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ABSTRACT.

This work is a critical and objective study of
"Abdul lahi as a Mislimjurist. Chapter one deals wth
the background to 'Abdul | ahi's society and gives a brief
account of the political, social, economc and religious
conditions of the peoples of the Hausa Sates in the 18th
century. Chapter two gives a brief account of 'Abdullahi's
life. It covers his education and preaching, and the part
which he played in the Sokoto Jihad. It concludes wth a
brief sketch of his character. In chapter three we have

tried to trace the personalities that nost influenced
"Abdul lahi's thinking. It is hoped that a know edge of
these personalities would help to account for 'Abdullahi's
views. Chapter four deals wth '"Abdul |l ahi's ideas on
constitutional theory and governnent, and in particul ar
hi 3 conception of the Caliphate and various departnents
of its admnistration. Chapter five deals wth 'Abdul | ahi's
Ideas on Islamc society and the vital role which he ascribed
toreligious revival in the process of social reform It
deals wth his ideas on the significance of rituals and the
rel ationshi ps between the various sections of |slamc soci-
ety, and his attitude towards non-conformsts |ike rebels
andzindigs. It dealswth'Abdullahi'sideas ontheinsti-
tution of nmarriage, the upbringing of children, and the
lawful and unl awful neans of the acquisition of wealth. In
chapter six we have attenpted to nake a critical assessnent
of 'Abdullahi as a mujtahid or an independent Mislimjurist.
W dealt first wth the principles which guided himin
formulating his opinions. Wiile stressing his independent



juristic approach, we placed himas a mujtahid wthin the
Mal i kI School of Law V¢ al so showed how his choi ce of

sources extended to the three orthodox schools of |aw
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This work is intended as a critical Btudy.of ‘Abdullahi
" b« Podio Be a Muslim jurist., Of the trio who formed the -

FR

 leadership of the Sokoto JihAad movement in 1804, 'Abdull‘éh:l.ri.-*i'-
was the most widely misunderstood by his confemporaries.‘fiﬁﬁ
While he wae rightly regarded as the jurist of the movement,
many-people failed to understand his views. Some people
'conaidered him as an extremist who was concerned with the
litersal meaning of the ggari'ah and its outward observances,
. Some saw him as a sufi who was so éﬁgroasad'ﬁith his ascetic
pursuite that he had no time for normal earthly matters,
while cthers regarded him as an idealist who had little
regard for the realities of life. Some accuseh bim of

being to¢ strict and narrow-minded , ﬁhile.yet others
complained that he was too liberal and generous in hise
attitude towards the oppoments of the Sokoto Jihad. .

With all these conflicting views on 'Abduilﬁhi. I felf_
that there was a great need for an objective study, with a
view to establishing the basis of °‘Abdulldhi's ideas, and |
to identifying what unifying factors, if any, underlie them,
This, it is hoped, will help to clear much misconception and
misunderstanding concerning *Abdullahi's pérponality and his
idesas.

Moreover, °‘Abdull@ahi wae the most senior leader in the
Sokoto Jihad movement after Shehu ‘Uthman. He was one of
the intellectual and militarylleadérs of the movement. In
order to assess the part which he played in the jihad move-

- ment, it is necessary to understand the principles which

guided him in hie juristic approach.
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While scholars have shown considerable interest in
Shebu ‘Uthman b. Fodio, who was the overall leader of the
Sokoto Jihad movement, little has been written on ‘Abdullahi,.
Aes far 28 I know, the only serious work which has been
written on ‘Abdullihi is a thesis by P. D. Ayagere entitled
"The Life and Works of ‘Abdullahi b. Fudi". However, this
is a general work dealing primarily with ‘Abdullahi's life,
and does not attempt to make a serious study of ‘Abdullahi
as a jurist, There is, therefore, a great need for a full
and comprehensive work on *Abdullahi as a jurist. I hope
that my present work will contribute towards satisfying this
need.

I have dealt with ‘Abdull@hi's ideas in three stages:
Rirst, I have tried to establish the historical events
leading to the Sokoto JihAd movement. I gave a brief
account of 'Abdull@hi's own education and intellectual
background. We have discovered that his sources stemmed
from the four orthodox Schools of Law and included both
jurists and sufis. This explains ‘Abdullahi's wide and
comprehensive juristic approach, and why his fiqh was tem-
pered to a great degree by sufism. In calling upon those
in authority to follow the well-known and recognized views
of their own Maliki School, he was prompted not py parti-
sanship to a particular School of Law, but by the practical
need to establish and maintain uniformity in the adminis-
tration of justice.

Second, I have dealt with ‘Abdulli@hi's ideas on some
important aspects of the ﬁgari'a . Since Islamic juris-

prudence 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 e&ll the subjects which it covers, I have, therefore, . . .
aelected some important representative areaé. which. I hope.,
will serve to illustrate ‘Abdullahi's views.

Finally, I have tried to make an objective assesement
of *Abdullahi as an independent jurist, I discussed the
principles which guided him in the formulation of his views.
These principles are basically identified with the Maliki
School of Law. To this extent, he was a mujtahid within the
Maliki School of Law. But in his works, ‘Abdullizhi always
tried to distinguish between the ordinary people and the
intellectuals. Whenever he addressed the latter, he did
not confine himself to any omne School of Law. This issued
from his genuine belief and conviction that all fhe orthodox
Schools of Law are equally wvalid and legitimate. It is -
important to understand this in order to appreciate 'Abdﬁliihi's
juristic contribution,.

My research on *Abdull@hi included 2 period of fieldwork
which lasted for ten monthe from July 1974 to May 1975, in
which I visited many towns and villages in Nigeria and con=
sulted all available sources in the National Archives,
Kaduna, the Arewa House, Kaduna, the Department of Antiquitiés.
Jos, the Univereity Library, Ibadan, the Sokoto Divisional
Library, the *Abdullahi Gwandu Library and the Shahuci
Judieial School Library. I had special access to the manus-—
criptes in the private collections of the Marafa of Sokoto.
al~H&jj Abmad Dan-Baba, the Wazir of Sokoto, al-Hajj Junaiq.
al-Ha7jj Jibril Gwandu, M. Yisuf of Bunza, the Imam of Raha
and many other scholars.

While I think that I have exhausted all the available

material, more material relevant to the Sokoto Jihad movement
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may still be discovered for further research in the future.
Such material may add to our knowledge of ‘Abdull@hi's role
in this movement. 1 hope that the present work has contri-

buted to a2 better understanding of his ideas &s a Muslim

jurist.
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CHAPTER ONE . L~

‘Abdullahi b, Fodio's Environment.

Political, Social, Economic and Religious °

Conditions in the Hausa States in the

BEighteenth Century.

(a) Political Situation.

The Hausa states were'a gﬁoup of city-stafes the
earliest of which seem to hgve been formed during the
eleventh and twelfth centuries A.D. by the éoming toge-
ther of a number of walled towne which formed the political
units of the Hausa.l These walled towns, which were
partially self-supporting, sometimes provided refuge for
the inhabitants of smaller end unprotected villages nearby
in time of enemy attack. The weak villages did not receive.’
this protection free of charge..however. They had to
surrender part of their political authority and indepen-
dence to the protecting towﬁ ae a price, In due course,
more and more villages and weaker walled towns came to
accept the overlordehip of the most prominent walled town,.
‘which then developed into the capital.town of the state.
| The chief of such a town consequently hecame the chief of
the city-state 8o formed. He then spared no effort to
bring more and more villages and towns undeéer his authority
by persuvasion, alliance or coercion. In thie way, it seems,
the Hausa states came into existence.2

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



consist of.diverse elements with different ethnic origins
united by a common language and culture, These elements |
are a mixture of Saharan nomads from the North, Nilotie
Sudan peoples from the east, as well as the indigenous
population.3 Later migrations brought a new people who
established their authority as a ruling claes. The
arrival of theme latter people is mesociated with the
famoue legend @f Bayajida and the origin of the Hausa
states. _ | .
According-tb thie legend, one of Baymjida'e children,
Bawo, is eaid.to have begotten six sons, each of whom
became the founder of a Hausa state. The eix sons and
the states they founded were said to be as follows:
Bagauda who founded XKano, Gunguma whce founded Zazzau,
Duma who esteblished Gobir, Xumayo who became king of
Kateinm, Kazuru (Gazaura) who founded Daura and Zama-gari'
(ZemngwKogi, Zamadugi)} who became the king of Rano.4 A
seventh state, the state of Biram or Garin-ngas is said
to have been founded by anotherlson of Bayajida called
Biram, accbrding to another version of the 1egend.5 Yot
another versaion claiﬁs that the seven states were all

founded by Biram and his children.6

Besides these Hauea Bakwai, the "Seven Legitimate™
or "Original Hausa States™, there were seven other statsa
where the Hausa language, although spoken, was not the:
original language of the inhabitants. These states are

raeferred to as the Banza Bakwai, the "Seven Upstart Statea",

to distinguish them from the ofiginal Hausa states. These

Banza ﬁakwai were the astates of Kebbi, Zamfare, Nupe, Yaurd,




" Yoruba, Borgu and Gurma according to some sources.? Other
sources substitute Gwari and Kwararafa for ﬂorgu and Gurma.s

For our purpose we shall consider as the Hausa states
the seven original states with the addition of Kebbi and :
Zamfara. All these states lie roughly between the 1atitude§J
10°N and 14°N, and longitudes 3°B end 10°E. Most of them
fall into the northern part of Nigeria today, with a small
part in the Républic of Niger.,

The history of the Hausa atatéa follows the normal
pattern of the history of other states. The analogy with a
1iving'or3aniau ie very ﬁpt. Soon after its birth, a state
would grow fast. Like a living organiem, it is most active
and energetic in this phase of its life. Full of young
blood, strong. ambitious and sometimes rash and lacking in
restraint, it would soon psaes the stage of consolidating
power at home, and start venturing into the stage of agretg=—
sion and expansion. The prime of 1life would soon be reﬁched
when everything seemed to be functioning in perfect order,
and when few, if any problems éould be conceded to be © i
difficult to eurmount, Then the overwstretched muacles
begin to weaken; 0ld age and iﬁefficiency would creep
etealthily in. At last, the inevitable would happen. Its
power would come to an end, and the state would be super~
" ceded by a new one, ready to go through the same procese
in its turn,. _

The relationship between the Hausa states before the
~ Jih3d wae moet of fhe time one of hostility and belliééféné@Q
| Their records are full of accounts of internecine strife,
and give little credit to the legend of their single

origin., Whenever one state rose to power, it sought to
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eipand:at the expense of the othéf'étété§; J£ong4&rawn wars
engued, and in the end the weaker (in most cases the older)
state was whittled away by the younger and stronger. This
Iprocees continued throughout their hiatory;.ﬁﬂ | o

By the beginning of the 18th century, the Hausa sf;tes;
with the possible exception of Gobir, were in decline. The
statee of Daura, Biram (identified by some as Garin-Gabas)
and Rano remained relatively small and weak. Biram, sand-
wiched between the empire of Bornu in the east and the rest
of the Hausa étatea in the west, los8% its independence and
fell under the hegemony of Bornu.g Rano, together with Xano,
traditionally assumed the role of trade and industry, '

especially dyeing and weaving.;o

Its proximity to.Kagq;
which had for centuries played a dominant role in fha't;ﬁﬁé-
Saharan trade, militated against it, and it became sgqueezed
out of competition by its superior neighbour. Kano..enjoying
brisk and prosperous trade with North Africa, might even have
attracted some craftsmen from ite weak rival.,

Keno, well-known for its dyeing, weaving and leather-
work, reached the zenith of 1ite power during the reign of
Sultdn Muhammad Rumfa {(1463=99), It had passed through many
vicissitudes in ites long history, having being subjugated
by Songhai early in the 16th century.ll From the beginning
of the 17th century it became an object of constant attacks
by the Kwararafa, who at one point,in 1671, forced the king
of Kano, Dadi (1670-1703), to take flight to Daura.l? By
1734, Kano became tributary to Bornu to which it paid -
tribute up to the time of the j;ggg.ls Conetant wars with

Katsina lasting on and off throughout the 16th and the first
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half of the 17th centuries did much to weaken the power of
o 14 R

By the beginning of the.lsth century, Kano was mrt war
with most of ite neighbours., In 1700 the Zamfarawsa ‘
inflicted omn it a mevare defeat at Argaye. .The rising ;‘.
powar of Gobir, too, proved a thorn in its side. The two
fought each other continually until King Babari of Gobir
succeeded in establishing his authority over Kano in about
1?60.15 Barlier, Kano's position as an important trading
centre had been weakened by the exodus of many of the
trading communities to its old rival, Katsina, to escape
king Kumbari's heavy taxea.16 _ .

Katsina, the bitter rival of Kano, had aiso. like
Keno, been subjugated by Songhai in the early part of the
16th century.17 However, with the breaking up of the -
Songhai empire at the end of the century, it transferréd
its allegiance to Bornu.t®

Katsina's power and proaperify were at their height
around the hegiﬁning of the 18th century. It had become.
heir to the learning and commerce of Songhai, and had long fﬁ
' eurpaseed Kano és the most important entrepot for the trane=
Saharan trade. Caravans converged on it from the north,
bringing to Hausaland rare commodities including the much
coveted Arabic manuscripts from the north.l9 Its authority
-~ at one time extended over Maradi to the north, Zamfara
borders to the west, and as far as Birnin 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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.Gobir playéd an acti;e role:in the fﬁll.of yet another
Hausa state, that of Kebdi, which was established at the
beginning of the 16th century by Kanta Kotal (c.1515~61). the
governor of Leka, who helped Askia MuBammad of Songhai in his o
campaigne againat the Hausa states. A quarrel between Kanta

- and thé Askia over the division of booty resulted in the
former's rebellion in 922 A.G. /1516 A.D. and in his settiﬁg
himself up as an independent chief of Kebbi. Through his
energetic leadership and that of his immediate successaors, _
the state expanded rapidly. being able to resist the attacks

of both Bornu22 23

and Songhai forces. _
At the peak of its power, Kebbi stretched from Aghades
iﬁ the north to about Oyo and Ibadan in the south, and'from
Zazzau.in the east to Gurma and the eastern Songhai to Tera :
in the west, 24 Under Kanta'!s later successors, the empire
he had built wup graduaily started to crumble. By the
beginning of the 18th century it was no longer = stroué
force to De reckoned with in the politics of fhe Hausa atateé;
This ailing empire fell prey to the attacks of the forces of
Zamfara, Air and the rising Gobir, the chiefsa of these stateé
each "taking possession of lands adjacent to him".28% The
greateat havoc was played by the Zamfarawa fofcea under
_their king Ya‘qub b. Babba who conquered the greater part  _
of Kebbi and put to ruin its three principal cities,2® Aaﬁ ?
a result, the king of Kebbi, Tomo, had to build a new
- capital at Birsin Kebbi., Already internal strife had helped
 .to hasten the disintegration of the state. By 1775, on the
" death of ‘Abdullahi Toga. his son Sulaiman had found it
necessary o resort to.witchcraft to consolidate his position.
On hie 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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dﬁring.whose reign the jihBd began.?’ Thus Kebbi, like the
other Hausa states, was on the decline during the 18th-'. |
- century and the opening years of the 19th ceatury when the
| Jibad began. - | B
Situvated to the east of.xebbi.was thé state of Zaﬁfﬁra.
which perbaps did more than any other state to weakem Kebbi,
Like the latter, Zamfara too did not belong to the Hausa
Bakwai. Its ruling clase and ite ethnic composition seem
to have bean different from that of the othef Hausa states.28
'.They are said to have belonged to Beri-Beri peoples who are
akin to the Yoruba. the Jukun and the Yauraua;gg According
to Sultén Bello, they were said to have descended from a
" Kataina father and a Gobir mother.30 | | I.
Zamfara wag at the height of ite pdwer.in tﬁe éarlﬁ.
18th century., It gained s great victory over Kano forces
in 1700, and during Ya‘qub b. Babba's reign (c. 1715) was
atrong enoungh to throw off Kebbi yoke and aﬁnéxsﬁoﬁeﬁbf"
- 4ite territoriea.31 But it began to wwaken steadily during
the century, particuiarly as a result of the constant wars
' which it fought against the other Hauea states, especially
Gobir whose chief, Babari (c¢.1742-70) desetroyed its capital
of Birnin Zamfara and established his new capital of Alkalawa
in the former.territory of Zamlara which he had annexed.s?
The state was further weakened by internal division as was
evidenced by king Maroki'’s lieuvtenants' decision to abandon
fhéir capital to the Gobir forces in protest against the
king's high—handadnass.ss
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

34

are believed to have been of Coptic origin, while the
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ordinary people were of common origin with the rest of the
Hausa. Gobir was an important state and acted as a buffer
state checking the Tuareg menace from the north against the
other Hausa states. Because of this role it became recog-
nized as the warlord of the Hausa scatea.ssj Having
successfully held back the Tuaregs, it next turned on its
Hausa neighbours in an expamnsionist policy.

Formerly expelled from around Asben by the Tuaregs,
the Gobirawa pushed south and began a peaceful penetration
of the fertile lands of Zamfara in the early part of the
18th century. The Zamfarawa received them with hospitality
and offered them land.36 However, they soon began to estab-
lish themselves and to carve out an independent state from
the tottering Hausa states. By mid-eighteenth century they
turned round and attacked a previous ally, Kastina, but
their seven-year siege against Maradi failed to capture the
town.37 During king Babari's reigh (1742-70) the Gobir

forces fought against Kano, Kastina, and Shirra.syta}

Later,
Babari turned his attention to another former ally and host,
Zamfara, whose capital he sacked, setting his own new capital
in its former territory as has been noted above.38 Through-
out the 18th century, constant wars raged between Gobir and
its neighbours- Zamfara, Katsina, Kano, Kebbi and the Asben
region to the north. Gobir's influence extended as far as

Asben in the north and Nupeland in the sonth.ag

In fact
from the middle of the 18th century onwards it was the most
powerful of the Hausa states, having dominated all the
others. However, towards the end of the century, in the
reign of Nafata (1796-1802), its power was relatively
ueakenod.‘o

Zazzau, which was the state farthest away from the
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rising poweg‘of quir. had already lost its poﬁer. uhich
reached its #poge§ i;.the reign of Queen Aminah (c¢.1421-38).
At that time it was the most extensive of ali the Hausa
ntates.4l Before the middle of the 18th century. howaver.' .
Zazzau bhad lost its power like most other Hausa states Hhen
Bornu over~ran them about 1734, | |

‘ Thus the 18th century was a period of relative Heﬁkneaa
for the Hausp states, a period of incessant warfare in which
all the states were invelved. These wars aaﬁped their
strength, and zno doubt the resultant insecurity made life
very uncomfortable for the inhabitants of Hausaland who
consisted of the Hausa farmers and traders, the nomadic
Bororoen or cattle Fulani, the settled Fulani and a numbérlh
of other small groups. The insecurity must.have made it
extremely diffficult for these ﬁeople to go about their E
business as they wanted. No doubt the chronic warsas made.itl.
necessary_for the Hausa kings to reaort to the conacriptioﬁ
of helpless peaaanfs into their armies, where they were .
forced to fight sometimes unwillingly against fellow Muslimse—

a practice which earned these kings violent criticiem and

condemnation from the jihad 1eaderu.42

(b) Social and Economic Life.

(i) The Hauea People.

It bas been shown above that the Hausa pEOple are not
a single ethnic group, but a conglomeration of different
peoples held together by a common language and culture.
From the preceding account of thelr hisftory, it is reasonable
to suggest that their style of living, though much improved,

has not basically changed much from what it was in the 18th

and 19th centuries. The major difference is perhaps the
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fact that whereas peace is taken for granted now, insecurity
and internecine wars were the order of the day at that time.
Otherwise, for the Hausa peasant, the way of l1life has little
changed.

The Heusa people have been mainly peasants. Throughout
the rainy season, which normally starte in late May or early
June and lasts to late September or early October, they work
on their farms. The number of people working on any given
patch of land depends on the size of the family. The head
of the family usually supervises the younger members who are
atrong enough to work in the field. These are usually males
from the age of seven years upwards, and remain under the
supervision of the head of the household until they get
married. Then the family land is broken up between the
vounger generation. When the head of the household 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 corm and
are planted with the first rains around May. After the first
weeding, beans are normally plented, interspersed between
the growing corn plants. Cotton, grown mostly for local
textile industries, is normally planted after the 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 are also planted
early during the rainy season.

The harvesting season for millet is normally in August,
followed by the harvest of beans, guinea corn, rice, cotton

and ground-nute in December. After harvest, the stalks of
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corn are put to many uses— to build huts and'fenées. énd.ﬁaz
fuel and fodder. particularly fof donkeys which are important
beasts of burden. Rice stalk is usad as hay and for thatching
bouses, The stalks of beans, potatoes and grbundnuts are
also used as fodder. In fact, sll parts of the plants grown
in the fields have economic value and are collected and used.
to best advanfage by the Hauaas.

In the past, men living in walled citiéé would take
part in communal labour to repair the walls at the end of
the harvesf season when they had plenty of leisure time. In
time of peace sporting activities would be organised,
featuring boxing and wrestling contests, hunting and
fishing. Friendly neighbouring villages would particip&téIf%
in these sports which had great social value as they fosw
tered friendly reiatione and co-operation. This was of
greater significance seen againet the backgﬁouﬁd of continual
warfare between the neighbouring states im those days., Apart
from this unifying factor. these sports had a military value.
Participants made a show of wvalour, manlinesq. endurance and,
in the case of hunting, they gained skill in handling horses, bows
and arrows, and other weapons; Hunting and fimhing bhad
economic value as well: they provided a source of income
and helped to supplement the food harvests,
| During the dry season, some of the men would leave the
.touna and villages in search of trading. They would 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 nctive
role in the basic trade and commerce of West and Central
APrica. 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
Haggrib.43 For centuries, their language has been recog-

nized as a lingua franca of trade which was spoken and

understood by millions of people from the North African

littoral to the banks of the Congo river in the aouth.44
This language, also called the Hausa language, belongs to
the Chadic group of the Hamitic or Afro-Asiatic family of

45

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

is a rich language, capable of rendering even the most
complex ideas and i.t.*.i.mna.'"6

The Hausa language possesses a very large vocabulary
of mixed origion. This is to be expected, because it is
the language of Muslims and traders who borrowed words
extensively from other languages and cultures. Thus, a
great number of Arabic words in the specialized spheres of
religion, politics and commerce as well as in everyday use
have found their way into it. The Hausa people borrowed
also from other peoples with whom they came into contact.
In all cases, the loanwords were adapted to the morphology
and phonology of the Hausa language.

The Hausa people have been engaged in the trans-—
Saharan trade for many centuries, with Kano and later
Katsina, as very important terminals of the trans-Saharan
trade routes. As a result of this brisk trade, they were
to be found én every Saharan and Sudanese trade route.47

The Hausa people are also known as hardworking and
skilful artieans and craftsmen. For a long time they have
been known for their pursuit of such cpafts as smithcraft,
weaving, dyeing and leatherwork. Kano and Rano distin-
guished themselves for centuries as centres of dyeing and

leatherwork. Products of the Hausa states were exchanged
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for the commodities from the north, like carpets from Burdpe
along the caravan routes, and salt and books from Hgypt and

North Africa.%3

{ii) The Pulani People.

Besides the Hausa people, there were also considerable
numbers of Fulani living throughout the Hausa states during
the 18th century. Despite the fact that they are "one of
the largest tribal grbups in Africa".49 found all over West
and Central Africa from Senegal in the west to fﬁe Caﬁeroonsh 
and beyond in the east, and despite their religious and

50 4ittle .

poelitical importance in the hiefory of West Africa,
of their history ie known. Vaet intefeét haé. however, been:
shown by many sacholars in the aubject.51 But the answer to
the guestion of who the Fulani are and where they originally:
came from is etill not answered satisfasctorily. Many theorie:
have been put forward, but none s¢ems to have gained general
acceptance. |

*AbdullEbi b, Fodio and his nephew Sultdn Muhammad
Bellol— both of them Fulani - gave traditional accounts oflﬂl
the origin of the Pulani. According to them, they originated
from a marriage between the Arab Muslim conqueror of North |
Africa, 'Uqbah.52 and the daughter 6f a ﬁorth African chief.
The children begot from this marriage were fha ancestors of

3

all Fulnni.s According to a version given by Bello, the

Fulani are of Jewish deacent.®® Bleewhere, he ascribes to
thém a Canaanite origin.55

Many modern ethnologiste, historians apd students of
African languages have advanced various theoriés on the

origin of the Fulani and their language. Although there is

no consensus on their racial origin, most are agreed that
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the Fulani are a non-Negroid people who came to the Negro
part of Africa where they settled and intermarried with the
local peoplea.56 Meek, after a careful study of their
physique, notes the great resemblance between them and the
proto-BEgyptians. He concludes from this that the Fulani
must have come from an ancient Libyan tribo.57 Among others
who support the non-Negroid descent of the Fulani are Hopen
and Kirk-Grecn..ss The latter regards them as being of an
Indian origin.

Many scholars, regarding the Fulani people as non-
Negroid, positively identify them as Hamitic by race. This
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
tribes.>? Palmer believes that the earliest Fulani were the
children of Phoenician colonists who came from Syria and
settled in North Africa, intermarrying with the Gara Berbers.
Their children espoke the Gara language of their mothers,
which later became the parent of Fulfulde as the Fulani call
their language.ao These hybridé came to be known as the
Canarii, and were described by Idrisi (1150 A.D.) as Jews.61
These Judaized Berbers, together with the Arabs who came
into the Maghrib between about 650 and 750 A.D., eventually
mixed with the Duradae to produce Fulani propcr.s2

Meinhof and Taylor, both arguing from a philological

point of view, consider Pulfulde as a Hamitic 1anguagc.63

o4

80 does Jeffreys, But Greemberg, after careful study of

Pulfulde, rejects the theory of its Hamitic origin, and
classifies it among the Niger-Comngo group of lnnguages.ss

Rowland Oliver and Fage also believe that Fulfulde is a
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Negro 1anguage.66 S e
| Besnides the uncertainty regarding the racial origin of
the Fulani, there is slso ﬁnéert#inty about their country
of origin. Mecek suggests that their original home was
Egypt or Aaia.57 According to Kirk~Greene, they are of

Indian origin.®?

They are aleo ascribed Syrian and Iraqi
origins.sg Some scholars advance the theory that the
original hogi‘pf the Fulani wae Bast Africa, and that they
.movédlnorthwards up the whole length of Bgypt hhere they
turned westwards until they eventually settled in the
Maghrib.”’© ;

It seems that sometime before the middle of the 8th
century A.D., probably due to some sort of pressure;lthe
Fulani moved southwards from the Maghrib upntil they came
to the region around Tekrur, Futs Toro and the Senegal
basin. Here they settled in the neighbourhbbd of the local .
population of Serer and Wolof, and mixed with them, the
resultant mixture evolving as the paetorsal Tucolor.7l This
group of Falani seeme to have been thé nﬁcle#a from which
other Fulfulde~speaking grbﬁps broke off an? migrated east-
wards and southwnr@s.7n | o B |

These migrations seem to have started sometime before
the end of the 13th century for, according to J;S.Trimingham.
Fulani clerics were heard of in the Heusa states at that
time.73 Thege early migrations, however, represent ouly the
advanced parties spearheading the great migrations that were
to follow in the same directions in later centuries.h By the
16th century, Fulani nomads ﬁere to bé fouqd all over Westy
and Central Sudan, and Misd Jakollo, the 1llth ancestor of

*Abdullahi, 1ed a group of such Pulani from Futa Toro to

Kwonni in the Hausa atates about that time.74 By the 1l6th
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century, there were large numbers of Rulani ih Mnbaina{,s
and by the end of the 18th century they were to be found
everywhere, and théy appaeared to have been a dominant race

76 It seems that these migrations

in the Suden by this time.
occurred in small groups, moving slowly emstwards with
their herds iz the Savannah and open grassland country
iying between the southern fringes of the Sahara in th§
north and the northern limit of the teetse-infested forests
in the south, This continusl influx of wave after wave of
Pulani is reflected by ‘Abdullihi'e etatement in his Yd3!
al-NusBkh that his forbears preceded [other] Fulani to_; 
Hausaland by seven yegra.v?H | | | 3: ' .
While most of the Fulaﬁi at that time remained pakah- {€¥
and kept sway from urban life, there were aLme who were o
attracted to the towne and yillngea. Here they would.
settle and intermarry with the iocal people_and adopt their
language and culture.’® Sueh Pulani soon took to Islamic
. learning and scholarship. This resulted in the formation
of.an elite of Pulani scholars who became experts in Ialamic
Law and related subjects. By virtue of their knowledge,
they filled such posts as g&dlse (judges) and Iméme (leaders
 in prayer)., And were no doubt consulted by the rulera.?s In
this waey they came to acquire substantial influence and.
:. authority. By the end of the 18th century, both types of
- Fulani, the settled and the momadic, were to be found all
over West and Central Africa. It ie the settled Fui@hi.
'given to Islamic¢ learning, who led the jihad movements in
various partses of West Africa im the 18th and 19th centuries?g
*Abdullihi b. Fodio is closely associated with one of thege

movenents — the jihad movement which is variously described

as the Sokoto Jihad, the Pulani Jihad, or the Jihdd of
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Shehu 'UE_Emiin Dan PRodio.

The settled Fulani almost constituted a class by them-
selves in the Hausa states. They usually lived in villages
or permanent camps outside the big towns. It should be
pointed out that these settled Fulani (called Fulanin Gida,
that is: House Fulani or Town Fulani, by the Hausa people)
are not necessarily settled or sedentary in the sense that
Hausa peasants were. They were, and still are, more mobile
then the Hausa, and are less tied down to a particular place.
They were, therefore, less tied to the society around them.
Thie proved to be an important asset to the jihad because
even the settled Fulani could migrate with relative ease to

join the jihad leaders in Dar al-Isl@m (land of Islam), away

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

to remember that when these Fulani are described as "settled",
this should be seen in relation to the habitual mobility of
the nomad Pulani, who roam incessantly about with their
cattle from place to place in search of pasture. Even such
settled Fulani families as those of anhu'Usgman and
‘Abdullahi at Degel, which seem to have taken up settled
life for centuries, were not as permanently settled as the
Hausa families. Rather, they had 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 Fulani scholars like Shehu and ‘Abdulldhi would,
after exhausting the intellectual resources of their loca~
lity, travel to various parts of Hausaland in search of
scholars specialised in the teaching of particular discip~
lines and study under them. After completing their studies

and receiving an ijazah(licence) to teach what they had
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learned from that particular acholar, fhey éould move on to
another expert in another field of atudy.so 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~saeeking and
preaching before going back home. But no matter how far
he had gone or for how long he had been away, inh the end a
settled Fulani would always return to his permanent camp.
But there were occasions when the settled Fqlapi might move
their "permanent" camp to another area.sl 4 o _
Although having settled and having largely adoéted the
way of life of the Hausa people, the settled Pulani tended
to intermarry with their own c¢lansmen or with other Fulani
scholarly femilies. Marriages with the nomadic Fulani alec
took place on some occasions. Some Pulani might settle in
the townships and take Hausa wives. In such cases, they
would become almost completely Hausanizedt they would own
land and teke to agriculture; they would speak Hauea language
while still retaining their own language, and they would
. adopt much of the Hausa way of life. With the passage ofl
time, they might be so completely assimilated by Hausa
culture that they completely forgot their 1anguage.82 Bven
such FPulari people, bhowever, would not always cut themselves
.cOmpietely off from their pastoral kins and their original
way of life, Like their nomadic kins, they may still keep
a few cows as a symbol of their connection with their past.
These were usually handed over to the momadic ‘Fylani who
"tended them together with their own herds for a fixed
charge. Some might also be kept at home for milking.'
Visits and other social contacts were also maintainedfi-'

i
between the settled and the nomadic Fulani._83
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As for the pastoral Fulani or the cow Fulani as they
are gsometimes called, they retained the‘life-style of the
ancient Fulani. Unlike their settled kins, they had not
generally accepted Islam, and they remained isolated, and
separate from the settled communities. Fulfulde was the
only language they understood, traditional pre-Islamic
culture was their only culture, and their cattle were their
only companions. Their whole life, in fact, centred then as
it does today, around their cattle.

In the dry season when pasture becomes scarce, these
herdsmen and their cattle both live a precarious life. The
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 than not, they come into conflict
with the peasants whose dry-season crops -~ sugar cane,
cessava and the like -~ the hungry cattle stray into and
destroy. The sight at the legal courts in Hausaland, of a
wild=looking nomadic Fulani summoned on charges of causing
his cattle to destroy the crops of the peasants is only too
common even today. Sometimes the peasants, not convinced
that they will 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 herds-
men, thereby teaching them a lesson.

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



20.

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 the 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 milk-yield is greatly
increased. It ie 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 catch 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 scarce =
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 ready to give up so easily
when it comes to ensuring that their cattle find enough
pasture.

As the farmers cultivate 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 advan-
tage of the night and drive their cattle to graze on the
crops of the farmers. Sometimes, however, when rains fail
and pasture is 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 c¢laim that the cow
Fulani's destruction of their crops has nothing to do with
the need to find pasture for their cattle, but rather that

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

stitious belie!” that the prosperity of their cattle depends

cn the cattle grazing on peasant crops. For thie reason
there alwa /s exists some concealed tension between the two
groups whose intereats 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
population for almost everything which they cannot obtain
directly from their herds, and the peasants depend on the
cow FPulani for milk and butter, and for cattle dung which
ensures fertility to their farms.

The cow Fulani, as has been noted before, were in the
18th century and still are, mainly pagan. The settled
Fulani and the Hausa people - particularly the urbanized
Housa traders - were, and still are, on the other hand,
mainly Muslims. But the Hausa peasants living in the |
villages almost completely attached to the soil remained
throughout the 18th century largely unenlightened Muslims
who mixed Islam with pagan practices. This was also true
of their kings. Now we must turn to the qu;ationz what was
the true state of Islam in the Hausa states at that time?

Ed

{c) Religious Life.

In order to understand the true state of Islam in the .
Hausa atates in the 18th century and at the time when the
- Sokoto jihad started, it is mnecessary 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

-~
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Sudan from 0O0ld Ghana down to Kanem as early as the 1ll1lth
century, during the time of the al-Mur@bit (Almoravid)
dynauty.84 The Hausa states, however, appear to have
remained outside the influence of Islam until sometime
sround the first quarter of the l4th century when, according
to the Katsina king-list,®® Muhammad Korau (c.1320-53 A.D.)
was the king of Ketsina. As the name "Muhammad" suggests,
the king must have been a Muslim. 1In Kano too, Mubammad
Korau'e contemporary, king ‘Uthman Zamna-gawa, (1343-49 A.D.)
bore a Muslim name. During.the reign of his successor ‘Ali
Yaiji (1349-85 A.D.). steps were taken to spread Islam among
the subject population. A Mosque was built in Kano city
and every town was ordered to observe the daily prayers.
This proselytizing mission was accomplished with the active
participation of Wangarawa missionaries from Melle, who
arrived in Hausaland at the time.86 This coincided with
the period when the power of Melle and of Islam in the
Western Sudan was at its penk.87

That Katsina and Kano were the firet cities in the
Hausa states to come into contact with Islam is not
surprising. They had for centuries been centres of trade,
the terminals of the caravam routes running across the
desert from North Africa and later from Egypt to Hausaland.
The Muslim traders from 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
continual arrival, at different intervals, of new
missionaries, For instance, during the reign of Sulgln
Ya‘’qib of Kano (1452~63 A.D.), a group of Fulani mission-
aries arrived in Hausaland from Melle, bringing with them

a new set of books on subjects which hitherto had not
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received attention from the scholars in Hausaland. These
were books dealing with taubid (divinity) and etymology.
Prior to this, the only books etudied seem to have been the
Holy Qur’an, books on Hadith (traditions) and on Law. 58

It was during tae reign of Yaqub's successor, Sultan
Muhammad Rumfa (1463-99 A.D.), however, that Islam became
firmly and permanently established. This was a time of
great Islamic revival not only in Kano but also in Kateina,
then under Sultan Ibrahim Maje (1494-c.152- A.D.).%? 1t
seems that the whole of Heausaland witnessed an increase in
Islamic influence at the - time. This might have been due to
increased contact between Hausaland and Songhai which was
also at the time undergoing a great Islamic revival initia-
ted by Sultan Askia Mubammad of Songhai. It was also about
this time that a large part of Hausaland came under the
political influence of Songggi.go

It was around this time, too, that the famous jurie-
consult, Muhammad b. ‘Abd al-Karim al-Maghili (d.1504 A.D.)
came to Hausaland. He was credited, according to traditional
accounts, with the introduction of some Muslim missionaries,
said to have come originally from !edinah.gl He spent some
time in Katsina and taught both there a2nd in XKano, where he
was said to have written, at the request of the Sultfn, a

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

way to administer an Islamic atat..’z Another famous
Muslim scholar and contemporary of al-Maghili, the erudite
polymath, Jaldl al-Din al-Suyuti -(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
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beginning of the l4th century and had beéome firmly estab-—
lished by tﬁe end of the 15th century. this is neot to say
that it was genéééily.adéepted by all the peocple of Hausa-
land. What seems to have happened was that Muslim traders
from the north and the fullw~time missionaries from the
north and eéom Melle came and settled in the Hauea states.
They formed the nuclei of Islamic Communities, which
gredually expanded and which were from time to time rems
inforced by fréah arrivale of missionaries. As time went
by, the surrounding indigenous culture came to be more and
more_influenced by Islam. The first to be converted were
the traders, the chiefs and their courtiere. Once in
contact with the new religion, the chiefa“;ﬁﬁ.it ag a great
asset. Ite adoption boosted their impge among their pagan
subjects. Some of them found it convenient, for selfish
reascna, to adopt at least a veneér of Ialam, while at the
same time they were not prepared to give up théir tradi-
tional religion in ifs totality. As a result the two
cultures, Islamic and indigénoﬁa. came to exist side by
elide, and at timesa merged to form a kind eof indigenized
Islam. |

But there were many chiefs who converted to Islam with
all their bhearts and were totally committed to it. Thqir

decision to convert was taken with mno consideration other

. cthan their total conviction. With the help of pious

scholare such chiefs spared no efort in their attempts to
 maintain and spread pure, uncontaminated Islam. As time
passed, some of their successors might have been unable to

maintain the balance between the demands of the §£ar1'ah

and those of power politics.,

The conversion of the local population in Hausaland
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seems to have followed the conversion of their rulers, They.
too, were anxious to follow the new prestigious faith. The
demands of Islam were so simple that its adoption reqﬁiféd
little effort on their part. The missionaries would; no
doubt, have taught them that by the simple pronouncement of
the formula of faith they became Muslim. They would also
have taught them how to pray, fast, give out alms to the
poor, and perform the pilgrimage. Noane of these pillars of
Jelam would be regarded as unduly difficult'by the common
people,

But it should be realiZed that these common people wers
mainly concerned with earning théir 1iving. and that they
were net aimipng at becoming learned doctors in Islamic Law..h
Very often they contravened many of the laws laid down by
Islam. They coatinued to participate in some idolatrous
rites of animism like making sacrifices and libations to

94  They may have failed to

various obijeets of worship.
observe the rituals of Islam through ignorance or neglect.j
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 some
of the iohabitants not following the Ial&mic.LaH of inﬂeri-‘

95

tanéa. anrd of women not drescing up in accordance with

the demands of Ielam.?® ' "
However, not all the lesrned scholars complained about
these un~Islamic practices. There were some who, while
calling themselves scholars, were ignorant even of their
individunl duties.97 These pseudo-scholare who were des=—

cribed by ‘AbdullEhi as worse than un-believers, S

employed every conceivable trick and deception in order

to win the recognition, respect, and venerap?qn"pf the .
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.maases. They weized every opportunity to.makg a sﬁow of
knowledge, often resorting to etrange aﬁd unracognized .
bocks as a2 source for their views. Their interpretation of
Law waa extremely wild and weird, and they were ready to go
to any length to establish their hold on the simple-minded
peasantg. They went about sowing doubt and confusion into
the minds of ordinary Muslims. Their menace was so real
and widespread that Shehu 'Usgmin alone wrote over fifty
tracts to expose their miafepresentations and to explain
the true teachinga of Islam.99

By the 18th century. many pseudo~scholars seem to have
found their way to the courts of the Hausa kings,qu who
consulted them on many issues, They tried hard to please’
their patrons by giving farfetched interpretations of the
Law, often based on unreliable sources. This may explain
Ithe presence of a long list of unreliabdle bboks circulating
in the Central Sudan at the time.101

Whatever may be said agéinat the pseudo-scholars, it
is true that there were always pious scholafs who gave their
lives to an ideal: the proper observance of the §har1‘ah.
These guardians of the true epirit of Islam often condemned
the un—Ielﬁmid.tendencies which they observed in their |
aocigties. The prevailing customs and practices of'the
communities were scrutinized and, with the best of their
intention and knowledge, these echolars gave their verdicts
a8 to the legality or otherwise of these customs and practices.

