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This study shows that the Shehu's SOCIal writings are the reflection of his concept and 

method of implementatlOn of taJdïd. The basic goal of the tajdïd was to recreale what he 

considered the Ideal Sunni Islamlc society. In order to achleve hlS objectlve he unfolded a 

plan of action which aimed at w10ning the support of the common people and the culamiP. 

For the people, he mounted a mass mobllizauon to boost rehglOus leammg, acquamt them 

with local beltefs adJudged as bad mnovatIons, and exhort them about the lmpendmg End of 

Tirne. For the 'ulamiP, his plan was a reorientatlOn of thelr attItudes toward moderatlon 10 

theological and doctrinal matters. and accommodation oflegal and rehglOus vlews other than 

those of the MalIk! school of law. Further, he expected them to persuade the rulers of Gobir 

to change their un-Islamic ways and support the new movement. But when the 'ulamiP chose 

not only to adopt a confrontational attitude but to prevail upon the rulers to take hostile 

measures against hlS followers, the Shehu look up anns against them and finally estabhshed 

acaliphate. 
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Cette étude montre que les écrits sociaux du Shehu ré-

-flètent son concept et sa méthode de réalisation de tajdid. 

L'obJectif fondamental de tajdld fut de recréer ce qu'il cop.

sidéraIt comme l'idéal de la soclété islamIque sunnlte. Afin 

de réaliser cet objectlf, le Shehu conçut un plan d'actIon 

qUI vIsait à attirer l'appui du peuple et des (ulama'. Auprès 

du peuple, il organisa une moblilsatlon générale afln de pro-

mouvoir l'instruction rellgieuse, de faire connaître les 

croyances locales comme de mauVaises innovations, et de con-

seiller le monde dans l'immInente Fin des Temps. Auprès des 

culama ', il les encouragea de faire preuve de modération d3ns 

les pOlnts de théologie et de doctrine, et de s'acclimater à des 

idées religieuses et légales autres que celles de l'Ecole de 

droit maliki. En plus, le Shehu s'attendaIt à ce qu'ils amènent 

les dirigeants de Gobir à changer leurs habitudes anti-isla-

miques et même à soutenir le nouveau mouvement. Lorsque les 

culamà'décidèrent non seulement de s'opposer à ses innovations, 

mais aussi de persuader les dirigeants à prendre des mesures 

contre ses partisans, le Shehu s'insurgea contre eux et établit 

finalement un califat. 
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INTRODUCTION 

Since the middle of this century, there has heen a remarkable surge of enthusiasrn on 

the part of scholars of African history to study the mIlitant movernents of West Africa. One 

of the most important ofthese movements was the one whl...:n arose ln Hausaland in the 

second half of the eighteenth century. The movement was carried out by a fusIOn of various 

ethnie groups under the banner ofIslam and the leadership of the predominantly Fulbe 

cularniP. The successful outcome of the movement was the establishment of a caliphate, 

which was to have a profound influence on the historical happenings of the area. 

One of the features of the movement was ilS exceptionalliterary output. Although 

there were sorne actlvities of this kind in Hausaland prior to it, the level of literacy and 

leaming during this period was unprecedented. The material covered legal, political, social, 

economic and religious subjects. The majorcontributors to the literary output were the 

leaders of the rnovement: Shaykh cUthman b. Füdï, known sImply as the Shehu; his brother, 

cAbd Allah; and his son, MUQammad Bello. Now, their works, in the fonn of manuscripts, 

are kept in sorne NIgerian libraries and govemment archives (as indicated in Appendix II). 

The Shehu, as discussed in Chapter II, was reponed to have written over one 

hundred works ranging from short discourses to lengthy erudite works su ch as I1;yiP 

al-Sunna wa Ikhmiid al-Bidca. This panicular work demonstrates what his priorities were at 

the initial perioo of the jihad: to strengthen Sunni Islam and drive out paganisrn by teaching 

and persuasion. AIso, in one of his short discourses, Kitffb al-Farq, the Shehu talked about 

the pre-jihad Hausa govemments, describing the mode of 'iuccession to the throne, the 

different types of taxes, the legai system, conscription into the army, appointments of 

unqualified officiaIs, extortion and accumulation oflarge harems. The Shehu also discussed 

