Wakar "Mai Dare duk da 83afiya" (Recorded from M. Umaru
Gwandu, on 15th February, 1975 during my field work).

This is another Hausa poem. It is a religious sermon
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depicting the transitory nature of worldly life, and urging
Muslims not to neglect the permanent life after death. It
describes most graphically the last moments of one's 1life

before death; and the state of bliss awaiting the pious ones.

97. Wakar "Mu gode Wanda Ya yi mu Muslimina" (Recorded from
M. Umaru Gwandu, on 15th February, 1975).

This Hausa poem is on constitutional theory. It explains
the procedure for the election of a caliph, his qualifications
and duties, and the composition of the electoral college for

his election.

98. Waker Ra’iyya. (This is recorded from M. Zango, Sarkin
Makafi, Birnin Kebbi, on 25th Pebruary, 1975.)

This is a long poem in Hausa with rhyme in the letter 'RfY,
describing the‘creation of man, and his development‘from con~-
ception to birth and to a fully grown person, drawing atten-
tion to the complete functions_of different organs of the
body. It urges man to show his gratitude to God, the archi-
tect of these wonders and the bestower of grace upon man, by
following His commandments. In this poem ®Abdullahi supported
his statements by guoting verses from the Holy Qur’an. Since
he does not translate these verses into Hausa language, it is
reasopnable %o suppose that the work was aimed at those with

good background knowledge of Islam and the Arabic language.

99. Waq'at Malisa wa Kadaye (Kad., F/AR/5:12).

This is an Arabic poem describing an attempt by the enemy
forces from Malisa, some five miles to the east of Gwandu, to
make a surprise attack on the Jjihddists, probably at Gwandu,

and how they lost their way. It goes on to;give an account

of how the enemy was met and defeated at Kadaye in Gobir
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territory in 1235 A.H,/1819«20 A.D.

100. Wagiyyat °*Abdullahi (Kad., A/AR/45:1).

This is °*Abdullahi's counsel to his children. In it he
exhorted them'to follow the Sunnah of the Prophet, take to
learaning and scholarship, concern themselves with the care
of the mosques and with the execution of jihad. He warned

them against discord and against struggle for worldly power.
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Glossary of Arabic Terms.

éAd“élah ~ honourable moral chavacter and probity.

“Adah - tradition; custom.

fAdl (pil. ‘Udal) = a person of honourable character and probity.

Ahl al-hall wa ’L="aqd =« 1lit. those who have the competence to
tie and wntie;i.e. those who are competent to make
decisions on behalf of the Muslim Community.

Ahl al-Kitab -~ The People of the Book, i.e. Christians and Jews.

‘Alim (pli. *Ulamz D Scholar; one possessed of knowledge.

Aman - pledge of security; safe conduct,

Amix - army commander; provinecial governor.

Amir al-Muv’minin - Commander of the Faithful; Head of the
Muslim State; Caliph.

‘Asr al-Jumid - period of stagration; the period of intellec—
tual stagnation in Islamic history, beginning roughly
from the fall of Baghdds i: 1258 A.D. and extending down
to the French expedition ©o Bgypt im 1798 A.D.

Athar (pl. &thir) - practice and statements of the Companions
of the Prophet; precedent. »

‘Awamm - ordinary people.
Baghi (pla bughat) - rebel; dissenter.

Darp almﬁarb - territory of war; land where Islamic law does
" not operate.

Al-Darfirdt tubih al-mahzurdt ~ the principle that necessities
make perm1891ble what is .not permissible under normal
circumstances.

Dhikyr - vemembrance of God; praise of God; litany; invocation
of the most beautiful names of God,

Dhimmi - A member of non-Muslim community under the protection
of the Islamic State.

Dhi ’lmgijjah -~ the twelfth month of ithe Islamic year.
bhu ?1-Qa‘dah ~ the eleventh month of the Islamic year.
Din -~ religion.

? « booty which is taken by the Muslims without actual

fighting.

Pai

Fann (pl. funin) -~ art.