Am early as the reigns of Sulgﬁna Muhammad Rumfa of Kano
.{1463m99 A.D.) and Mvhammad Askia of Songhai (1493-1528 A.D.).,

102

we see al-Maghill writing to both Sultins giving them

advice on matters of government in order to ensure obser-

vance of the Shari‘ah. Later in.the 17th century, two.ﬁ.
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native scholars of Hausaland - Shaikh al-Bakrit®? and ‘Abdul-

104 _ were known to have engaged in long arguments

l1ahi 8ika
regarding the compatibility with the Shoril‘ah of some
nomadic Fulani customs.195 Another Muslim'scholar. famous
for his zeal anrd rigour in championing the cauee of true
Isliam and in trying to clesnse it of offensive innovatidﬁéu
was Shaikh Jibril b. ‘Umar 199 the respected teacher of
both Shehu'‘Uthman and ‘Abdull®hi. He complained bitterly
that some of his conteﬁporariee rrofessed Islam, but aﬁ

the same time continued to practice pagan customs and rites._ 5
He aleoo accused them pf following their customary codes of
life in matters concernihg private and public behaviour.lo?
Similar accusations came from other echolars.loa There was. ?'
widespread ignorance of Islam particularly among women
whose husbands, often out of sheer mselfish desire, tried to
keep them in their state of ignorance. They were made to -
believe that blind and total obedience to their husbands
ﬁaé the only way to Heaven.lo9 Animism was aleo common,

with trees and other inanimate objects being venerated.llo

111 and disregard for the demands

Superstition was rampant
of the Shari’abh manifested itself in such acts as jaering";ig
at women who'covered their bodies in accordance with the

demands of the Spari’eh.1? 1p his Kitib al-Farg,l1’®

Shehu ‘Uthman gave a comprehensive list of acts committed

by the Hausa kings and their followers. which were totally
against the precepts of Islam. It was an attempt to put
matters right that eventually led to the hijrah (migrationm)
in 1804 A.D. of Shehu ‘Uthm@n and ‘Abdull@bi with their .
followers from Degel to Gudu, and which led to the jihad

which soon followed, The jihBRd ended with the overthrow f_
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of the syncretist Hausa administrations, and with the

setting up of an Islamic government headed by Shehu ‘u_g_mn
a3 its Caliph. One of the people who played a leadihs role
in bringing about this change was ‘Abdullahi b, PFodio. We

shall proceed in the following chapter to study his life.
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CHAPTER_TWQ

The Life and Career of ‘Abdullahi b. Podio.

(a) His birth.

AbT Muhammad ‘Abdullahi b, Mubammad b. ‘Uthman b. $&lih
b. Harin b. Gurdo b. Jabbo b. Mubammad Sambo b. Ayyub b.
Masiran b. Buba Baba b. Musa Jakollo was born in the Hausa
state of Gobir around the year 1180 A.H. /1766-67 A.D. He

1

was about twelve years younger™ than his brother Shehu

2 was born in 1168

‘Uthman who, according to Gidado b. Lema
A.H, /1754-55 A.D. ‘Abd al-Qadir b. Gidado b. Lema, on the
other hand, states that ‘Abdullahi died on a Wednesday
night at the age of 66, at the beginning of the year 1245
A.H./1829 A4.D.° Ahmad b. Sa‘d also gives the date of
‘Abdullahi's death as Muharram 1245 A.H./July 1829 A.D. and
saye that that was eleven years after ‘Abdull@ahi's move to
Gwandu Prom Bodings.‘ This gives the date of ‘Abdullahi's
birth as 1179 A.H./1765-66 A.D. - a difference of only one

year from the previous date.

(b) Family Background and Bducation.

‘Abdullahi comes from a learned family. His father,
Mubammad b. ‘Uthman was nick-named Foduye (corrupted as
PFodio), a Fulfulde word meaning faqih, a jurist or learned
man® His uncles °Abdull@hi b. Muhammad b. al-Hajj al-
Hasan, Muhammad Buttugha b. Mubammad b. al-Hajj ‘Abd al-
Rahmén and Muhammad b. Raji were all great scholars, so
were many of his cousins.® His mother was Hawwa’ bint

Mubammad b. ‘Uthman b. Hamma b. ‘al.

‘Abdullibhi wae thus brought up in a learned enviromment.



The Toronkawa clesn of the Pulani 1o which he belonged had a
very long tradition of Ielamizetion and scholarship.
Verious sccovnts sare given of their movements. They were
known To teve rnoved to Futa Tero 2and from thence to have
moved wegtwgrds until, by the 15th century, Muisa Jakollo,
*AbhdullBhi’'s ancestor, led them to settle im the area of
Birnaio Fwoun:..? From there they apread throughout the
Heuse country.

The Torookawa brought with them to Hausaland their
tradition of Islamic echolarskip and learving. They lived
in close.y-knit families. They intermarried mainly among
themselves, though marrisges vutside the c¢lanm could take
place. Thes: two features of Toronkawa Fulani are evident
te anyone who causts even a curccry look st their genealogies:
wany of them were grest scholare. and everyone seems to have
been related to everyone elee. Thus, of the eighteen
echolars listed by "Abduliibi v vome of his teachers, ten

-

are relgted to him by blood.g In addition, ‘Uggpin Binduari

and hie nephew Abmad b. Mubammad - both relations of
P = _ 1 10
Abdullahi -~ were among his teachers,

"ALduliANE 128t an account ol his early education.ll
Hee Puout Loaths was | | i T - #5 tu:ryht him the Qt:r’?!n.l9
Hay may alle 4mds Tabpghtlt Gdm € mrund nod Write, as he had

. i , ! 13 ‘ B .

done to h? alder Drother Sliehc Lufore. Abdulliahi did

0ot tell us at what age he startsd his education. It will
be reascnable o assume, however, Lhat he started to learn
the Qur’dn at about the age of five, which is still common
practice in Nigeris at the present time, ‘Abdull%hi tells
e toat wiep he was thirteen years old he had completed the

recitation of the Qur’én by hemct (rom his father. He was
then ready to stert his advanced studies under the guideance
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of his brother, Shehu ‘Uthman.t®

Under ‘Uthmé@n, ‘Abdull@hi went through vigorous training
in a wide range of subjects, all of which helped to prepare
him for the important role which he was to play in later

life. He read the ‘I!hrlnixxa }5 a eulogy of the Prophet,

the Hicrizyit}s

of the six pre-Islamic poets.17 All these works, it should

another eulogy of the Prophet, and the Odes

be noted, are in verse, and this is significant for verse was
at that time a very important vehicle of expression.
‘Abdullahi himself made extensive use of the skill which he
gained in this way in a number of his works. It is signi-
ficant to note that most of his early writings were in verse.
Following the practice of this period of stagnation (‘Asr
al-Jumud), he reduced a number of prose works by earlier
scholara into verae.ls The eulogy of the Prophet in the
Tenrinixxﬁt and the Witriyy#t set the pattern for his later
compositions. It also served to provide some historical
literature surrounding the person of the Prophet. This is
particularly important since the study of history does not
seem to have occupied an important place in the curriculum
of the period. Indeed, Sulgin Bello draws attention to this

fact in his book, Infagq -1—Haisﬁr.19 The pre-Islamic odes,

on the other hand, provide the studen® with some knowledge
of the pre~Islamic way of 1ife, since they 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 proper understanding
of the Qur’an and the Prophetic traditioms. This explains
why students of religion considered the study of these odes

to be of great value.
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Under his brother ‘Uthm@n, ‘Abdullahi also studied
Tauhid (the science of the Unity'of God) based on the
writings of Muhammad b. Yusuf al-Saniisi (d. 895 A.H. /1489~

9¢ A.D.) and their commentaries.2C

He became so interested
in this subject that, in hie own words, "rarely does a book
on the ecience of Tauhid reach our land and I know of it
without copying 1t.“21 This urge to learnm everything on
this most important subject is typical of ‘Abdullahi. He
drew heavily upon his knowledge of Tauwhid when he came to
define a Believer.22

With Shehu ‘Uthman, ‘Abdull@hi studied syntax, based

on such books as al—l_j_urrﬁmiyyah?3 al-Mulhah,?4 gézggggas

and their commentaries. The importance of this subject
cannot be over-emphasized. The importance ‘Abdullahi
attached to the study of the Arabic language can be seen
in his statement that it is a duty to learn Arabic because
it is the key to the understanding of the Qur’in.26
‘Abdullihi also studied Sufism with Shehu ‘Uthman.
*Abdullahi studied with Shehu ‘Uthm&n a number of

traditional books on Islamic Law, like al-@!!!arlriyyah.27 al-

Aghmawiyyah, the Ris&Elah of Tbn ALY Zaid al-Qairawani and

others. These were all text books in the Maliki School

of Law dealing almost entirely with rituals, 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 famous Mukhtasar Kh3111.31 ‘Abdullahi also studied

32

with Shehu 'Uggmin the exegesis of the Qur’an. He also

studied with him books on the science of Hadith criticism

(*ilm al-hadith dirayatan) like al‘Iraqi's book.33 and

books dealing with the science of Hadith tramnsmission
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(‘ilm al-Hadigh riwdyatsan) like the $ahih of al-Bukhario -

His study of these branches of Hadith was so thorough that
it trained him to apprecinté and understand ofher works dn'
the sudject, which he had not formally studied.ss Lestly,
he studied arithmetic with ‘Uthman, but unlike his reliw
‘gious and lipguistic studies, hie study of arithmetic was
only elerrlel:n;eu-y.:s6

Hgving studied and benefited so much from his brother,
and having been permanently in his company from his youth
‘until he was about fifty, ‘Abdullahi came to conceive deep
and lasting devotion and réapect for him. It is little
wonder, therefore, that he said that it was through Shehu's
blessing and his teaching that he was able to gain clear
understanding of the religion of Islam.37

Besides his relations, °Abdullahi studied under many
otﬁer achbiara.ss Through his teachers, each a specialist
and a recognized authority ig hies subject. ‘*Abduilahi
acquired his education. He was able, at the end of the
day, to'beléﬁ'gll—ronnd scholar, qualified to discuss

intelligently and to teach most of the traditional subjects

and to write books on them.

I"t(c) Péeaching. |

| *Abdullahi’s activities were not confined to the field
~ of academic studies. He was also active in the field of
preaching since the age of twelve. assisting his brother
Shehu *Uthman in conveying true Islamic teachings to all
parts of Hausaland. According to ‘Abdullihi's own account.39
Shebhu began preaching in 1188 A.H./1774-75 A.D. At this
date ‘Abdullihi was about eight yeare old, agd wag laarning

fhe Qur’&n from his father. ?rom thg_gge of tﬂe;vg.
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bhowever., when he was placed under Shehu for his education,
he accompanied the latter omn all his preaching fours. o
Their preaching was directed, at leaet in the initial
stages, against the un-Yelamic practices which were rampant

among the messea in Hausaland. These teachings were given

in the local vernaculars — Hausa and Fulfulde = and were

often iﬁ-pootry.‘o Poetry seems to have been very widely

used at the time, and must have been considered a better
vehicle for fhe propagation of idems, because of the ease
with which the masses picked it up, for it ie less likely
to be forgotten than prose. Another poseible explanation
why poetry was popular then was the fact that scholars all
over the Muslim world, in that period of stagnation and
lack of inventiveneas and creativity, had resorted to'-'ﬁ.
writing commentaries and super~commentaries on ecarlier
works. PFaced with so much details which had to be leafﬁed;

many writers 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 Fulfuldé and tﬁe latter mainly
in Arabic and some Hauaa.dl That they were right in doing
this is attested by the faet that in many parte of Hausaland
today it ie common to see preachers singing theee poems in
Moagues and in streets and public places. It is true to |
gay that a great deal of what many among the Muslim maséea.:f
know about Ialam in theae_parta today comes from their
knowledge of these poems. It 1s not uncommon to meet an o

illiterate Muslim who knows many of these poems by heart,

.- and who depends almost entirely on them for his religious

guidance,

The preaching activities of Shehu and ‘Abdullahi
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started in théir hometown, Degel. As time went on, they
began to widen the ares of their activities. They went on
'their first preaching tour to Kebbi area. There they
preached to. the people and called them to do away with un-
Ielamic customé and practices, and to follow tﬁe true
teachings of Islam. The emphesis seems to have been on the
esgontial elemente of true Islam, leaving out finer details.
Bello's account of Shehu's preaching confirms this.4?
| After their return from Kebbi, Shehu and ‘Abdullahi
continued to preach in Degel. It seems that even as early
ae this time news of their activities had reached many
parte of Hausaland. Disciples began to arrive in Degel
from many places; all eager to listen to their preaching.
Encouraged by their success., Shehu and ‘Abdullahi organizedﬁx
more tours, and they received greater publicity. More
success followed with disciples converging on Degel from
. all places, all wanting to lieten to the preaching and to
learn. Hiﬁh such great following, Shebu's influence must
have been considerable; it made him feel mecure enough to
take his preaching to the kings. He went to Alkalawa, the
capital of Gobir, and expounded Islam to the king., Bawa,
about 1300 A.H./1786 A.D. The king was cal;ed upon to
.prﬁcfice pure Islam and to rule hie subjects with Jjuatice
and aquity.‘s _
‘4bdullahi and Shehu next left Degel for a five-year
preaching tour to Zamfara area (13-101206 h.H./1786-1792:~ 'T
A.D.). The inhabitante there, in common with the inhabi-
tants of other Hausa states, lived in groes ignorance of .”J
true Islam, There were many who "had not so much as smelf
the amell of Ialam“.44 Bven such simple matters like the

Imslamic injunction for the meparation of sexes were unknown
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.to them. ‘It T4 happéned thet, as theylueré.ﬁreaching at
Daura a Bofnu scholar, al-Mustafd Gwani, accused them in a
poem of allowing men and women who attended their preaching
sessions to mix together indiscriminately. On receipt of
the poem, Shehu said to ‘Abdullani, "You, Abdulldhi, are
the best man to answer him on his verses.é45 ‘Abdullﬁhi's
reply, also in verse, denied the charge. Howéver. he gid
not stop there, He emphasized, perhaps with a hint of
veilad eriticism of the complaisance and even apathy of
many of his contemporary scholars, that the ignorant masees
must at all cost be educated at least #n the essentials of
Islam. The Muslim scholars should not shirk their respon-—
sibility to guide the masses. If this could be done only
through mixing the sexes, thenm that becomes juatifiable.46
Thie incident is important in that it shows how *'Abdullahi
was playing an sctive role in preaching and teaching, even
in the company of Shehu. It also shows Shehu's recognition_l
of his competence as a scholar and a poet., His understanding
of the apirit of Islam on this issue was great -~ and it was
typical of °‘Abdullahi all his life. .
About two years later, in 1202125 A.H.kl787-1789 “ia
© A.D., ‘AbdullEhi accompanied Shehu to Magami to which all

. the scholars in Gobir had been summoned by the king for

*Id al-Kabir (Great Bairam) celebrations., Afterwards king
Bawa addressed the scholars and diatributed presents to
them. Shehu and his people, however, refuseﬁ the gifts and
instead asked for pome religious concessions which they
Were granted.47

After their return to Degel from Zamfara, Shehu and

‘Abdull@hi went westwarde on yet another preaching tour.

During this tour, they visited many places, reaching as far



'sOuth as Illo, acféss the Niger river. On fheif retﬁrn to
Pegel, they prepared for another tour, this time to Zaumz
rarea. Their preaching took them to the capital of the chief
of Zauma. Zugu, which was just south of Gummi. This tour,
like the previous one, was successful, ending with the con-
version of many people.4
About this time, ¢.1207 A.H./1793 A.D., many people,
commeners as well as notables, were thronging to Shehu and
joining hie following, but few of his own fellow tribesmeg
showed any enthusiasm to 4oin him. ‘Abdull@hi,. therefore,
sent a poem of advice to them, calling upon them to stop
sdtting on the fence, and to come out in full support of the
cause which he and Shehu were championing. Thise poem was
favourably received by these Fulani scholars, who henceforth
began to preach pure Isiam among their Fulani kinsmen. One
of their leaders, *Abdullahi's cousin, al&ﬂu§§afa b. al-~Hajj
'Uggmﬁn. showed great enthusiasm in the poem, to which hg
appended a takbmise or quintain in 1208 A.ﬁ./1793-94 A.D,
Another cousin of *Abdullahbi, Zaid b. Muhammad Sa‘d, wrote a
commentary on the poem. From now on, it seems, the support
of this clan was gained, thanks to *Abdullahi’s preaching.
By thie time, Shehu's following had grown very large.

and with it his fame. News of his activities spread far
. and wide. Now ‘Abdullihi, the active preacher, always

eager in his drive tq recruit support for the movement,
sent a pcem to g&#i&g al-Mukhtar al-Kabir of the Kunta
tribe (17291811 A.D.) appealing for his moral support.so
. -In this connection, it is proper to mention that *Abdulliahi
' waé'also responsible for.drafting some letters to al-Kanimi
- of Bornu, explaining the Fulani point of view on the status

of Bornu and the relaticonehip between it and the Sokoto



Caliphsté.'iﬁ the loﬂg series 6f:cobréépohdéncé between the
two sides.’t L mhpee '

Now that the Fulani leaders had gained a very strong

" and wide following, they seem to have come under great

'__presaure from their followers urging them for a complete

break with the Hausa kings., Preparations had to start for
the inevitable war to protect the Community when the break
:eventually came. Accordingly, Shehu began to call upon hise
- supporters to be in a state of preparedness for self- |
defence.52 | . o .
From now on, the whoie thoughtof tﬁe iaaderahiﬁ éééméd.
‘to have been concentrated on wresting power from the ungodly
Hausa kings through g holy war., and establishing an Islamic
government. Shehu began to pray in earnest for God's help
in achieving this objective. He composed a poem in Rulfulde
~to that effect. 1In 1212 A.H./1797-98 A.D., ‘Abdullahi
- composed an Arabic poem as a translation of it.Fs |
The Hausa kinge could not be expected to ait bﬁcﬁ and
watch, as mere spectators, Wwhile these developments were
- taking place'in their lands. They were very wWell aware
that the threat to their authority was real. Something had
to be done by them to survive. In Gobir a new king, Nafata,
had succeeded to the throme about 1209 A.H./1794-95 A,D, 54
'.To check the growth of Muslim power, he issued & proclama-
tion forbidding anyone but Slehu from preaching, and for=-
bidding the convereion of people from the faith of their
parents. He also ordered the converts to Islam to revert
. to the religion of their ancestors and forbade the wearing
of turbans and veils by Muslim men and women.55 Thie decree
had the effect of taking away from the Muslim Community, the

followere 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./
1787-89 A.D.) about ten years previously. With the death
of Nafata his son, Yunfa, succeeded him to the throne of
Gobir.>®
The relations between the new king and the Community
seem to have been good at first.57 but they soon deteriorated.
The growth of the Community and its influence had assumed
alarming proportions, too much to be tolerated by Yunfa.
Perhaps encouraged by the size of the Community and by the
feeling that it would give them all the support they needed
in case of a confrontation with the authorities, some
members acted defiantly towards the govermment. They must
have been craving for the start of the Jihad which would
bring deliverance from the unjust rule under which they
were living. One such defiant leader was ‘Abd al-Salam, a
disciple of Shehu. Being afraid of threats of the former
Sultan, Nafata, he had left Degel for Gimbana with his
followers.>® The new Sulté@n, Yunfa, had now ordered him
to return to Degel, but he refused to obey the order after
consultation with ggpnu.59 Shehu was summoned before Yunfa,
and he went there accompanied by ‘Abdullahi and ‘Umar al-
Kammu. We have no record of what actually took place during
this encounter.eo However, from the way ‘Abdullahi related
the incident, the discussions must have been connected with

‘Abd al-Salam's refusal to leave Gimbana.%!

It may be
reasonable to suggest that Yunfa demanded Shehu to give an
undertaking to call ‘Abd al-Salam back, since as Shehu's
disciple he would most likely accede to his request. Shehu
might have refused to give the undertaking until some sort

of guarantee was given, which was refused by Yunfa. What-

ever actually happened, one thing is certain: that Yunfa
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had had enough of the Community and its leadership. He
would tolerate no disobedience. He would stop short of
nothing to teach the Community a lesson. He tried to kill
Shehu, but Shehu and his companions escaped unhurt. Tempers
must have run high. Shehu, realizing that once the Community
learnt of what Yunfa had done, some members might take a rash
decision, told ‘Abdullahi and ‘Umar al-Kammu to say nothing
about the incident.®?
But the final breach could not be delayed much longer.
Perhaps incensed at Shehu's refusal to bow to his demands,
Yunfa resolved to punish ‘Abd al-Salim. He sought and
obtained the approval of the King of Kebbi, in whose terri-
tory ‘Abd al-Salam was residing, to attack °‘Abd al-Salam in
Gimbana. The town wae sacked in Ramad@an 1218 A.H./December
1803~January 1804 and many people were taken captive.GS
Other sources claim that the immediate cause of this attack
was ‘Abd al-Salim's refusal to bless the Gobir forces which
were sent out to help the King of Kebbi to crush Doaao.64
Whatever the case may have been, ‘Abd al-Sal@am and some
of his followers 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 forced to free the prisoners they had
captured from Gimbana by some of Shehu's followers, probably

65 66 ,esociate .*Abdullahi

without his knowledge. Some sources
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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~don his followere. Now Yunfa realized after second thoughts
that by his actiom he had umwittingly strengthened Shehu's
power by forcing the Muslims to choose between him and Shehu,
and his sﬁbseqnent pléa that Shehu should remain in Degel
came too late, The momentum for the hijrah, or emigration
wes too great to be stopped. For those who had beern waiting
patiently for the final break with un-belief, this was a | |
..golden opportunity which should never be allowed to pass
-away. Final preparations were made for the emiérati&n‘to
Gudu some twenty~five miles away to the north-west. Thue

it came about that on the 10th of Dhl ’}-Qa‘dah 1218 A.H./
21st Pebruary., 1804, the hijrah to Gudu begﬁn.67

| “':However. the hijrah to Gudu did mnot take the Muslims

" far enough from the authority of Gobir to feel eecure.

Those frying to emigrate from towns and villages to Gudu.- .;
were persecuted by Yunfa's men. Some were killed and many

" had their property seized by the govermment. Gudu itself
was frequently raided.%% ‘'Abdullahi consulted with other
senior Muslim leaders. and'they decided to eleét Shehu as
Caliph - Commander of the Believeré. ‘Abdullahi was the

first to take the oath of allegiance fo §£ehu.69

(d) Military Contribution. . ST

*Abdullahi was not only a scholar and a:preacher..he
also made enormous contributions to the Sokoto jihad. He
'_;ed the forces of the Community to many victories against
the unbelievers and the syncretists. In the first major
" battle between the two sides, the battle of Tabkin Kwotto
in June, 1804, four months after the'hijrah to Gudu, he

succesafully led a numerically weaker Muslim force to

P
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victory over the bigger and better equipped Gobir forcoa.7°
This victory was a great morale booster for the Muslims,
ond it showed that they were a force to be reckoned with.
"7 %“e the Hausa kings who had well trained armies exper-

‘d in warfare as a result of their long-drawn and

ceassnt wars among themselves, the Muslim forces, at
in the initial stages, were less experienced. They

wer o made up of a conglomeration of elements each with its
own life-style and interests, gathered together hurriedly
through common hostility to the Hausa rulers., The agricul-
turist and trading Hausa people, the Arewa people of ‘Abd
al-Salam, the semi-nomadic Tuaregs and the mainly un-
Islamized nomadic cow Fulani, all joined forces against the
Hausa kings. At this battle, ‘Abdull@hi had the difficult
task of moulding these diverse elements into a disciplined
and well-organized army. The Gobir forces had a very large
cavalry while the Muslims had only about twenty horseo.71
This disparity did not bother ‘Abdullahi. His zeal and his
total commitment to the jihad strengthened his spirit. He
was determined to dash the hopes of the Gobir forces of
crushing the movement in its infancy. The Gobirawa came to
battle confident of a simple walk-over. 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 Eooda;72 they expected easy victory and perhaps a
party to celebrate it afterwards. Like the pagans of Makkah
at Badr also the Gobirawa out-numbered the Jihadists, in
this case in the ratio of about 2:1.73 In both cases,
however, the smaller Jihadist army full of enthusiasm for
the cause they were defending, ready to die as martyrs or

win viectory and gain booty, and commanded by a courageous
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general, defeated the enemy. The similarity Detween the two
' battles was so marked that this battle brought to ‘Abdullahi‘s
mind memories of the battle of Badr.74 . |

‘Abdullahi's other military succesees were just as

- dimportant. He commanded an army which included Shehu's

official general, *‘Ali Jedo, to a number of towns in Kebbi
territory. He capfured over twenty towns and fortresses
' including Birnin Kebbi, the capital of Kebbi kingdom, which
fell in 1805.7° |
In the month of Sha’ban of the fourth year of the
hijrah to Degel (1322 A.H./1807-8 A.D.), *Abdullahi took a '
sudden decision to abandon the Jihad army.marching against
the Gobir capital of Alkalawa, in protest against the iack
:of regard shown by some of the Jihadists for the principles-;
of the Shari‘ah.’® His argument was that if the Jihadists )
- did not obeerve the preecriptions of the ﬁhari'ah. there will
be no moral justification 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 society with which he
wase at odde. When he reached Kano, houevei. he could not
proceed further because the Muslim Community there insistedit
that he should stay with them, and requested him to write :
for them a manual to guide them in the proper adminisestration

of Ielamic goverament. He complied to their request, and

wrotefﬂiyi’ al—Hukkﬁm.77 This shows the recognition and

esteem whiéh Abdull@hi had gained as a scholar even in
- places far away from his home base,

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

78

October, 12808, A reconciliation between ‘Abdullaki end

the Jihadists must have been effected, although we have no
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concrete evidence to support this. After the fall of
Alkalawa, Shehu appointed ‘Abdull@hi to command an expedi-
tion to Gurma territory. In this campaign De'be was
captured and the inhabitants of Tanda submitted and sued
for peace. An unexpected crossing of the Niger river was
made, and the inhabitants of the island of Fas were surprised.
They also submitted and joined Islam.’2

In the following year., (1809-10)., Shehu decided to move
from Gwandu to Sifawa farther east. When his followers in
the western parts of Hausaland heard the news they were
afraid of a possible reaction against Islam by their non-
Muslim neighbours. To pacify their fear and to demonstrate
to them that he had no intention of abandoning them to the
mercy of their ememy, Shehu succeeded with some difficulty
in raising a small army which he despatched, under the
command of ‘Abdullihi, westwards to Gurma territory across
the Niger. In this expedition the territory of Sanbalgo
was captured, and so was Jorori to the north.so

However, not all the campaigns led by ‘Abgullihi were
crowned with success. In November, 1804, he led a force
which attacked Alkalawa. It was assaulted three times,
without success. ‘Abdull@hi's men had to withdraw when
they learnt of the advance of the enemy towards their camp
at Kirare.sl They met the enemy near Tsuntsua where a
fierce battle ensued, which ended with the defeat of the

82 ¢)bdullahi was not present at this battle

Jihadists.
because he had been confined to the camp due to an arrow

wound which he had sustained a few days earlier during the
assault on Alkalawa. When news of the defeat reached camp,

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

able to rally the fleeing remnants of the Jihadist forces



M - ‘.
and to counter-~attack and repel the enemy.s3 The courage
aﬁd militarj ability which he showed in this battle was
remarkable., In January, 1805, at Jaru which is about two
miles from Alkalawa, the enemy fell suddenly upon the
Jihadiets, and *Abdull@hi, Bello and a small party totalling
not more than ten men were able to hold their own until aid

finally arr:i.vad.sd

Again in November of the same year.
when Shehu, then staying in Gwandu, learnt of the advance
of a combined force of Cobirawa, Kebbawa and Tuaregs towarda'
Gwandu, he raised an army including such military leaderas
as Bello, 'Ali‘Jedo and ‘Abd al-Salam, and appointed
‘Abdullshi as its commander.®® This force, weakened by
internal dissention, received a crushing defeat in a battle ﬁ
near Alwassa. Thbe Jihadists suffered heavy casualties and
fled to Gwandu, the enemy following them, 36 At Gwandu, |
however, *Abdull@hi was able to rally his people and drive
away the enemy, inflicting heavy casnalties.87 |
Meanwhile, after ‘Abdullahi's return from the western
?xpadition of late 1809 -early 1810, he movéd from Gwandu
"to Bodinga in order to be close to Shehu who had just moved

to $ifawa. about two miles away. From Bodinga, ‘Abdull@hi

led an expedition to Banaga in 181Q, This was béfore the

campaign of his son, Muhammad to Illo.88 Two years and eix . .-

months after Shehu's move to $5ifawd, he divided the Cali-~

" phate which had just been established into two parts: he .
. put ‘Abdulldhi, his brother and eenior vizier, in charge of
the ﬁeatern part, and his son Mubhammad Bqllo.in charge of
the castern part.>? Since Shehu's move to Sifawa took
place towarde the end of 1809 or early 1810, thie division

must have taken place in 1812,

After the division of the Caliphate. Shehu, satiafied
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that the military side of the struggle was bfér..withdrew:
from public life and devoted his time to ascademic work,
writing books to guide the Muslims in running their affairs_
in aééordancé with the precepté of the ﬂnarl‘ah.go o  r
From about 1810 on, one hears nothing about 'Abdullﬁhi
personally leading campaigns against the enemy. ﬁe sent
his son Mubammad in command of am army to the west bank of
Niger river. This expedition captured the fortreas of Illo
about the end of 1810 or early 1811.91 ‘abdullahi next
despetched an afmy under Muhammad to Nupé. L.emu was taken
without much losses. In both of these campaigns Mugammad
and his forces first went to Shehu to seek hie blessing and
prayer for victory before proceeding to the bat:tle.92 This
indicates that “Abdullahi, even after the division of the |
- Caliphate, thouéht it necessary to consult Shehu in all
important matters. This was in keeping with his position
ia vizier. As loﬁg as Shehu lived, ‘Abdullahi regarded him
as the sole Caliph who had the final.aay in all matters.
He must have regarded himself as Shehu's deputy and repre-
uentafive in the western part of the Caliphate. This view
seems to be msupported by the fact that on two oecasions his
Bon Mu@ammad was appointed directly by Shehu to lead the
Jihdd forces in campaigns in the south, in areas which were .
under the supervieion of his father. The first, which
included *Al131 Jedo, captured Mokwa, and the second, reine
forced by“Bgllo who led the Zamfara Fulani under their chief
Magaiin Jada, captured Dabai, Zuru and a number of towns
 and villages in 1817.
Shehu lived in Sifawi till about lBls.when. at the

‘requast of Bello, he moved to Sokoto which had 7just been .

built. He fell ill the following year. A year later, in
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1817 A.D. he diod."

Thus up to the death of Shehu, Bello, ‘Ali Jedo and
Mubhammad b. ‘Abdullahi were all fighting under Shehu's
command in a region which wae under ‘Abdulli@hi's super-
vision. This seems to suggest that Shehu's partition of
the Caliphate was not meant to be permanent, nor was it
meant to be a division of the Caliphate into two independent
states. It was only a temporary measure taken by Shehu to
facilitate the administration of the Caliphate. Thus until
his death, Shehu had the final word in matters connected
with the affairs of the whole Caliphate: ‘Abdullahi and
Bello should be seen as representatives of the Caliph,
S8hehu, rather than as independent Caliphs. Perhaps the
statement of Sa'd b. ‘Abd al-Rahmin that ‘Abdull@ahi refused
to regard himself as [an inGOpendont] emir as long as Shehu
lived, should be understood to mean that ‘Abdullahi consi-
dered himself no more than a deputy over the western
provincos.gs This relationship with the Caliph was retained
when ‘Abdull@hi swore allegiance to Bello, recognizing him
as Caliph over the whole Cnliphafe. Bello then €onfirmed
him as emir over the western part of the Caliphate, which
had been assigned to him by Shehu’® before. ‘Abdullahi, in
line with the Medieval Muslim constitutional fheoriatu. held
the view that the Muslim Community could have more than one
Caliph only if the territories were too vast to be effec-
tively administered as one unit.?’ But the fact that he and
Shehu and Bello all lived within fifteen miles of one ano-
ther at Bodinga, Sifawa and Sokoto respectively, indicates
that none of them could have entertained the idea that the

Sokoto Caliphate was vast enough to warrant two Caliphs;

if they did, they would have lived very far apart.
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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 Sokoto to pay his last
respects to the man he had always held in high regard.
‘Abdullahi must have hoped to succeed Shehu as Caliph. He
was Shehu's chief vizier, one of the oldest Jihad leaders,
and undoubtedly the most learned among them. With such
qualifications 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 face.' Highly distressed, he returned
to Bodinga where he stayed eight months "waiting for direc-
tions from Shaikh °‘Abd al-Qadir, the founder of the Sufi
order of Qidijdyyah.as to where he should go”.ga All the
time, he must have been trying to decide where to move to
from Bodinga, which was too close to Sokoto, and too much
on the periphery of the provinces under his supervision.
Birnin Kebbi, the capital of the kingdom of Kebbi until
its capture by the Jihadists, would have been a suitable
choice, but it had two disadvant;gea: first, until its
capture by the Jihadists in 1805, it had been the capital
of a corrupt and un-Islamic regime, with which ‘*Abdullahi
did not want to associate. Only a new capital symbolizing
the new order would be suitable. Secondly, ‘Abdull@hi did
not trust Kebbi notables, one of whom, Masa, had acted
treacherously against the Jihidists.gg As to the southern
provinces of the western part of the Caliphate, these were
still not fully subjugated, and it would not have been wise
to establish his capital there. In the end, his choice fell

on Gwandu where the Jihadiste had camped before, and where
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‘AbdullBhi had a fairly large following,l90

Gwandu town derives its mame from a Hausa word gaodu.
royal farmlands, These lands originally belonged to'Kanta._.
the king of Kebbi, whose head-farmer established the village,
which gradually grew into a big settlement and came to be
called Gwandu. Later Fulani nomads came and settled there

161 When

" as they found the area very rich with pastureland.
the Jihadiste ueed it as a base for their early campaigns,
these Fulani nomads gave them some assistance. Many other
Fulani had migrated there with the Jihadistse, and a number
"of them settied permanently there and owned landaz which
were probably given to them out of recognition for their
services to the cause of the Jih'id.lo2 Situated in a valley
with ridges surrounding it in all but the southerly direc-
tion, where it is protected by marshy areas, Gwandu enijoyed
an axcellent natural defence. It was close enough to allow
*Abdulladhi keep constant watch on the activities of rebel-
lious Kalambaina some three miles to the south and those
of the Kebbawa with their camps af Kimba, Augi and later
Argungu. Moreovgr. Gwandu was also well protected by a
wall built by Bello in 1806.193
So it was that about 1818 'Abdulldhi moved to Gwandu
which he made his permanent headqunrtera.lo4 He now had
- the difficult task of establishing his authqrity over the
| loosely~-knit parts of his provinces. About a year after
the move to Gwandu, the people of Kalambaina rose in revolt .
against him under their leader Dan Boya, who had once been
his student.l05 For two years °‘Abdullahi struggled but wase .
unable to make headway against fheae rebels, who were made
up of Kebbawa, the Arewawa, the Zabarmawa the Zamfarawa and

"the Dandawn.loﬁ They were mainly the followers of the Arewa
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~ _ lender, ‘Abd al-Salam, who had formerly been a disciple of
Shehu., but who later attempted to revolt becﬁuse he felt
that he had not been given a fair share of the spoils ofi
.war_by the Jibhad movement. He was, however, brought back
| into allegiance} Soon after Shehu's death, he proclaimed
himself Caliph simultaneously with Bello. Later, he agreed-r
to rencunce this claim, but when Bello's position was
weakened by revolte in Zamfara., he took advantage of the
situation and rose again in rebellion. All ittempta by
Belloc to resolve the situation peacefully failed, and
‘pecourse had to be made to arms. Eventually in the month
of $afar. 1233 A.H. fDecember, 1817-Janﬁary. 1818 A.D., Bello
defeated him and he fled from 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 unexpectedly came to his aid,
was able to crush once and for all the Kalambaina rebels.
Thie occasion marked the end of the estranged relationship
between ‘Abdulldhi and his nephew. ‘Abdullahi formally
recognized Bello as Caliph and asked all his followers,
including Bello's brother Mubammad al~Bukh&ri, to do the
same, while Bello on hia part, confirmed himlon the lands

108 It was also on this

which were given to him by Shehu.
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 vizier as well as
'ivizier to Sultan Bello.L09

With the pacification of the area around Gwandu,
*Abdullahi next turned his attention to Nupe. Muhammad al=

Bukh@rl b. Shehu and ‘Abdullahi's two sons, Muhamman and

Muhammad Sambo, led many campaigns into Nupe territories to
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the south, ﬁuring one of these campaigns led by Muhammad
Sambp, the people of Raba in Nupeland killed the emir of
Nupe. ‘Abd al-Rahmin, Muhammad Sambo, misled by the cule
prits into believing that ‘Abd al-Rahmén had rebelled
against ‘Abdullahi, approvéd of their action. However, on
his return to Gwandu, ‘Abdullihi reprimanded him for allowing
himself to be misled Dy the people of Raba. He ordered the
immediate release of all prisoners of war brought by Muhammad
Sambot's troope, because the circumstances.in which they were
captured were agesinet the precepte of the Shari'a , 110
‘Abdullahi's lieutenante had also to deal with other
troublens. The former king of Kebbi, Hodi. who lost his
capital to the Jihadiete in 1805, led a revolt against -
'Abdullihi_from his camp in Kimba. ‘*Abduliahi sent his eon,
Muhammad, and al-Bukhari b. ‘Abd al-Salﬁm. reinforced by a
contingent ment by Sul?nn Bello under his brother Abubakar
Atiku. The combined forces laid siege on Kimba and succeeded
in setting part of it on fire, though they finally failed to
¢capture it. The siege was lifted and they returned home, .
but later the inhabitante of Kimba, fearing another attack
from ‘AbdullZhi’e forces. drove Hodi out of their town.
He triéd to flee to Kebbe but was followed and killed at
Jambango in 1826. His war drums were sant to Sultin Bello
and his head to ‘Abdullahi,l*? |
After Hodi'é death, his son Jibril offered submission
to *Abdulidhi, who thereby appointed him Sarkin Kebbi, the
king of Kebbi. Meanwhile another member of Kebbi ruling
-family, Karvari, who had succeeded Hodi as Sarkin Kebbi of
Argungu, rose in revolt. Opce more ‘AbdullBhi sent al- .