the important role played by the CulamlP in the Central Sudanese society, whose activities and 
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attitudes were generally negative to the growth of Islam in Hausaland. Instead ofpromoting 

mass religious learning and discouraging un-Islamic religious practices, they bu sied 

themselves with fruitless theological disputes. One of the Shehu's works which deals with 

the subJect is NasiPiIJ aJ-Umma. The \lIork discusses the theological disputes which were 

current at the fonnative period of the jihad movement. It categorizes the Central Sudanese 

society into four groups, IdentIfymg three of these as culam~P who held conflicting views 

about the Islamlzation of the common people who were either grave smners or ignorant of 

speculative theology. The fourth group was the common people who followed blameworthy 

customs. Although these works are meant to condemn the socio-religious and political 

conditions existing In Hausaland and In Central Sudan in general, prior to the jihad, it is 

obvious that they are also the reflection of the author's attitudes. Hence, this study is geared 

to examine the Shehu's approach to the implemel"Jtation ofhis tajdïd. 

The basic objective of the CUthmaniyajihad movement, as reflected in the Shehu's 

writings, was to promo te the principle of al-amr bi aJ-macriif wa aJ-nahy Can al-munkar. 

Thus, al-ma "rûE, in the context of the Shehu':: tajdïd, means the restoration of the Sunni 

Islamic ideal to the Central Sudanese society so that it would live by the authorities of the 

Qur~an, the Sunna and the ijmiic. On the other h"!id, aJ-munkar, means the rejection of local 

beliefs and customs categorized by the Shehu as b~d innovations. In order to achieve this 

goal, the Shehu's major priority, beside public mobllization, was the posinve response of the 

local CulamaJ and their assistance in the executlon of the new ide as. At this initial period of 

the movement, as insinuated in the writings of the jihadi<;ts, the Shehu might have considered 

the support of the rulers of Gobir as not consututing a problem. So, to win support of both 

the common people and the culam~P, he unfolded his plan of action. For the common people, 

he mounted a mass mobilization so as to boast religious leaming, acquaint them with local 

beliefs and customs considered bad innovation, and exhort them about the impe"ding End of 

Time. For the culami:P, he hoped to reorient their attitudes toward moderation in theological 
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and doctrinal matters and accommodation of legal and religious views other than those of the 

Malikï school of law. Further, he expected them to assist in prevailing upon the rulers of 

Gobir to change their un-Islamic ways and also give their support to the new movement. 

Thus, fo. twenty years, The Shehu, who was later elected as amïr al-mu'minin, tried 

to disserninate his views by peaceful means through preaching, teaching and writing. But as 

time went on his dIsputes with the culamiP, particularly the court scholars, beeame more 

serious and the Gobir rulers, who were hitherto cooperative, came under court culamiP's 

pressure and became hostile. As a result, the Shehu adopted a militant posture which 

culminated in armed struggle. It was this struggle between the culamiP (the jihadists versus 

the rival local culamlP, as the background of the conflict, rather than against the Habe rulers 

initially) that precipitated the armed confrontation. It is, therefore, only through this theory, 

culama~ pjtted against culam~P, that we may understand why the early Shehu's writings are 

devoid of political agitations and why he devoted nearly two-thirds of his Arabie writings to 

issues relating to the activities and attitudes of the culam~P. 

Al though various studies have been carried out on different aspects of the 

CUthmanïya jihad movement, and sorne of the se are reflected in chapter lof this study, no 

investigation has been made, as far as I am aware, on the Shehu's approach to the application 

of his tajdïd. An attempt has, of course, been made by M.R. Waldman, in her article, "The 

Fulani Jihad: A Reassessment", to explain the Shehu's attitudes as being graduai reactions to 

hostile moves by the rulers of Gobir. But this theory ignored the role of the culamiP on 

whom the Shehu seemed to focus more of his writings. 