Faqﬁh (pl. fuqaba’) - a scholar who is versed in Islamic Law;
jurist, '

Faprd ‘ain -~ an individual duty.
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Fard kifiysh -~ a communal duty or obligation.

Eﬁsiq - g proiligate; a person of bad moral character,
Fasl -« section.

Fatwd -~ the formal legal opindon of a mufti.

¥i Khagsat anafsihi -~ in his own private life.

Fiqh = Muslim Law; jurisprudencea

Fisg ~ depradation: bad moral character,.

Ghanimah - booty which is captured by the Muslims during
fighting. :

Hadd {(pl. hud®d) - 1lit. boundry; penslty which is specified
by the whawl aho

Hadith « tradition of the Prophet.

Halal - lawful; permitted.

Haram - wuulawful; forbidden,

Harbi -~ one who is in a state ofvwép wi@h the Muslims.

Hijrah < migration, especially migration of Muslims from a
place where they cannot practice their religion, to a

place where the Islamic law operates, that is from dar
al~harb to dar al-Islam.

Hisbah -~ function of a muhtasib; censorship of public morals.
Hudur - presence of mind,

1d al-kabir - Greater Bairam; ¥east which marks the déy of
sacrifice during the holy pilgrimage. It is held on the
10th day of Dhé ’1-Hijjah. , -

Ihgdn -~ lit. "beneficence"; conscicusness of the presence of
God, and worshipping Him as such.

Y48zah -~ permission; licence; certiflcate given by a scholar
to his student, authorizing him to pass on what he has
studied under him to others.

Ijma’ - consensus of the Muslim scholars on points of Lawe.

I4tihad - exepcising oneself to .the utmost degree in order”to
understand the Shari ah° interpretation of the §har1 ah
passxng indepcndent judgement on points of law.

ggggiiaf «= healthy and meaningful difference of opindion;
judgement honestly arrived at.

‘Ilm al-hadith diriyatan - science of hadigh criticism,

¥im al-hadith riwayatan - science of hadith transmission,
L) D] o .
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i
Imam (pl. a’immah) - leader in prayer; head of the Islamic
state,

Ygamah - proper observation of prayer.

- . . . ‘ .
Iqtids” -« Tollowing the view of another scholar on the basis
of genuine convictioun,

Isti @sé - Juristic preference; the preference, on a certain
issue, of the rule of a precedent to another rule for a
more relevant reason that requires such preference.

Isti’mdn ~ temporary pledge of security which is given to
those at war with the Muslims, when they are allowed to
enter the Muslim territories for specific business.

Istishdb -~ the assumption that things retain their natural
state until evidence to the contrary is produced.

Istiglah - this is the same principle as al-masalih al-
mursalah unpreced@nted judgement motlvated by public
interest, to which neither the Qur’an nor ‘the Sunnah
explicitly refers.

Izharan 1i ’1wni®mah -~ for the purpose of displaying God's
grace.

Jamhtip - generality; majority.
Jihad - holy war.
Jizyah ~ poll-~tax.

Jumadd al~Akhirah = the sixth month of the Islamic year.

Jumddh al-~-0la ~ the £ifth month of the Islamic year.

Khalifah - Successor of the Prophet; head of the Islamic #tate.

KhaWﬁgg - the elite.

Khilaf - Meaningless controversy; conflict based on subjective
argument.

Khutbah - the formal sermon delivered at the Friday and
festival prayers.

Kifayah -~ ability to fulfil ome's obligation,

Kisrd - Chosroes; King of Persia.

Majius - Magians. |

Man@iq - logicC.

Al-Magdlih al-mursalah - this is the same as istislah, unpre-

cedented judgement motivated by public interest, toswhich
neither the Qur’an nor the Sunnah explicitly refers.

i
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Mash-hur - well-~known; generally recognized.

Mashmhur al-Madb-hab -~ the generally recognized view of a
School of Law.

laslabah (pl. magdlih) - public good.
Mu’addib - elementary teacher.
Mu’adh-dhin - the caller to prayer.

Mufti - a canon lawyer who is competent to give a fatwad or
formal legal opinion; jurisconsult.