Bukharl b. Shebu, reinforced by Bello, and al-Bukhiri b. . .

'Abd al-Salam to restore order, They sacked Xalgo, some
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tén miles from Birnin Kebbilaboﬁt 1828, and Karari's suppor-
tere in Birnin Kebbi fled the town to Gulma and Sawwa;wm'w
N leaving behind omly the scholars and traders. ‘'Abdullzhi
now sent hie son Muhamman to declare aman, or piedge of
' mecurity. to the inhebitants of Birnin Kebbi, The lande
and houses abandoned by the fleeing rebels w&re taken over
by Mubamman's followers. 112

Soon after Karari's defeat, ‘Abdullahi died in Gwandu
in the month of Mubharram of the year 1245 A.H./July, 1829
A.D., at about the age of aixty—six.113

The events which we have described in this brief account
have shown that °*Abdull@hi did not neglect his duty in the
adminietration of the western proviﬁces. Until his death
he was still directing the continuous wars. He was no
longer leading the army in person, having entrusted this
to his able youﬁﬁer lieutenanta., He wase fully informed
about the events in all parts of the provinces under hie
administration. He was, for instance, able to know more
about the activities of the people of Rabe than Muhammad
Sambo who was in charge of the campaign.114 This sugpests
that ‘Abdullahi had a well organized and efficient intelli-
gence service. This totally conforms with his oft-repéaied
instructions to the rulers.ll5

‘Abdullahi seems to have followed in the footsteps of
S8hehu. Like Shehu, he withdrew somewhat from active admin-
istration in his later years, from about 1810. He also
continued to direct the affaire 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) ‘'Abduli®hi's Character.

*Abdullahi was a man of faith and religious conviction.:f;
His deaep-rooted belief motivated him inm all his actions. |
Throughout his life he was coneciously trying to follow the
example of the Prophet, at a time when many of his contem=
poraries were craving after pleaaure.llﬁ The strength
whiech he derived from his faith made it possible for him
to strive for his ideals ~ ideals in ethics and morality
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 with others one must possess the moral
courage to mtand up for the truth., Thus, deépite the rever-
ence which he always had for his older brother Shehu, he
openly disagreed with him on many isauea.ll7 Moral courage
is thus one of the most conépicuoua qualities of ‘Abdullahi. -
He called on all Muslims to cultivate this virtue,

Next to moral courage ‘Abdullzahi counted physical
courﬁge and bravery among tﬁe most important qualities
required in a leader. As we have already eeen from the
account of the battles in which he was engaged, he set a
remarkable pefaonal example, |

*Abdullihi was megnanimous, tolerant and forgiving,
but when occasion d¢emanded 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 of De'be and
Fﬁs.lla and in his acceptance of the submission eof Jibril
on behalf of Hodi.l:® | B

*Abdullabi was extremely pious and ascetic. These

qualities which were rare in his day isolated him from the

greater part of his society. He complained about his
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contemporaries whot

"... Neglect their prayers

And obey, in procuring pleasures, their own souls.

And the majority of them have traded their faith for
the world,

Preferring what they desire; their minds are full of
temptations.

They are bold in eating forbidden food; they eat like

beasts...
They do not listen to commands, and they disobey their

Iﬂ'lilfl »
And they ridicule anyone who stands and forbids them
from evil," 120
Realizing that such people formed the bulk of his
society and that:

"One who keeps away from them must be lonmnely,
And one who stays with them will be contaminnted".lzl

he took the difficult option. He would not sacrifice his
religious conscience by falling in line with his contempo=-
raries. Thus ‘Abdulldhi was driven to some sort of isola-
tion, a thing which he had always advocated as a last
reaort.l22

His piety and ascetic nature compelled him to abandon
his sick society, and to flee to the neighbourhood of the
Prophet's tomb in Medinah where he intended to spend the
rest of his life. His journey, as we have sean.l23 ended
up in Kano and his ultimate hope of going to the Holy Land
was never realized.

‘Abdull@hi was extremely kind and considerate, espe-
cially to the common people. He advised those in authority
not to overburden them with excessive religious and mundane
demands. They should be treated gently and compassionately
following the example of the Prophet. When it came to
dealing with the elite (khawass), however, he was strict.
They should be made to feel more responsible and should be

encouraged to aspire to high ideals in life,124

*Abdullahi was an idealist of a type rare in his time.
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Hé l1ived among s people who, while professing Islaﬁ. were
.often far removed from a true understanding of ite percepts
and ideals. To have lived in such an environment while
8til) maintaiping the religious ideals which he set out for
himself must be regarded as one of his greatest achievements.
He spent his time writing books and composing poems preaching
the cause in which he believed, and calling upon his contem-
poraries to abapdon their hedonistic pursuits, and to live

in éccordance with the precepts of Islam,.
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Notes and Comments on Chapter Two.

10 T.".. p.27-

2. Gidado b. Lema, as quoted in [Wazir al-Hajj] Junuid be
Muhammad al-Bukh&ri b. Ahmad b. Gidado b. Lema, Ta’nis
al-Ahibba’, p.4.

3. ‘Abd al-Qadir b. Gidado b. Lema, al-Anis al-Mufid, p.15.

4, Ahmad b, Sa*d, Lubab ma fi Tazyin al-Waragat wa Infagq
al-Maisur (L.T.W.), p.10.

5. I.N.' p.552.
6. See ibid., pp.557-559.

7 See ibid., p.552. M. Last (The Sokoto Caliphate, p.lxxiii)
deduces this date from the genealogies of ‘Abdull@hi's
ancestors. M, Hiskett (T.W., p.5) also gives the date as
about the middle of the 15th century.

8. I.N., p.552.

9. These teachers are: his father, his elder brother Shehu
‘Uthman, his uncles Muhammad Buttugha b. Muhammad b.
nl—Hijj al-Hasan, and al-Hi]j Mnhammad b. Raji, and his
cousins Muhammad b. Muhammad. Muhammad Thambo b. Muhammad
b. ‘Abd Ali%h, Muhammad al-Firabri b. Mubammad b. Ahmad
Hamm, and al-Muggafa b. al-Hajj Uggman b. Mupammad.

10. See M. Last, op.cit., end paper: Table of Genealogy of
Shaikh ‘Uthman b. Fodiye and some scholars related to
him ¢.1800, nos.48, 49.

11. 1Ida‘ al-Nusikh, which is an account of his early life and
education, and Tazyin al-Waraqat, which is a record of
the Sokoto jihad.

12- l.Nl. p.553.

13. 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 children to recite the
Qur’an, but also to read and write (I.N., p.558).

14. I.N., p.553.

15. The full title of al-"Ishrinivvat is -al
is a eulogy

of the Prophet composed by Abu Zaid “Abd al-Rahman b.
Yakhlaftan b. Ahmad, who is known as al-Pazazi (d. Dhu
’1-Ga‘dah 627 A.H./September-October, 1230 A.D. This

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

16. Al-Witriyyat is a eulogy of the Prophet. composed by
Muhammad b. Rashid al-Witri, a Shafi‘i scholar who lived
in Baghd&d. He died in 662 A.H./1263-64 A.D. The full
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18.

19.

20.

21.

22-

23.

24.
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title of this eulogy is al-Witriyyat fi Madh Afdal al-
Makhlugat. It is also referred to by some as Ma dan
al-Ifadat fi Madh Aghraf al-Ka’inat. (Al-Azhar, Fihris
al-Kutub al-Maujudah bi ’l-Maktabat al-Azhariyyah
(al=-Azhar Press, Cairo, 1949). V:256. This work should
not be confused with Muhammad ‘Umar al-Miraghini's al-
Witriyyat fi Madh Kbhair ‘al-Bariyyat (Fihris, V:301).

Al-Shu‘ara’ al-Sittah, or the Six Poets, is the name
given to a collection of six poems by the following pre-
Islamic poets:

Nabighah al-Dhubydni, ‘Antarah b. Shaddad, Tarafah b.
al-'Abd Zuhair b. Abi Sulmah, ‘Algamah b. ‘Abda, and
Imru’ al-Qais. This collection was edited, with full
commentary by the Spanish philologist, al-A‘lam (d.1083
A.D.).

Of the six, Imru’ al-Qais, Antarah, Zuhair and
Tarafah are among the composers of the collection of
seven pre-Ialamic odes which are referred to as al=-
Mu‘allagiat al-Sab‘ah.

For instance, Minan al-Mann@n (1201 A.H./1786-87 A.D.) on
Sufism, and Nazm al-Wusta (1207 A.H, /1792-93 A.D.), which
is a versification of Muhammad b. Yusuf al-Sanusi's
commentary on his other work, al-* Agidah, on theology.
Other exameles are Dau’ al-Musalli and Kifayat al-‘Awamm
£1 ’1-Buyun'.

Abn ‘Abd Al113h Muhammad b, Yusuf al-Santsi, a2 native of
Tlemcen in North Africa (d. 895 A.H./1489-90 A.D.) was a
famous theologian of the Aah arite school of theology.
to which ‘Abdullahi belonged. His compendium on tauhid
(science of the unity of God), which is called Umm al-
Barahin was 2 well known book in the Western Sudan. He
wrote a number of commentaries on this work. ‘Abdull@hi
versified one of these called Sharh ‘ala al-‘Aqidat
al-Wust@ (Fihris, III, 244-245).

I.N.. p.553.

For ‘Abdullahi's definition of a believer,see D. Su.,
pp.49 ff.

Al-Ajurrimiyyah is an extremely popular work by Aba ‘Abd
Allah Muhammad (b. Mubammad) b. Dawld al-Sanh@ji 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-Mugaddimah.

Al-Mulhah was composed by Abi Muhammad al-Qasim b. ‘Ali
al-Hariri (446-516 A.H./1054-1123 A.D.). It is in verse.
Many commentaries have been written on it, including one
by Jaldal al-Din al-Suyuti who also summarised it.

There is another work bearing the same title by Ibn
al-Sa’igh Muhammad b. al-Hasan (d.720 A.H./1320 A.D.).
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The full title of al-Qatr is Qatr al-Nada wa Ball al-Sada.
It is a short work by the well-known grammarian, 'Abd
Allah b. Yusuf b. Hisham (d. c.762 A.H./1360-61 A.D.).

‘Abdullahi b. Fodio, Lubab al-Madkhal fi Adab Ahl al-Din,
p.81.

Al-éxhdar1¥xah. or Mukhtasar al-Akhdari is a short work
by Shaikh "Abd al-Rahman b. Sidi Muhammad al-Saghir of
Algeria (d. 10th century A.H.). It deals with ritual
purification and prayer. (Sarkis, pp.406-407).

Al-Aghmawiyyah is a handbook on M&liki law, dealing with
rituals. The author was Shaikh ‘Abd al-Bari al-Rifa‘i
al-Ashmawi, one of the prominent 10th century A.H. Maliki
scholars.

Al-Ris@lah, or Risalat Ibn Abi Zaid is a widely read text
book on Maliki lasg 1t8 author was Aba Mubammad ‘Abd
Allah b. Abi Zaid Mf Qairawdn (d.3B6 A.H. /996 A.D.).

IaNo. 905530

Mukhtasar Khalil is perhaps the most famous text book on
Maliki law read by scholare in the Hausa States. It is
a highly condensed book which needs extensive commentary
to be fully understood. Its author was the North African
Maliki scholar Sidi Khalil b. Ish@q b, Musad al-Jundi
(d.767 A.H./1365-66 A.D.). ‘Abdullahi tells us that one
of his uncles, Muhammad Sambo, memorised the whole of
and its commentary by al-Kharshi. One of

‘Abdullahi's teachers, Muhammad al-Maghuri was highly
regarded as a specialist on al-Mukhtasar.

Many commentaries have been written on this work.

u:_o p.553.

Al-‘IrAqi is the name given to a work on usil al-Hadith
by Zain al-Din AbG ’1-Fadl ‘Abd al-Rahim b. al-Husain

b. ‘Abd al-Rahmén, who is popularly known as al-‘Irdqi
(726-806 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 "1-Taghkirah, but it became popularly known as
Alfiyyat al-"Iraqi because it comprised a thousand lines.
(Fihris, I, 317).

Sahih al-Bukhari is one of the most authentic collections
of the traditions of the Prophet. The compiler was Abu
‘Abd Allah Muhammad b. Isma‘il al-Bukhari (d.870 A.D.).

I.N., p.553.
I-l .9 p0553¢
I.N., p.5563.

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

b. ‘Abd al-Rahman, Muhammad al-Maghuri, Hﬁgammad Thambg
b. ‘Abd al-RaBman, Mahmud al-Zamfari, and "Abd al=Rahman
b. Mu@ammad.
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41. Shehu *Uthman is said to have composed no fewer than

' 480 poems mainly on religious themes, Most of these
are in Fulfulde, but at least seven are in Hausa. For
‘Abdull@hi‘’s Arabic poems, see especially his Tazyin
al-Haragat. He has a large number of Hausa poems, and
he hag a few in Fulfulde. : ' :

42. I1.M., pp.77 ff,
43. T.W.. p.27.

44.  Ibid., p.27.

45, 1bid.., p.28.

46. Ibid., pp.27-29.

47. 1bid.. p-30.

48, Ibid.. p.3s9.

49. 1bid., pp.41-46.
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* pp.49—'51|
51. I.M-. p.lﬁo.
52. T.W., pe51. B 1

53. Ibid- . pp-51-54-

- B4, According to Sult@an Muhammad Bellco in his Sard al-Kalam,
pe2, the attack on Gimbana by Yunfa's forces was made in
Ramadan, 1218 A.H./December 1803-January 1804 A.D. Thie
wag in the second year of Yunfa's reign, according to
‘Abd al-Qadir b. al-Mustafd in his Raudat al-Afkar.

Yunfa must, therefore, heve come to the throne around
1217 A.H. /1802 A.D. But since King Nafata ruled five
vears 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).

b5. IT.M.., ppagﬁi 163,

56- R-A-' pol‘- .

57. Hausa tradition maintains that Shehu *Uthman 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.

58. T.W.» ps+5d.

59, Ibid., p.54.

60. Ibidl » p' 55-
- 6l. See ibid., pp.54-55.
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Ibid., p.62,

I.M.. pp.97. 162; T-“o’

Hausa Chronicle, guoted in M.
p-l4.

p.553

Sard al~KalBm, p.2.

Last, The Sokoto Caliphate,

Sultan Bello says that it wae some foolish people

(sufabi’) who were involved in this incident.
out Shehu's as well as ‘Abdullahi's involvement,

This rules
Cf.

al—Han Sa*id'e suggestion that °‘Abdullzhi might have
had a hand in the incident (Last, op.cit.., p.l5).

Al-Hajj Sa'id, Ta’rikh Sokoto, quoted in M. Last,

OE-Cito. p.lE)-

T.H., p.5%5; I.M., pp.97, 163.

P55 1.M.,
Pe55; p.100.
p.56; p.105,
p+1056.,
p.60.

Ibid.. p.57.

Ibido L ] pp.62-65.

Ibid.., pp.70-71.

pp.lOO. 163,

Ibid., p.70; ‘Abdull@hi b. Fodio, Diya’ al-Hukkam (D.H.)

(calrﬂn n.d. }l p.d.
T.W., p.75.
Mt » 99.75-77.
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Ibid.., p.61; I.M., p.1l8.
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Sa‘d b. ‘Abd al-Rahmén, Tartib al-Ashib wa Tajmi'’ al-

Arbab min Ashab al-Shaikh "Abdull@hi b, Fodio. p.9-

Among such books are Najm al-Ikhwan (1227 A.H./1812 A.D.),

Shams al-Ikhwan (1228 A.H./1813 A.D.). InTLJIle:Ikhuln
1228 A.H. /1813 A.D.), Taugif al-Muslimin "ald Hukm

Mﬂdhihih_ﬂl:ﬂualnﬂlﬂ}n (1228 A.H./1813 A.D.), and Tahdhir
al-lkhwan (1229 A.H./1814 A.D.).

i “op P 8]. L.T. "o' p.‘ Tartib .l-"hlbl P 13. Cf. Tl“.l
p. Bl where ‘Abdullahi states that it was Shehu ‘Uthman

who raised the army and gave its command to Muhamnad b.
Abdullahi. The explanation for this apparent contra-
diction between ‘Abdull@hi's report and Sa‘d's is that
‘Abdullahi did not wish to attribute such action to
himself in deference to Shehu, who was alive at the

time.

L.T.H., p.4.
Ibid., pp.4-5.

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

before Shehu's death on 3rd Jumada al-Akhirah, 1232 A.H./
20th April 1817 A.D. This places Shehu's move to about
1815 A.D. (R.A., p.18).

Tartib al-Ashab, p.9.

L. T.H., pp. 6=7.
See, for example, D.H., p.l2.

T.W., pp-62, 69; I.M., pp. 135, 137. ‘Uthmén Masd, 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 Birmin Kebbi, the Kebbi capital, fell
to the jihAdists 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 saye that ‘Abdulla@hi's companions
numbered about 750. Some of them remained permanently

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

Sa‘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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CHAPTER THREE

*Abdullahi's Ideae -~ Personalities that Influenced Him.

In the fbllowing chapters we will attempt to show that
Bheikn ‘Abdullahi drew From sources both from within and from
without thé Maliki School of Law to which he belonged. He
had been & keen student whe read with avidity and eathusiasm
the writings of his contemporaries and those of earlier
scholare., These scholare and their works played a cruciai.
role in eshaping his ideas.

In this chapter an attempt will be made to 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 ie too obvious to require any
special mention here are omitted. Thus, I propose to say' |
nothing about Malik b. Anas (d.179 A.H./795 A.D.),> Khalil
b. Ishag al-Jundi (d4.767 A.H, /1365 A.D.).2 or Ibn Abi Zaid
al-Qairawani (d.386 A.H./996 A.D.)Y for instance. It will
serve no useful purpose to do this, since these scholars aré
synonymous in the whole of Western Africa with the Maliki

School of Law.

The influence of Shaikh *Abdullahi's brother and teacher,

Shehu 'Ugﬁmﬁn. 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 Shehu ‘Uthman, and
an attempt will be: made to explain the reason for his strict
adherence to the formalistic approach to Law whenever this
'4g ' thought essential. This sfrict approach may have

alienated some younger members of the Community who showed
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resentment to it.

..1”'Abdull§hi has often been char?cferized aélg sdﬁoiar:
t06 much given to the letter of the law. Thia.characteriza-
tion,; however, is very misleading. It is true that §gehu...
‘UthmBn, in summing up his opinion of the Sokoto jihkd
leaders, described ‘Abdullahi as the one among the trio

whose specialization was the "externale of the Shari'an"

(Z8hir al-Shari®sh}.> It is entirely true, as Shehu had

said, that of the three, ‘Abdullahi laid most emphasis on

the juristic sphere. But this should not be taken to mean
that ‘Abdullihi wae lese concerned with politics and sufism.
for example. Far from that. Bven in the sphere of etrict
ritual observances like prayer and fasting for instance,
*Abdullahi had made it quite clear that a believer's mecha-n
nical and absent-minded observance was of little real value.6
Hie oft-repeated statement that laws change with the changes

in circumstances, and his fascination with siyasdt ghar‘iyyah

are evidence encugh of the incorrectaness of the interpréta-
tion given by some people to Shehu ‘Uthmants statement. Nor
should it be forgotten that before Syehu made fhis statement
be had been well awsre of the sufi tendencies of ‘*Abdulldhi,
whoe had already complled works on the aubject.7 aﬁd who was
already s member of at least two sufl ordera.s This is
important because sufism ie certainly concerned mainly with
the interneal, esoteric part of the Shari‘ah. Thus both Figh
and sufism played a very important part'in ‘Abdullahi'e
thinking, and Shehu ‘Uzgmﬁn must have realized and acknow=
.ledged the fact. A look at ‘Abdullihi's writings since the
death of Shehu seems to suggést an even greater shift towards

sufiam on his part.9 Perhape it is precisely for this reason

that some scholars acelaim him as a8 sufi while others regard
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him as a jurist.. _
To fully understand 'Abdullihi'a.atﬁga.;n féia;léﬁ.éo
the formal externalities of the Sharilah and its spiritual,
inner meaning, one must go back to al-Ghazzali {d.1111),
one of the most remarkable and most dominating figures in
the intellectual history of Islam, g man' whose unquestionable
influence on ‘Abdullahi was tremendous and permanent, One of
al-~Ghazzili's greatest achievements has undoubtedly been his
success in effecting a rapprochement between the legalistic
formalism of the Jurists and the over personalized approach
of the Sufis.lo Despite initial opposition to his writings
by some scholarsa, including some prominent Malik3i scholars
like Ibn Ruggd.ll his works came to be accepted by many
Muslims - juriets and sufis alike. Thanks to these writings,
more and more Muslims came to understand and appreciate the
vital inter-relationahip between that form of Ielamic teaching
represented by figh end that rapresented by 3uflsm. The two
are complementary to each other, like body and spirit,
'Abdullahi adopted these ideas and made them the guiding
princlple of his life. This underlying idea pervades all h;g
writings. l -
Al -Ghazzil1i's influence on Shehu andg Belio was also
great. Together with ‘Abdullahi they drew heavily from him.
‘Abdullzhi based a number of his works on al-Ghazzali's

writlngs. particularly on the famous Ihya’ ‘Ulum al=Din,

Thiea book was at first regarded with somelsuapicion in the
Western Sudan, North Africa and Spain.13 But it survived
all opposition and eventually came to be regarded with great
admiration and respect in these arcas. By the time of

‘AbdullBhi it must have been one of the most important books
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circglating in the ﬁauaa.states. Despite this, however, one
.doea not find it among the books taught to students of higher
learning probably for two reasone:

(2) The fact that, strictly speaking, it ie‘not a book on

figh ~ figh being the most sought-—-after branch of

learning in the Hausa states at the time.

(b} Al-Ghezzili was a member of the §E§fi'1 School of Law,
and in an area where aimost the entire Muslim population
belonged, and still belonge., to the Malikxi School, the
tendency was to acquire mostly books by Maliki authors,
Even in disciplines which cut across the school bounde
ries the tendency had been to read books written by |
fellow members of one's own school as long as these

were available.

To ‘Abdullahi, al-Ghazzall was & great champion of Isla;;
He recommended the reading of al-Chazz#Zli's writings to every-
one who wanted a proper understanding of the easgential require=
ments'of Islam.l5 However, despite that *Abdull3hi drew less
frdm him in matters of figh than one mighf reasonably expect.
Thie ie simply because hims audience was predominantly, if not
entirely, Maliki., and drawing details of Jjurisprudence from
other sourées could result in confusing the ordinary Muslim
and in providing an opportunity which pseudo-scholars and
corrupt officials could seize to mislead people and pervert
justice. Thus ‘Abdullahi concerned himself generally with
2l-Ghazzali's sufi teachings and his political ideaa.16 It

is true that his book. Kitab al~Haldl wa ’1-Haram which

categorises permitted and prohibited things. is based on

al-Ghazzali's Ihya’ ‘Ulfm al-Din, It is also true that the

subject covered generally comes under figh. but at the same
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time fhe sufisds regard it as almost their e#cluaive area.;T
_It i8 very likely that when he combiled it, ‘Abdullahi J
regarded it more as a book on sufism than on figh.

| There must be a reason to explain why al-Ghazzdli, more
than any other non-Maliki sacholar., engaged the attention and
interest of *Abdullahi and his colleagues. That reason must
be sought in the solution provided by al-Ghazzali to many of
the problems with which they were grappling, like the rela-
tionship between figh and sufism, between the spiritual and
the formal elements in a Muslim's life. Another reason is
the similarity in the political and social situation both
had to deal with. Political instability with all ite atten-~
dent social and economic consequences was the order of the
day in al-Ghazzali'e time, and so it was in ‘Abdullahi‘e.
The moral depravity. the political corruptioh. the igno-
rance and helplessness of the masses ~ these were features
common to the timea and social milieu of both.18

In his attitude towards sufism, ‘*Abdullihi owed a great.

deal to al-GhazzBll and other sufi-jurists like Ahmad alw
Zarriq, who had alaso been influenced by al-Ghazzhili. Apart
from seeing in proper perspective the relationship between
sufism and figh, ‘Abdullahi adopted the attitude that
incomprehensible sufi expressions should be avoided., Such _
exclamations which could bDe shown to contravene the Shari‘ah ;
should be discouraged. They are to be tolerated only in so
Far as they could be reconciled with the Shari‘sh. This
cautious approach should, however, not be taken to imply a
rejection in principle of the proposition that sufis could
experience such intense ecstacy as could render them incapable

of expressing their experiences except in words incomprehensibl:
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to non-sufisnlg But the fac¢t remains, nevertheless, that not
every Muslim is a sufi ~ far less a gnostic. The principles

of Sadd al-dhari‘ah or thwarting the means, and Maslahah or

the common good, demand that ordinary Muslims should dbe pro-

tected from being confused by such utterances. The advice

of *Abdullahi was simple: if oune heérs or reads about such

statementa one should accept such of them as comply wifh

figh. Those that apparently contradict it should be rejec-

ted, the idea being not to reject them as blasphamous, but

to suspend paseing judgement on them until one obtaine

enough evidence of their truth or falsity. In line with the

principle of Iatishab, the author of the utterance is to be

presumed innocent of any contravention of the Shari‘ah ﬁnti15i

there is clear evidence to the contrary.ao |
For ‘Abdullahi, as it was for al-Ghazzali, sufism cémﬁ;m-

rises basically two thinge: total subijugation of one's will

in obedience to God's commande, and great consideration and

deep concern for othera. ?* Nothing else is required. Thus

it is not the popﬁlar maxims and the outward show of plety,

the wearing of shabby clothes or the working of miracles,

the bodily rythmic movements cr the vociferations accompanying

them, that make a sufi. If is rather the purity of his heart,

the avoidance of such vices as hypocerisy., vaingloricusness

and deception.22 The same insistence, typical of al-Ghazzali.

on reminding his readers of what constituted true. balanced

Islam was thus shown by ‘Abdulldhi: all Muslims must realize

that the purity of the heart and the acts of the limbs must

alwayes go together, hand-in-hand. Like al-Ghazztall also -

‘AbdullBhi saw it necessary to teach the common people and

the ¢lite at levels most appropriate to them. Bven the

teaching and explanation of the creed must be made in such 1,:
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a way that the intelligent intellectual as well as the average
" man in the strest could grasp ite essentiale, each according

to his own ability.23

Again his idea, advocatgd especially
for dealing with people taken before the law, that each o
individual should be treated according to his own circumé
stanc:s.2? ig to be seen as no more than the extension of
this principle. |

Another sufi whose writings were familiar to 'Abduliihi |
.uas the North-African sufi-jurist Abhmad al-Zarriq (1442~-93
A.D.}. one of whose works on sufisem ‘Abduliahi twice abridged.
Like al-~Ghaz2ali, he was also a §2321 sufi-juriet., and
belonged to the Agg'arite Schoq) 6f theology. Both defended
moderate sufism againat foreign infiuences and objectionable
innovations. Both started as jurisets and ended up as sufi-
juristé. symbole of the strong link between the two aspects
of the Shari‘a .35 ¢pbdullahi shared all the above attri-
butes and in addition shared membership of the Maliki School
of Law with Ahmad al-Zarrug. -

The link between al-Zarriiq's sufi order (al-Zarriqiyyah)
and the other major orders prevalent in North Africa at the
time has been established.2?® This order, which is regarded
by some aé merely a branch of the Shadhiliyyah order.27 had
strong connectionse with the Qadiriyyah order of which
‘Abdullahi was a member,

All the above factors combine to explain why it is that
*Abdullahi should have appreciated the writings of Ahmad .
al~Zarrig. This should all the more be 80 since both have
often drawn upon the same earlier sufis and jurists.29

‘Abdullahi differs from al-Zarriq in a number of waye

chief among which is that he was more of a jurist than a
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sufi, and he did not found an independent sufi order. But it
should be borne in mind, as stated before, that this does not
in any way imply a belittling of his sufi standing. His
involvement in sufism is once again demonstrated by his
initiation into the Khalwatiyyah order by his and Shehu
'U&Emin's great and renowned sufi teacher and reformer,
Shaikh Jibril b. ‘Umar.

Sheikh Jibril's influence on both ‘Abdull@hi and on
Shehu ‘Uthmén was tremendous. He had striven earlier - before
the jihad - to reform the Hausa society and eradicate all
traces of corruption and un-Islamic accretions to the true
faith. Incensed, no doubt, by the flagrant neglect of the
requirements of the Shari‘ah everywhere in Hausaland, he
reacted too strongly by formulating the doctrine that he who
disobeyed the injunctions of Islam was not only a sinner but
he was an infidel as well., Such things as the uncovering of
the body and the indiscriminate mingling of men and women,
depriving the orphan, taking more than four wives at a time,
and the like, comnstituted, according to him, not only sin
but total unbelier.ao It is no wonder, therefore, that even
such of his students as Shehu ‘Uthmin, 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 being the views held by the Khawarij and

the Mu'tazilnh.sl

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

Kharijiem 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 north, moved farther south in

the desert area and built the city of Sedrata “"within
striking Jdistance of the Negro Kingdoms in the south", Thia 
city wae on a caravan route linking the western Sudan and

the Niger valley with the Mediterranean world. By the middlé
of the 1llth century five cities were built in the Saharan
region 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 life, these Kharijites, mainly
because their ¢ities were situated on trens-~Saharan caravan
routes, engaged in trade and therefore found themselves

mixing With thoee whom they came into contact with.32

It is
quite ppanible that some of their ideas passed into the |
Western Sudan through the medium cf the traders., Jibril
might have acquired some of these ideas in the Western Sudan,
perhaps during the perijiod of his travels first as a student
and later as a scholar.,
| Apart from Kbharijite influence, there are other possible
explanations for these extremist views of g&ai&g Jibril. |
They could have represented a reaction to the extreme laxity
and moral degeperation of the nominal Musglims in the Western
Sudan in his days. This is the interpretation suggested by
Shehu 'U&Eman when he wrote: "Nothing brought the Shaikh (May
God moﬁt High be pleased with him) to this other than the
greatness of his compassion for this Mubammadan community.“33
The most widely held opinion regarding the source of
Shaikh Jibril's extremist views is thet which suggests Hahhﬁbi

inPluences. It ie known as a fact that he had performed pil-

grimage twice to Arabis and spent considerable time there.

o
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The possibility that he had been influenced by the climate

of opinion there cannot, therefore, be totally ruled out.
However, it is rather odd that Shehu ‘Uthman attributed
Shaikh Jibril'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 unaware. It is thus reasonable to assume that Shehu
'Usgmin did not think that these ideas stemmed from the
influence of the Wahhabis. This assumption is further sup~-
ported by the following factors. In the first place, Shaikh
Jibril was a sufi, and the antagonism of the Wahhabis towards
sufism is well-known. Secondly, there was a complete absence
in his strictures of any condemnation of the veneration of
saints and visitations to their tombs, a practice most
obnoxious in the eyes of the Wahhabis. Nor could it be
argued that these practices were not present in the areas

in which Shaikh Jibril was operating.36 Furthermore, the
Wahh@bis do not consider as constituting unbelief the sins
which he considered so.

Thus, while it is difficult to pinpoint any particular
influence which determined Shaikh Jibril's ideas, it may be
reasonable to suggest that some or all of these factors were
respongible for his holding the views which he held. However,
one thing is certain: Shaikh Jibril's extremist views were not
shared by Shehu ‘Uthman and ‘Abdullahi. The former had made
his views quite clear in his Hritings.36 As for ‘Abdullahi,
he did not make any direct and specific comment on his
zeacher's ideas, Shehu ‘Uthman's criticism having sufficed.
However, elsewhere he made his stand quite clear. Like his

great mentor al-Ghazzali, he maintained that as long as a



person professed to be a Muslim., he could not be anathema-
tized on grounds of disobedience unless it ie established
.beyond reasonable doubt that his sins are true reflections
of his unbelief.37 In that case it is not the act that
makes the person unbeliever but the lack of faith which
underlies it and which is not alwaye easy to ascertain or
jinfer 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 disagreed nof only with
Shaikh Jibril but with Shehu ‘Uthman, al-Maghili and Sultan
Muhammad Bello &8s well, who all anathematized a Muslim Hha;
for example, would side with unbelievers to fight against

98 ynile “Abdullahi conmsidered this act as

other believers.
a grave sin, it did not nullify the faith of'a believer.39
This is diametrically opposed to the Xharijite doctrime which
equates grave sin with unbelief.4o

| As regards Wahhabism, it is quite obvious that ‘Abdullahi
did not share their characteristic views. It is trué that he
was opposed to the extremist form of sufism, but not to
.aufiam as such, Hie membership of the Qadiriyyah and the
Khalwatiyyah sufi orders is evidence of this. More signi-
ficantly, ﬁowever. he approved of many practidee which are
strongly condemned by the Wahhabis. For instance, he urged
his renders to pay visite to living sainte and the tombe of
sainta. He regarded this not only as permissible but as a
meritorioue religious act.4l He even believed in seeking the
intercession of saints before God on the Day of Judgement.

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

taken from hie eulogy of *Abd al-Qadir al-Jilani, the founder

of the Qadiriyyah order:
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"0 my Lord, O Thou Who gives favour to His servants,
Bring me near, by Thy grace, to Abd al«Qadir.
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#iikh has
done well; 42
Indeed I claim descent”® from ‘Abd al~Qadir. = - .
Even though I might not be worthy of answer, yet answer,
Because my intermediary ie the rank of ‘Abd al-Qadir. 43

This cannot isgsue from one holding Wahh&bi ideas. The
same conclusion suggests itself when one reads the final

- mection of ‘Abdullahi's Diya’ al-Hukkam which deals with

pilgrimage. In it he urged ﬁuslims to visit the tombs of
the Prophet and his Companionse and Successors - Abu Bakr and
‘Umar b. al-Khattdb. He urged them aleo to vieit the tombs
of the prophets in Syria as well as those of the Companions
and the Successors in Medina, and the tombs of leading
acholars.44

It is therefore guite safe to conclude that neither the
WahhBbi nor the Khdrijite ideae influenced ‘Abdullahi. On
- the contrury., the emphasis placed by him on the desirability
of visiting the saints and their tombs might have been meant
as a éounterpoiée to the Wahhabi criticism of these practices,
The success of hise view is to be seen today in the large number
of pilgrims flocking to his tomb in Gwandu and to Shehu .
‘Uthman's in Sokoto. |

It gseems rather etrange that one reads practically
nothing in the Sokoto jihad literature to suggest that the
jihad leaders had any awareness of the Wahhabis and théir.
movement. Bven before the jihad. many pilgrims started their
long journeys to Arabia from the Hausa statea.45 Others passed
through the region in transit.46 Thie traffic would, with the
inereased security subseguent 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



Iu . ! 820

r

could not have escaped their notice. Many 6f the réturniﬁé
pilgrime.whb were closely associated with the Jjihadists, like
Shaikh Jibril, must have apoken about their experiences in |
Arabia and through them the jihad leaders must have learnt
something, albeit througp second~hand scurces, about the

Wahhabiyyeh.

In the copy of ‘AbdullBhi'e Diya® al-SiyBe&t in my

possession, there ies what appears to Be a reference to the
Wahhzbiyyah (written therein aﬁ?§19' Wahbiyyah), which is
described as a religious sect eo far removed from orthodoxy-'
that even inter-marriage between them and orthodox Muelims
was not permitted. These people were not even to be allowed
t0 worship in the Mosque with other Muslims.47 At firet
sight, this may lead one to suppose tﬁat the reference was to
the Wahhabise. But on further inveatigation, when it is
realized that the above legal opinion had been issued by ‘*Abd
al-Khaliq Abu al-Qasim al-Suyturi of Qairawan (460 A.H./1067-
68 A.D.).48 and that his student al-Lakhmi (d. 498 A.H. /1104-

5 A.D.)%9 50

also iseued his own legal opinion concerning them.
it becomes clear that the reference could not have been to
the WahhBbiyyah which was born only in the 18th century A.D.
A figure that undoubtedly played an important part in
the thinking of ‘Abdullahi and his contemporaries is the
famous Muhammad 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 inh
North Africa, he travelled to the Western Sudan and wrote two
important epistles, one at the request of Sultan al-Haij

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

the request of the Sultan of Kano, Muhammad Rumfa b. Ya‘qub
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(1463~99 A.D.). These epistles were frequently and extensively
quoted by the Sokoto jihad laaders.51
The importance of these epistles in the thinking of the
Western Sudan scholars wae great. Unlike most other sources,
they had the advantage of being products of the local 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 the Hausa States. The jihdd leaders
had already drawn attention to the fact that the situation
and conditions to which particularly the epistle to Sultan
Muhammad Askia referred were almost exactly like those pre-

vailing in their time in Hausaland.52

This helps to explain
why al-Maghili's influence through these epistles had been so
great among these jihad leaders. This is of course apart from
the legend that it was he that introduced the Qadiriyyah order
into the Western Sudnn.53

Although ‘Abdull@hi, like Shehu ‘Uthmén and Sult@n Bello,
made quite extensive use of al-Maghili's ideas especially as

enunciated in al-Ajwibah ‘ala As’ilat al-Hajj Muhammad Askia,

yet it is clear that he did not accept all of them, although
al-Maghili was a Maliki scholar. This confirms the observa-
tion that ‘Abdull@ahi was guided not by personalities but by
ideas., His attitude on this guestion may be summed up in

his saying, "This is according to our understanding. But if
anyone has a clear 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 ‘Uthm&n and Bello

on the question 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-Maghili, whose writings were known
to ‘Abdullahi was the famous polygraph, Jaldal al-Din al-
Suyuti (d. 1505 A.D.).>° 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 study of logic.56
Al-Suyuti's influence on ‘Abdullahi and his contemporaries

was, however, much less than al-Maghili's. But, the well-

known commentary on the Qur’an, popularly called Tafsir

al—Julilain57 of which al-Suytuti 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 al-Suyuti's Tarikh al-

Khulafa’, which he called Diya’ al-Muqtadin 1i-’1-Khulafa’

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

Another contemporary whose writings influenced ‘Abdullahi
was the sufi-jurist al-Mukhtar b. Ahmad al-Kunti (1729-1811 A.D.).,
whose support ‘Abdull@hi solicited for the jihad. He seemed
to have been aware of the situation in the Hausa states even
before the Jihhad stsrted.sa

S§idi al-Mukhtdr must have read the works of Abmad al-
Zarriq and gquoted extensively from them. In his Shifa’ al-
Nas, based on al-Mukhtir's Zawal al-Ba’s, ‘Abdullahi included

. = - 59
a quotation of al-Zarriq's words by al-Mukhtar.

A measure of how *Abdullahi was impressed by al-Mukhtar
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
Shaikh concerning knowledge and religious sufi invocations.

This request probably never reached Sidi al-Mukhtar and if
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it did, it was never replied, as ‘Abdulldhi indicated.%?
However, ‘Abdullahi was able later to get possession of at

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 Shifa’ al-Nas.

This was completed in the last month of the year 1241 A.H.Gl

A month later in Muharram 1242 A.H.%2 pe abridged the Shifa’

al-Nas into Dawa’ al-Waswas.

‘Abd al-Wahhab al-gga'rini (d. 1565)63 the author of

Kashf 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, ‘Abdullahi also

based his Diya’ al-Ummah on his Kashf al-Ghummah, which is a

collection of hadith and the practices of the Companions of
the Prophet.

The name of the Damascene scholar Ahmad b. Ibrahim b.
al-Nahhas (d. 1411)64 may also be mentioned. ‘Abdullahi

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

MaghBiri' al-Aghwag and called the summary Diya’ al-Mujahidin.

Apart from this, no other mention of this name has been found

in ‘Abdulldahi's works at hand. It is not quite clear why
‘Abdullahi chose to summarise the contents of Ibn al-Nahhds'
book. One probable reason may be the fact that the book was
compiled by a man who, like ‘Abdullahi himself, had lived
through a jihad and experienced it. ‘Abdullahi, therefore,
saw in Ibn al-Nahhdas a reflection of himself. More important
perhaps 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 jihad was still in prog-

ress, especially against Borgu area. GCwari country was also
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still unconquered and Sokoto jihAd was far from over, although
most of Hausaland had been pacified. Already by late 1809 -
early 1810, ‘Abdullahi had complained about the apathy shown
by many of his people towards taking part in the Jihad. A
book like Ibn al-Nabhh@ds' was therefore just the kind of thing
he needed to help raise the morale of his people and rekindle
their passion and enthusiasm for jihad.

Finally the sufi-jurist Ibn al—Hﬁjj.ﬁs a Maliki scholar,
must aleo be counted among those who influenced ‘Abdullahi.
His famous book, al-Madkhal, was summarised by ‘Abdull@hi
under the title Lubab al-Mad-Khal. 'Abdulldhi regarded Ibn
al-Hajj's Madkhal as an example of the kind of book which
must be read because it complies with the annnnh.66

These are the scholars who had the greatest influence
on ‘Abdullihi's thinking. Bven a cursory look at the list
will show that the vast 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 ‘Abdull@hi expected of a good and pious scholar, and
this is how he looked upon himself. It is because of this
subtle blending 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.

AbTu ‘Abd Allah Malik b. Anas b. Malik (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 b. Ishaq b. Musd 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@aliki scholar. His al-Ris@dlah 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-Mustafd, Masa’il al-Ikxhtilaf, pp.I,II.

Shehu ‘Uthman b. Fodio, Naijm al-Ikhwdn, 67.

See, for instance, ‘Abdullahi b. Fodio, Kitdb al-Targhib
wa 'l-Tarhlb. (T.T- ) p. 53.

These works include:

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

Sabil al-Najat, (1220 A.H./1805-06 A.D.).

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

It should be noted that Shehu's comment was made in Dhi
’l-Qa'dah of the year 1227 A.H./ around November, 1812

A.D., when he wrote his Najm al-Ikhwan.

‘Abdullahi was a member of the Qadiriyyah and the
Khalwatiyyah orders. His affliation to the Bakka’iyyah
order (which is a branch of the Qadiriyyah order) was
established through Sid Mukhtar b. Abmad al-Kunti. (See
J. S. Trimingham, Islam in West Africa, p.94). Muhammad
Bello also received the wird (office) of al-Kunti which
was identical with the Q&diriyyah wird. (I.M.. pp.222-
224).

Among the works dealing with sufism which he wrote since
the death of Shehu ‘Uthmién are the following:

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

ifa’ - Min ’ -Ohaflah wa ’1-Waswhs (Saturday 23
Dhu !l—ﬂijjah. 1241 A.H./ 31st July, 1826 A.D.).

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

Al-Nasd’h fi Ahamm al-Mas@lih, (Thursday, 2-th Jumada
al-Akhirah, 1242 A.H./20th January, 1827 A.D.).

Tahdhib al-Insdn min Khisadl al-Shaitéan (Thursday. lst
Muharram, 1243 A.H./28th July, 1827 A.D.).
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Sagiaid (gunday. 8th Shaibﬁn. 1243 A.H./26th

February, 1828 A.D.).

Qawa‘id al-Salah ma‘ Fawa’id al-Falah (Friday, 10th
Shawwal, 1243 A.H./ 27th April, 1828 A.D.).

See, for example, G. C. Anawati, "Philosophy, Theology.

and Mysticism", in The Legacy of Islam, ed. J. Schacht

with C. E. Bosworth, 2nd edn. (Oxford, 1974). See also

R. N. Nicholson, A Literary History of the Arabs

(Cambridge, 1969), e.SBQ: and Al-Ghazzali, Book XX of

al-Ghazali's Ihya’ ‘Ultm al-Din, trans. L. Zolondek
eiden, s DPe8.

Mubhammad Rida, Abu Hamid al-Ghazzali, (Cairo, 1924),
pp- 29-31 -
Mahammad b. Ahmad b. Ahmad, 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 Tahafut al-Falasifah which
aimed at refuting the doctrines of the philocsophers. He
died in Morocco in 595 A.H./1198-99 A.D.

These are as follows:

Adab al-Mu‘Bgharah 1i Tulldb al-Najat, adapted mainly
from the third volume of Ihya Ulim al-Din. See

Ihya’ ‘Ulum al-Din, pp.189-190, 211.

Diya’ al-Andm fi 'l-Halal wa 'l-Har@m, summarised from
Kitab al-Halal wa'l-Haram, the fourth "book" in the
quarter on 'adat. See volume three of Ihya’ ‘Ulam
21-Din, pp.89-154.

Diya’ Ahl al-Ihtisdb ‘ald Tariq al-Sunnah wa 'l-Sawab,
epitomised from the ninth "book"” of the second quarter
on ‘adit entitled KitAb al-Amr bi 'l-Ma'‘r@f wa

'1-Nahy ‘'an al-Munkar. (See l1hya” "Ulum al-Din,
volume two, pp.d02+361).

Tahdhib al-Insan min Khisal al-Shaitédn, a summary
based on the whole of volume three of Ihya’ ‘Ulam
al-Din.

Ustil al-"Adl, (section 1), is based on al-Ghazzali's
Nasihat al-Mulik which al-Ghazzali originally composed
in Persian. It was later translated into Arabic by

‘Ali b. Meuhub 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-Tibr
al-Masbik fi Nasihat al-Mulik. (see F.R.C. Bagley,

trans. Ghazili's Book of Council for Kings (Nasihat
al-dMulik), (London, 1964), pp.XVI-XXI).

M. Rida, Abu Hamid al=-Ghazzali, 29-30.
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14. 1Ibid., p.30.

T g g,

. d15. T.H.. p.12.

16. BHg. The contents of Ihva’ ‘uUlum al-Din, and thosé of
Nasihat al-Mulik.

17. See al-Chazzili, Raudat al-Talibin wa *Umdat al-Salikin,
in Pard’id al-LB1%,” ed., Muhammad :Bakhit. (Cairo, 1924), p.l44.

18, Por a description of al-GhazzAli's society see Ann K. S. :
Lambton, "The Theory of Kingshxp in the Nasihat ul-Muluk . .~
of Ghazali in Islamic¢ Quarterly, Vol,I, 1, 1954,p.53.

19, ‘Abdull&hi b, Fodio, Al-Nasa’ih f3i Ahamm al-Masdlih, wa
: huwa al-Din (al-Nasa’ib), p.13,

200 Ibid-. p 13.

21. See al-Ghazzali, Khuldaat al—Taaﬁnif fi al-~Tasawwuf,
tr. Muhammad Amin al-Kurdi (Cairo., mn.d.), p.2L. See
also ‘Abdullahi b, Fodio, Minan al-Mannfn li-man arada

Shubb al=Imap. p.l.

22. See, for instance, °‘Abdullahi b, Fodio, Lubab al-Madkhal,
pp.95 £f. See also al-Nasia’ih, p.23. Q}yﬁ’ al=-Anam,
pp.30-31. . .

23. See al-Ghazzali "Kitab Qawa‘'id al-‘Aqa’id" of Ih
Ulum al=Din, trans. as The Foundations of the t;clea
of Faith, by Nabih Amin Faris (Lahore, 1963), p.53. See
also SAbdullahi b. Fodio, Fath al-Basir £i ‘Ilm al-Tabsir.
ch.I. ‘Abdullihi criticises those scholars who insist
that an ordinary Muslim must understand and expound the
faith in the manner of the scholastics and the philosophers.

24, See, for instance, °*Abdullahi's D1ya a2l~Siyasat, p.8. o
See also his Diya’ al-Hukkam, pp.75-76.

25. ‘Ali Fahmi Khushaim. "Ahmad Zarrug? His Life and Works",
unpublished Thesis (Durham Unlveralty. 1971), pp.9-10.

26, Ibid., 162,
2711 Ibid-. lﬁl(u)l
28. JIbid.. 16X1.

29. See Khushaim, op.cit., p.32 for list of authors etudied
by Ahmad al-Zarruq. These include Ibn al-Hajj and
al—Ghazzal;. : .

30. A. D. H. Bivar and M. Hiskett, "The Arabic Literature of
Nigeria 'to 1804"™ in B.S.0.4.85., XXV,1, 1962, 142. See
also M. Hiskett, "An Islami¢ Tradition of Reform in the
WesternSudan", B,S.0.A.S., XXV,3, 1962, 589, IL.M., p.59.

31. ‘*Uthman b. Podio, Nasa’ih al-Ummah al-Muhammadiyyah, |
quoted in Hisket, "An Islamic Tradition of Reform... .
p.588.
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E. A. Alport, "The Mzab", in J.R.A.I., LXXXIV, 1-2,
1954, J4-44.

Nas@d’ih al-Ummah al-Muhammadiyyah, p.590,

To“l' posl-

Visitation to the tombs of pious scholars seems to have
been a common practice in Hausaland before and after
the jihad. The tomb of one of Shaikh Jibril's teachers,

Shaikh "All Jabbo, in Marano, was an object of visitation

by many people. Bello tells us that he visited the tomb
of Shaikh ‘Umar b. Muhammad b. Abi Bakr at Barayar Zaki
on a number of occasions. Another tomb, that of Shaikh
Muhammad al-Manquri at Marnona, was visited twice " by him,
on one oecasion in the company of Shehu 'Uthman. (See
1.M. pp.53,56). The tombs of Shehu ‘Uthman, ‘Abdullahi
b. Fodio and Muhammad Bello are e also visited by hundreds
of pilgrims every year even today.

See, for example, his §Rifa’ al-Ghalil fi hall ma
kala min Kalam Shaikh Shuyukhina Jibril. See also
his Nasa ' ih al~Ummah al-Mubhammadiyyah. A.D.H. Bivar and
M. Hiskett give a slightly different title for Shifa’
. They call it §n3fa al-Ghalil fima us la...
B.S.O A.S., XXv,1, 19623, 141. W.E.N. Kensdale, "Field
Notes on the Arabic Literature of the Western Sudan". in
s 1955, p.167 gives the title as
fi kull ma aghkal min kalam Shaikhind Jibril. The title
which has "al-Qalil” for "al-Ghalil" is obviously a copier's
error.

AbT Hamid al-Ghazzali, Al-Iqtisad f3i al-I’tigad, (Cairo,
n.d.j, pp.112.114.
‘Abdullahi b. Fodio, D.Su., pp.50.51.

See Najm al-Ikhwan, Ch.IV., pp.52 ff,
D. Su.. Pe -
ICM.. pp-lﬁs. 1670

D. Su., p.53.

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

See, for instance, Diya’ al-Qawa‘'id, p.12; Qawa‘'id
al-Salah, pp.5=7. Also D.H., pp.98-99.

The reference is to spiritual relationship.
T.W.., p.51.
D.H. . pp- 98‘-99-

For example Shaikh Jibril b. ‘Umar, Muhammad Sambo who
spent over ten years in Arabia, Muhammad Raji, etc.
Muhammad Sambo returned from the pilgrimage in the month
of Ramadan (1207 A.H./April, 1793 A.D.) while Muhammad
Ra]13refurned in 1209 A.H./1794-95 A.D. (See T.W.pp.31,
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47.

438.

49.

50.

51.

52.

53.

54.

55.

56.

91.

For example Ahmad Baba's grandfather, Ahmad b. ‘Umar b.
Muhammad Aqit of Timbuktu, who left Songhai for the
pilgrimage in 890 A.H, /1485 A.D., on his return passed
through the Hausa atatea. He stayed for sometime in
Kano where he taught (I!;Jﬂkh.&l.ﬁidnn p.37).

Muhammad b. Ahmad b. Abi Huhammad of Tazakht, known as
Aida Abhmad, on his return from pilgrimage settled in
Katsina where he became a judge. He died there around
936 A.H. /1529-30 A.D. (Tn rikh al-Sudan), p.40

D. S!. p. 27.

See Ibrahxu b. “Ali:b. Farhin, A1-Dibdaj al-Mudhahhab f3i
Ma‘rifat A‘yan ‘Ulama’ al-Madhhab (Cairo ,1351 A.H./
1932-33 A.D.), p.158,

He is Abu al-Hasan ‘A1i 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-Dibaj. p.203).

'D.S[. » p- 28-

The epistle to Sultin Muhammad Askia of Songhai is
entitled Ajgihg;_ﬁg_ilgj_ﬁgk;g (See Najm al-Ikhwén, 7th
fasl, pp.52, 54, 57, etc..)

The epistle to Sultan Muhammad Rumfa (ADu ‘Abd Allah
Muhammad b. Ya‘qub) is entitled Misbal nl-Aruih nccording
to ‘Abdullahi b. Fodio. See Dz¥" Ahl al-Raghad (D.A.R.).,
pp.45, 53). See also D.S p.10. ehu "Uthman also
distinguishes between Iiwisat As’ilat Askia and Misbah

al-Arwah but does not say to whom the latter was addressed.
(See Najm al-Ikhwan, pp.52-53,, 57). Cf. Bivar and Hiskett,

op.cit. p.107.

See, for example, Najm al-Ikhwan, p.65; D.Su., p.J1l;
L.M., p.183.

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

Cf. Thomas Whitcomb, "New Evidence on the Origins of the
Kunta®", B.S.0.A.S. 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 tao it
in the Western Sudan as early as that date.

D.Su. r P 33-

He was Jalal al-Din ‘Abd al-Rahman b. Abi Bakr al-Suyuti
(d. 1505 A.D.). He was an Egyptian scholar and belonged
to the Shafi'i School of Law.

Adamu Abd Al1Eh al-Ilori, Misbah al-Dirasat al-Adabiyyah
fi ?1-Diyar al-Nijiriyyah, pp.16-18,
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This Commentary was started by Jalal al-Din Abu ‘Abd

Allah Muhammad b. Ahmad al-Hahalll (d. 1459-60 A.D.),

an Bgyptian scholar of the Shafi i School of Law. He

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

and his namesake Jaldl al-Dln al-Suyluti 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 al-Suyuti is sometimes referred to
as al-Takmilah., (See, for instance, Najm al-Ikhwan, p.53).

See T.”- L] pn49. Also I.Hl . Pp- 221"'222.

See Shifa’ al-Nas min DA’ al-Ghaflah wa ’1-Waswés., p.2.
T.W.. p-49.

Saturday, 23rd Dhu “1-Hijjah, 1241/31st July, 18264A.D.

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

His name is ‘Abd al-Wahh@ab b. Ahmad b. ‘Ali b. Ahmad
al-Bha rani. He was an Bgyptian 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 jihadist and was killed in 1411 A.D., fighting
against the Buropeans. He was learned in jurisprudence,
engineering and mathematics. He followed first the
Hanafi School of Law and later he changed over to the
8hafi‘i School.

He was Abu.‘Abd Allah Muhammad b. Muhammad b. Mubammad
al-‘Abdari, a North African scholar popularly known as
ibn al-Hajj, (d. 1336 A.D.). He was a follower of the
Maliki School of Law and a well known sufi.

T.W. » po‘S.

» p.67; see also Sultin Muhammad Bello,

quoted in Iﬂaxlrﬁ Junaid b. Muhammad al-Bukhdri, Tahis

al-Ahibba’ bi-Dhikr Umara’ Gwandu al-Asfiya’, p.19.

Muhammad al-Bukhfiri, gquoted in °‘Abd al-Q&dir b. ‘Uthmén
(Gidado b. Lema), al-Anis al-Mufid, p.l14, describes h h;m
as "the bearer of the banner of sufism". See also ‘Abd
al-Qadir's Al-Mawahib al-Rabbaniyyah fi Tabqiq al-Tarigah
al-Qadiriyyah, p.2.
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|

‘Abdullahi's ideas on Islamic Government.

(a) The Caliphate.

| In his writings, ‘Abdullahi gave a good deal of attens
tion to the administration of the Muslim Community. This is
because of his realization of the fact that it is upon the
proper administration of the Community that the happiness

and well~-being of Muslims in this life and in the hereafter
depends. The whole purpose of life on earth is to prepare
for the eternal life after death. Salvation is achieved N
only by submitting to the will of God as embodied in the
Egari'a » the Islamic way of life. While he lived. the
Prophet received divine revelation which he transmitted and
interpreted to the faithful, On his death revelation ceased,
but the faith remains and so does the Muslim Community. The
faith must be upheld and protected, and proper administration
ie a@ssential to secure and maintain conditions under which
membere of the Muslim Community can live a good Muselim life.
This cannot be achieved without a leader, m successor to the
Prophet in all but his prophetic¢ function., It ie this head
of the Muslim Community that is referred to as Khalifah,

the Caliph. the successor to the Prophet. ‘Abdullahi refers

to him variously as Khalifah, Imam, Amir al-Muminin and
1

Sultan. _
According to *Abdullzhi, the election of a caliph is a !

raligious duty obligatory upon the Community at all times

and under all circumatancea.2 This insietence on the nece-

saity of the Caliphate is very important. A community

without a leader is like a floeck without a shepherd, a
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disorganized and, therefore., weak lot, uﬁﬁsle tﬁ thri;e;
The Community must have a leader. a symbol of its unity and
solidarity., Thie symbol must be maintained at all costs,
for upon it rests the stréngth of the Community. That is
why *Abdulléahi, like moet Muslim cometitutional writers,
maintaing that as far as possible there should be only one
caliph to head the whole Muslim Community.® This is how it
should be, for the Qur’in‘ and the Prophet5 have always
epoken of the Muslim Cdmmunity as a single community (Ummah}
and, with divided loysalty there will be no single Community;
multiplicity of leadership reflects division and disunity
which in turn lemds to conflict and insecurity. The very
- existence of the Muslim Community is thue threatened by if;
The unity of the Caliphate i1is thue the ideal which the
legiste aim at achieving. But the idea; is one thing and
its realization quite another. What are the Muslims to do
in s situation where they are faced with hard facte of life,
when two or more caliphs come to power in different parts of
the Muslim world? This is by no means an ideal situation,
| but it must be faced. On this issue some legists like al-
Mﬁwardi adhere to the theoretical and the idealistic. They
magintain that under no circumstance should there be more ,. :
than one caliph. If at & certain time two or more claimahfa
have azsgumed the office, the first in point of time is the
rightful Caliph.6 Al-Mawardi (991-1031 A.D.)} lived at a
time when the Umayyads in Spain (929~1031 A.D.) and the |
Fatimids in Bgypt and North Africa (929—1171 A.D.) proce~ ,?ﬁ
laimed themselves independent caliphs and claimed the
leadership of the Muslim Community. He totally repudiafed.

them both and gave recognition to the °‘Abbisid Caliphs as

the only true ones. The reasons for this are not hard to
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find: the Fatimids were $hi‘ah who were rejected by the
Orthodox Muslims. As for the Umayyads in Spain. while
being Orthodox Muslims, they were bitter enemies of the
‘Abbasids who had overthrown their dynasty in Syria. To
give them recognition would have been tantamount to placing
them on an equal footing with the ‘Abbasids, thus implying
that the ‘Abbasids had no legal right over the territories
under their control. Again by refusing to recognize them,
al-Mawardi perhaps hoped tc forestall subsequent attempts
by other ambitious rulers to carve out independent cali-
phates for themselves and thus break up the Community.

The non-recognition of all but one caliphate has far
reaching implications. It means that the actions of the
unrecognized government are null and void, which in turn
implies that the Commupity living under such government
lives permanently in sin.

While agreeing in principle that all attempts should
be made to ensure a single united caliphate, ‘Abdull@hi was
nonetheless willing to concede that there could be circum-
stances where ma!ln!!h{public good) demands that more than
one caliph can be recognized. He maintains that in a situa-
tion where a Muslim Community exiets outside the sphere of

authority of a caliph, it is permissible for someone to

provide leadership there so that "the rights and government
of the individuals should not be left un-attended."’ Thus
when faced with a choice between the maintenance of the
symbol of the unity of the Islamic Community on the one hand
and the maintenance of law and order and the applicatiomn of
the §hari‘ah on the other, he opts for the latter alternative.

Applied to the situation in the Hausa states in the nineteenth

céntury, this meant that the Sokoto Caliphate was legally
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constituted. This explains why in ‘Abdull@hi's writings and
in the whole Sokoto literature there is total silence 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 idénl caliphate lasted for
only thirty years. That wae the caliphate of the first four
Successors of the Prophet, the four rightly-guided Caliphs
as they are often referred to. It was the period when the
caliphs were guided by the Sunnah, the tradition of the
Prophet, in all they did.a Most later successors were,
properly speaking,., royal dynasties guided in their adminis-
tration not by the Sunnah of the Prophet but by the exigen-
cies of government.g Among the few exceptions ‘Abdullahi

0

counted al-Hasan b. °‘A1i b. Abi Talib'” and ‘Umar b. ‘Abd

al-*Aziz.l?

By implication, the other Umayyad and *‘Abbasid
Caliphs were regarded as kings rather thanm caliphs, and as
such they were reccognized as providing necessary leadership
to the Muslim Community.

To be fit for the office of caliph, a person must,
according to ‘Abdullahi as it is sccording to most Sunni
legists, possess all the qualities which are necessary for
the proper performance of the caliphal duties. The quali-

ties listed by °“Abdullahil?

correspond almost exactly to
those stipulated by al—Miuardl.ls though stated in a
different way. But unlike al-Mawardi, ‘Abdulldhi was quite
prepared to allow the caliphate of a non-Quraishite when

circumstances demand that14

- hence the validity of the
Sokoto Caliphate which ‘Abdullahi justifies.
An examination of these qualities reveals their signi=-

ficance in the proper discharge of the caliph's duties,
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That he shoﬁld be a Muslim ia"obvidﬁé'fﬁr ﬁe is thé religious

Jaa well as the political head of the Muslim Community, whose

first duty ie to uphold and protect the faith and to administer

the caliphate in accordance with the demands of the ﬁhari'a N

_He also leade the faithful in prayer.

o As n successor to the Prophet in all but his prophetice

functiona. one of the caliph’s duties is to guide the

Community in all matters of religion. It is his responsi=~

bility to see that basic religiocus education is given to all

Muglim members of the Community. He sees to the proper

obeservance of prayers and fasting, the proper collection

and distribution of zakdt and to the affairs of the pilgrims

and the fighting of jihad.l® To be able to perform these -

duties properly., the caliph must be learned. New situations

may arise for which no precedents are available. The caliph

should be learned enough to be capable of ijtihad, i.e.

passing independent judgement on points of law, based on

~ the sources of Islamic Law. If he is not so qualified, he

muet refer to the learned doctors of Law to adviee him on

all matters.16 | |
Next the caliph.should be just and of honourable fecord

-(‘gg;). This means that he should have reached legal majo-

rity, be in full control of his mental faculties, and be 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 passinj of obijeetive and unblassed Jjudgement between

disputants: it means absolute fairness and objectivity in \

all dealings with all people.l7 - .

“Abdulliahi attaches great importance to the adminie-

tration of juetice and to the need for absolute impartiality
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in deciding cases. The parties involved in disputea should _
be treated in exactly the same way even in such seemingly “
 trivial matters as the order of their appearance before the.
judge, and the way he looks at them and speaks tolthem.ls
Anything likely to interfere with thie must be avoided,
Thus no gifts or services should be accepted from 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 relation is involved.lgl

Judgement is to be passed only after the caliph or
judge ﬁas thoroughly examined all availahble evidence.
Ideally only the evidence of witnesses of irreproachable
character is to be admitted, but where that is difficult
to obtain, discretion must be used in admitting the testi-
mony of the best witnesses available. In the cirecumstence
‘Abdullahi recommends more witnesses than the usual minimum
of two.20

A callph mey not possess the necessary learaning to
"enable him to decide cases in accordance with the pracepfs
of the ﬁhﬂg}igg. In that case he must have at his eide

?, or religious doctors, to advise and guide him.

pious ‘Ulgma
There are times, however, when his decigion is determined
by public interest, maslahah and by expediency. He may,
for instance, allow intercession on behalf of decent
people who inadvertently happen to commit eome offence.2l
But the hardened c¢riminals must be appré¢hended as soon aa'
they are suspected of a crime. They should be remanded and
thoroughly questioned. These are treated as a special cate-

gory., ocutside the normal cases where suspects are remanded

for only a short period pending the completion of

inveatigations.22
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The candidate for the caliphate muét aigéﬁbe.ﬁuiﬁilaf..
ia i.e. legally responsible, That is to say, he must reach legal
majority and be sane. Since the office of caliph is the
highest one in the caliphate, the encumbent muet possess
those qualities which erable him to administer the Caliphate
in a responsible manner. This provision helpe to protect
the Muslim Community against having their most important
" institution headed by & young, inexperienced and mentally
deranged underling. L Another reason, and from the legal
point of view ﬁerhaps even a more important one, why thin
condition should be satisfied, is the fact that Muslim
jurists regard the Caliphate as a legal coantract, or 'aqd,
between the Caliph and the Muslim Community.  But a legal
contract is valid only if both parties satisfy the condition
of taklif.23 or legal responsibility - hence the insistence of
the Orthodox legists on thie gqualification. |

Another qualification is that the candidate should be
male, The duties of the caliph are such that their proper
and efficient performance requires a man rather than a
woman. | |

Freedom is another pre~requisite for candidature to
the caliphate. The importance of this is to ensure the
effectiveness of the caliph. During the days when the
earlier legal theoristes expounded their viéews, as in the
days later when ‘Abdullahi wrote, slavery was a recognised
inatitution throhghout the world., Islam was always con=
cerned with the improvement of the lot of slaves and with.
their ultimate emancipation.24 But for pra§t1c51 reasons
it waes not possible at that time to abolish slavery. When

dealing with the question of the Caliphate the Orthodox

legiste found themselves faced with two categories of
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people: the fréa and slaves. They could have shut their
eyes to soci#l realities and follow the ideal according to
which no distinction could be made between the two clagses
 of mankind who 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 one who com-—
manded the respect of the Community. Im their society it
was evidently the free who commanded this respect. This
was a stark reality which had to be recognized,

Next, a caliph muet possess kifayah or the ability to
fuifil the material requiremente of hie office. This is
pecessary if he is to perform his duty of defending the land
"of Islum, of fighting jihad and of supervising the adminis-
tration of the caliphate.

Finally, the caliph should be a member of the Quraigﬂ
tribe to which the Prophet belonged and which was powerful
and respected by all Arab tribes even before the advent of
Islam, It wase thus easy and natural that its leadership
should be sacceptable to all the Arabs and consequently to
all Muslims. ‘Abdullahi was quick to point out, following
al-Nafrawl. that in the event of there not being a suitable

Quraigg candidate, a suitable one from any tribe can be
25

elected, The important consideration is that the persaon
80 elected should command the respect and obedience of the
whole Community.,

The cnndidaté who satiefied the above requirements
was considered to be fit for election to the office of the
caliph. 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

'1-‘agd (those who have the competence to tie and untie).
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It is they who, after due consultation, ensure the aelséfion
of the most suitable candidate.as As for selecting a caliph
through designation, this method is to be permitted omnly if
the reigning caliph designates his successor during his
death iliness. That designation should be made without

eny partiality, after due consultation with the religious

leaders of good counsel.27 The Community can refuse to

recognize a successor designated in an improper manner.28
There were precedents in Islamic history to support this
view. AbG Bekr, the first caliph, designated ‘Umar b. al-
Khattab as his successor in his last illness, in the firm
belief that he was 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‘awiyah b. Abi Sufyan (661-680 A.D.), on the
other hand, was sharply criticized for designating his son
Yazid as his successor, especially as he did so while he
was in good health.ao

Unfortunately, Diya’ al-Muqtadin in which ‘Abdullahi

expressed the above views is undated. The tone of his
criticism in it is sharp and often made in the second
person singular.31 All this suggests that he had a speci-
fic person in mind and was referring to a real situation.
We have already noted how, in the fourth year of the jihad,
‘Abdull@hi became so critical of the way the jihad was being
32

conducted that he decided to wWithdraw altogether from it.

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 reconciliation between the
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:”1;1atter and *Abdull@hi after:tﬁe fall of quambaina in.1321;
A date between 1817 and 1820 secems most likely. During this
period, °*Abdullahi and his supporters did not recognize
Sultin Bello's succession, because they believed that it did
not satisfy all the necessary conditions. ‘Abdullahi muet
have considered himeself a better candidate. His statement
that the strictness of a candidate doee not diequalify him
80 long as he is upright may be eeen aes a defence of his
candidature asgainst possible criticiam.ss
Onoe the caliph assumes office by propérly constituted !
means, all Muslims must recognize him and give 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 becaumse the allegiance of the Community is to the
ﬁhari'ah and not to the person of the caliph who, like
evéryone elee, is bound by it. This point is emphasized by
*Abdullibi when he insiste that the oath of allegiance to
fhe Celiph muet be taken only on the apecific condition that
.he promises to be guided by the proviseions of the Qur’in and_
the Sunnah.34 As long as he keeps hias promise, the Cdmmunit&
ie morally bound to give him allegiance and support. If he
faile to obeerve his part of the contract, the Community is
not bound to fulfil its obligations to him, - Thus should
there be a rebellion againet an oppreaseive caliph, the
Community is advised not to come to his help.35 By impli~
cation. the Community is advised to help rebellion sgainst
an unjust caliph. Thus rebellion is permissible if it is
motivated by a genuine degsire to replace a 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 whether a government
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dqpatted from many earlier 1egiat336

who taught that an
- unjuet ruler could not be removed by force. He agrees with
- them that even an oppressive tyrant is better than no ruler
" at 'all, But he maintains also that if a better alternative _
can be Found after the reigning caliph has forfeited his.”;t
| right to rule by his failure to carry out his obligations in
accordance with the demands of the Shari®ah, that better
alternative must be supported provided that his caliphate is

57  tn this.

in the best interest of Islam and the Community.
" *AbdullBhi's view is not far removed from al-Qurtubi's and
al=-Nafrawi's, The former agrees that open and clear moral
depravity (fieq) on the part of the celiph constitutes valid

38 Al=-Nafrawi advances the view

ground for his deposition.
that if the continued exercise of authority by a caliph is
detrimental to the welfare of the Community, he mﬁat'bé
removed.®?

Other grounds for the removal of a caliph include any-
thing which militates against his ability to carry cut his
-duties properly. Apostasy, physical and mental disability

as well as permanent captivity are listed, The calipﬁ can

also resign if he believes that he is no longer capable of

performing his functicns 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 distinguishes three categories of

wazirs, the highest being wazir al-tafwid (Minister withf"ff

delegated authority), one to whom the caliph has delegated

full authority. This type is gimilar to a modern Prime

4
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.« . . .
Minieter and is likened to a father in his rélﬁtibnahip witﬁ
the caliph: "He awskens him wher he sleeps, guides him when
he becomes blind and reminds him when he forgets. He 1s the
caliph's partner in the organization [of the affairs of the
realmJ. his chief support in the political administration,
‘and the refuge to whom he resorte in times of crisis."4l
His authority is co~-extensive with the caliph's, and there-
fore he exercises general supervieion over all the affairs
of the caliphate. He is competent to make political deci~-
sions and is invested wWith judicial authority, the first and
most important requirement being knowledge of the Law and
its application in courtas.

That the wazlr al-tafwid must be extremely learned is

inferred from *Abdullahi's etatement that the caliph ”gainsl
from him knowledge about what he is ignorant of, and confirmsa
from him knowledge of what he knowa."42 The suggestion here
im that the caliph himself need not ﬁeceaaarily posaess
learning which allows for ijtihad. This seems to contradict
the requirement of guch learning which ‘Abdullahi liste
among the qualifications for the caliphate. Thers is,
however, no incompatibility between the two statements: one
represents the ideal, and the other represents a compromise
solution which becomes acceptable as a result of the recog-
nition of the practical impoesibility of achieving the ideal
in ; given situation. This somewhat ambivalent attitude of
craving for the realization of the ideal while at the same
time bBeing prepared to be realistic when necessity makes it
imperative, is a familiar attitude of ‘Abdullahi. as it ie
indeed the general attitude of Islam itself.l In the event

of a man of mediocre learning becoming a caliph, his short-

coming in this respect must be wade up for by his obligation
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to consult the learned of'whom the wazir ashould be'one.

The extent of the power of wazir al~tafwld of whom

Reuben Levy sgys that "From his important official duties,
and from his great powers of patronage he filléd ﬁ position
akin to that of a modern Prime Minister”43 is to be seen in
'Abdullihi's statement that his powere are identical with
the caeliph's, except in three ways: he cannot appoint an
heir-apparent to succeed the caliph, he can not ask to be
relieved of his duty, nor can he remove from coffice those
appointed by the caliph.44 : I‘.

In contrast with this powerful official, the second

type of wazir, Wazir al-tanfidh (Executive Minister} cannot

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

The third cetegory of wazir is wazir al-istighfArah

{Advisory Minister). His func¢tion., as the name suggests,
is to advige the csliph whenever he is consulted. He must
be a man of wisdom, learning and piety whom the caliph is
urged'to consult oo matters relating to all sections of the
Community. It ie the duty of an advisory minister to make
sure that the cmaliph does not act GGSpotically.46 Learned_
scholars to whom the caliph turns for advice on legal
decimions in novel cases may belong to this category of
Iwazir who. like the executive wazir, bhas no judicial
authority.

These distinctions between the three different cate=-
gorien of wazirs may have evolved historically from one
prototype, with the fluctuations in the balance of power

between the individual caliphe and their wazirs eventually

determining the relative power of each one of them. As
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Reuben Levy has observed, "Its [the vizierate's]| importance

fluctunted according to the personality of the caliph and of

"the official himself".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

48

executive type. The history of the ‘Abbasids - and the

49

history of the Sokoto Caliphate both furnish examples of

this relative increase in the power of the wazir with the

relative decrease in the power of the caliph.

(¢) ZEmirs or Provincial Governors.

Emirs a;e officers in charge of the provinces of the
caliphate. Like the wazirs, they are of different cate~
gories. The highest in rank are the provincial governors
who have general overall powers delegated to them, at 1eastié'
in theory, over their provinces, These governors enjoy a
wide latitude of Preedom and autonomy and are in fact,

though not in theory, often independent of the central

authority. The extent of their power and authority can be  :-'

inferred from *Abdullihi's statement that they are like
kings and caliphs.50 They exercise in their areas of
jurisdiction the same duties and functions af the caliph.
Political, military, financial and judicial adminiatration'
es well as religious matters sll fall under their authority,

These emirs are obliged to raise contingents for the
caliph and send them to join hie forces in fighting the
Jjihad. This is probably the only outward demonstration of
the recognition of the caliph by these powerful governors
who, presumably, cannot have been included among those

officials whom the caliph is called upon to remove from

of fice and to have their illegally acquired wealth
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confiscated.Sl He simply has no physical power to diaéJQEVF?
cipline them, and ‘Abdullahi must have realized that. Ié:.
ig interesting to note that so far as the sources available
show, nowhere has *Abdullahi called on the emirs to mention
the name of the reigning caliph in their Friday Khutbah
(sermon)} as a sign of recognition of his overlordship and
of loyalty to him ~ a practice so important in the ‘Abbasid

53  Apdullzhi's

53

times, and one upheld by many scholars.
own Khutbah included no mention of a caliph. The expla-—
naticn for this may be the fact that MAlikis regard even
prayer for the Caliph during the Khutbah to be a repre-~
hensible innovation, much less mentioning his name in
other connection therein.54

Of the thee categories of emirs charged with the pro-
vincial administration, one is authorized to deal with
military matters only, while the other is delegated with
&ﬁfhority to deal with the political and military adminig-—
tration. Both these officials may. however, -exercise |

Judicial authority although, strictly speaking, it does

| not fall within their jurisediction. There are no fixed

rules regarding these appointments, much seems to depend

- on local customs and traditions.ssa

This flexible attitude towards local admianistration
seams to show a readiness to recognize the hard facts of
. life. As in the case of the wazir, *Abdullahi was aware

“that the types of emire and their powers preceded the

- theories expounded by the constitutional theorists and,

. 4n this cese. are no more than their rationalization.



! The first category of emira°rcpreaenta those emirs who
succeeded in setting themselves as de facto independent
rulers, but who would seek to legitimize their rule through
a nominal recognition of the authority of the caliph. That
‘Abdullahi, while recognizing them as a practical necessity,
does not give them full approval is evidenced by his reference

56 a term which, in his view, had

to them as muluk (kings),
a derogatory connotation. However, not all emirs who
belonged to this 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

57 but this took

territories with the title of Khalifah,
place 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 too far
removed from the Central Caliphate to make efficient
direct administration possible, and from the fact that

it had not been regarded as an integral part of the
Central Caliphate. To set up a separate emirate or

even an independent caliphate there was not only
permissible, but obligatory., because the alternative

would have been to leave Muslims without a 1eader.58 The
same argument was true of the emirate of Kano before the

jihad, and of the Sokoto Caliphate later. In all these

cases no deliberate refusal to submit to the authority of



109,

the caliph ie inferred. The over-riding principié'of the
public good of the Muslim Community dictated the necessity
of establiehing these administrations. | |
As for the second and third types of emifs. their
power seems to have been limited., 1In a historical contéﬁt.
they may have represented those emire who, in the course of
time, lost their initial power and came to occupy =a posi-".
tion within the province lower than that of the treasury
officer. There ies even a suggestion that some of them wefé
appointed to agcompany the treasury officera and enforce
payment of taxea.59 | _
| The fourth and last official listed under the emire hae

neither political nor military functions, He is the Wali

al-Nawr f£3 'l-Mezalim or Wali al-Jardim (the reviewer of

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

of siyasah in deciding cases, like the caliph. In fact his
function was previcusly performed by the caliph who, ideally.
was the only person able to perform it efficiently.so The

court of Wali al=Jara’im concerns itself with acts of opprese

~sion of the citizens by the governors and other government
officiales occupying high rank over whom the judges are

unable to enforce their decisions. Apart from the caliph

. himself, the only other people gualified to hold this office

are those emirs who resemble him in their power and authority.ﬁl

Y
These are presumably the emirs who fall under the first

category discussed above,
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(d} Q8di, or Judge.
o Although the officials freated 80 faf iﬁ this section
may have muthority to administer justice «~ a Fact which
demonstrates how importent it is ~ the gadi( judge) is the
one official FPor whom it is the principal function. The
importance attached to the office of gadi can be gauged
from ‘Abdullahi’s statement that for a suitably qualified
person its occupation is "one of the greatest acts of
worship®. It is a function for which Prophets have been
aent.62 The settling of disputes, the suppression of the
injustices of the wicked, the protection of the weak sgainst
the strong -~ these functions of the gadi are essential to
~the preservation of the Ummah, the Muslim Community. The
Law acts as a deterrent asgainst criminale. By locking theq;,,
"up in prisons the healthy members of the community are pro- :
tected from their c¢rimes and aleo from their infectious
"moral disease. Always very keen on the preservation of thé
unity of the Muslim Community aﬁh on the maintenance of its
- moral purity. ‘Abdullahi eaw it necessary to dilate on the
office of the gadi. Hie dilation may also be due to his “
concern with the trend he had observed in his society where
judges did not always follow the right procedure.in deciding
caaea.53

To ensure that only the best qualified people are
appointed to this important office. "Abdulldhi sets down
the qualificatione For the office of gadi. The encumbent
mugt be a man of full age. He must be sane and free. He
must be of honourable moral character and probity (‘adalah).
The importance of this prerequisite is such that ‘Abdull@hi
subecribes to the view that decisionse passed by a djudge whol

does not meet this requirement are null and void.64
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BEverything must be done to preserve this quality. The ijudge
is enjoined to model his life on the demands of the ﬁjarl'nh.
to protect his integrity and to aveoid anything likely to
tarnish his religious image. Since justice is the most
essential attribute of the judge, everything muat'be done

to remove any impediment which might threaten it. The
authorities are called upon to pay the judges adequate
salaries so that they might not be tempted, for financial
considerations, to favour the rich at the expense of the
poor.65 A judge is prohibited from accepting gifts from

all but his close relations, because gifts often have a
corrupting influence on those in authority. Again, with

his material needs adequately provided for by his salary,

it will be reasonable to expect a judge to abide by the
injunction that he should restrict to the barest minimum

his social intercourse. Indeed he should avoid all but the
essential ceremonies like marringe.aﬁ The reason for all
this is simply to restrict the circle of those who may
develop relations with him etrong enough to temper with

his strict impartiality. It is for this very reason that

he is not allowed to try cases in which his close relatives
are involved. These cases and cases involving his own
personal rights should always be referred to another court.67
Another important requirement is that the judge should
possess knowledge of the Law and its application in court.
The great stress laid on learning, piety and justice in
respect of a judge is such that in the absence of a fully
qualified person, one who possesses these qualities takes
the highest priority. In all circumstances, a dissolute and

ungodly person must never be appointed to the position of

qagi. 58
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The q&di's jurisdiction may include other functions besides
his legal duties, depending on the terms of his appointment
and on local traditions. Generally his duties include the
administration of the property of orphans and of the
mentally handicapped, the supervision of pious endowments
(hubs), the execution of testaments (Waedya) and acting as
guardian in the marriage of women without guardiana.69 In
serious cases where Qudid or penalties specified by the
Shari‘ah involve execution, the judge's decision must be
ratified by the caliph or the emir. 1In lesser hudid his
decision is final-7o

The judge must make himself easily accessible to all
people. He should therefore hold court in public where
everyone can reach him without hindrance. 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 temperamental condition
which is likely to influence his decinion.71

The judge must follow the proper legal procedure in
trying cases. His decisions must be based on the provi=-
sions of the Law as they are laid down in the Qur’an, the
Sunnah of the Prophet, and the consensus of the Community.
Only when no provisions on the case at hand are available
in these sources is the judge ijustified in resorting to
ijtihad, if he is qualified to perform it, otherwise he
must base his decision on the well-known and generally
recognized view (magh-hiir) of the School of Law to which
he belongs. PRailure to observe the above procedure renders
his decisions null and void, as does his failure to give

the accused a chance to defend himaelf.72



o 113.