Muhaddanah - agreement on the cessation of war; peace agreement.
Mubarib - armed highway robber.

Muharram - the first month of the Islamic yeér.

Mubtasib - censor or guardian of public morality.

Muijtahid - a scholar who is competent to perform ijtihad or
interpretation of the law,

Al -Muijtahid fi ’lmMadhnhab - a muijtahid-within-a-8chool-of~
Law, who bases his ijtihad on the principles of juris-
prudence of his 8chool of Law in areas where no opinion
has been expressed by the founder of the School of Law,

Al-Mujtahid al-muntasib =~ an associate mujtahid, who follows
the principles of the founder of the School of Law to
which he belongs.

Al-Mujtahid al-mustaqill -~ an independent mujtahid. This is
the same as al-Muijtahid al-mutlaq.

Al-Mujtahid al~ mutlaq ~ an absolute mujtahid. This is the
same as al-mujtahid al-mustaqgill.

Mukallaf - s person who is legally responsible.
Munafiq - a hypocrite.
Mugallid -~ one who blindly follows the views of others.

Musta’min - person who enjoys uempmrary safe~-conduct in the
Islamic $tate.

Muttaqin (pl. mﬁtﬁaqﬁn)'m the God fearing.
Qaddi (pl. quddt) - a judge.

Qiyas ~ Jjuristic analogy.

Rajab - the seventh month of the Islamic yéar.,

Rabi® al- Awwal - the third month of the Islamic year.
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Rabi® al-Thani -~ the fourth month of the Islamic year.

Ramddan = the ninth moanth of the Islamic year, during which
‘Muslims observe the fast,

Ru&ﬁgah = CONCession.

$add al~-dharifah - lit. '"thwarting the meand , judgement based
on the principle that what leads to evil must be thwarted.

Satar o the second mounth of the Islamic year.

8ba‘bin - the eighth month of the Islamic year.

8&lib -~ pious one.

Shaikh (pl. shuyiikh) -~ religious leader; teacher.
§Rarisah ~ the God-given law of Islam; the Islamic way of life.
Shawwal -~ the tenth month of the Islamic year.

Shubhah -~ doubtful case; uncevrtainty; ambiguity,

§iddiq - the truthful, trustworthy.
Siyédsah ~ policy; discretionary power.
SiyAsah Shavr®iyyah ~ lawful use of discretionary power; the
admlnlstratxon of justice in accordance with the spirit

of the ﬁharx ah; also: the principle of legtslatlon in
accordance wWith the spirit of the Shari‘ah.

Sulh - peace treaty.

Sulfan (pl. Saldtin) - ruler ; holder of political authority
in the Islamic state.

Sunnah - the practice of the Prophet.

Sunni mborthodox;

Tabagsur - insight and perspicacity.

Takhmis - verse rendered into a quintaia.
Taklif - legal obligationo

Taglid - bliad imitation of the views of others.
Targhib ~ exhortation.

Tarhib ~ warning.

Tauhid - science of divinity; branch of Muslim theology which:
is concerned with the unity of God.

Ta’wil - 1ﬂdtv10uai interpretation of the primary sources of
the Shari San.

o meins vacs s tasetconsy
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‘Ulamd’ al-s®’ - venal scholars.

Ummah « The Muslim Community.

*Urf - local usage.

Us@l al-Fiqh -~ principles of jurisprudence.

Wali (pl. wuiéﬁ) - inspector; superintendent.

Wali al-Jard’im - reviewer of crimes.

Wali al-Maz&lim ~ reviewer of wrongs.

Wazir (pl. wuzard’) -« minister. -

Wazir al~istishirah - advisory minister. :
Wazgir gl ?afw1d = Prime Minister; minister to whom the

delegates hlb authority.

Wazir al-tanfidh -~ executive minister.

Zahir al- Shart ah -- the literal or apparent meaning of

Sharl dhm
Zakat - canonical alms.

2indiq (pl. zanddigah) ~ atheist; hypocrite.

caliph

the
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