The ultiﬁafe reaponsiﬁility fof.the adminiatfation of
the Caliphate rests with the Caliph, But, as we have seen,
the Caliph delegates much of hie authority to a numbaer of
officials, the over-riding principle being that he must
ensure that they all act in accordance with the demands of
the Shari‘ab. As such, the Caliph is responsible for
removing from office any official who does not exercise his
function properly; thia general rule applies to all officials
including judges.73 | |

As the Caliph's rephaaentativa. a8 judge may not appoint
a deputy without the Caliph's approva1.74 The Caliph acts
as the guardian of the Law whose aupremacj is cbmplete. In

Islam everyone, from the Caliph to the most humble momber

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

(e) Muhtasib or Censor of Public Morals.

The Huﬁtasib is the officer whose function is to see
that the religious and moral precepts of Islam are obaervadué;i-
Although he is eubordinate to the gadi in rank and bower. |
his function is almost as important. ‘Abdull@hi sees hisbah,
~or the duty of a Mubhtasib, as one of the foundations upon |
which the religioue and mundané well=being of the Muslim .
Community reats.75 The duty to enijoin people to do goad

and to avoid evil, which is the essence of the Muhtasib's

~function, is one of the fundamental functions of the

. Praphets, comparable to prayers and giving alms in

importance.76 A mociety which neglets these functions does -
80 only at its peril - moral depravity, corruption, crime
and strife being the inevitable consequences.

" ‘Abdullihi attributes most of the religious, morsl and
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social evils which pervaded his society to the neglect of
enforcing public morality. He complains that most of the
people lived in 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 aina.77

So long as ignorance remains,
those who know are under an obligation to impart their
knowledge to others. One's activity should start with one's
closest circle and then gradually expand to all places
within-reach until ignorance is wiped out. For this purpose
a learned man does not necessarily mean am all-round’
scholar. A person who learns even a little knowledge must
impart it to those who do not know it.’% Members of the
Muslim Community should always be bearers of the torch of
learning. Those who shut themselves up in their homes and
refused to learn or teach are regarded as sinners because
they neglected their responsibilities as enjoined by the
Qur’an, the Sunnah and the consensus of the Community.79
‘Abdullahi felt that this subject was so important that he
wrote a whole treatise on it.ao

‘Abdullahi sees hisbah, or the duty of the muhtasib,
as a duty devolving upon every Muslim, 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.sl

The official muhtasib is competent to deal only with

matters which are explicitly forbidden or disapproved by

the Qur’an, Sunnah and the consensus of the Muslims. He
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ie comcerned with what pebple do ﬁnd. for this resason, even
" the actions of persons who are not 1egaily responsible come
under his authority.an B

The muhtasib's function covers actions done in public.

He hae no authority over offenders who confine their acti=
" vitiee within their homes. But he can intervene to stop

an evil mct committed in a private place if a complaint is
lodged with him.83 However, in public places the official

muhtasib, as well as any member of the Muslim Community,

¢cen intervene to stop evil«doing and enforce right-dealing

"~ on his own initiative and without having to receive a

complaint.s4

In performing his function, the aim of the muhtasib

must be the enforcement of public morality and the reform
of society. He is, therefore, expected to use persuasion
and gentle argument and to appeal to the conscience of

85

offenders, Al-Ghazzdli advenced the view that a muhtasib,

on his own initiative, could gather an army and fight

86  ¢\bdullani digagreed with him on

offenders if necessary.
this issue. He maintained Ehat a muhtasib must have the
approval of the Caliphk before fighting offendera.s7 Accbr-;;
ding to him, this was what maslahah, or the good of the |
Muslim Community, demands, otherwise the result will be
anarchy and astrife. Here we see °‘Abdullahi's concern for

the peace and atability of the Community. His readiness to . -
disagree with the view of such renowned echolar as alw

Ghazzali, whom he highly respected and whom he often referred

to by the title of Hujjat al-Islédm, or the Authority of Islam,

is proof of his independence of opinion.
The functions of a muhtasib cover a widé.range of human

activities, but the transactions in the market-place occupy
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a central position. For this reason he is referred to as

Sahib al-Bﬁq.sB or market ihépector. He deals with such

matters as dishonesty and cheating in sales., and refusal
to settle debts. He inspects weights and measures to
enpure uniformity of standard, and prevents the sale of
items not recognized as saleable property by'the ﬁgarl‘ah.sg
Outside the market, the muhtasib inspects streets and
stops obstructions to their users., He inepects public
baths and other public places to ensure conformity to the
standards of morality and hygiene set down by the Shari‘ah.
In the Mosque he instructs those in need of help on the
‘proper way of obseerving prayer.go
The foregoing represents *Abdullahi's ideas as to what::'
conetitutes the best political-and adminigtrative atructuroi;._
for the Caliphate. Most of the views expressed are not hian;
- own, but are views which he selected, after careful thought:?
and consideration, From a mase of opinions expressed by |
earlier scholsrs. Bven a quick look at hise writings on this
subject reveals that they contain views taken from scholara.£ '
'who lived in different periocds under sccial, political and :
economic conditione often quite different from those ob- -
_ taining in Hausaland when he wrote. For this reason, criti-_
¢isms have been levelled against him, accuaing him of E
accepting uneritically different and apparently contradictory
opinions expraessed by other scholaps.gl However, the fact
ie that he meccepted nothing blindiy, but that he was prac-—
tical enough to recognize that although the Muslim Community
is one, there are always diverse local conditions and

peculiarities to be taken into account when dealing with

the theory and practice of government. There are also

changes necessiated by the natural process of the pansage
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of time. Due to these considerations, he put before the
reader a number of different views which he regaéded as
acceptable under different circumstances. The reserve is
always there from which to draw when the need arises.
‘Abdullahi was both an idealist and a pragmatist, and
it is precisely these two qualities which are responsible
for the variety of views 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 i"ll
uas!imposaible to realize. To determine, beforehand, that
a particular ideal is impossible to realize and that, there-
fore, it should not be the constant guideline and goal, or
conversely to rule that local situations should warrant no
special consideration when it comes to political administra-
tion, were both equally unacceptable to ‘Abdullahi. As far
as he was concerned, the ideal should be always placed before
the people, and everyone must strive to realize 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 requirement of ihsan which requires a Believer to

worship God as though he sees Him before his eyes.
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CHAPTER FIVE,

‘Abdullahi's Ideas on Islamic Society.

e

{a) Religlous Revival and Social Reform.

In Chapter I wé have seen how, by the end of the 18th
century, Hausaland coneisted of a number of small states
" which, slthough they had a cﬁmmon culture, were engaged in
‘continuoua warfare againset one another. The kings, who were
moetly nominal Muslime, based their power on long-established
. local traditioﬁs which contravened the teachings of Islam.

It waa not surprising, therefore, that some of them condoned
not only adulterated forms of Islamic teachings, but paga=-
nism as well., They actively discouraged the convgraion of
pagans becauge they feared that Islam might subvert their -
poaition.l The kings waere concerned with maintaining their
power and were prepared to do everything to succeed. They
extorted heavy taxes and levies from their subjecta, comman~
deered their beasts of burden at will, and conecripted their
Muslim subjects to fight against other Muslims.? All this
created tension between the kinge 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 Hauma kingse did not 1 gur v 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 un-Islamic ways of

government with the Shari‘’ah. or at least tacitly approve

of these practices.s Sometimes the kings patronized them
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because they believed that they possessed special magical -

* power derived from their knowledge of Islam, which could be

used to protect the king againet evil, and ensesure his
victory over his enemies-4

These superstitious beliefs were not confined to the
kings, but were widely spread among the ordinary people,
Thie was becausge of the deep ignorance of the true teachinge
of Islam throughout the region. For, although some mission-
aries had come to Hausaland from time to time to preach to
the natives and to enlighten them, yet very little was done
in the way of systematic education of the native population.
Under some enthusiastic Muslim rulers like Muhammad Rumfa
{1463-1499 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 Katsaina at the same time.6 However.,
~until the time of Sokoto Jih@d in 1804, there does not seem
to have been any systematic attempt to reform the Islamic

'Conmunity in the Hausa states. It is true that a few indi-

viduals from time to time did speak out against certain uwn~

Islamic practices, but Shaikh Jibril b. ‘Umar was perhaps
the first to make a serious attempt at éffecting reform in
sll Hauaaland.7 | |

For these reasona, it is no surprise that, by the end
of the 18th Century, Islam, am it was practiced in the Hausa
states, was a perversion of true Islam. It had been very
much influenced and tinged by local culture. In sdme areas
a sort of accommodstion seems to have developed, with un-
~ielamic practices being observed eide by side with Islamic
8

ones., Sometimes a sort of synthesie took place with local

culture, with the natives reading their culture into Islam.
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- Thus, scholar§ Secame identifiad with medicineﬁ; men And:
:magicians and alms with sacrifice to the spirits.g
In wmocial life, local customs and traditions, rather
‘than Isleamic precepts, governed the mode of behaviour.
Islamic Law of inheritance, dress and festivalse yas
flouted.lo Even in purely religious observences like the
rituals, there was much indifference and deeﬁ'ignorance...
Education, particularly that of women, was almdst Nnone
existent. Seen by comnsclentious Muslime who were concerned
ﬁifh reform and the establishment of a true Islamic Society
in Hausaland, the picture was gloomy and depreseive. This
was the task which the Sokoto Jihad leaders had to undertake.
§£ehu‘ﬂ££m§n 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 8o loag as
the rulers opposed them, little progrees could be made .
through education alone. They had the example of two
~ sarlier movements of Islamization in the Western Sudan:

one initiated by Sultan Muhammad Askia of Songgai.ll

and the
other by Emir Muhammad Rumfa of Kano.l2 Both were succesén
ful because they were pupported by the state, The example
of Shaikh Jibril had shown that attempts of reform which
received no goverament support were bound to fail. |

With thie in mind, Shehu ‘Uthmin and ‘Abdullzhi began
to preach, hoping to reform nof only the ofdinary people,
but the rulers and their clients as well. So they decided
to go to the courts of the kings and to preach to them.
While they had some succees 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 won.
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The overthrow of the corrupt and un-~Islamic regimes in
Hausaland meant the transfer of political power to the
jihadists. This meant that an Islamic government could now
be established under which Muslims could lead a truly
Islamic way of life, and that for the first time it would
be possible to carry out a comprehensive programme of
reform,

‘Abdullahi paid great attention to the problem of poli-
tical authority. He wanted to see a new government set up
in accordance with the demande of the ghari‘ah, and to
ensure that the right conditions were created to preserve
and maintain its purity and integrity. The choice of right
leaders was, therefore, of vital importance. It is signi-
ficant that ‘Abdullihi was the first to pay allegiance to
Shehu ‘Uthman as Caliph and head of the Muslim Community in
Haunnland.l3

With the political question settled by the overthrow
of the Hausa kings, the way was now opemn for social reform.
‘Abdullihi saw education as the key to reform in the new
society. He saw th¥ venal scholars or pseudo~‘ulama’ as
the main obstacle in the way of educational reform.

(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 done about them was mainly

reconciliation. ‘Abdullahi adopted a lenient attitude
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towards these schoiars. He regardeﬁ them as no mo;e thanl
sinning Muslims. If their actioﬁs had been based onm their
ijtihad, or interpretation of the Shari’ah, he did not even
regard them as offenders.l4 In thise way the right atmosphere
was created for the venal scholare to return to the true
teachings of Isiam. Through the works of Shehu ‘Uthman,
‘Abdullahi, and other jihAad leaders, these scholars were
enlightened in the true precepts of the ggarl‘ah. and in

this way it was made ensy for them to be integrated into

the new Community.

The second category of venal scholare were those whose
main problem wae ignorance. In a society with widespread
ignorance, it is easy to see how a rélatively ignorant
person could pass &8s & scholar. The jih&disty tried to
educate these people and to guide them td the true teachings
of Islam. Shehu ‘Uthmén usually reeorted to polemice in
which he refﬁted the argumenfa of these acholars and 1laid
down the orthodox precepts aof the.ﬁharl'a 18 ‘Abdullahi
sometimes did the same.ls but more often, he preferred to
compile books explaining the various views expressed by the
Qrthodox authorities on all questiona.17 hoping that his
readers would adopt whichever views they wanted. He did
this on the assumption that those scholars adopted perverted
views out of ignorance. Once the Orthodox views were made

available to them, they would have a better underatanding
of the Sheri‘ah.

{ii) Ordinary FPeople

Besides the scholars, *Abdullahi was very much concerned

with the ordinary Muslims. Wherever he looked, he saw

ignorant people having no more than a distorted picture of

Islam. If any revival of the true teachings qf Isiam, and
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a reform of the Islamic Community were to be aéhieved. these.
ordinary Muslima had to be téught at lecast the most elemen-
tary teachingé of Islam, For their benefit he composed
several poems in the Hausa language, oh religious guidance
and instruction. He also compiled several works in Arabic,
which were meant to be handbooks to help the scholars teach
the basice of Isiam to the ordinary peopla.18
Apart from these measuree aimed at dealing with the
problems of the ordinary people and the scholars, '&bdullﬁhi_
was very much concerned with the welfare of the Muslim |
Community as s whole. He had the strong feeling that the
purely formal approach was not sdequate to reform the
society. People may be taught what they were expected to
do or not to do by the Shari'ah, but this would not help to
solve the problems of social'reform unless they were pre-
. pared to translate their knowledge into action. ‘Abdullahi's
answer to this problem wWwas a resort to aaceticiamland aufisﬁ.
He urged all Muslims, regardlese of their learning, to try
. to rid themselves of vice, and to cultivate virtue., They
muet shun greed, selfishness and hypocricy, and cultivate a -
high senge of morality and ethical values.lg The ordinary
Muelim must not only keep his religious observances, he muet
try to acquire learning, and aspire to live like an ascetic.ao
In this way, ‘Abdullihi saw educstion in the Law, and ine-

truction in sufiem, as the two pillare neceseary for effecting

religious revival and social reform.

. {iii} Non-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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oéertly rebelled'against the authority of the state. They
comprisedthe murtaddin, or apostates. the Zindige or
atheists, and the bughat, or rebels.

As for the apostates, *Abdullahi holds the view that
they must be treated differently from non-believers, and
from ghimmis who have breached the terma of their treaty
with the Muslima.21 He maintains that although apostates
who refuse to recant can be fought, yet, unlike harbis, or
infidels who are in a state of war with Muslime, neither
they nor their women and children could be taken into capti=
vity, nor could the property captured from them in battle be
treated as ghanimah like the property captured from harbis,
but as f£ai’, or booty which goes to the state, 29

There 13 nothing particularly new about this view. It
had been held by many prominent Maliki scholars including
the well-known jurist, Ibn al-Queim,?? and the great philo-
sopher, Ibn Ruggd.24 Its importance in our study of
*Abdullzhi liee in the rationale behind his view, and in
his readiness to maiantain it when and where he did.

The alternative view favouring the identical treatment

of mpostates and hardis was held by al-Agbagg26 and others., . .

Shehu ‘Uthman??

also favoured this view, which seems to
have become the official view of the Sokoto jé&g_.as
‘AbdullBhi seems to have subscribed to it earlier, for he
refers to taking ghanima .29 as distinct from fai’, after
the defeat of Yunfa's forces. He also speaks of the
iihadists taking the women of Yunfa's forces as capfivea

30 Thie is

sfter their men had fled from the battlefield.
clear evidence that Yunfa and his supporters were being
treated like harbis. But, by ‘Abdulldhi's own definition,

- Yunfa and most of his followere were not harbis but
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apoatates.31

Later, however, 'Abdullahi abandoned this view.°?

He
argued that it was based on a wrong premise, namely that
apostates who take up arms against the Muslims are automa-
tically transformed into harbis, and thus ceaseto be
apostates. He showe that this argument is fallaciouws., The
right argument, in his view, was to continue to regard these
people as what they really were, namely apostates. Taking
up arma'againat the Muslim Community did not affect the
status of apostates any more than it did the status of
Muslim rebele.

Some scholars attempt to justify the treastment of apos-
tates in the same way as the harbis by drawing an analogy
between them and those who breach their treaty. In support
of this argument they point out the fact that the first
Caliph, AbU Bakxr (633-634 A.D.), with thie interpretation
in mind, waged war against the apostates in Arabia and
treated them like harbla.33 This argument, however, proves
nothing. because Ab® Bakr fought the apostates not for their

34 and

renunciation of Ielam, but for breaking their treaty,
for their refusal to recognize the authority of Central
government. According to ‘Abdullahi's definition, such
people are not, properly speaking, murtaddun, or apostates,

but bughRt, or rebels.”S

Moreover, ‘Umar b. al-Khattdb

revarsed Abu Bakr's policy towards the apostates, and insti-
tuted the policy to which ‘Abdullahi now subacribed?6 These
arguments speak clearly fof themselves, and that is probnbly.
why ‘Abdullahi 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 treaty.37
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The Pact that *Abdullihi strongly held this view which
was opposed by the official policy of the Sokoto jigig..ia
indicative of his strong conviction in the validity of his
ijtih&d. The jihadiste used to take as captive the women
and children of their opponents who claimed to be Muslim,
but whose claim was rejected on the grounde that their
actions belied their claims. ‘Abdullahi criticized this
policy,>3 and Shehu ‘Uthman, while disagreeing with him,
respected him for being true to his convictions. 9

As for the bughat or rebels, they are defined as "those
who wage war on the Muslime or who rebel against the Cﬁliph
and refuse to submit to his authority. or who refuse to pay
zakat taxes".4o Thene must be called back to recant, and
are to be fought only if they refuse to {do so, with the
" object of bringing them back to loyalty. If captured in o
battle they must be remanded in custody until they repent.41
But if the cause of rebellion was the injuetice, tyranmy and
depravity of the Caliph, the rebellion should be tolerated
and even encouraged, provided that it was a genuine attempt
to remove evil., the ultimate consideration being the welfare
of the Community.42

In contrast to the lenient attitude adopted towards
apostates and rebels, the zindigs, or atheiste, are regarded
as more dangercous to the Muslim Community. For this reason
Maliki scholars held the view that they must be severely

3

puniahed.‘ True to his liberal attitude, ‘Abdulladhi also

subscribed to the view held by sl-8hafil and Abu Hanifah,
that & zindiq's repeatence is acceptable even if it came

4

after his arreat.4 He therefore did not rule out the

possibility of granting reprieve to coavicted atheists.
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For him, the possibility of regemeration wae never completely

lost.

(b} Ritunls. _

In dealing with rituale, ‘Abdulldhi's constant criti=
cism was against the practice 6? his contemporaries of
identifying rituals with the mechanical and habitual
observance of a2 set of acta, almost devoid of inner meaning.
He tried to draw the attention of 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 mind reflecting the trﬁe spirit and
esgence of the ritual which is more important. Thue, in
discussing prayer, which °‘Abdullahi regarded as the most
important ritual, he atressed that if said absent-mindedlf.

it receives no reward.45

Both body and mind must be

involved in its performance., | o |
*Abdullihi reminds his readers fhat the Qur’ﬁn.does'

not merely ask us to say our prayer, it commands‘us to

"establish prnysr“.‘a

_ The "eatahliahment" of prayer. or
igamah, means saying it at the right time with all the
necessary conditions for its proper performance being
observed. Thise term is used whenever the Qur’in énjoine
prayer or preises those who pray, either explicitly or iﬁ
words implying it. The conditions implied by igamah are
presence of mind (hudir), humility {(khush©’) and awareneses
¢aq1).*? . .
‘Abdulléhi goes on to explain how prope'r pfayer should

be established.45 His recommendations are quite different

from what one would expect from a Jjurist, and are all
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concerned wifh the attitude of the mind., Here we sce a shift
from the traditional juristic attitude to an aftitude com=
bining the juristic with the spiritual and SGfi approach.

Thie ehift of emphasis from the formalietic to the
essential pervades all ‘Abdulléhi’'s teachings on rituals.
Thus, in dealing with faseting he emphasizes the need to
observe not only the technicalities of fasting but also
the spiritual complements involved, such as the recitation
of the Holy Qur’@n, generosity to othere, and pious and
virtuouse deeds ﬁhich are essential to & perfect fast.
Conversely, vicious and malicious actions would sutomati-—
cally nullify the faet and render it worthleae.48

*Abdullihi was critical of the extremist and literal
gttitude which many of his contemporaries took towards
religious obeervances, Thus, when diecussing the condi-
tions under which one is allowed to suspéend fasting to a
more convenient time, he c¢riticized the esick and those
truvelling on a journey who refused to suspend their
fﬁating49 and thereby exposed themselves to unnecessary
suffering and hardship. and regarded them as ignorant of
the true mpirit 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 Jjust before dawnbresk as recommended by the
gggri'ah.so

Similar criticisms were made againet those who under-

took pilgrimage without satisfying the necessary conditions

¥
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of possessing adequte provisions, and ensuring the safety
of the nny.sl Many people in the Western Sudan seem to
have disregarded these conditions. These men, out of
ignorance of the true teachings of Islam, and in an un-
healthy bid to acquire higher social status, continued to
undertake the long journey to Makkah despite the risk of
robbery, enslavement and massacre on their way, especially
with the worsening of security along some pilgrim-routes
due to the crisis which the whole 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 contrast between the attitude of the religious

leaders and the ordinary people is much evidenced by the

fact that none of the Sokoto jihad leaders and their
immediate successors and chief supporters had performed

the pilgrimage. We have already pointed out that ‘Abdullahi,
who had actually set out on a journey for pilgrimai.. did

not go in his gquest beyond Kano.

Whereas pious Muslims would like to see that everyone
who satisfied the requirements perform the pilgrimage, they
must be aggrieved at the spectacle of foolhardy ordinary
men and women subijecting themselves to unnecessary suffering
in the name of Ielam. ‘Abdull@ahi could not have failed to
notice this, and he must have regarded it as the duty of

religious leaders to criticize the practice and to

ehlighten people as to the right teaching of Islam on the
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matter. It was, therefore, not a mere coincidence that,

writing his DIya’ al-Siyasat in 1820 in response to repeated

requeste for a book to guide the people in the proper .
practice of their religious duties, *‘Abdullahi focussed his
attention, when discussing pilgrimage, on the question of

what constitutes capability to perform it.ss

He advieed his
readers to get their priorities right, and to follow the
true teachings of Islanm.
| The complaint against people not having their prio=-
ritiee right in religious mattérs seems to have been common
in Haugsaland in ‘Abdullabi's time. Shehu *Uthman had made a
similar complaint. He accused the people of giving priority
to supererogatory acts while at the eame time neglecting the
compulsory ones.54 Sometimes a reprehensible act was con-
demned more strongly than a forbidden one. This leads to
a distorted picture of the teachings of Islam, and that iaﬁ
why everyone concerned with the revival of Islam muet
determine the right priorities.

In all his works dealing with rituals, ‘Abdullahi's
main concern was to teach the ordinary peoplé the real and
spiritual meaning underlying these rituals and going far .
beyond their outward appearances, with the object of becoming

good Muslims.

{¢) Social Relations.

Islam being & way of life, it is not confined to relie :
gious beliefs and rituais. It covers the whole sphere of
social relatione: they are all aspects of the §hari‘ah and,
:Il such, engage the interesat of religious rivivalisfa and

social reformers. This is why ‘Abdullahi considered it as
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- his duty to instruct and guide his society in all social

. matters.

One of the most important social institutions is the
family. It is here that children are born and brought up.
Children brought up in a good family background grow to be
good members of society, while those brought up in a bad
one tend to grow into morally depraved people. ‘Abdulliﬁi
treasted this subiject in two parte: the inetitution of
marriage, and the upbringing and education of children. '[

{i) Marriage

Eince Islam governs the totality of human behaviour,
*Abdullahi did not see one social institution in isolation
from another. He ifooked upon the inetitution of marriago;
for inetence, a8 a reforming agent. He advised those who
intended to get married not to venture into it unless they
- Wwere capable of earning e decent and honeet livelihood. |
Many of his contemporaries had utterly failed in apprecinting
the need for distinguishing betwesn fair and foul means of

656

acquiring wealth.’ ‘Abduildhi wanted also to discourage

those who did not have the means to provide for married

life from embarking on marriage.se

The unhappy marital
lives of such people, and the suffering of their children
were n source of decay in society, which must be avoided
in order to ensure a healthy society.

‘Abdulléhi insisted that good moral charscter should
be a decisive criterion in marriage. A person of bad moral
- character is most likely to corrupt his partner. Parents
are, therefore, strongly advieed against appé;ving their

children's marriasge to such men. Men were equally warned

against taking as wives women whoae excessive demands were
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£,
likely to force them into resorting to illegal means im order

to satisfy their caprices.57

| The huseband is charged with the responsibility of pro=-
viding for the material and spiritual welfare of his wife. :
In particular, ‘Abdulléhi stressed the duty of the husband

to provide for the education of his wife.®8 This may sound
strange in view of the fact that *Abdullahi is here referring
to baeic religious instruction, uﬁich the girl should have
received before her marriage. Perhaps the age at which girle
got married in his day was 80 low that it was difficult for
parents to give them proper religious instruction before
marriage. Whatever the case may be, the husbands had the
responsibility to educate their wivea. 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.>° When a husband was

unable to give adequate instruction to his wife, he was
required to see that someone elase did 80.50 ‘Abdullsni
considered the education of women to be a vital iesue. As
nmothersa, women have the important responsibdility of bringing.
up a new generation, If they are ignorant of their religious
and moral dutieam, thelr children could hardly be brought up |
differently.

In diascussing marriage and the position of women in
Hanealand in the 18th and 19th centuries, one problem which
often crops up ie that of the indiscriminate mixing of the
sexea. Religious leaders found it necessary to explain
this matter. We have already referred to Mustafia Gwani'e
accusation againet Shehu *Uthmin‘s alleged condoning of the
mixing of men and women during his sermonse, and ‘Abdullahi'e

reply to that.61
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ggéhu *Uthman also warned againet thié pfactiée.se 0n§ of
fhe accusations against king Nafata of Gobir wes a proclama=-
tion in which, among other things, he prohibited women
dressing in accordance with the demand of ‘the ﬁgarl‘a .63;.
‘Abdullahi's view has been consistently that thg Shari‘ah

must be followed in gll matters,

(1i) Up-bringing of Children

The family is responeible for bringing up ite children
ﬁa good and useful human beings. To *Abdullahi, this meant
that they should be brought up in accbrdance with the
Islamic tradition. As a religious leader and revivalist, he
naturally placed high dividends on the education of children
who would be the future generaticon. With proper training
and guidance they wWould grow into virtuoue meﬁ and_women(
The resulting society would thus be as close as possible to
the idenl society which he wanted to see in Hausaland,

Such & society,., brought up in virtue, was expected to be
self-perpetuating, with each generation etriving to train
the next generation to be better.

Thie makes the birth of a child 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-avident fact.64 A possible explana-

" tion is that om occasions the arrival of a baby girl was
received with gloom. It is known that among the pre=
Islamic Arsabs, the birth of a female child was often seen
as a disaster. Social and economic factors have been |
shown to be responsible for this attituda.65 Could there

. have been a similar attitude to children in Hausaland in

‘Abdullahi's time? Although there is some reason to
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believe that in the past women enioyed high socinl status

66 vet it seems that by ‘Abdullahi’'s time

in the region,

- they hed loat that position. In an agficultural economy
which was, moreover, bedevilled by constant warfare, it i§
easy to se¢e why many peasante would prefer male to female
children: the males would help till the soil and provide
protection against enemy raidas.

From the baby's birth, the parents must begimn to plan

its future. Their duty ie to bring it up as a good Muslinm,
Bverything they do must be aimed at achieving this objective.
Parents eare advised not to mllow the children to be brought up’
into materialistic men and women given to hedonistic | |
pleasures at the expensse of apifitual advancement. S8uch people
are not only a danger to themselves but to > membere of
the Community. A child should be trained to shun all |
behaviour which is regarded as despicable ~ vices like
afaaling. greaed, boasting, obscenity and all types of
indecency.ﬁs Parents must ensure that their children do _ *

. not mix with.depraved children.69 They should be taught

_ the Qur’an, hadith, or traditions of thée Prophet, and the

biographies of pious Mualimn.70

In thie way. it is hoped

that they will grow up with the ideals whichk they have been. .

taught indelibly engraved o2 their minds.

Some of these ideals have to do with the social norms

of society. Children should be taught to bde modest and
~affable to their peers, courteous, respectful and obedient
to their elders. particularly to their parents and teachers.71
The whole Community should be seen as one large family.
People should be seen as parents and grand-parents, as

uncles and aunts, and brothere and sisters, depending on

. their relative age to the child. ‘Abdullahi considered
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this aﬁpect 6? thé 1ife of tﬁé society which he was frying
to reform as important and worthy of preservation because
he believed that it was morally good and therefore condu-—
cive to the epirit of Islam. The proper functioning of the
. corporate body of the Community depended on the maintenance
of these norms. _ |

fAbdulldhi expected parents to give'tréining to theif
chilﬁran until they reached the age of seven.72 This was
necessary because play-groups and infant echools were not
available. Some parents, more concerned with getting theif'
children awey for a while than with giving them trainiﬁg.
took them to school ﬁhen they were too young.73 ‘Abdullahi
c¢riticized thie practice which he regarded as a failure on
the part of the parents to give home~training to their
children in this formative period of their lives. He felt
that school should be taken seriously and should not be
seen as a dumping ground for troublesome children."

Another cetegory of parents which ‘Abdulliahi criticized
was those who did not care to send their children to echool.
These neglected children who lacked moral and material
support from their parents, usually ended up as beggare and
juvenile delinquents. ‘Abdulldhi saw thie as a serious |
threat to all effort aimed at creating a sound eociety.7

At the age of seven, children should be sent tc¢ echool
where they should be taught reading and writing based -
mainly on the Qur’dn. Religious instruction and moral o
training mumst he the backbone of training at this atage.76
Much attention is given to the observance of rituals. The

aim is to get the young children used to them so that in

later life they would not neglect them.
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‘Abdullihi hoped that his educational programme would
produce pious and good members of a Muslim Community based
on love and understanding, and on brotherhood and co-opera-
tion. This is the type of Community which he aspired to
establish in Hausaland. To him education was the prescrip-
tion for curing the religious and moral depradation of the
society in which he lived.

(iii) Lawful and Unlawful ways of Acquisition
o ealth al and Harém)

One area of social relations which has been of great
interest to Muslim jurists and reformers is the approved
way by which a Muslim earns his living. Since this is an
area in which every individual is involved, a guideline on
the basic precepts of the Shari‘ah in an absolute require~
ment for Muslim society. ‘Abdulli@hi paid great attentiom
to this subject. He explained to his readers that every
lawful vocation is good and honourable. If it helps to
provide for the basic needs of society, it becomes an act

77 Hard work is virtuous, while indolence and

of worship.
dependance on others are despicable and degroding. He

cites a tradition of the Prophet to support his: "The hand

that gives is better and more honour e than the hand that
rocoive-".78 No wealth is =28 good a ne crrned through
hard work. Bvery capable person is er . ged to
work for a living. In doimg this, Ver ' st
conform to the demands of the ﬂﬂ&EJ_;;°79 It is with is

aspect that *Abdullé@hi was particularly concerned. In the
new society which he envisaged, all prohibited sources of
earning a living must be avoided. Honesty, fair dealing,

and a spirit of brotherhood should be the hall-mark of this

new society. For this reason the greedy trader who buys
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and hoards scarce and e¢ssential commodities is severely con-
demned, for his selfishness is incompatible with the spirit
of common brotherhood and fellow-feeling which *Abdullidahi

80

preached. ‘Abdullahi eriticized the pseudo-scholars who

igsued legal opinions legalizing doubtful transeactions, and
he warned his readers sagainst accepting their opinionu.sl
In order to refute the opinions of the pseudo-scholars, he
found it necessary to provide what he believed to be the
right Islamic teaching on the subiject.

‘Abdullzhi was not alone in his concern with the sub-
ject of the proper way of the mcguieition of wealth, and
with the whole question of halal and Harlim, or lawful and
unlawful things. Al~Ghazzall, among many others, had
lamented that in his time both the knowledge of this aubjeét.
and its application in daily life had almoat completely dis-
appeared. He attributed this partly to the complacency ?“f;
of many of hie contemporaries who acquired wealth by whate;eb
means, 83

The situation in Hauealand in ‘Abdullahi's time was, %f
anything, worse. ‘Abdullihi made ffequent references to |

thie subject in hiﬁ worke, and to show hims deep concern,

he devoted two treatises to it. In his KifByat al-‘Awlmm

£i “1~Buxﬁ’ he d¢als with commercial transactions ih all

their aspects, and showe the right and proper rules of the

Shari‘ah. In Diya’ al-Andm fi ’1-Hal®l wa’l-Harim he
attempte to set out a comprahenéiVE guideline determining -
the queation of halal or lawful, harim or unlawful, and
ghubhah or doubtful cases.

' Details of lawfaul and unlawful actions have alwayse

been available in figh or law books which circulated in
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Hausaland long before ‘*Abdulla@hi's time. Eut these works
dealt with specifice, whereas ‘Abdullﬁhi tried to set out
~general guidelines for the right identification of the
category to which a given matter belongs. His work, Diya’
ial-&ném should, therefore. be séen as a complement to the
furi® works which deal with the specific details of the |
ﬂﬁnnri'ah. o | ] |

‘Abdullihi reminde his readers that knowledge of.g£&§£
-and Egg@m is a duty on every Muslim. There are degrees or
categories of both halal and haram. An absalute haldl ie
something which ie eseentially free from a prohibiting
element, and whiech is not acquired through prohibited or
reprehensibie means. The lower category of halal conaiets
of those things which are initially known to be haldl, but
about which there is no certainty of the absence of a con-
tingent and subsequent prohibiting factor.83 The principlela
of ietishdbD, which assumes the confirmation of the initial
or known nature of a thing until there is clear evidence
that it hae changed, operates here. This ie one of the
principles which *Abdullahi uses in his Jjurietic approach.

Despite the distinctionfbetween abeolute and relative

84 A Muslim must

haldl, all haldl ie good and lawful.
ensure that he not only strives to acquire what is intrine
sically halil, but that he follows the Shari‘ah in its
acquisition. ‘Abdullahi etreeses the importance of both
of these two provisions. He explains that things which are.
by themselves haldl can be lawfully owned only if they are
acquired in one of the following eix wayss

~{e) That they belong to no previous owner and are now

lawfully acquired by a person.
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{b} That they are thinge captured from the enemy in batfle;
, These are lawful only if they are acquired in accordance

with the Shari‘ah. | |

{c) Sequestrationa Efrom peéple who refuse to ﬁeet their
finnncil obligatione voluntarily. These are lawful
only if the provi;ionu of the Shari‘ah are complied
with in all reespects,

{d) Things acquired by mutusl consent, with compensation E
paid., . | .

(ej Things obtained by caomnsent, without bayment of matefial.
compensation, e.g. giftsa. ' _ , }_

(f) Inherited legacy, if it ie distributed in accordance
with the provisions of the ﬁgari'ah. and was lawfully

owned by the deceased.ss

‘Abdullahi urgee all Muslims to be scrupulous in tho.'ft
way they acquire their property. The above guidelines werae
meant to help even the lepst educated Muslim to know how
best to do this. Recognizing haldl and harim, a Muslim must
not only refrain from haram, he musat aim at training himself
to reach the peak of plety. whereby he not only keeps
atrictly to absolute balal, but uses it es#ciusively in the
service of God. Those who Eeach this ideal standard are _.
designated Fiddigun., or the cream of righteous Believers.96

The standard of §iddiqénm. however., can be attained
only by a few people, and only through stages. The Eiraf.'
of these stages is that of ordinary Muslims who are content
- with the lowest grade of haliil. comprising things not for-
bidden by fatwd or legal opinion., although not totally |

oxéluding the possibility of the presence of a prohibiting

factor. This grade satisfies the minimum requirement of
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the Sharl’a .87

While ordinary Muslims keep within this grade of halsal,
the Salihfin, or pioue ones, are urged to avoid it. This is
the attitude whieh the Prophet recommended when he sald:
"Leave that which fills you with misgivinge in favour of
that which does not". The stage of the Sdlihfn is that of'
thoee who take only absolute hal®l, being halal in itseif.
and having been acquired lawfully. However. it could lead
to committing something illegal.ss | o

The third, and yet higher atﬁgu. is thaf-of the
Muttaqun, or devout ones. They avoid abaoluteggégi with
which the $alihlin are content, and are satisfied only with
absolute halal which, apart from being absolute, is not
feared to lead to evil. It is to their stage that the
Prophet roferred when he saidt: "A worehipper does not reach
the atage of tagwa (dJdevoutness)} until he leaves that which
is harmless for fear of that which is harmeui®.®?

The fourth and final etage ie that of thé $iddiqin.
As we have seen, they avoid the abeolute halal which is
accepted by the Muttagin. 1Itse shortcoming, in their view,
is that it is not meant to be exclusively for the service
of God.%0

*Abdullihi sees Muslims varying from the negligent ones

who do not care whether their earnings are haldl or haram,

to the most scrupuwlous ones. the Siddiqitpm. In the Hausa
states the vast majority mnaturally belonged to the negligent
clases. He saw his task as that of regeneration. MHe wanted

to carry the people with him from one lower stage to a

higher stage. &As it wae his usual practice, he urged every =- J,“

ones to atrive to improve. He set out the ideal before



, E . . 14s,

everyone. What was important was that evaryoﬁo should'JQ;QLf.

strive to the best of hie ability. ‘Abdullihi was aware

that the most important transition was from the negligent Ly

class to the mindful one which strives to keep within th‘g"~-.

lowest grade of halal. If this could be achieved in his f  w
society, it would be a remarkable achievement. But
*Abdullahi would not be satisfied with this - he would
urge the people to aspire to the next etage. But he was &
- realist, and knew that not everyone could attain the same

level in this moral guest.

Like halal, haram too is eiéher absolute ﬁrlrelative. 
An abuoiute hardm is anyihing which either has an innate 1 fi
qualit& of prohibition in itself, or which is obtained -
through clearly prohibited means. . N ~ harim ie #nf- |
thing known to be har@m, but in which the possibility of a
permitting factor camnot be absolutely ruled out. All
haram is unlawful, and a Muslim who takee it becomes a
famig or profligate.gl
_ While baldl sand haram are clear and can be easily
identified, ghubhah, or ambiguous and doubtful cases,. are'
not. It is mainly in cases involving phubhsh that opinions
differ.92 and it is here that extreme cauntion is advisgd*'  5
Shubhab is smbiguity and uncertainty over the legal poéziioﬁi
of a thing or situation, arising from conclusione drawn from
two contrary premises of equal weight.g3

For the benefit of his readers, ‘Abdulldhi identifies

-four factore which produce ghubhbahs:

(a) Doubt in the presence of a factor which transforms the  
legal position of a thing from permission to prohibi-

tion, and vice versa. If there is equal uncertainty
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as to the presence or absence of such a fﬁctér. thé
principle of istishab applies. and the thing retains
its normal legal position, otherwise it assumes the
position determined by the dominant factor.

(b} Doubt resulting from indiaériminate mixing of halal
and haram. In this case, the legal position of the
mixture follows that of the dominant category. If
there are equal amounts of each, the mixture is con-
sidered hardm if it is little, and halal 4if it ie
much. Here, the principle of maslahah, or public good,
demands that abundant halal mixed with abundant haram,
should be regarded as halal, for otherwise, life will
be very difficult for pious Muglims in & society in
which a lot of haram circulates. But no such problem
will arise if the amounts in question are little.:

(c) Presence of sin in a factor which 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 ambiguity.

Muslims are strongly advised to avoid all mutaghdbihat,

or things whose legal position is doubtful, including those on

which the formal verdict is hal@l. ‘Abdulldhi points out -
that in the final analysis, one's coﬁacience. rather than a
scholar's formal verdict, should be one's best ;h.tdse‘.g5
Por this reason an individual is required to check the
1awfu1neaé of whatever he buys or receives as a gift in
cricumstances where he has setrong reasom to suspect that

" the property in question is not lauful.96

‘Abdull3hi was, no doubt, aware that in his society

there were many who if willing to reform themselven would
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£ind themuelvéa in possession of unlawfnllj ownéd wealth,
As a reformer and 4juriet, it was his duty to guide them as
to what they should do with it. Following al-Ghazzall's
example, he ruled thet those who repented must return their
unlawful possessions to their lawful owners, nd he gave a
detailed account of how that should be done.g? |
‘Abdullabhi also found it necessary, while dealing with
haldl and haram, to discuse salaries, gifts and ﬁatronage
received from usnjust rulers. This subject was important
because the kinge in Hausaland were generally not guided by
the Shari‘ah in the collection of government revenue and
its expenditure. ‘Abdullzhi's conclusion was that most of
the possessions of these rulers were nnlawful.g8 Houever;
the welfare of the people who nr = ' 2 public
serfants and professionals had to be taken into consideration.
Necessity and common sense, therefore, required that salaries
and wages paid to these public servants should be declared

99 To do otherwise would have been to defeat one of

lawful.
the main purposes of the Shari‘ah, namely, the promotion of
the public good, for without péy these essential aervicéo
Wwould not be made available, and society would suffer as a
result. As for gifts and patronasge from the rulers, these
must be avoided, for those who received patronage were
likely to support the policies of the rulers, or at least

to condone them.loo

(¢) Minorities inm Islamic Society. _
‘Abdullahi was deeply concerned with the position of
non-Muslim minoritiea in the Sokoto Caliphate. He had in

mind the example of the first organized Muslim Community in
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-Medinah.lol

ﬁhere Muslime and non~Muslims lived together in
harmony, under the leadership of the Prophet, and he tried
to follow the example of the Prophet and his companions.

‘Abdullahi saw a2 close parallel between the stages
through which the Sokoto jihadd passed, and those which the
early Muslime in Makkah and later in Medineh 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 iteelf. This struggle by Muslims for
the defence of their faith, their person and their property,
and for securing their borders is what is referred to ans
Jihad.

Jihdd is a religious obligati- e > Mualime if
it satisfies the conditions laid down by the Shari‘ah. If
these conditions are not satisfied, jihad loses ite reli- .
gious significanc¢e and becomes ﬁnacceptable to true Ialam.lo2
These conditions as they are stated in ‘Abdulldhi's worka.'”'.
are mainly the same ones he;d by traditional Muslim scholars.
However, ‘Abdullihi shows an independent approsch to many |
issues which deeserves consideration. o |

One aepeét of jihad to which ‘Abdullihi gave pa;ticulari
.attention was the diwvision of gganimah. or the spoils of
war. He taught that no useful part of the spoils ahould_be
appropriated by a jihadist before the official division took .
place. *Abdullahi was gravely concerned at the 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 im

Dixi' al«Hukkim, which he wrote soon after abandoning the
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battle against the synchretists in protest against the
illegal practices of those who were supposed 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 jihdd in Hausaland.
There is no doubt that Shehu ‘Uthman and a number of his
followers were religiously motivated. There is no doubt,
also, that some of Shehu's followers had non-religious
motives. Many of the ordinary fighting men were undiscip=
lined and difficult to tame. It is with these that ‘Abdullahi
Wwas greatly incenaed.lo‘ But he was not the only one who was
unhappy with this aspect of the jihad. Shehu has also drawn
attention to the practice of illegally appropriating the
spoils of war and warned strongly against it.lo5 Bello had
found it necessary to write at least two treatises on the
aubject.lo6 Despite all this, there is evidence that up
to the Caliphate of Bello, the ordinary fighting men were
still not prepared to accept the principle of the division
of booty according to the Shari‘ah. Al-Hajj Sa‘id described
how Bello was forced to abandon the attempt to enforce the
Shari‘ab in the division of booty after three consecutive
occasions because the men refused to fight again.lo7 The
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.

‘Abdull@hi's treatise on the subject, Diya’ al-Mujahidin,

was no doubt meant to fulfil this purpose. The emphasis
ip it is on 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 befween Muslims and non-Musliims
ﬁeed not be one of hoetility and conflict., Islam is a
universal religion which emphasizes the brotherhood of
mankind. It therefore aske its adherente to invite their
fellow men to share their faith. If they accept, they
share the same righte and the same obligetiones as all
other Muslima. No compulsion should be used to force
anyone to convert to lslam, The Holy qu’in made this
quite clear when it states, "There is no ﬁompulsion in
religion".los FPaith ie n matter of free Wwill, and any
effort to impose it onm an unwilling eubject is Futile
and does no service to the faith.

If a2 people should reject the invitation to accept
Islem on thelr own free will, they should be asked to
conclude a Sulh or peace treaty with the Muslims. Under
the terms of such a treaty, they accept the protection of
the Muslim Community against the payment of jizyah, or
poll tax. These ghimmis, or protected Communities, are
ieft free to organize their communal and retigious affairs.

A short~term truce, or muhddanah. may alec be con-
cluded for the cessation of hostilities between Muslims
and non-Muslims after the two sides have been engaged in
war.109 Amin, or pledge of security may also be given to
non~Muslims giving them protection in their person and

10

property until the aman expiree., Non~Muslims who come to

Muslim lands from D&Er al~-Harb or the territory of war, on

epecific missions may also be granted isti’min or guarantee
of safety for the duration of their miaaioﬁ.lll
In the event of non-Muslims neither responding to the

invitation to accept Islam, mor voluntarily eantering into
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a formal agreement with the Muslims, fighting may ensue. If

the non-Muelims are defeated they could be taken captive

and their property taken as booty. Generally, however,

they are allowed to continue living on their lands, recog-

nizing the authority of Islam and paying poll tax to the

Muslims. In return Muslims guarantee them security and

protection for their person, their families and possessions.
Muslim scholars generally hold the view that the choice

between Islam, ghimmi status, or war is extended only to

Abl al-Kitab or the People of the Book, that is Jews and

Christians. But some scholars interpret it as also covering
Sabeans, Zoroastrians, Magians and others.*l2
What is ‘Abdullahi's view regarding this question? In

his Diyi' al-Hukkam, written to guide the rulers of Kano on

how best to conduct the affairs of their government,
‘Abdullahi states that Muslims have an obligation to inmvite
infidels to embrace Islam. If the invitation is rejected,
they should be offered dhimml status, If this, too, is
rejected, a resort to arms could then be made.ll3 This
suggests either that *Abdullahi regards all infidels as
being equally entitled to dhimmI status, regardless of the
fact that they possess Scriptures or not, or that he inter~
prets "The People of the Book" as including such infidels
as were to be found in the Hausa States, The first propo=-
sition agrees with what *‘Abdull@ahi, in his interpretation
of the Holy Qur’an, claims to be the view of MAlik, who is
reported to have extended dhimmi status to all but renegades

from Islam.’'® But in his Diya’ al-Mujahidin, ‘Abdullahi

makes it clear that glhimmi 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 (ghv hah) of a Scripture.

115 1hie ie the

He identified these as Majus, or Magians.
view of al-Sh&fi‘land it was held by some followers of the
other orthodox Schools of Law. This view limits the option
of idolators to either Islam or war. Clearly. therefore,
‘Abdull@hi must have regarded the infidels of the Hausa

States as belonging to one of the three groups that make

up Ahl al-Kitab in his view, otherwise he would not have

insisted on the necessity of offering them dhimmi statue
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 'Abdullihi in hie

Diya’ al-Siyasdt quoting Makhluf ! 311 ns having said

that the Sudanese infidels were to be treated like Christians

because they were unjﬁa.lla

It ie interesting to note that
"Maguzawa", which is a corruption of Majus, is to this day
the only name by which the pagans 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 animiste under the name of Majus
may be a reflection of the.. preference they had for the
view of al-Shafi‘i that snimists and idol worshippers must
not be granted ghimmi status as such. This 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 °*Abdullahi, like Makhluf, preferred this view
to the all-embracing view ascribed to Malik in the Diya’
al-Ta’wil. -

*Abdulldhi, 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 only if
two conditions were satisfied: firet, that there was no

.strOng reason to believe that the invitation would prﬁvoke
the infidels into starting an aggression against the Muslime,
" and second, that the infidele did not occupf'a atrategically.
important poeition from which they could pose a threat to

the security of the Muslim etate.117

Again he holds that
infidels fought and vanquished in battle, in contra-distince
tion to those who conclude a peace treaty with the Muslims,
could be permitted to remain in their territories in return
for payment of jizyah only if they do not pose » danger to
the security of the territories of Islam.lla _
However, *Abdullahi rejects the : that infidels
living in strategic positions must be removed to other

119

areas even after they have professed Islam. This view,

held by such scholars as al-Kharshi'?® and al-Shabarkniti,l2!

could not be subscribed to by ‘Abdullihi because so far ase
he was concerned the first consideration is always Isliam,
Once a person professes the faith he must be treated like

every other Muslim in accordance with the dictates of the

Sheri‘ah. We will see later!?? how *Abdullahi insiste that
those who profess Iglam must always be regarded as such,
even in cases where many secholars would be sceptical of the
genuineness of their faith, |

In dealing with the rules governing the rights and
obligations of those with whom Muslims have entered into
a peace agreement, 'Abdullahi draws his material mainly

‘ 133 _
from the commentary on Mukhtasar Khalil. What ie

interesting, however, is the way in which he selects the
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- views which fall in line with his ijtihdd. For instance,
Eﬁaiil duite clearly states that when a ¢himmi in a con-
queréd territory dies, his land reverts to the Muslim3124
while his other possessions go to his heirs, whether these
pdasesaions were acquired before or after the conquest. -
*Abdullihi rejects this interpretation. He holds that.:-:*iﬁ
property acquired before the conquest belonge to the
Muslime and should revert to them after the death of the
dhimmi, and that what is acquired later belonge to the man

and his heira.l25 This view is based on the principle that

on conquest the enemy land falles into the legal poasession

of the Muslims. The fact that dhimmis are allowed to retain

poesession of their property in their lifetime does not take
the real ownership away from the Muslimes, However, property
acquired by the ghimmis after the conquest did not initially

belong to the Muslims and, therefore, cannot go to them.
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Notes and Comments on Chaoter Five.

For example, King Nafata of Gobir forbade conversion to
Islam, and he forbade women dressing in accordance with
the precents of Islam.

For details of these unlawful practices, see for example,
‘Uthman b. Fodio, Kitab al-Farq in B.S.0.A.S., XXIII, 3,
1960, pp.559 FFf.

See, for instance, Infaq al-Maisir, p.99 where the court
scholars are reported to have encouraged King Yunfa of
Gobir to take a hard line against Shehu 'Uthm@n and his
followers. These scholars told Yunfa that he was right
and that Shehu ‘Uthmin and his followers were wrong.

For 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. 518 ff. The pagan King of Ashanti,
Osei Tutu Kwame (7 1801-~1824), employed the services of
Muslim clerics. They produced protective amulets for
the Xing and his soldiers (p.J21) and prayed for the
success of the King's armies (p.332). The King had
protective charms made by the Muslim clerics, which he
hung around his bed-chamber, and sometimes he wore a
garment "studded all over with Arabic writing". p.J333.

See Palmer, 111, 111.
See Ibid., p.8l.
I. M., p.54.

For examples of these practices, see, for instance, Nur
al—Albﬁb. pp-g-&.

For example, Bornu kings used to ride to special places
where they killed animale as sacrifice. They claimed

that thie was not a sacrifice to trees and stones, but
sadaqah, or alms, which is recommended by Islam. However.,
iuhammad Bello rejected their explanation, and regarded
their practice as animism. (I. M., p.173). See also
Wilks, op.cit., pp.331-737; and Trimingham, Islam in West
.A_f.f_'j'_:_c_!_l p.39-

Nﬁr al-Albib. ppol?o la. 22—23-

Askia al-Hajj Mubammad, the Sult@dn of Songhai (1493-1528
A.D.) initiated & great Islemic reform in Songhai. He
sought the advice and guidance of scholars, the most
famous of whom was Muhammad b. ‘Abd al-Karim al-uagglll
(d. 1503-1504 A.D.), who wrote for him Ajwibat As’ilat
Askia.

Muhammad Rumfa, King of Kano (1463-1499 A.D.) also had a
book written by al-Maghili to guide him on the duties and
obligations of kings. He took measures to consolidate
Islam in his Kingdom.
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13. T. W., p.55.

14. D. Su.. p.53.

15. I. M., p.69.

16. See, for example, his reply to al-Mustafd Gwani's alle-
gation that Shehu ‘Uthman did not aeparate men and women

who came to listen to his preaching. (T W.), pp.28-29.

17. For example, D. Sy.; D. H.

18. FPor example, al-Taqrib bima yaijib “‘alda ‘Ammat al-Ummah

19. See, for instance, ‘Abdulldhi b. Fodio, Tahdhib al-Insan
min Khisal al-Shaitan (Tahdpib al-Insdn), pp.4-15.

20. ‘Abdullahi b. Fodio, Sabil Ahl al-Salah, pp.l - ff,

21. D. H.., pp.64, 66; Diya’ Ahl al-Raghéd (D.A.R.). p.29.
22- D. H- » pp-“"&So

23. D. Su., p.28. AbTu ‘Abd Allah ‘Abd al-Rahmin b. al-Qasim
b. Khalid b. Jun@adah al-‘Utaqi was ome of the greatest
Maliki scholars. He studied for twenty years under Malik
b. Anas who always regarded him highly. He was one of
the leading Egyptian scholars of his time and was univer-
sally recognized as the repository of Malik's figh. He
died in Safar 191 A.H./December 806-January 807 A.D.
(1brah1m b. ‘A1i b. Farhfin, Al-Dibaj al-Mudhahhab fi
Ma‘rifat A‘'yan ‘Ulama’ al-Madh-hab (Cairo, 1351 A.H./
1932-33 A.D.), pp- 146-147.

24. D. Su., pp.28-29. Muhammad b. Ahmad b. Muhammad b.
Ahmad b. Rushd (d.596 "A.H./1198-99 A.D.) was a native of
Cordova in Spain and was a theologian and a recognized
jurist of the Maliki School of Law. He was the author of
the well-known book on figh, Bidayat al-Mujtahid wa
Nibhayat al-Muqtagid (al-Dibai, pp.284-285.)

35- De. S‘I.l.. pp.?ﬁ—ﬂg.
26. D. H., p.65; Shehu ‘Uthman b. Fodio, Najm al-Ikhwén, p.66.

27. Naim al-Ikhwan. p.66.

28. I. M., p.1l67. Muhammad Bello, in reply to al-Kanimi's
charge that the Sokoto Jih@dists enslaved free men and
women captured in their wars against Bornu, admitted the
charge, justifying it by pointing out that there are
differences of opinion among Muslim scholars on this issue.

29. Ml p.ﬁﬁ-
30. 1Ibid.. p.58.

31. D. Su., p.31. ‘AbdullBhi likened the Hausa kings and
their followers to Sonni ‘Ali and his followers, who had
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been regarded as apostates.
32. D. Ht. p¢65.

33. Najm al-Ikhwan, p.66.

34. 1Ibid., p.66.
35. See D, H., p+65 where *Abdullahi describes those who

refuse to pay zakat taxes, or to recognize the authority
of the Caliph, as bughat, or rebels,

36. Najm al-lkhwin, p.66.

37. D- HI . pp» 64“650

38- D Su-. p-:’lo

m—————

39. Najm al-Ikhwén, p.66.
40. D. H., p.65.

41. Ibidt. 9-65; DIA.R-. p.so-

42. D.A.R., p.29; D. Su., p.36.

43. D. H-. p-67-

44. Ibid., p.67.

45. ‘Abdulldhi b. Fodio, Kitdb al-Targhib wa ’1-Tarhib (T.T.)
p.11. See also his Dawa  al-Waswas, pp.2-3.

46. ‘Abdulldhi b. Fodio. Shifd’ al-Nas min D&’ al-Ghaflah wa
’1-Waswas (Shifa’”al-Nas), p.4; Dawa’ al-Waswas, p.2.

47. T. T.. pp.26-27, 51; Dawa’ al-Waswas, p.2; Shifa’ al-
Nas, p.4.

48, Dawa’ al-Waswds, pp.7-11; Shifa’ al-Nas, pp.8-12;
T. Ts . pp¢12-25-

49, ‘Abdullahi b. Fodio, al-Nasia’ih fi Ahamm al-Mas@lih
(al—Naa'&’l_l_l) . p-G.

50- Ibido » p.ﬁ-

51. D. Sy., pp.50-51; al-Nasi’ih, p.6.

652. Trimingham, Islam in West Africa, p.86.

53. D. Sx.. Pp-49-510
54, Nur al-Albab, p.lﬁ.

66. See T. W., p.71.
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56. ‘Abdull@hi b. Fodio, BayAn Adab al-‘Ibadat wa ’1-‘Adat,
p.12; also ‘Abdulldahi b. Fodio, AdRb al-"Adat ald
Sunnat al-Rastl (Adab al-‘Adat), pp.4-5.
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Bayan Adib al-‘Ibadat wa *1-‘Adat, pp. 10, 12.

Ibid., p.11l; Adab al-‘Adat, pp.7-8.

Nur al-Albab, pp.lO-—ll.

Adab al-‘Adat, p.8.

'rc u- " pp-28-29.
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Nur al-Albab, p.l7.

I. M., pp.96, 162,

Bayan AdAb al-‘Ibadat wa ’1-‘Adat, p.11l; Adab al=-
Adat, p.S.

See, for example, the Holy Qur’an 6:151; 17:31.

Por instance, Daura was ruled by a powerful queen who,
according to the legend of the origin of the Hausa states,
was their common ancestor. Queern Aminah of Zazzau, who
ruled in the first half of the 15th century, was the most
powerful ruler in the Hausa States at the _(ime, and her
kingdom was the most extensive (1. M,, p.44; Palmer,

oE.cito‘ pa109L
Tahdhib al-Inedn, pp.l5-16.

Ibid., pp.18-19, 21.

Ibid., p«15.

Ibidc ™ p.l?.

Ibidt L] Pp-lﬂ-w-

Lllbﬁb al—?ﬂadxha » p.ﬁﬂ.

Ibid., p.69.
Ibid., p.69.
Ibid., pp.66-67.
Ibid., pp.69-70.

‘Abdull@hi b. Fodio, Kitdb al-Niyyat fi ’1-A*mal al-
Dunyawiyyah wa “1-Diniyyah (Kitab al-Niyyat), pp.19=20.

Al-Nasa’ih, p.23.

Kitdb al-Niyy&t, p.20.

Adab al-‘Adat, pp.9-10; Bayan AdAb al-‘Ibadat wa ’1-
Adat, p013-
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19395, p.89.
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See Ibn Higham, Sirat Sayyidinrd RasTl Allah, Vol.I,
part 1, pp.341-344 for details of the Constitution of
Medinah which governed t! relationship between the
various sections of the . 1Rl tye

DoAcR- * D.la; 'r. “. » p. RO,

-

D. H., p.47.

See T. W., p.67 where *Ab. uv) 11 ‘eseriled such jihadists
as young hooligans. See a! ‘. M.» pp.165-166,

See, for example, his Hou "abba: Hakike

Muhammad Bello, Diya’ al-‘Uy.. ' . Jayén Ghilaz Tahrim
al-Ghull, and his al-Mahstl fi Dhikr Jumlah min Masa’il
al-Ghulul.

Al-Hajj Sa‘id, Tarikh Sokoto, ed. O. Houdas in Tedzkiret
en-Nisidn (Paris, 1901), p.19l.
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113. D. H.. p.39.
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(Cairo. 1961). II. 730

115. ‘Abdullahi b. Fodio, Diya’ al-Mujahidin, p.27.
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119- Do H-l pp.40—41.

120. Muhammad b. ‘Abd All1ah al-EKharshi (d.1101 A.H./1689-90 A.D.)
was a well known Egyptian scholar of the M7liki School of
Law. His commentary on Mukhtasar Khalil, which he called
Fath al-Jalil, was widely read in the Western Sudan. All
the Sokoto Jihad leaders frequently quoted from it.,
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CHAPTER SIX.

‘Abdullihi as 2 Muitahid (Independent Jurist).

(a) 1jtibhad (Individual legal opipion).

The term ijtihdd and its derivative mujtahid are very
widely used, and yet they are often surrounded with miscon-
ception. Their mention brings to mind great names in
Islamic jurisprudence: Abu Hanifah, Malik b. Anas, al-
Shafi‘i and Ahmad ». Hanbal, who were undoubtedly the
greatest mujtahigg_!; the history of Islamic law. But it
would be wrong to cénaider ijtihad as being their exclusive
prerogative. oMany men in dJdifferent parts of the Muslim
world and at Qifferent times must have achieved the status
of ijtihad. ?hio is because in the strict sense of the
word, ijtihad means simply the exertion of the utmost
intellectual effort on the part of a qualified Muslim
Scholar to ar?ive at a decision on a certain matter of
lau.l The eakential prerequisite of a mujtahid is there-
fore the qualification and the competence to derive details
of law from éﬁe principal sources of the Shari‘ah, without
blindly folléuing the views and decisione of another scholar.

It is iéportant at the outset to point out that there
are various cFasaaa of ijtihad ranging from the absolute
and indspendeht to that which fades into blind imitation
or taglid.2 he absolute and independent mujtahid (al-

muijtahid al-m}otqg;ll or al-muijtahid al-anlnq) like AbT

Hanifah, Malily b. Anas, al-Sh&afi‘i and Ahmad b. Hanbal, is
one who evolveb on his own a systematic method of deriving

details of law |from their sources. These principles give

L]

\ .
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his rulings a character of their own and often distinguish

them from those of others, thus forming a whole School of

Law which has come to be recognized as a maghhab.
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 one of the independent mujtahids. They

are therefore associated with the school which is headed by
the absolute mujtahid whose principles they have adopted.

As regards the details of their rulings, they are entirely
their own derivations. If their views are almost identical

to those of the jurist whose principles they have adopted,

\

that is to be ex,cted since the views are derived from
identicel princinles.

Next come the mujtahid-within- the- achool (al=mujtahid

£i’1-madh~hab). :Thia is a mujtahid who attaches himself to
the principlee ag well as the details of law as they are
expounded by theffoundor of his School of Law and the
associate mujtahids. Such a mujtahid does not as a rule
deviate from the interpretations of the law made by his
predecessors exc?pt in limited circumstances. These include
cases when a new situation has arieen for the first time

and therefore nc specific ruling concerning it has been

made before by garlier jurists. The decisions of higher

ranke of muitahifds can aleo be put aside if they had been

based on customs!, conventions, circumstances and situations
which have changéd. Since law is re-interpreted in the
light of new circumstances and experiences, as long as the
spirit of Islam 14 maintained, it follows that this cate-

gory of mujtahids lcan re-interpret the law, taking into

\
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account the changing congventions and circumstances.

r
One thing to remember./however. is that whatever new
rulings a muijtahid witjhin-the-8chool expounds must be
derived from the prinjJciples of the School to which he

belongs.

This rank of mu)jtahids may also include those whose
ijtihad is limited [(to making comparisons between views
already expressed /Oy earlier scholars, and deciding which
of those views is ({the best one to adopt.

The lowest rfink of mujtahids comprises those scholars
whose only ijtih consists of explaining the basis of the
various views exdrasaed by earlier scholars. They may be
able to say, for Eﬂétnnce. that one view is more consistent
with analogy than t?e other, but they canm not on the basis
of that conclude thét it is the better of the two. More
understanding of th2 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 i-tigség. or preference based on the spirit

of the Shari‘ah.

It is import{nt to realize that, though in theory the
above description is adequate to allow easy classification
of jurists, yet i* practice many problems may arise. For
instance, a persor borm of Maliki parents in a predominantly
Maliki area who r«aceives his religious education from
Maliki scholars and Maliki books may reach a stage in his
education where, h;ving mastered the Maliki principles of
jurisprudence, he may be capable of independently deriving
from these principles details of law which are identical

with those already dxpounded by other Maliki jurists. The
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problem arises in trying to place such a jurist: is he to
be regarded as an associate MAliki in view of the fact that
he has adopted only the Maliki principles, or is he to be
seen as merely a mugallid, or imitator, since 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 al-Shafi®i, is he to be classed as
an absolute mujtahid like them or as their follower? The
tendency scems to be to regard the first scholar to evolve
the principlee as the ab-olute 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 mujtahide of the fFirst order [(ind themselves
foreshadowed completely. No matter how brilliant and inde=-
pendent they may be, they find themselves relegated to the
rank of restricted mujtahids. This attitude towards ijtihad.
in addition to the social and political decay which prevailed
in the late Abbasid period, may explain why the idea that
the gate of ijtihad had been closed, has easily won accep-
tance among many acholnru.3

Those who claimed the closure of ijtihad argued that
the earlier absolute mc¢ jtahids 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 whatsocever for the duplication
of 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.
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The diatinction between absolute and restricted ijtibad
is important. because it expl&ina why it is that although
*Abdullihi has alwaye regarded himself as a follower of the
Maliki School of Law, yet at the same time he appears to be
exercising some form of ijtiha » We see him in his Diyad’
g#l-Ummah stating that din (religion) is based on tabaasu;
{insight and perspicacity): that ie to say a believer must
try his best to understand properly the basis and thg aource
of the detailslof the §hari‘n .4 Thia, no doubt, enfails i  
cleay understanding of the hethod by which details of the
Shari‘ah are derived from the primary and secondary sources
6f Law. In short, thie requires the ability to perform
ijtihad. Thus '&bdullihi.coufirmed at one and the same time.
his membership of the Maliki School and the need for some
form of ijtih#d. What this has taught us about him is gquite
clear: he was not an absolute muitahid, but he was a mujtahid
of some degree. What type of mujtahid he was, will be the

gsubiject of the following section.

{(b) ‘Abdulladhij‘'s Methodology.

(i) The Qur’an

Like all other Muslim jurists, *AbdullBhi's first and
ultimate source is the Qur’ZEn. So long as there is a clear
_verdiet in the Qur’dn it must be applied. Next he pursued

the traditions of the Prophet (sunnah or hadith)} and the

consensus of Muslim acholars (éjmé').s It may be argued
that this is superfluous since the Qur’an, being the first
and ultimate source of Law, does not need any support from
other sources. ‘Abdulldhi'e reason in this respect becomes

clear once it is realized that he regarded sunnah as an



explanation of the Qur’én. As for ijgg‘ and Silég {(analogy)
he saw them as having had their basis in the Qur’an and
Sunnah from which they derive.6 When a Qur’anic veree ise
to be used in support of s point of view, therefore. it is

proper for a scholar to look for Sunnah, ijmé‘ or giyhe to

corroborate it.

In order to be able to draw a ruling from the Qur’an,
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’En)7 and the science of

traditions (‘Ilm al-Hadith). Thus only those competent to

exercise ijtihad should engage in the interprétation of the
Qur’an. However. care must be taken to ensure that the
interpretation 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 °*Abdulldhi’s interpretation of the Qur’@nic
verges:
"Thou seest many of them making friends with those who
disbeliefe. 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 will abide.
If they believed in Allah and the Prophet and that
which is revealed unto him, they would not choose
them for their friends. But many of them are of

evil conduct,"?

These vereea at firet sight seem to suggest that he who
befriends unhelievers automatically becomes one of them.

Thie is the interpretation given by al-Maghili, Shehu ‘Uthmin

and Mu@ammad Bello who, therefore, see as unbelievers even
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the Muslim acholars who may aid nca-Muslim forces against

10
-

the Muslims., However, ‘Abdull@ahi arguing on the basis

of his knowlecdge of the occasion of the revelation of these
Qur’inic vermes, concludes that siding with non-Muslims in
their fighting against Muslim forces, while being a grave
sin, does ot by itself constitute unbelief. Befriending
non=Muslims becomee unbelief only if the motive is to
support unbelief against Islam, which is the case referred
to by the above verses for, according to him, they refer

to the Munafigin (Hypocrites) who are by definition non-

. 11
believers.

It would be wrong, according to him, therefore,
to apply these verses to sinnping Muslime.'? He concludes
this argument by saying that the sending of an sermy against
Muslims does not by itself constitute un-belief, much less
gssisting such army: "and if a thing is not in itself un-
belief, how does participation in it become un-beliel"?"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 genuine ta’wil (interpretation of the

4

sources of Law).l He claims that his view represents the

dominant Orthodox Muslim wview on this matter.ls

{ii) Surnah - Prophetic Traditiors.

This is the second primary source of law after the
Qur’an, and is extensively used by all Muslim jurists. It
plays & central 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 suspicion
may arise regarding the authenticity of some traditions.

Por this reason ‘Abdullahi is very cautious in the way he

receives and makes use of the sunnah. Its authenticity
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must be established to make it 2 wvalid source. But he is
most strict about this where a queetion of haldl and harim
{lawful and unlawful things) is concerned. In the area of

targhib and tarhib (exhortation and warning). however,

‘AbdullBhi is quite prepared to accept weak traditions as
2 source cf legialation.lﬁ 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 consequences lie in store
for the evil-—doers in the life after death. If, therefore,
a hadigh is found encouraging people to do good or urging
them to shun evil, it can be accepted and worked upon even
if it is of doubtful authenticity. Such a hadit: can
hardly do any harm to Islam even if it is unauthentic, in
contrest to the harm likely to result from an unauthentic
hadith permitting a prohibited act or prohibiting a
permitted cne.

Again, a hadith, can be used as a source of Law only if
it is not abrogated, is explicit and clear and is not contra-
dicted by strong and clearer texts. If any of these condi-
tions is not met, ‘Abdullahi wonuld not accept a hadi as a
valid source.’ Thus, for instance, when Shehu ‘Uthman
stated that it was permissible to have some drumming and
sport during happy and festive occasions, supporting this
statement by a hadith reported by Ibn Majah 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 must be unsound or abrogated. He
argued that the vast majority (Jjamhir) of Muslim scholars

had ignored it as evidence, and had subscribed to the well-
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‘known ruling that drummiag, even during festivals, is not
permissible. This.is evidence that the hadith is not §  
sound one, otherwise it wWould not have been rejected.18 Ih
refusing to admit what he regarded as unsound or abrogated
tradition, *Abdullahi was only following the criteria he
had set,down of being cautious wher sunnah involved the |
question of halal and haram.

Some people may be tempted to argue that *Abdullahi
w#a basing the authenticity of sunnah on the apinion of
echolars. Thie, they may argue, is a very dangerous

precedent which can undermine the authority of the sunnah.

*Abdullahi's reply would probably be that he was leaving a

single hadith whose authenticity was doubtful avour of
a number of other hadith: contradicting it.2? This explains,

he may argue, why mest scholars had ignered it. The fact
that even those scholars who allow music and drumming allow
only a little of it during such occasione as Islamic feasts
and marriage ceremonies suggested to him that this practice.
was not regarded ae a good thing. If thie is so, it is
difficult to aée how it can be associated with the 3unnah.20
On another occasion we see how ‘Abdull@ahi understood
and interpreted the suanah., Shehu ‘ﬁg&mﬁn had ruled that it
was perfectly lepal to wear jewellefy 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 1i 'l-ni‘mah}. He cited in support a hadith

according to which the Prophet wase said to have remarked to

Suriqah b. Malik?!

"How will it be with you when you wear
the armbands of Kisra (Chosroes)}?" Shehu explained that

when, after the death of the Prophet, Persim was conquered
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and the king's armbands were brought to the Caliph *‘Umar b.
al-Khattab, he caused them to be worn by Surdqah in fulfil-
ment of the Prophet's prophecy. But they were removed from
Sur@gah soon after. Shehu ‘Uthman, using this incident as
a precedent, atated that onyone could wear these 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 then.22
‘Abdullmhi had a different interpretation. He saw
‘Umar's action as a confirmation of the Prophet's miracle
in predicting the fall of Persia, the capture of the king's
armbands and Suragah's wearing of them. For him this is
all there was to it. The case was a special one and should
not be cited as a precedent. He argued that the wearing of
these articles had nothing to do with displaying God's
grace, for if it did ‘Umar, as the successor of the Prophet
and as one of his greatest Companions, would have worn them
himself and not Suriagah. He also pointed out that if the
purpose of wearing an article was to display God's grace,
then one would expect it to be on display for as long as
possible. Of equal importance, the article so displayed
must be of the type which is pleasing to God, and the
wearing of gold and silver ornaments by males is certainly
not pleasing to God since this is forbidden by the Shari‘ah.
These arguments, in addition to the fact that no one before
had used Sur@agah's case as evidence to support the permi-
ssion of temporary use of gold and silver ornaments as a
token of showing God's grace, led ‘Abdullahi to his own
conclusion in the matter.23 This is in tune with his

criterion of using additional supporting evidence to inter-
pret the Qur’&n and sunnah. It should be noted here as well,
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that the discussion was over a guestion of haldl and harém.
These two cases show the great regard ‘Abdull@hi had
for the generally recognized view of Muslim scholars in the
absence of consensus. This generally recognized view
carried its weight becau:s : the majority of scholare are more
likely to form the right view than the minority. This is
more so particularly with respect to the Companicns of the
Prophet and their immediste followers, as their views and

actions are more often than not an explanation of the annnah.a‘

(iii) Ijmi* (Consensus of Muslim Scholars).

Liﬂé‘ forms the third =socurce of Law in mi¢c juris-—
prudence. Most Muslims apree that if a consensev- has been
reached by earlier generr ions on an issue, it is Dinding
on later generationa.25 lhe validity of this source rests
in the helief, expressed in a Prophetic tradition, that the
Muslim Community shall never agree on an error. This is so
because to form an ijmad‘, the qualified scholars must find
a basis for it in the Qur’an or sunnah.2® Thue there wase
ijma® on all matters which have been clearly explained in
the Qur’an and sound traditions, like ijma® on the five
pillars of Islam, to give a most obvious exan ’'ec. In some
cases ijma‘ may be based not on explici: verses from the
Qur’an or on explicit tr: iti ns of the Prophet but on the
gpirit of Islamic teaching. Thue the early Muslims formed
an iima* to the effect that lands conquered by the Muslim
forces should not be distributed among the soldiers like
movable property, but sho:ld be kept as the joint property
of the Community.27 This ijma‘® was based on the belief
that Islam approves of whatever is truly in the interest

of mankind.



(iv) Qiyas (Judgement based on Juristic Anal ;zv)

This is the fourth source of Law which all the Schools
of Law recognize. It is resorted to when a situation arises
on which there is no explicit ruling in the Qur’#n and sunnah,
and on which no 3152' has been formed. Sirce it  erives from
t - Qur’an and sunnah, it must not contradict them, nor is it
v .id if it contradicts ijma°‘.

Qiyas did not feature much in ‘Abdulladhi’'c writing. The
reason is not that it was "regarded as one of the worse kinds
of intrusions on the purc religion"28 as Dr. Ayag e put it.

39 ‘Abdullihi accepted its validity

As has been shown before,
as a source of Law and made use of it when reressary. For
instance, when discussing the practice of some =< iolars in
the Haussa stsates in his me of takinp & portion the
inheritance or legal cla:n which they calculated and divided
among the claimants, he ruled that they could not claim any-
thing except when they and the claimants had scttled before-
hand on the exact chargee for their work. He arrived at thie
decision through giy#s, drawing sn analogy between a scholar
and an agent. Since a contract for hire was not valid until
the parties involved knew and agreed upon the rate of pay in

30 s0 was the scholar's colling of Li. services

advance,
illegal unless he and the claimant had agreed on the charges

in advance.

(v) Al-Masalih al-Mursalah or Istislah (Common Good)

By far the most important independent decisions which
‘Abdull@ahi made were derived from the principle of Istislah

or Masilih Mursalah, tha is, unprecedented judgr = t moti=

vated by public interest, to which neither the Qur”’an nor

the Sunnah explicitly refere. This principle owes its
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origin to the belief and conviction that the aim of religion
is to look after the welfare of Muslims in their 2apthly . -
livee and in their life in the hereafter. Whatevor mankind
has been enﬁoined to do by Islam, whether in the field of
ritual or that of bractical life, is meant - -»ard and
maintain five fundamentale: belief, life, reason, offepring
and property.s2 Bvery i' junction in the Qur’an and gunnah,
waen carefully scrutinised, c¢an be shown tg guard and protect
one or more of these fundamentals. It is therefore reasonable
to expect a Muslim scholar, when dealing with 3 problem on

’&n and

which he cannot find a specific provision in the lur
sunnah, and on which no ijﬁé‘ has been reached, to tﬁrn to
this pripciple with a view to seeking a decision which
ensureé the Welfare of Muslime as individuals and as a
community. But the welfare of the Muslims . ° be real and
genuine; it must not be an imaginary good conjured up by
ill=-motivated people to zerve their own ends. Once the
genuine welfare of the Muslime is identified as.euch. decia
sion is made accordingly to realize it.

Since lslam is alwaye after the welfare of the Muslims
in safeguarding the fundamentals referred to 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 maslahah. By the same token,
any decision independently arrived at which conflicte with
maslahah must be¢ disregarded because it cannot be in the
epirit of Islam. This is the reason why the Maliki juriste
in particular are quite prepared to reject the result of

gixﬁa whenever it conflicta ﬁith the demands of maslahah,

This preference of the d:mand of maslahah over th2 result
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of giyds is what scholars of Muslim principles of jurispru-

dence (Ustul al-Figh) refer to as iatihain.33 But for Maliki

jurists this type of istihsén as well as any other applica=-
tion of maslahah, whether it follows the reijection of the
result of giyas or not, -3 also known as istihain?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

35 It is no wonder, therefore, that a Maliki like

religion,
‘AbdullEhi should make frequent use of it when tho occasion
arose.

The principle of maslahah falls into a number of sec-

tions all of which are dealt with in*Abdullahi's works. As

early as the pre-jihad period, we see him argui in favour
of the education of womer even if thies 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-darfrat

tubih al-mahzurat (Necessities permit forbid: things).

Another states that when faced with two or more evils the
lesser evil must be allowed. Of the five fundamecntals
mentioned, ‘Abdullahi reiterates that religion comes first
and must therefore be given preference over cevery other
consideration - in this case over the protection of off=-
spring which is the reasc~ for the law prohibiting the
mixing of the two sexes.’”

The application of maslahah is also apparent when
‘Abdullahi agreed with the view that, while under normal
circumstances the caliph or his representatives have no
legal right to impose tax~s on their Muslim or non-Muslim

subjects apart from those specified by the ﬁharl'an. yet

this illegality disappears when an essential service is to



175.

be provided, for which no means are available without intro=-
ducing such new taxes. erefore, if the need ar:=e,
‘Abdull@hi would quite readily approve of the introduction

of levies and surcharges into the financial system of the
Caliphate, provided that this was done as & .- mporary

measure, to be lifted as soon as the necessity for it no

more exists. Such rescu measures should. however., not be
allowed to become a permanent feature of the Islamic ayaten.37
If they do, they must be strongly opposed because then they
" become exactly like the illegal taxes which were maintained
by the leaders of the adwministration which ‘Abdul ahi helped
to overthrow.

‘Abdullahi's use of this principle was the -fore restric-—
ted to conditions of real necessity. He str opposed
unrestricted use of it, fearing that it could be counter-
productive if seized upor by unscrupulous and gol ess
scholars who could easily turnm it into a licence for permit-
ting prohibited things, His cautious approach to the
application of this principle led to differences of opinion
between him and Shehu ‘Uthman. The latter accepted what was
probably the status quo in Hausaland, where soom after the
jihad some of the officials began to live in style and
luxury, wearing gorgeous 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 cuase for allowing them to continue in
it, although he himself always lived a simple and ascetic
life. He drew an analogy betw:en them and Mu'awiyah b. Abi
Sufyan, the governor of '‘yria during the caliphate of ‘Umar

b. al-Khattab (634-44 A. .). Mu'awiyah, question d by ‘Umar



as to why he was using expensive clothes and living ahlife
of luxury, replied that his action was necessitated by the
fact that the people he ruled would only respect those in
authority if they acted the way he did. ‘Umar accepted the
principle of the argument, because though living osteantatious
life is reprehensible, it becomes acceptable when the alter-
pative is chaos and the "reak-down of authority. Shehu
‘Uthman used this evidence to support his ruling, basing
his decision on the assumption thet the Muslims in Hausaland
in his time would not submit to the authority of those who
led simple life.sa ‘Abdullahi, on the other hand, maintained
that there was no basis or an analogy bet.een t Syrians in
Mu‘Bwiyah's time and the Muslims in Hausaland at the time
he wrote, only a few years after the -ihBd. At that time,
the Muslims in Hausaland were sufficiently r« ' igious to
respect and obey their leaders for their piety.39 Perhaps
he had in mind Shehu ‘Uzjmin himself as a living proof of
what he was saying. This, he saw, was clear evidence 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, luxury and ostentationm on the pretext
that his action was conducive to the welfare of the community.
A real, genuine reason must exist before recourse is had to
rukhsah (conceasion).4o
‘Abdulli@hi, who alwaye expected excellent examples to
be set by those in autho:rity 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 ubuhat were involved was to

avoid them and keep to w. at was clearly permitted —~ this was
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the best way of assuring oneself that one is on the safe
side. Therefore, whenever there is doubt as to whether a
thing is prohibited or permissible, forbidden or compulsory,
one should avoid it in accordance with the principle that
"the avoidance of evil takes precedence over the aquisition

41

of good. In the same logic, whenever one is in doubt as
to whether an actionm is compulsory or not, one should do it;
and whenever one is faced with two alternative actions one
is advised to opt for the more difficult, This is because
the human soul usually craves for that which is easy and
frivolous, and it therefore falls upon Man to subject it
and make it subservient and obedient to ‘:;od."'2
#Abdullahi's concern with Maslahah also manifests
itself in his insistence on the necessity of issuing legal
opinions and basing court verdicts on the generally recog-

nized view of the School to which one belongs, (Magh-hur
al-Madh-hab), except in cases where necessity rendered that
impossible. A court verdict based on unrecognized views
must be regarded null and void and must be revoked.43

It is important to ask why ‘Abdullahi was so particular
about the magh-hir view, oupecinily where court verdicts
were concerned. The answer probably lies in the fact that
he wanted justice to be done, and he wanted it to be seen
to be done. Consistency was therefore essential, and this
required the application of the same laws to all the citi-
zens in identical circumstances.

‘Abdull@ahi was aware of the irregularities that were
present in the dispensation of justice in the courts in

the Hausa states in his time. He complained that contrary

to the generally recognized practice some judges used to
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pase sentences bqfore giving the accused an opportunity to
defend himaelf.44 He also insisted that all judges must
base their decisions on the recognised views of their
School. The implication is quite 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 on them. Thus, unless the freedom of the
judgee 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 “.stice.
Such a situation would make it possible for rseudo=scholars
and godless judges to confuse people and temp r with the
true teachings of Islam.

Having fully realized the danger of this type of situa=-
tion, 'Abdullahi strongly opposed it. In this he differed
from Shebhu ‘Uggpin who supported the freedom of the judges
in basing their decisions on opinions derived from other
Schools. His argument was that all the sunni Schools of Law
are equally right and valid.45 However the difference of
attitude between Shehu and ‘Abdull@hi was not on the ques-
tion of the validity of the sunni Schools. It was on
whether the good of the community lies in the uniformity
of law decisions or in the freedom of judges to base their
verdicts on the views of different Schools. Perhaps Shehu
'Usgman was trying here to find rukhsah, or concession, for
the judges, who for one reason or another might have found

it extremely difficult to satisfy ‘Abdullahi's creterion.

Indeed, ‘Abdullahi himself recognised that in the face of



practical necessities it was difficult to attain the ideal.
However, a2s usual, he set out the ideal which everyone must
try to achieve. The road to it might be long and rough, but
it was still there. With determination and perseverence,
the goal would eventually be reached.

In some areas, 'Abdullahi went along with the view that
strict adherence to the generally recognised view could be
relaxed. These included cases concerning the validity of
marriages and prayers, the permission of the consumption of
certain foods, and the slaughtering of animala.46 In such
cases there was little likelihood of those in authority
interfering unjustly with the individual, and therefore the
need to protect the individual from their injustices was
reduced., By recognising these as valid, moreover, life was
made easier for Muslims whose good was thereby assured. A
man was also allowed to use a view other than the generally
recognised one in his School in matters concerning his own

private life (fi khassat nnfaihi).47 This is probably

because, 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 magh-hiir view.

(vi) Sadd al-Dhari‘ah, or Thwarting the Means

This is another principle which ‘Abdullahi, like other
jurists, found useful, and on which he based many of his
decisions. It involves transferring 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 to good is considered good

and encouraged.48 Logically speaking. this principle should
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‘be called dhari‘ah (means) rather than sadd al-dhari‘ah
(thwarting the means) since the means is not thwarted if it

leads to the good.49

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 to already that '"the prevention of evil takes
precedence over the acquisition of good".so

The principle of sadd al-@parliah can be regarded as

falling within the wide domain of maslahah. But very often
it is regarded by some authorities as an independent
principle.51 The reason for this is not hard to find; where-
as the bulk of maslahah 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 Shari‘ah from the excesses of those who are unduly con=-
cerned with its letter rather than its spirit. But ulti-

mately sadd al-dhari‘ah results in the realization of maslahah

and 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.

‘Abdullihi made use of this principle especially when
dealing with contemporary problems. He might, at times,
have been thought by some to be pedandic, guibbling over
minor issues. But when the underlying implications of the
issues involved are fully comprehended, his stand comes to
be fully understood 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-Islamic connotations

to denote an Islamic leader, the Khalifah or Inim.52

Many Muslims may argue that there is nothing signifi-
cant about terminology. that what matters is not the title
of the head of a Muslim Community, but the manner in which
he carries out his obligations, and the degree to which his
actions are determined by Islamic injunctions. ‘Abdullahi
agrees with this, but at the same time he maintains that the
question of terminology is also important, for has not the
Prophet recommended to us even the names we should give our
children and those which are to be ahunnod?53 And has not
the Caliph ‘Umar b, al-Khattab and other Companions of the
Prophet recognised the difference between Khalifah and
malik?54

‘Abdulld@hi'e concern was not with the title held but
with the implications which it carried. A terminology
borrowed from unbelievers can hardly be free from the values
attached to it by them. As Dawid Rosser-Owen says: A "™term,
as with everything else borrowed from another culture, is

65

value laden". Well aware of this, *Abdullahi therefore

opposed the introduction of non-~Islamic terms to describe
Islamic inatitutions.56 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 transfer
this idea to any malik, even when the malik is supposed to
mean a Khalifah (Caliph) who is bound in his actions by the

ﬂhari'ah.57 It is this transfer of ideas that possibly
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accounts for the fact that some ignorant people referred to
their rulers as though they possesse  aheolute authority.

‘Abd al-Bagi, for instan.~, complaine/ that such irresponsible
people in his days referred to "the property of the Sulténm,
the khardj of the Sult@n, and the country of the Sul?in...“sa
as though all these were the Sultan's persons. possessions.
This is the sort of idea people used to associate with a
king and, despite Islam'cs total disapproval, some ignorant
people still aesociate these ideas with their Muslim leaders.
Careful precaution must therefore be taken to avoid this
happening. ‘Abdull®hi, in objecting to the use of non=-
Islamic titles was, in f-ct, concerned wit' safeguarding
Islam from the possible infiltration of non-Islamic and
corrupting concepts. This consideration was nlways fore-—
most in his thinking. If the adoption of un-~Islamic or non-
Islamic terminology is likely to produce disastrous conse-
quences for Islam, then it must be strongly 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-dhari‘a’. The aim was to prevent the

rulers from deviating from the course set by the jihad, that
is the revival of the triue teaching of Islamn, and the estab-
lishment of an administr tion as close to © ideal as
poesible. He regarded e.eory laxity 'n str ving to atty n
the ideal as a dangerous tendency which must be stopped.

Hie action was therefore an application of "thwarting the
means leading to evil". For this reasson, we see him in

agreement with the view which al-Maghili expressed urging

the Sultan of Kano to ta e measures to prevent the non-
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Muslim members of the Community from drinking alcohol,
uncovering their bodies. and observing polytheistic prac-
tices, in pnblic.eo 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 act as an incrntive for 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
‘Abdullahi's position refers 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 corrup-
ting effect.ﬁl

These are but a few of many examples to be found in
‘Abdullahi's writings. T“hey show clearly his way of thinking
and what influenced his rulinmge. Like the good Muslim that
he was, his interest was in safeguarding the Community and

its religious values. Sometimes he was not understood fully

by some of his contemporaries, but those who understood him

respected him for that.62 In applying the principle of sadd
al-dhari‘ah, °‘Abdull@hi was trying to forestall any tendency

towards evil practices in advance. His approach was in

accord with the maxim: "prevention is better than cure".

(vii) Istishab or The Assumption that things retain
their natural state.

Another principle which is often used by ‘Abdulld@hi is
that of istish@ab. It involves maintaining the assumption
that things retain their natural or normal state until there

is good reason to believe that the position has changed.63
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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 specified by the Shari'ah #5 unclean. In the
same manner, a person known to be a Muslim is regarded as
such until there is strong evidence to prove '11s apostasy.
According to this principle, the normal and natural
assumption in respect of those living in a Muslim Commanity
and who regard themselves as Muslims and perform the exter=-
nalities of Islam is that they ere Muslims. ('nce this is
established, they should be presumed to be Muslims until
there is a clear evidenc of apostasy. On this all Muslims
are agreed. But differences of opinion arise w' ' n it comes
to determining what constitutes evidence of apostasy and
unbelief. PFor some, like ‘Abdullahbi, emphasis is placed on
istishab, that is, the situation as it is known to be at
the moment. Unleses ther« is conclusive evidence that there
has been a change in the situation, there is no justification
for the removal of the already established assumption. There~
fore, ‘Abdullahi would not, for instance, admit the apostasy
of a Muslim unless he clearly and explicitly rejects the
tenets of Islam by declar.ing his non-recogunition of them.
But if a Muslim were to fail in observing them without
explicitly declaring his non~recognition of them, then he
was still to be regarded 2s a Muslim, albeit a bad, sinning

Huslim.s4 The same is true of a Muelim whose words and deeds

could be interpreted to mean either belief or unbelief.65
For a verdict of unbelief and apostasy om a Muslim to be
reached, nothing short of clear, explicit and unequivocal

declaration of non-recog:ition is necessary. A Muslim's
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actions and deeds alone are not sufficient ground to justify
condemning him as an apo-':ata.66 His intentions and his
motives must be ascertained first before a verdict can be

67 Por this reason, ‘Abdullihi often emerged

passed on him.
as : very tolerant scholar towards those Muslims who found
themselves near the dividing line between Believers and non-
Believers., For him, istishab should continue until clear
evidence emerged to necessitate its abandonment. We see

68 and Sult@n Mubammad Be11069 taking a different

Shehu ‘Uthman
view. For them, the weight of istishab was such that the
evidence needed to neutrslize it was not as great as that
required by ‘Abdull@hi. Thus ‘Abdull@hi was prepared to
accept the practice of some Fulani people involving killing
animals and combing their hair with the bloo’ 8 constituting
a 8in, but not unbelief, on the grounds that these Fulani
did not expect this practice to bring henefit or to ward off
evil.7o

Sultan Bello, on the other hand, saw in this practice
enough evidence to justify anathematizing these Fulani.71
because no matter what they claimed their motives and inten-—
tions to be, the acts supgested to neutral observers nothing
but unbelief. M"Actions speak louler than words", he seemed
to be saying, in contrast to ‘Abdullahi’'s assertion that in
the matter of Ffaith, actions alone were meaningless apart
from the motives and intentions behind the . ‘“Abdull@hi
might justify his view by the well-known tradition: "Actions
are judged only by their underlying motives...' while Shehu
and Bello might argue that "judgements are hased on outward
72

evidence".

There is one practical problem in ‘*Abiull@hi's view:

careful investigation is necessary before a Muslim is branded
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as an apostate. Bvidenc: obtained from his words, deeds and
motives must be pooled and weighed against the assumption of
istishab. Unless apostasy is proved beyond reasonmable doubt,
the suspect must be regarded as believer. This ig because
for Abdullahi, "a mistak : in reggfdi= . iqaﬁd nbn-Mnalime
as Muplime ie lees peric.s than that of counting one Muslim
as an infidel".73 For thie 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 ‘Abdullihi's view arose in his time on a number of issues.
The Bornu rulers were accused of unbelief on the grounda of
assisting the noﬁAﬂualim Hausa kings74 and of ftaking part in
some ceremonies which Be;lo saw ﬁs €. ...iy yocinting to
polytheism.75 desgpite the'facf th;t L AT ﬁ« - kings ciaimed
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 critgria, these'people. like the
Fulani referred ﬁo above, must be regarded as sinning Mualims,
but Muslime all the same. Still they could be fought to

bring them under allegiance to the Caliphlig fhey could be

77

fought to rid them of their un~Islamic innovations, It may

seem somewhat parsdoxical to see *Abdullahi, who condemned
Yunfa and other Hsusa kings as infidela.and apostatea.78
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 ft« 26¢ the situation

and pass judgement. He was personally involved, and as such

the situation wae quite different from Bornu, where neither
cipm g 79
he nor Shehu nor Bello had lived before the jihad.
—_ et e
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In such a situation, he wonld most likely have given the
Bornu people the benefit of the doubt. Still, however,
they could be fought for supporting the Hausa kinge against
the Jih&dists, 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 the other would, in the final
anelyseis, have made little or no difference as regards the mili=-
- tary situation in the Ha:.usa states and in Bornu. e _

| It is interesting toc note that Sultan Bello referréd.fo
a “convincing reply“ao sent by *Abdulldhi to al-Kanimi of
Borau in reply to the latter's Qequeat for an zxplanation as
to why the supporters of the Sokoto Jihfdists were attacking
his pecple who were "innccocent of un-belief“.81 Thie corres-
pondence would certainly have helped to clear ‘*Abdullahit's
view on this question. Unfortunately. Bello 4id not repro~
duce or quote from it, neither does one learn of any other
correspondence between ‘Abdullahi and al-Kanimi. Probably,
there was none beside tﬁat referred to by Bello, This ia
understandable. since °*Abdull@hi's view was different Prom
the official one held by Shehu and Bello on this issue.

| We see the principle of istishab at work again when

Abduilsihi treated the question of halal and harim.82 and

it plays an important part in his tregtment of miyasat

ghur‘ixxah.sa o

(viii) Al-‘Urf wa ’1-‘dat or Local Usage and Custom.

In addition to thelabbve sources, 'Abdullahi, like the
rest of Maliki scholara.84 recognized tﬁe validity of local
.ussge and custom, 8o long as they did not conflict with the
spirit of the Shari‘ah. Thus, in determining whether it is
the duty of the husband or the wife to provide for household
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g0ods, the usage and custom of the society in question should
At o
decide the issue, which then will be recognized by the

§gar1'ah.85 It is this principle also which permits a cérn-
measurer to take his due from the corn he measures without_
coneulting the owner beforehand t; seek his aﬁproval. Thid.
is because the owner's approval is taken for granted in
accordance with the norm of the society in question. Under _
normal circumetances such a transaction would not be .
permitted, because the parties involved muet agree in advance

86 But here an

as to the exmct value of payment for a job.
eatablished cuetom which meets common approval and makes

| business transactions easy, takes precedence over analogy,
the crucial factor being the assumed approval of the owner
of the corn. !

Blesewhere, ‘Abdullahi relied on al-‘urf wa ’1-"Adat to

determine whether the crops cof the enemthith whom fhe .
Muslima are at war ebould or should not be destroyed.sv'

“ From the foregoing discussion it is easy to gee that
*Abdullahi's ideas were carefully formed; they were based

on a number of principles whose relation with one another

was maintained throughout. We havé seen the consideratioha
which influenced him in accepting or reijecting a particular
point of view. We have seen how and why he seems to be
rather strict in certain cases snd almoet tqo lenient in:
others. Looked at obiectively, his views will be Been as
forming a consietent chain of ideas, all methodically conmec-—
ted_wiph one another and forming 8 well-balanced and cokerent
whéie;.. | _ : }

‘AbdullAhi sccepted the rulinge of Malik and the associate

mujtahids of the Maliki School. When a number of opinions
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exiet on a particular issue he analized them and indicated
which ones he preferred. giving reasons for his preference.
Also when a new situation arose he passed an independent
legal opinion on it by performing his own ijtihad, based on
MElik3 principles of Jurisprudence. All this goes to fit
him in the category of a muftahid within a School of Law,

al-mujtahid f1 ’i-Magdhh::. !

So far we have been speaking of ‘Abdullahi as a FPaithful
follower of the MAliki School of Law. We must now raise the
questiont! To what extent was he influenced by non-Maliki
scholars? What are his views regarding the other Orthodox
Schools of Law? We shall attempt to answer these questions

in the following section. i

H
|
I
1
I
i
i

(b) ‘Abdullahi and Other Schools of Law,

As we héve seen, ‘Acdullahi, tﬁe firmly commifted MAlik1l
jurist, followed not oﬁly the views of MAlikil jurists and
their methodology but, when it came to pasging legal decisions,
he.foliowed the generally recognized view of the Schobi.' Many
who do not understand why he took this stand are likely to
regard him as a harsh and narrow-minded scholar, and may even
be tempted to interpret this as a d'-+ ---4 on his part for
the other Orthodox Schools of Law. How else, such critice
may aek, tould he maintain that legal decisicons c¢an be wvalid
only insofar as they ar¢ based on the maghhur view of a ..
single School? Wkat can this poseibly imply other than the.
total rejection of all viewsa whicp do not agree with those

of his School? How can this be reconciled with the accepted

Orthodoxy of the four Sunni Schools of Law?
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In view of the importance of these questions, it is
necessary for us to explain ‘Abdullghi's attitude towards.
thé other Schooles of Law. This in turn fequireb an inv;s-
tigation into what other poseible considerations may have
influenced him in adopting his peculiar views,

" Here it is important to draw attention to the fact
that ‘Abdullahi -onceives the Muslim Community as baaically.
comprising the common Mu “ims, ‘awamm, and the religious
and political leaders, the khawﬁaa.ss The former, who form
the general public, are often ignorant of any but the most
basic Islamie teachinge. With little time to spare from
their daily pursuits, they need simple and clear guidance
from the religioua leader s to enlighten them in their faith
and to improve their knowledge of their religious obligations.
For ‘Abdullahi, these people should be guided gently towards
a proper underetanding of Iselam., Those concerned in guiding
them must avoid complicated issuee which may cause confusion
in their minds. Nothing ie more dangergus than exposing them
to apparantly conflicting vieﬁo. All concerned must instruct
them in their religious dutiee in a simple and non-cantro-
versial way.ag Naturally this mi}itates againat giving them
different viewe on ome and the aa;e iesue. It is with thias
in mind that *Abdullahi strongly advocated basing legal
decisions only on the maghbhlir view of his School. Thie
concern with the elimination of possible causes of confusion
in the minds of the general public ise evident in many of

‘Abdullahi's works. In his Diya”’ al-Ummah, which he epito-

mized from al-Sha'rani's Kaght aiﬁﬁngmmnh. he stated in the

introduction that he would generally include in his epitome
only the views which conTorm with those of the Maliki School,

. 90
"in order that students ould not get mixed up". Here then
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is his own statement implying that he wroie generally for

followers of the Maliki School of Law - a point already

assumed since he never made m secret of his membership of
the MalikiI Schoel. It is a known fact, moreover, that in
his time practically all ~he Muslims in H;usalagd were
members of this School.91 Hie coLcerﬁ iaiéléo e;ideﬁisinl
his demand that rulers and muftie {Jurists who deliver
formal legal opinion) should explain the basis of their ¢
decisions to ordinary Murlims if such decisions were likely
to cause confuaion.g2
When it comes to the learned scholare, however, the
danger of causing confusion as a result of exposure to
different views expresse! on identical issues by scholars
within their own School, and by scholare from other Schools,
is smaller. With this in mind, ‘*Abdullahi did not require
such scholars to adhere to the mashhiir view of their School
when they applied the ﬁgﬁri‘ah to themselves.93 The assump-—
tion is that the learned scholara have attained such a de;fee
of knowledge and underst:nding of the ﬁgari‘ah that they are
able to refer the detmils 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 mak: an objective assessment of the
different interpretations and chopse 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. It is probably for this reasong
that, while we see him sirongly insisting on legal decisions

being hbased on the maghhir view of hie School (because more

often than not those decisions involve ordinary Muslims) at

the same time he went on in his works tp cite views from other

J o
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Sunni Schools. 'An examination of hie works reveals that, as

a rule, only in those di-ected to 1 ned =scholars and advanced

students do we find view= from other Schools cited.gi It is

not surprising, therefore, to find in his Commentary on the

95

Qur’an the views not only of the extant Sunni Schools but

of extinct ones as well, like the Zalirite School”® and the
views of al-Hasan a1-3a5,1.97 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 °‘AbdulliEhi constantly over-stepping the bounds of his
School, into the inter-School sphere, without hesitation.

2

Diya” al-Hukk@m is perha s the best example of this type of

uork.98 In it ‘Abdullahi blends together ideas taken from

all the Sunni sources and adopts them and recommends them to
the khawiss of his School, whose intellectual capacity can
absorb them without conflict, and whose duty requires the
translation of these ide¢.s into concrete positive action.

In the sphere of sufism also, where guidance is provided
by a learned ghaikh to an aspiring student, ‘Abdull@hi does
not require strict adherence to a particular School, the
basic assumption being that the gh#éiikh, a rmember of the
igaﬂina. can fully understand the subtleties of the law, and
has the capability to provide aderquate guidance to his
student who must be prepared, in the sifi tradition, to be
guided by him.99 It is no wonder. tlierefore, that the views
of sufis belonging to different Schools of Law are quoted

even on questions of Law.loo

and these views are recognized
as valid. But it should be realised that for ‘Abdullahi
sufism is nothing more o~ less than the total resignation

to th i .1 of God and t e freeing oi ones If from subser=—

vience to any creature.ltl As for that extreme type of



sufism which upholds ideas apparently in conflict with the
Shari‘ab. ‘Abdullahi had nothing to do with it and was véry
apprehensive about it.102 |

The large number of ‘Abdullabi’'s writings based on the
works of scholars from other Scheools is evidence encugh 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 particglar view
wase weak thén, regardles~ of the School or scholar holding
it. he expressed his disagreement with it. For instance,
much as he respected al-Ghazzall, he disagreed with him when
he ruled that a muhtasib (person who 190k3 after public |
morality) could wage war on offenders without ti:e prior
knowledge and approval of the Caliph.lo3 The differences
in the interpretation of the ﬁhari'ah between f§Abdullahi and
hie respected brother Shehu ‘Uthman, have alre&dy been
discussed. In these and a number of similar casee, ‘'Abdull@hi's
independence of opinion and judgement and his tenacibua ad-
herence to hie principles is once more clearly demonstrated.
He often made the point, when hie interpretation differed
from that of another scholar, that his interpretation was
based on his own genuine personal understanding, and that
he would continue to holi 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 othere when one was
not convinced of the rightness of such views, was one of the
most obnoxious faults in a Muslim scholar. Many who under-—
stood him reepected him for this, while those whe did not
undercstand him saw his difference of opinion with other
scholars as a sort of disrespect for them.

Whenever he was faced with dif .:rent views on some



issue from differeqp sunnil Schoola, *Abdullahi accepted them
all as valid if, acéording to hié own ijtihad, they were
equally admissible. However, if those he wished to

addreess were ordinary men and women, he chose for them only

105 |

the MBLliki view. If, on the other hand, learned scholare

were addressed, he would place before them all the views,
trusting their competence to choose From them.lo6

o This methodology. this conscious effort to diatinguiah

the elite from ordinary men. i® a common feature of *Abdullahi's
worke. 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 of the learned scholars.
Reason demands, therefore, that the ordinary Muslim should

not bg inundated with a countless number of different views

on the éame'pdint. Thus *Abdullahi's method took full
cognizance of the need fof a gradual and stage-by-~stage

proceess ;n_teaching. This is the method employed by the
Qub’in. whefe'the.§ersés were revLaled piecemeal over a |

period of twenty-two years; this is the method employed by

the Prcphet who would confirm as a believe: anyone who

would testify that there is no god but God and that Muhammad

is His Mesaenger.lo7 No educationist worthy of the name
advocates teaching young pupils in the.same.depth and breadth
as University students, for example. The recognition of thia
relativity ise essential in a leader and in all those concerned
with the affaire of Man, It is to his credit that ‘*Abdullahi
not only recognized this, but positively worked thrbughout
his life on its basis. i |

Our conclusion is that *Abdulldhi was essentially a
Maliki jurist. The society in which he was born and in which
he lived and worked all higs life was MARliki. Almost the
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entire readership he addressed was Maliki. Hence it was no
accident that he adopted Maliki principles and that most of
the details of law he adopted were those of the Maliki
School. But it should be remembered once more that his
membership of the Maliki School was by no means exclusive.
He believed in the validity and orthodoxy of all the Sunni
Schools, and was not a blind follower of any one scholar.
Similarly. he would not bind any learned, pious scholar to
his own School. He would allow him freedom to adopt views
from other Sunni Schools, provided that these views did not
confuse ordinary Muslims. VFor ordinary Muslims, ‘Abdullahi
recommended adherence to the Maliki School,l0® the traditional
School of the region in which he lived.

To sum up, ‘Abdulldahi was a mujtahid within the MAaliki
School. Nevertheless, he did not hesitate to draw freely
from other Sunni Schools whenever he thought that necessary.
A competent scholar should be free to choose opinions from
other Schools so long as he bases his choice upon clear
understanding of Islam, and so long as the choice is in the
overall interest of Islam and the Muslim Community. For

‘Abdullahi, the preservation of the Shari'ah both in letter

and in spirit whenever possible, and in spirit rather than
in the letter when occasion demands, is the most essential
duty of a Muslim scholar. He was committed to the principle
that changed 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 leader, he dis=
tinguished between the strong and the weak, the scholar and

the ordinary Muslim, the ruler and the ruled, and he demanded



from each what wae appropriate to him.
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His teachings are

bound to appeal to all sections of the Muslim Cdﬁmﬁnity.
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(Caire, 1907}, Vol.IXI, pp.65-70]. _ , ,

P. Su., pp.56-57; Najm al-Ikhwan, pp.40 f£f.

DU Sll- » pp- 56'—57-

See Muhammad AbG Zahrah, Fi Ta’rikh al-Madhahib al
Righiyysh (Cairo, n.d.). pp.235-336.

Compare Dawid al-Zah1r1 and his followers, who did not
recognize the validity of consensus reached after the
time of the Companions of the Frophet sal-Ghazzﬁli.
al-Mustasfa, Vol.I, p.119); 8ece also "Al3 b, Ahmad b.
Hazm al-Zahlri. al-Nubadh fi Ueul al-~Figh al-Zahiri.
ed. Muhammad Zahid al-Kauthari (Cairo). 1940, pp.9-16
for the Ziahirite ar;uments in support of their view.

Diva’ al-Ummah, p.27.

AbG Yiusuf Ya'qﬁb b. Ibrah1m, Kitab al-Khar@j, lat edn.

P. D. Ayagere, op.cit., 2374.
Supra , p,166.
Aleuzari. ‘Abd al-Rahman. Kitab al=Figh ‘ala al-

Bhib al-Arba‘sh (Gairo, 1970) Vol.II, p.106;
Jawahlr al-Ik13il. JX. 184.

D Su.. pp.l‘l—lﬁ-

Maust'at al-Figh al~Islimi, Vol.I, pp.46 ff.; T. W.,
p.29.

See Muhammad Abu Zahrah, 1bn Hazm. Ind edn. {Cairo,
1954), p.423.

Mugammad Abu Zahrah, Fi Ta’rikh al-Madhahib al-Fighiyyah,
P 36- .

D. H., p-80.

Tazyin ai—waraqﬁt, pe29.

D. H. » po].?.

See Naim al-Ikhwédn, pp.34-37 for Shehu's views. See
aleo Do Su.. p-'ﬂg.

D. Su., pp.62-63.
Ibid., p.63.
Ibid., p-323.
See 1bid., p.23.

D. S!-. p-l5; Po Su. p.ll.
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I. M., p.173. Bello argues that the practice of the
rulers of Bornu, of riding to special places and offering
sacrifice is unbelief, regardless of what the rulers
claimed to be the motive for their action.

D. Su., P- 51.
SEe. I. M- . pp. 50-51-

D. Su.. p.49; I. M., pp.51, 173; Naim al-Ikhwén, p.60.

D. Su., p.50. This is also the position adopted by
al-Ghazzali in his al-Iqtis&d fi ’1-I‘tiqad, p.112.

I. Mn. pp0163. 165. 167.
Ibid., p.173.
Ibid., p.158.

Diya’ Ahl al-Ihtisab, p.12.

T. H.| pp.sﬁ. 57; Dn HC' p.s; Dl suil p.;ll

e —————— ——————

See 1. M., pp.165, 171, 183. Bello states, on behalf of
the Sokoto Jibad leaders that they had no direct knowledge
of the rulers of Bornu, but that they relied on second
hand information.

Ibid., p.160.

Ibid., p.158.

See Q}yi’ al-Anam, p.2.

See, for example, D. H., pp.75-76; D. Su., pp.8 ff.

See N. J. Coulson, A History of Islamic Law, p.144;
‘Abd al-Wahhdb Khallaf, Masadir al-Taghri' al-Islami
fi - ma 138 Nass fihi, Jrd edn. (Hatif, 1972), p.145,

Diya’ al-Ummah, p.137.

See Jawahir al-Ik1il, 11, 184,

Diya’ al-Mujahidin, p.27.

D. H., p.5. See also T. T., pp.47-48.
With such people in mind, *Abdullahi wrote works like
Taqrib Dartri al-Din, and al-Tagrib bi-ma yajib ‘ala
Ammat al-Ummah in which he laid down the essentials
of Islam, leaving out minor details and differences of
interpretation among scholars.

Diya’ al-Ummah, p.2.

See Diya’ al-Ta’wil, Vol.I, p.7 where ‘Abdull@ahi states
that in his commentary he would place particular
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emphasis on the details of law as they are expounded by
Maliki scholars because the MAaliki School was "our
School™.

92. D. su. . p.32.

93. D. Sy.. p.l6.

94. See, for instance, D. H..; Diya’ al-Ta’wil; D. Su.,;
D. s;! -

95. See Diya’ al-Ta’wil, Vol.I, p.66 for example.

96. The Zahirite School of Law is named after Abu Sulaimian
Dawid b. *Ali b. Khalaf al-Isbah@ani (d. 883 A.D.). Its
distinctive feature is the principle that law must be
based on the literal and evident meaning of the verses
of the Holy Qur’&n and the traditions of the Prophet.
This school rejects qiyas or juristic analogy as a basis
of law, although in practice Zahirite jurists have found
it necessary to use analogy diaguiaed under another name,
(Muhammad Abu Zahrah, Ibn Hazm, p.267).

97. Abu Sa‘id al-Hasan al-Basri was one of the most respected
scholars in the generation following that of the Prophet.
Extremely pious and learned in all branches of Islamic
sciences, he came to be highly respected by theologians,
sufis and lawyers. He died in 110 A,H./728-29 A.D.

98. See particularly the section dealing with war and the
division of booty. pp.d8 ff.

99. Tahdhib al-Insan, p.l2.

100. Por instance, al-GhazzaAli on hali&l and hardm, and on the
?osition of prayer said without concentration (see
Abdull@hi's T. T., pp.52-56, and the whole of Diya’
al-Anam).

101. Minan al-Mannan, p.l.

102. Al-Nas@a’ih, p.13.

103. Diya’ Ahl al-Ihtisab, p.13.

104- D! sul| p.ss-

105. See., for example, T.D.D., al-Nasihah bi-Taqrib ma yaijib
‘ala ‘Ammat al-Ummah.

106. See, for example, D. H., pp.52, 53. See also Diya’
al-Ta’wil, Vol.I, p.66 where the interpretations of the
founders of the four extant orthodox Schools of Law, as
well as those of Dawid al-Zahiri and al-Hasan al-Basri
are laid down. See also D. H., pp. 52, 53.

————

107. See Abu: Yusuf Ya‘qub b. Ibrdhim, Kitdb al-Athir, lst edn.
(Cairo, 1355 A.H./1936-37 A.D.), p.197.

108, See Diya’ Ahl al-Ihtisab, p.9, where ‘Abdull@ahi reiterates
that a mugallid must follow his ImAm in all matters.
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APPENDIX

A List of *Abdull@hi's Works.

The following list of ‘Abdull@hi's works does not claim
to be céncluaive. Various scholars have compiled lists of
works attributed to him. Since a great deal of material on
the Sokoto Jihad literature remains virtually unexamined,
new titles may come into light with further research,

One of the difficulties faced in compiling lists of
works by any of the Sokoto Jihid 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 Kaghf al-Laum land wa 1i - man

tabi‘anada £fi Amr al-Sharif ‘Abd Allah, which bears ‘Abdullahi

b. Fodio's name in the introduction, and which is purported

to have been,written in Shawwdl, 1220 A.H./December 1805~
January 1806 A.D., is 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 'Uggmin to him. However, the genuineness of
the vast majority of the works is beyond doubt.

The following is a list of the works bearing ‘Abdullihi's
name which I have been able to pursue. It includes a few
which have been attributed to him. 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 Tazyin al-Waragdt. These have been entered

as separate items in the National Archives, Kaduna, and in the

Department of Antigquities, Jos.



-t

l .
203, |
|
In this 1list, I have indicated the works which I hgve_
used. The symbols used are as followes S o
| J. G. = Manuscripts belonging to aiwgﬁjj Jibril Gﬁandu.
L.H,R. = Manuscripts in the private collection of Liman
Haidara, the Imam of Raha. | . | | II 
M.D.B. = Manuscripts in the private colieétion of.Marﬁfa
al~H&jj Abmad 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-H&Jj Boyi Sokcto in his house.
W.J. = Manuscripts in the brivate library of Wazir al-Haj?}
h Junaid, the Wazilr of Sokoto. _
Y;B. = Manuscripts belonging to M. Yusuf Bunza, ...
Ibadan = Manuscripts in the University of Ibadan Library.
Jos = Manuscripfs kept at the Department of Antiquities,
Jos. : : i
Kad., = Manusc¢ripts preserved in the Natiqnal Archives,

Kaduna.
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1. RdEb al-Adat ‘als Sunnat al-RasBl (M.D.B.)

2 | This boqk_dgals with proper perscnal conduct in accordance
with thé“éféééﬁﬁé'of the sn@;;:gg. and covers all aspects of
'social relations inm the Muelim Community. = = " e

2. Adab al-Mu‘lsharah 1i-Tullab al-Najat (M.D.B.)

This work deals with the practical aspects of sufism. It

calls Muslims to follow the tradiiion 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-Ghazzgli'e Ihya’ ‘UlGm al~Din.:

0

”Qf_ _é&g}iq al-~Mustafa (This work has been published byj; f3 .
:;l;gijj 8idi Mode Hubbire, Northern Maktabat Printing Press,
Kano, n.d.}. | | -=.

| This ie an account of the life of the Probh;t. 3iving.

details of his character, hie actions, his commands and his

prohibitions. It forme the concluding part of Qiyi’ al-UImmah,

but ie presented as a separate work.

4, 'Alamat al-Muttabl®in 1i-Sunnat Rasll Allzh (M.D.B.)
' The contents of thie work are similar to those of Adib al-

Mu‘asharah, both of which deal with practical sufism, It

stresses the need to avoid actions which are contrary to the

demands of the Shari‘ah. T

. Bs AlPiyyat ml-Usul (Published Cairo, 1961).

. This is & work on ustl al-Figh or the Principles of

jurieprudence. It is based on al~TilimsZni's al-Lu’lu’ al=

Maknun. 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 ‘Abdullihi. It is on figh and
is in the same style as a work bearing the same title by Ibn

al-Sana.

7. Asl al-Fuldtiyyin (M.D.B.)

Thies is a short work on the traditional account of the
origin of the Fulgni 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
‘Abdull@hi's precise 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 against Fulani people learning other
languages. This could not have been the attitude of ‘Abdullahi,
who mastered the Hausa language, and composed many poems in it.
Besides, 'Abdull@hi was not concerned with race or tribe; what
mattered to him was piety and religious standing.

(¢) ‘Abdullahi gave an account of the origin of the

Fulani in many of his works and Asl al-Fuldtiyy®n showse a

marked difference from all of them. For instance,this work
gives the date for the migration of the Fulani to Hausaland
under Musa Jakollo as the 5th century A.H./llgh century A.D.
‘Abdulli@hi did not give & 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,
Pelxxiii).

(d) This work claims that the province of Adamawa was
named after one of the three children of Musa Jakollo. 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 'qggman'a
representative over the province in 1806. |

Therefore, we are reluctant to attribute this work to

*AbdullEhi despite the fact that the author refers to himself

as the writer of XKitAb al-Nasab, who is known to be "Abdullzhi.

8. Al-Bahr al-Muhit: 1237 A.H./1821-22 A.D. (L.H.R.)

This is a work on Arabic grammar. Like the Alfiyat al~

Ustl, it ie also in verse, based on ‘Abd al-Rahmén al-Suylti's

Jam al-Jawdmi’ which is in prose.

9. Bayan Adab al-‘Ibadat wa ’'1-’Adat (M.D.B.)

This book. besides covering the contents of Adab al-

'ldit, deals with the observance of religious duties, avoiding

un-Islamic innovatione, and holding fast to the practice of

the Prophet.

10. Baysn al-Ark3n we ’1-Shurfit 1i ’1-Tarigah al-Sufiyyah
al-Khalwatiyyah (J.G.)}

This gives an account of theiaﬁfi order of al-Khalwatiyyah.
It describes how & movice is initiated apd what is expected
of him to do. It describes the stages through which he passes
until he resches the highest atage of self-purification.
Finally, the book givee the chain of transemiesion from the

founder of the order down to ‘Abdulla@hi.

- 11. Bayan al-Nasihah al Waridah min al-Ak&#dith al-Sahihah (J,G.)

This is a compendium based on Shaikh Ahmad al~Zarrig's

al-Nasihah al-Kafiyah 1i - man Khessabu All3h bi ’1-‘Afiyah.

It deals with sufiem and calls on Muslims to resign themselves
to God, and to follow the Sunnah of the Prophet. The work is

undated, but it must have been written in, or before, 1342

eferred to in al—Naaﬁ’ip

A.H./1826-237 A.D., because it was
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£1_Ahamm al-Magdlih which *Abdullahi wrote in 1242 A.H,

12. Al-Daliyyah f3 Madh al-~Nabi (Jumadah al-Akhirah 13203
A.H. /last week of June, 1788 A.D. {Kad., AJAR/9:2) |

This is a sixty-three-line eulogy in Arabic, in praise
of the Prophet, with rhyme in the letter 'd' ~ hence the |

name dﬁlixxah.

'13. Dar’ al-Kai’ah £3i Hai9a’ ‘Iim al-Hei’ah (M.D.B.)

The contents of this work are extracted from al-SuyGti'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 Throne, the

Heavens, the Barth and the Sun. |

14. Dau’ sl-Musalll (end of Shawwal 1213 A.H./early April,

1799) {Published by Shoyemi Printing Works, Kadusa, n.d.)

_This work is on the subject of prayer. It is in two
parts -~ one on how to repay prayers which passed unsaid, 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 relevept section of_ugghtasar Khalll,

and i1s composed of 250 lines.

15. Dawa’ al-Waswds wa ’1-Ghafalat £3 *1-Ssl3t wa Qird’at
.. al-Qur’En (Muharram 1343 A.H./Auguet 1826 A.D.)} (J.G.)

This work is mainly on prayer znd its important position
Iin Iélam. It is intended to help those who have difficulty
in concentrating during their prayers and recitation of the
Qur’in. Bmphasis is laid on the gymbolic meaning of every

act o“ prayer performed. The work w:s derived mainly from

anot srk by *Abdullahi, Shifa’ ¢ 8, which was written

shortly before.
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16, Diya’ al-An8m £31 ’1~HalZl wa ’l-Harim (M.D.B.)

‘The contents of this book have bheen drawn mainly from

al-Ghazz31i's Ibya’ ‘Ullm al-Din., It defines hal@dl. har@m,

and ghubhah, and explains how Muslims should deal with each
other fairly and equitably according to the ggari‘ah. It
ends with instructions as to how A Muslim should endeavour

to control his limbas and stop them from committing sin.

17. Diysa’ Ahl al-Ihtisdb ‘ald Tariq al-Sunnah wa ’1-Sawabd
mlD.B.) . . i . -_ -

This work is on hisbah., It : with the qualifications

and function of the Muhtasib, and the importance of his office.

Like the previous work, it is summarised from al~-Ghazzhli'e

Inya’ ‘Ultm al-Din. ;

18. Diya’ Ahl al-RaghAd f3 Ahk¥m al-Hi<rah wa ’1-Jih3d wa
*1-Sunnah f£1 Siydsat al-‘Ibad .)

As the title indicates, this book deals with hijrah. or
emigration, JjihfAd, or holy war, aﬁd fhe'adﬁinistration of
justice. Section one discusses the obligation on Muglims to
emigrate from lands where they could not frealy practice their
religico, and under what circumstances they daﬁ return,
Section two deals with the prescribed way of fighting Jjibad
and matters relating to it such as the division of booty and
concluding treaties. It discueees ways of combatting the
.'threat of apostates and zindigs. The section on aigiaah_
congiste of advice to the rulers in the proper performance of
their dutiea. The concluding part_deala with wvirtuous |

gqualities which rulers must possess if they are to carry out

their <uties properly.
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19, Diya’ al~Hukkdm £fi - ma lahum w. aiaihim min_al-Abkam
(1219 A.H./1804-1805 A.D.). (Published, Cairo, n.d.)

This is a treatise on government, which wae written at
the request of the Muslims of Xano to guide them in the proper
administration of their country. lIt was written when the ’
Jih@d was still in progress in Hausaland. Thie explains why
it begine by showing that hijrah from non-Muslim lands apd_

~ golidarity with fellow Muslime ie an obligation on éve:;y
Muglim. It goes on to deal with the duties and rights of
caliphs and their officials. It discusses jihEd and al=-

siyBeah al-Shar’iyyah, and concludes with a section on the

performance of the pilgrimage to Makkah, and the visit of the
tomb of the Prophet in Medipah. At the time of writing this

book, ‘Abdullahi was on his way ~. _......m the pilgrimage,

20. Diyd’ al-Imam_fi Salah al-Anim (M.D.B.)

This work is on constitutional theory and the adminisg-
tration of the Caliphete. 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 and dutiéa. Section two is in the genre of
"Mirror to Princes" literature., It is an advice on how a
caliph eshould view his responsibility. and how best to orga-

nize the affairs of state in saccnrdance with the precepts of

the Shari’ah. Section three deals with al-8iy&sah al~Shar‘iyyah.

and showa the conditions neceasary for its proper application,

21, Diya’ al-Ehulafd’ wa man dEnshum min al-Aqwiyd’ wa ’1.
Duafa”’, . - A
This work hase been listed as ‘Abdullahi'e by the publisher

of Diya’ al-Hukkdm. I also saw it listed in a list of

*Abdull@hi's works, in the possession of Alhaji Boyi Sokoto.

But I have not been able to see a COpy of it.
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23. Dix" a1~Mujih1d1n. Humat al-Din al-Ragh din (1226 &.H /
: 1811 A.D.) (Ibadan, 82/7}. |

This treatise deals with jihad. It was epitomised from

Ahmad b. Ibrahim b. al-Nahh@s’ Maghari' al-‘Ashwdq ila Masdri'

al-'Ughghag. This work deals with the importance of jibhad and

ite religious merit, and it givee detailed inetruction on the

|
code of conduct for jihddistse.
S i

3%. Diyd’ al-Mugtadin 1i-’l-Khulafd’ al-RBghidin (Ibadan,
83/397).

This compendium is based on ‘Abd al-Rahmin al-SuyGti's

Tukihg al—ghulafﬁ’. It deals with the history of those Muslim

caliphs whom °‘Abdulléhi regarded as = .. is to be followed and
imitated by every Muslim ruler. "< -~-veral occaslons he would
draw £ ro 1l from an anecdote in th: oriesa, and he would

contrast it with the situation in Hausaland in hia_time.
hoping to arouse the religious 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,

i
ow
'

. 24, Diyﬁ' al~Q3w§ id wa Nathr al-Fawi’ld 1i- Ahl al-Maqasid
{1243 A.H./1837-38 A.D. (M.D.B.) .

This is a ehort work which deals with th§ trﬁining.which
g8 Muslim has to go through in order to remch the rank of the
pious ones. Thie traimning includes complete resignation to
God, the eradication of the vices of the miad, and the reading

of various litanies,

|
1
i
L
i

25. Diya’ al-Sanad (1228 A.H./1813 A.D.) (Kad. A/AR/3:3).

Thie work is in verse. In it *Abdullahi gives the chains

of fransmisaion through which knowledge contained in various
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books was passed to him. Shaikh Jibril b. ‘Umar had received
an ijazah, or certificate, from his Egyptian teacher Muhammad
al-Murtadi, authorising him to teach these books, and he in

turn authorised 'Abdullahi to pass them on to his students.

Diya’ al-Sanad was based on Shaikh Muhammad al-Murtadd's

Alflyyat al-Sanad 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’&n, the Six Canonical

Hadith collections, the al-Muwatta’ of Malik b. Anas, the figh

of the four Orthodox Schools of Law, the Ahzab of Abu al-Hasan
al-Shadhali of the Shadhaliyyah order, and the khirgah of the

Qadiriyyah order.

“26. Diya’ al-Siyasit wa Fatawi al-Nowhzil mimma huwa fi
Furt®' al-Din min al-Masa il (M.D.B.)

This work comprises two parts and a concluding section.

Section one deals with al-Siyasah al-Shar‘iyyab. It speasks 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 fatwd, or legal opinion,
given by scholars on a number of questions Varyiﬁg from the
proper way of organizing court pruc?edings to questions on
ritual, foods. jih&d and others. The concluding part deals
with the principles of sufism. The contente of this section
are adapted from Shaikh Ahmad al-Zarriq's introduction to his

ggyﬁ‘id al-Tasawwuf. This deals with such matters as the

relationship between figh, sufism and usfl al-din, or the
fundamentals of religion. It condemns khilaf or contro=-
versy, and approves of genuine differences in interpretation
of the Shari‘sh. It accepts igtida’. or following the views
of others because of their piety and learning, but it dis=-

approves of taglid, or the blind imitation of others. It also
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deals with the question whether an ordinary Muslim who is not
qualified to make his own ijtihdd should adhere to the School
of Law to which he belongs, or whether he can adopt views

from other orthodox Schools.

27. Qiyﬁ' al-Sultin wa GhairihI min al-Ikhwan fi Ahamm ma

yuhtaj fi Umur al-Zaman (Muharram, 1227 A.H./January-
February, 1812 A.D.) (M.D.B.)

This work is » commentary on four works: Muhammad b.
*Abd al-Karim al-Maghili's two epistles to the emir of Kano,
Muhammad Rumfa, and the Sulti@n of Songhai, Askia al-Hajj

Muhammad, and Shehu ‘Uthman's two books: Sirdi al-Ikhwan fi

ahamm m3 yuhtdj ilaibi fi HAadhd al-Zamadn, dealing mainly with

the identification of those who could legally be fought by

the Muslims, and Misbah Ahl al-Zaman min Ahl al-StUdan wa man

3?2 m hl al-B . 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
subjects, and made a number of constructive criticismse. This
work is probably ‘Abdulldhi's most important and original
contribution to the science of figh. Shehu ‘Uthman referred

to it when he wrote Najm al-Tkhwan soon afterwards, and he

commented on the points raised by ‘Abdullahi.

28. Diya’ al-Ta’wil fi Ma‘ani al-Tanzil (1815-1816 A.D.)
(Published by Ahmad Ahmad Abu al-Su‘tid and ‘Uthmén
al-Tayyib, Cairo, 1961).

This is a commentary on the Holy Qur’an. ‘Abdull@ahi made
it into two volumes., The firset volume was completed on the

28th of Ramadan, 1230 A.H./ the 3rd of September, 1815 A.D.,
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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 are Ahkam al-Qur’&n of Abnu Bakr Muhammad b.

‘Abd Alldh b. al-'Arabi (d.543 A.H./1148 A.D.), Anwar al-

Tanzll wa AsrBr_al-Ta’wil of ‘Abd All&h b. ‘Umar al-Baidawi

{d.185 A.H./1286 A.D.), al-JawBhir al-Hishn by ‘Abd sl-Rahmin

b. Muhammad al-Tha‘@labi (d.875 A.H./1480 A.D.}, and Ghayat

al-Amani fi Tafsir al-Kal@im al-RabbanY by Ahmad b. Ismi‘il
al-Xurani (d.839 A.H./1488 A.D.). |

Although *AbdullBhi had divided this work into two
volumees, the publishers divided it inte four volumes. Refer-

ences to volume numbers are to the published work.

29. Diya’ Uil al-Amr wa ’1-Mujahidin {(Xad.., AJAR/4:30).

Ae Tthe title indicates. this work is on the biogrgphies
of the Prophet and the first four rightly-guided Caliphs., and
the Umayyad Caliph ‘Umar b. *Abd al-~‘Aziz (717-720 A.D.). It
was written to provide a model for those in authority in thedir
conduct of the jihad. ‘Abdulladbi wrote it as a reaction to
the lax attitude of his contemporaries who paid little heed

to the precepts of the Shari‘abh in the conduct of the jihad.

30. Diya’ *UlGm al-Dip (1228 A.H./18B13 A.D.). (Kad., A/AR/
22:6).

This work is in two sections. Section one deals with

*ilm al-mu’amalah which comprises rituals and social rela-

tions. Section two is on ‘ilm al-mukaghafah which deale
L

with sufism.

51. Diya’ al-Umard’ fi- ma lahum wa ‘alaihim min al-Ashys’
{Kad., A/AR/43:4). —

This work ie on the duties and righte of rulers.
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36. Fath al-Baglr f1 ‘Iim al-Tabsir ({attributed) {Kad.,
AJAR/i1:1). — - R

This work deals with the basis from which Islamic

teachings on theology, law and sufism are derived.

37. Path al-Latif al-Wafi fi ‘Ilmai al-‘Arfd wa 'l—Qawlfi...
{Kad., O/AR/23:20).

This is a work, in verse, on thz art of metrics and

rhirmes,

38. Al-Hisn al-Rasin (J.G.). !

Thie work is in verse, and deals with tasrif, or gramma=-

tical inflection. | |
39. TdB‘ ml-Nustkh man akhadbhtu minhu min al-Shuy@kh
(Published by M, Hiskett, B.S5.0.A.5., XIX, 3, 1957).

This is an account of ‘Abdullahi's education from child-
hood. and it ie a very important source of his biography. It
lists the names of fhe scholars who taught *AbdullBhi, and the
books which he studied. The work;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. ' | | ) -

'
i

40. ’Idah ZAd al-Ma‘id bi-Murfiqabat al~Augit bi ’1-Aurad
{({Kad., A/AR/5:40). .

This is a work on sufism. It atresees the iﬁportance of
.learning. placing it above gbhikr. or incessant repetition of
formulas in praise 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.
i .
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41, Judat al-Sa‘Bdah (1224 A.H./1809 A.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

Shari'ah and leading a virtuous and ascetic life.

42. Khul@sat al-’Ustl (1227 A.H./1812 A.D.) (Jos. M.S.885).

This work is in verse. It is based on ‘Abd al-Rahman

al-Suylti's al-Kaukab al-Sati‘ on the principles of juris-

prudence.

43. Khutbat al-Jum‘ah wa Kaifiyyat ZiyBrat al-Amwat
(Published in Majmu' al-Kutub al-Mufidah, by al-Hajj
Muhammad ‘Abd AI1Eh Binanci, Sokoto). (Northern’
Maktabat Printing Press, Kano, n.d.).

This is a short work. The first part comprises the
Khutbah, or sermon which ‘Abdull@hi recited during Friday
congregational prayer. It consists of homily and a prayer
for God's blessing to the Prophet and his Companions. The
second part is an account of the manners of visiting the
tombs of the dead.

44. Kifayat al-‘Awamm fi 1 -Buyi‘ (Shawwal 1214 A.H./March
1800 A.D.) (M.D.B.).

This treatise, which is in verse, deals with sales and

contracts.

45. Kifayat Du'afd’ al-S@dan f1 Bayin Tafeir al-Qur’an
.12 8 Al .f1322-23 ADD') (M-D.B.).

This is a commentary on the Holy Qur’an, abridged from

‘Abdullahi's Diya’ al-Ta’wil. In this work, ‘Abdullahi left
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out some material which he considered not essential to the
understanding of the Qur’an. As it was meant for the general
reader, discussion of grammar and variant readings was kept

to a minimum.

46. Xifayat al-Tullab fi ’1-Nikah (Ramadan 1232 A.H. /August
This is a lengthy work on marriage. It is in verse, and

is based on Mu&&;agar Khalil.

This is a short account of the origin of the Fulani
people and their migration from Puta Toro to Hausaland. The
account gives the names of Shehu 'Uzgmin'a wives, children
and relatives, as well as his officials. The work is not
dated, but it must have been written after the death of
Shehu ‘Uthm@n in 1817 A.D., because it contains references

to the upheavals which occurred after his death.

48. La’ali al-Mawa'iz wa ’1-Hikam. (1242 A.H./1826-27 A.D.).
(JIGI)C

Most of the contents of this book were adapted from ‘Abd

al-Rahm@n b. Muhammad b. Ibrahim al-Rashidi's Khul@sat al-

Qulib wa ’1-Adh-hén wa Jald”’ al-KurGb wa ’1-Ahz&n. This work

is on sufiem. 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 - ma 1i-dhi Tagh@buh min al-Farg (Ramad@n,
1237 A.H./June 1822 A.D.) (J.G.).

This is a work on Arabic grammar. It is in verse, and

is based on the 4th fann (division) of ‘Abd al-Rahmén
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al-Suylti's al-Aghbah wa “1-Naz@’ir.

50. Lubab al-Madkhal fi ’Adab Ahl al-Din wa ’1-Fadl (M.D.B.).

This lengthy work was epitomised from Ibn al-H&jj,

Muhammad b. Muhammad al-Abdari's Kitab al-Madkhal fi Tanmiyat

al-A'‘mél bi- Tahsin al-Niyyat. It is in seven chapters,

dealing with seven groups in the Community which are concerned
with safeguarding religion. These are: scholars, students.
Imdms, or leaders in prayer, mu’adh-dhins or callers to
prayer, mu’sdgékg or elementary teachers, jihad fighters,

and ascetics who devote their time to worship.

51. Al-Lu’lu’ al-Mas@n (1231 A.H./1816 A.D.).(J.G.).

This is a work on grammar.

52. Masalih al-Ins@n al-Muta‘alligah bi “1-Adyan wa ’1-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 Shari‘ah from
him. Chapter two is on slchemy and the treatment of the sick.

Chapter three is on ‘ilm nl—prl'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 visitation to the tombs of Prophets and

saints.

53. Al-Masa’il — Ma‘rifat al-Ahkam (Ibadan, 82/12).

This is a collection of answers to questions on figh. It
is attributed to *Abdull@hi, although its style is very much
unlike his style. Besides the fact that its Arabic is poor,

it starts very abruptly without the doxology with which
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*Abdulldhi usually opened his works, particularly those on

religious topics.

54, Matiyyat al-Zad ild al-Ma‘Ad (Jumada al-Akhirah, 1233
A.H. /April, 1818 A.D.) (Published by al-Hajj Garba
Dikkon Gande and Sidi Mode Hubbare, Gaskiya Corpora=-
tion, Zaria, n.d.).

This is a work on sufism and asceticism. It contains

much information on eschatological matters.

55. Al-Miftah 1i - ’1-Tafeir (1209 A.H./1794-95 A.D.)
(Kad., AJ/AR/5:23).

This is a work in verse, based on ‘Abd al-Rahman al-

Suyliti's two works: al-Itgin fi ‘Ul@m al-Qur’an, and al=-

Nugéyah on ‘Ul@m al—Qur’@n, or the science of Qur’@nic studies.

It deals with such topics as the classification of the verses
of the Holy Qur’@dn, 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’!n.

56. Miftah al-Tahagqug li- Gh#&lib ma& yuhtdj ilaihi fi al-
Mantig (Kad.., A/AR/5:30).

This work is on grammar and mantiq or logic. It is

in verse.

§7. Miftah al-Ustl (Y.B.)

This work is on Tauhid or the Unity of God, and theology.

58. Minan al-Mann@n li-man arada Shu‘ab al-Iman (1201 A.H./
1786-87 A.D.) (M.D.B.).

This work is in verse, and deals with sufism, It is 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-

loguee acts which are regarded as branches of faith, Shu‘ab
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al-Imén, and which a perfect believer is urged to perform.
The final part is on the importance of learning, and on how

a Muslim should conduct himself in society.

§9. Misbah al-RAwi (M.D.B.).

This work is on relating the traditioms of the Prophet.

60. Nail al-Ma’mil min JawAmi‘ Kalim al-RaeGl (M.D.B.).

This is a emall collection of Prophetic traditions,

mainly on homily, asceticism and ethics.

61. Nail al-Mardm min Shiyam al-Kirdm (J.G.)

Much of this work was epitomized from Mukhtir b. Ahmad

al-Kunti's Nasihat al-Munsif. It is on the character and way

of life of pious Muslims.

62. Al-Nasiih fi Ahamm al-Masilih (1242 A.H./1826-27 A.D.)
(M.D.B.)

This work is on sufism, and it derivee from Ahmad al=-

Zarrig's al-Naseihat al-Kafiyah li-man EKhaseahu Alldh bi

’1-*Afiyah. It urges Muslims to resign themselves to God and

worship Him, to follow the Sunnah of the Prophet and respect

him, and to deal compassiopately with others.

63. Al—ngihah bi~Tagrib m% yajib ‘ald ‘Ammat al-Ummah
(M.D.B. 7.

This book deals with the five fundamentals of Islam. It
starts with what *Abdull@hi describes as the central belief

of Orthodox Muslims (agidat Ahl al-Sunnah). ‘*Abdull®@hi

enunciates the meaning of imén or faith, and lists God's
metaphysical and moral attributes. He also discusses the
attributes of the Prophets and Messengers. Next he dis-

cusses eschatological guestions, ritual observances, ascetic
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64. Al-Nasihah al~Waridah min sl-Ahfdith al-Sahibah (Y.B.).

Thie is a work on sufism based on Ahmad al-Zarruq's al-

Nagihah al-Kafiyah li-man khassahu All®sh bi "1-*Afiyah. It

i® shorter than his other work,., al-=Nasa’ih fi Ahamm ale

Masalih which was based on the same source. Althcough al-

Nasihah al-Waridah is not dated, it must have been written

before 1242 A.H. when al~Nas@’ih wae Wwritten, since there is

a reference to it in the latter.

65. Nazm al-‘Aqidah al-Hust® (1207 A.H./1792-93 A.D.)
(M.D.B. ).

. Thig is a versified version of Muhammad h. Yusuf al-~

Sanlisi's al-‘Agidah al-Wustad on theology.

66. Al—Nmyyat £3 ’1- A'mal al—Dunyawlyyah wa ’l-Dlniyyah
(J.G.). '

This work is on figh. It deals with the importance of
intention and motive in religious observances and in everyday

1ife. N |

67. Qawa'id al-8alih ma‘s Fawn’ 16 al-valzh (1245 A.H. /1327-
28 A.D.)  (M.D.B.). |

This shaort 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-‘Aghiq fi Madh Sayyid ai-'Ibad (L.H.R.).

This ie a eulogy of the Prophet.
i

69. Sabil Ahl al-8aldh i1d ‘1-Falah (M.D.B.).

Thia book ie on sufiem and asceticlem. It urges Muelims
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to avoid undue luxury and to conéentrate on pious deeds which
lead to their salvation. The greater part of the work deala‘
with metaphysical and eschatological matters like the nature

of Day of Judgement, the reckoning (hisdb). and Paradise and

Hell. It ende with a section on visitation to the tombs of

[
the saints,

70. Sabil al~Nadiit (M.D.B.)

Thie work deals with repentance and the way to salvation,

71. S$abil al-Saldmah fi ’1~ImBmah (1232 A.H./1816-17 A.D.)
. (Y.B))

This is a short work on the Caliphate. with emphasis on
the prOper'manner of electing a caliph. It wes written
shortly after the death of Shehu ‘Uthman and the election of

Mubammad Bello as his successor. é ‘

72. Ssgbil al-Sumnsh al-Muwaémilah i1d ’1-Jannab, warJawsph
'~ Allah Dhi ’I1-Minnah (Y.B,).

Thie is a biography of the Prophet, and it urgee Muelims

to follow his example. _ |

73. Sail al-‘*Ain (L.H.R.)}

This is a commentary on al-Murshid al-Mu‘in of Ibn *Aghir.

74. $hifh’ al-Nas min D&’ al-Ghaflah wa ’1-Waswhs (Dh%
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’a&n. It is the basis for ‘Abdullahi‘s

ather work, Dawd’ al~Waswde .

76. Shukr al-Ihe&n ‘alf Minan al-Mannfn (Rabi' al-Akhir,
1244 A.i. /October, 1828 A.D.) (W.d.)

This is a commentary on ‘Abdullihi's Minan al-Mannin

which was composed fortv-~three vears nreviouslv.
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76. Siraj Jami‘® al-Bukhéri (Sha‘bin, 1212 A.H./February.,
1798 A.D.) (M.D.B.)

This work is in verse, and consists of 267 lines. It was
composed as an introduction to al-Bukh@ri's famous collection

of Prophetic traditions known as Jami‘ al-Bukhari. ‘Abdullahi's

work stresses the merits of this collection, and al-BukhiAri's
criteria in accepting the traditions, and his method in
arranging and interpreting them. It gives the number of these
traditions and explains the nicknames of the transmitters used
by al-Bukh@ri. It also gives a list of commentaries on Jami‘

al-Bukhari.

77. Sulalat al-Miftah (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. It is based on *Abdull@hi's other work, Miftah al-

Tafsir.

78. Tahghib al-Inedn mim Khisal .al-§hait@n (1244 A.H./1828-
29 A.D.) (M.D.B.).

This is a work on sufism. It warns against indulgence
in hedonistic pleasures. It suggests the cure for moral dege-
neration. It cohcludes with instruction on the up-bringing

of children.

79. %skngls al‘Aghriyyat (Sha‘ban, 1235 A.H./May, 1820 A.D.)
u.D.B. )-

This is a guintain on the eulogy of the Prophet by ‘Abd

al-Ra@min al-Fazazi.

80. Tagkhmis al-Daliyyah fi Madh al-Nabi (Shawwal, 1198 A.H./
September, 1784 A.D.) (M.D.B.)

This is a quintain composed on Shehu ‘Uthman's poem in

praise of the Prophet, which Shehu ‘UthmBn composed in 1188
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A.H./1774-76 A.D. The takhmis is made up of sixty-three five-

hemistich lines. 5

81. Ta'lim al-AnSm Ta‘zim Al13h (attributed)}. (Dhu ’1-Qa‘dah
1340 A.H,/June, 1835 A.D.) (Kad., A/AR/3:5)

This work is on the pre-eminence of the Prophet and on
his miracles. and on the duty of Muslims to respect him and
follow his Sunnah. Respect for other Prophete and for the
Companione and family of Prophet Mugammad are also urged.

. - I\
82. Ta®lim al-Ashab.

The Wazir of Sckoto, al-H&)j) Junaid, listed thise title
under ‘Abdullahi's works, but I have not been able to see a
copy of it.

83. Ta'liIm sl-Ridi Asbab al-Ikhtishas bi-Mawat al-Arédl
(M. D. B.). , _

This is a work on land ownership. It is divided into
four sectiomns, each dealing with one way of land ownerships
(a} Land acquired by reclamation from wasteland,

{b) Land immedimtely adijacent to¢, or giving access to
private property. ' :

{¢) Land granted by the Caliph.
{(d) Land reserved for public use.

The concluding section is on communal land.

84, lekhlﬁ_ﬁizﬂigﬂ (Muharram, 1226 A.H./January-February -
1811 A.D.)  (J.G.) | | | a

This is B compendium based on *AbdullBhi's al-Hign al-

Raein on grammar and morphology. ‘AbdullBdhi considered
Arabic grammar as the key to the right understanding of the

primary sources of Islam.
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85. Taqgrib Daruri al-Din (M.D.B.).

This book deals with the same issues as al-Nasihah bi-

Tagrib ma yajib ‘ala ‘Ammat al-Ummah, and may have been an

abridged version of it. Conversely, al-Nasihah may be an

expanded version of Taqrib Daruri al-Din. Since neither work

18 dated, it is difficult to say which was written first.

86. AlL-Targhib wa ’1-Tarhib (M.D.B.).

This is a lengthy monogram devoted to the subiject of
prayer. It is in two sections, 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 (Shawwal, 1222 A.H./December,
1807 A.D.) (M.D.B.).

This work is also known by the title: al-Tagrib fi ‘Ilm

Ahl al-Dhauq. 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-Tariq al-Jaddah ma ihtawat ‘alaihi min al-Haddah (J.G.).

This is a work on sufism. It deals with repentance from
8in, 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-S&lihin (M.D.B.).

This is a guide for those who want to follow the path of
piety. They should start by learning their religious obliga-
tions on belief, worship and sufism. They should avoid repre-

hensible things and perform recommended thinge 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, Tazy'n al-Waragdt bi-Jam‘ Ba‘d ma 131 min al-Abydt
(Shawwal, 1228 A.ll./October, 1813 (A.D.) (Published,

M. Hiskett, lbadan, 1963).

This is one of the most important books on the history of
the jihad movement in Hausaland. In the introduction to this
work, ‘Abdull@ahi explains that the purpose of writing it was
to collect together some of the elegies and eulogies which he
had composed in 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. ‘Abdull@hi gives the historical context of each poem,
and for this reason this work provides first hand information
on the jihad movement and the lives of Shehu ‘Uthmén and
‘Abdullahi. This work has been edited and translated by
M. Hiskett who wrote an introduction to it. Other unedited

versions have also appeared in the local press in Nigeria.

91. Al-Tibyan li-Huqiq al-IkhwAn (1243 A.H./1827-28 A.D.)
(xadl‘a7an7ib53%1i‘_"‘xn““

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,

huabands and wives.

93. Usul al-"Adl (1224 A.H./1809-10 A.D.) (M.D.B.).

A work bearing the same title is also attributed to
Shehu ‘Uthman. 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~Ghazzali's Nassihat al-

MulBk. and part two is a summary of ‘Abd al-Rabman b. ‘Abd
al=-Karim al-Maghili'e epistle to the King of Kano, Mubammad
Rumfa. Its c&ntents are similar to other works on the subiject
by ‘Abdullahi, and this lends weight to the claim that it was

his work.

93. NWakar Cin Kalambaina (Kad. OJAR/L:24) '~ o

This poem, in Hausa language, was composed by ‘Abdullahi
to celebrate the fall of Kalambaina in the 18th year of the

Sokoto jihad (1830-21 A.D.).

94. Wakar Cin Kwotto (Kad.O/AR/1:24).

This is a poem, in Hausa language, composed by ‘Abdullahi
to celebrate the defeat of the Gobir forces at the battle of

Tabkin Kwotto in 1804 A.D.

95. Wakar "Gode AllEbu Mai Wada" (ILbadan, 52/508/M7. Thie
is on microfilm). : , S

This Hausa poem was composed by ‘Abdullahi before the
commencement of the Sokoto jihsd in 1804 A,D. It is a reli-

gious sermon exhorting Muslims to follow the Shari‘mah ana

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 Bafiyad" (Recorded from M. Umaru
Gwandu, on 1l5th 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
Muslime not to neglect the permanent life after death., It
describes most graphically the last moments of one's life

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 156th 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. Wakar Ra’iyya. (This is recorded from M. Zango, Sarkin
Makafi, Birnin Kebbi, on 25th February, 1975.)

This is a long poem in Hausa with rhyme in the letter 'R',
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. 1t urges man to show his gratitude to God, the archi-
tect of these wonders and the bestower of grace uponﬁhan. by
following His commandments. In this poem ‘Abdullahi supported
his statements by quoting verses from the Holy Qur’an. Since
he does not translate these verses into Hausa language, it is

reasonable to suppose that the work was aimed at those with

good background knowledge of islam and the Arabic language.

99. Weq'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 jihadists. 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«30 A.D.

100. Wasiyyat ‘*Abdullahi {Kad., AJAR/45:1),

This is ‘Abdull@hi's counsel to his children. In it he
exhorted them to follow the Sunnah of the Prophet, take to
learning and scholarship, concern themselves with the care
of the mosques and with the execution of jih&d. He warned

them against discord and against struggle for worldly power.
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Glossary of Arabic Terms.

‘Adalah - honourable moral character and probity.

*Adah - tradition; custom.

‘Adl (pl. 'UdTl) - a person of honourable character and probity.

Ahl al-hall wa ’1-‘aqd - lit. those who have the competence to
tie and untie;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 (pl. *Ulama’) - Scholar; one possessed of knowledge.

Aman -~ pledge of security; safe conduct.

Amir - army commander; provincial governor.

Amir al-Mu’minin - Commander of the Faithful; Head of the
Muslim State; Caliph.

'Agr al=Jumid - period of stagnation; the period of intellec-
tual stagnation in Islamic history., beginning roughly
from the fall of Baghdad in 1258 A.D. and extending down
to the French expedition to Egypt in 1798 A.D.

Athar (pl. Athdr) - practice and statements of the Companions
of the Prophet; precedent.

‘Awamm - ordinary people.
Baghi (pl. bughat) - rebel; dissenter.

Dar al-Harb - territory of war; land where Islamic law does
not operate.

Al-Darturat tubih al-mahzurat - the principle that necessities
mak e permiasible what is not permissible under normal
circumstances.

Dhikr - remembrance 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.

Dh% ’1-Hijjah - the twelfth month of the Islamic year.
Dhu ’1-Qa‘dah - the eleventh month of the Islamic year.
Din - religion.

FPai’ - booty which is taken by the Muslims without actual
fighting.

Fann (pl. funin) - art.

Faqih (pl. fuqaha’) - a scholar who is versed in Islamic Law;
jurist.

Fard ‘ain - an individual duty.
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Fard kifayah - a communal duty or obligation.

Fasiq -~ a profligate; a person of bad moral character.
Fasl - section.

Fatwa - the formal legal opinion of a mufti.

Fi Khagsat nafsihi - in his own private life.

Figh -~ Muslim Law; jurisprudence.

Fisq -~ depradation; bad moral character.

Ghanimah - booty which is captured by the Muslims during
fighting.

Hadd (pl. hudid) - lit. boundry; penalty which is specified
by the Shari‘ah.

Hadith - tradition of the Prophet.

Hal?l - lawful; permitted.

" Haram - unlawful; forbidden.

Harbi - one who is in a state of war with 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.

*Id al-kabir - Greater Bairam; Feast which marks the day of
sacrifice during the holy pilgrimage. It is held on the
10th day of Dh@ ’1-Hijjah.

Ihsan - 1it. "beneficence"; consciousness of the presence of
God, and worshipping Him as such.

I1jazah - permission; licence; certificate 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 Law.

Ijtihadd - exercising oneself to the utmost degree in order to
understand the ﬁgarl‘a ; interpretation of the ﬁgari'a g
passing independent judgement on points of law.

Ikhtilaf - healthy and meaningful difference of opinion;
judgement honestly arrived at.

‘Ilm al-hadith dirAyatan - science of hadith criticism.

‘Ilm al-hadith riwayatan - science of hadith transmission.
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L]
Imém (pl. a’immah) - leader in prayer; head of the Islamic
state.

Iqamah - proper observation of prayer.

Igtida’ - following the view of another scholar on the basis
of genuine conviction.

Istihsén - 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’man -~ 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.

Istishab - the assumption that things retain their natural
state until evidence to the contrary is produced.

Istislah - this is the same principle as al-masalih al-
‘mursalah, unprecedented judgement motivated by public
interest, to which neither the Qur an nor the Sunnah
explicitly refers.

Izharan 1i ’1-ni*mah - for the purpose of displaying God's
grace.

Jamhur - generality; majority.

Jihad - holy war.

Jizyah - poll-=tax.

Jumada al-Akhirah - the sixth month of the Islamic year.

Jumada al-ula - the fifth month of the lIslamic year.

Khalifah - Successor of the Prophet; head of the Islamic State.
Khawass - 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 one's obligation.

Kisra - Chosroes; King of Persia.

Maijus - Magians.

Mantiq - logic.

Al-Masalih al-mursalah - this is the same as istislah, unpre-

cedented judgement motivated by public interest, toiwhich
neither the Qur an nor the Sunnah explicitly refers.
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Magh-hir -~ well-known; generally recognized.

Mash-hdr al-Madh~hab - the generally recognized view of a
School of Law.

Maglahah (pl. masalih) - public goad.
Mu’addib - elementary teacher.
"Mu’adh-dhin -~ the caller to prayer.

Mufti ~ a canon lawyer who is competent to give a fatwa or
formal legal opinion; Jjurisconsult.

Muhadanah -~ agreement on the cessation of war; peace agreemenf.
Muharib - armed highway robber.

Muharram -~ the first month of the Islamic year.

Muhtasib - censor or guardian of public morality.

Mujtahid - a scholar who is competent to perform ijtihad or
interpretation of the law.

Al-Mujtahid f3i ‘1-Madh-~hab - a mujtahid-within-a-School-of-
Law, whe bases his ijtih&d on the principles of juris-
prudence of his School of Law in areas where nc 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-Mujtahid al-mutlagq.

Al-Mujtahid al- mutlagq - an absolute mujtahid. This is the
same asg al-mujtahid al-mustaqill,

| Mukallaf -~ a person who is legally responsible.
Munafiq - a hypocrite.
Mugallid - one who blindly follows the viewe of others.

Mueta’min - person who enjoys temporary safe-conduct in the
Islamic State.

Muttagin (pl. muttaqun) - the God fearing.
Qadi (pl. qudat) - a judge.

Qiyas - juristic 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.

Ramadan -~ the ninth month of the Islamic year, during wh1ch
‘Muslims observe the fast.

Rukhsah - concession.

Sadd al-dhari®ah - lit.''thwarting the meand , judgement based

on the principle that what leads to evil must be thwarted.

Safar -~ the second month of the Islamic year.
Sha'ban ~ the eighth month of the Islamic year.
S3lih - pious one.

¥ Shaikh (pl. shuylikh}) - religious leader; teacher.

§£ar1‘ah - the God-given law of Islam; the Islamic way of life.

Shawwal ~ the tenth month of the Islamic year.
Shubhah -~ doubtful case; uncertainty; ambiguity.
§iddiq - the truthful, trustworthy.

Siyasah ~ policy; discretionary power.

V §iyasah Shar'’iyyah - lawful use of diecretionary power; the
adminlstrat;on of Jjustice in accordance with the spirit
of the Shari‘ah; also: the principle of 1egialation in
accordance with the spirit of the Shari‘ah.

Sulh - peace treaty.

Sultan (pl. Balatin} ~ ruler ; holder of political authority
in the Islamic state. S

ISunnah - the practice of the Prophet.
Sunni - orthodox.
Tabagsur - inaight.and perapicacitf.

“ Takhmis - verse rendered into a quintain.
Taklif -~ legal obligation.
Taglid ~ blind imitation of the views of others.
Targhib - exhortation.
Tarhid - warning.

< Tauhid - seience of divinity; branch of Muslim theology which
is concerned with the unity of God.

Ta’wil - individual interpretation of the primary sources of

the §har1'a .
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Ulam&® al-sW” «~ venal scholars. 3 T
Ummah « The Muslim Community. o ’
‘Urf - local usage. ? ey -
Usal al~Figh -~ principles of jurisprudence. e
Wali (pl. wulat) -~ inspector; superintendent.
Wali al-Jara’im - reviewer of crimes. _ ' _@S_

Wali al-Mazalim - reviewer of wrongs.

Wazir (pl. wuzara’) - minister.

Wazir pl-istisharah - advisory minister. :

Wazir al-tafwid ~ Prime Minister; minister to whom the caliph
delegates his authority.

Wazir al-tanfidh - executive minister.

Zahir al-Shari‘ah - the literal or apparent meaning of the
Shari ah.

Zakat - canonical erlms.

Zindiq {pl. zanadigqah} - atheiset; hypocrite.
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