Perhaps, a further survey ofrelevant articles and books will confinn this view. The 

early European travellers' gazetteers and diaries, as l pointed out in Chapter l, have been 

adequately discussed in several works. Nevertheless, a mention must be made of one name 

among the travellers, H. Barth, not only because of his meticulous and vivid description of 
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the peoples and places he visited, but for his assessment of the jihad movement on racialline 

which seemed to influence the views oflater writers. In his Travels and Discovenes in North 

and Central Africa : 1849 - 1855, 1965, Barth described the jihad as a racial uprising in 

which the Fulbe, due to theircomparauvely exceptional qualIties, were able to seize political 

power from the Hausa rulers. Later British colonial admimstrators, including Lord Lugard, 

entertained this view. Pursuing the same line of argument, S.J. Hogben, the author of The 

Muhammadan Emirates of Nigena, 1930, dlscounted the rel iglOus reason given by the 

jihadists and assened that the Fulbe culam~P, havmg fought together with thelr pagan 

nomads, manipulated themselves to power after the pagan Fulbe, who bore more than their 

fair share of the war, had retired to their flocks and herds. 

For sorne ume, the history of the Jihad had been interpreted along these lines. Much 

of the literature on the movement referred ta the jihad as the "Fulani Jihad" and the c aliphate 

as the "the Fulani Empire". But with the progress made in the retrieval of the mdigenous 

manuscripts from private hands, indepth investigatIOns on vanous aspects of the jihad have 

been made. 1 have mentioned in Chapter II names of scholars whose contributions of 

infonnation on the local manuscripts helped to shed more light on the jihad movement. 

C.E.D. Whitting, G. Vajda, A.A. al-nori, W.E.N. Kensdale, A. SmIth, J.O. Hunwick and 

H.!. Gwarzo, D.M. Last and LA.B. Balogun, aIl made available, through their works, lists of 

manuscripts by the Shehu and other Western and Central Sudanese scholars. 

Presenting a paper entitled, liA Neglected theme of West Afncan History : the Islamic 

Revolutions of the Nineteenth Century", Journal of the Historical Society of Nigeria, 1961, 

A. Smith observed that the CUthmanïyajihad movement should be vlewed as an mtellectual 

movement whose real slgniflcance could not be understood unless emphasls was laid on this 

aspect. Although little seemed to have been done in that direction, scholars put more effort in 

editing and translating the local manuscripts into European languages. Several works by the 



Shehu had been edited and translated by M. Hiskett, B.G. Martin, LA.B. Balogun, 

A.D.H. Bivar, Fathi El-Masri and others as cited in Chapter 1. 
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As more ofthe Shehu's writings became readily avallable to scholars, views about 

the nature and character of the movement also changed. A lthough di verse assessment of it 

were advanced, it was no longer seen as a cloak forraeial conquest. M.R. Waldman, 

dispelling such view, argues in her article, "A Note on the Ethnie Interpretation of the Fulani 

Jihad", Africa, 1966, that the movement should not be viewed as an ethnie snuggle between 

the Fulbe and the Hausa. But the eonflicting interpretanons of the movement raised Imponant 

questions which made J S Trimingham to observe in his work A History of Islam In West 

Africa, 1962, that " ... the hlstOry of the jihad of 'Uthman dan FodIO and of the Fulani states 

has yet to be written' (p. 195). M.G. Smith, appearing to share this view, explained in his, 

"The Jihad of Shehu dan Fodio : Sorne Problems", Islam in TropIcal Africa, 1966, that the 

conflicting viewpoints of the movernent were reflections of the writers' ideologlcal 

preferences and personal experiences of the area. He then lamented, " ... these differing 

viewpoints present imponant problems. Together, they obstruct and might weIl deny that an 

impartIal histoncal account of these events is possible; yet the vlewpoints are so opposed that 

instinctively one suspects the truth -- that is, the historical reahty of the jihad -- to lie 

somewhere in between. What remains problematic is whether such 'historieal truth' can be 

discovered at this stage or would get a fair hearing if it were". (p. 215) 

As discussed in Chapter III, the Jihad movement was seen, In one view, as a genuine 

attempt to reassen and spread Islam In the area; in another, as a pohtical revolution against 

oppression ~.nd exploitation. Another view expounded by M.R. Waldman in her anic1e. "The 

Fulani Jihad", mentioned above, saw the movement, pnmarily, in the light of the 

confrontation between the Shehu and the rulers of Gobir. She described the Shehu as a 

moderate renewalist who was pushed to militancy through acts of provocation by successive 

rulers of Gobir. She added that the jihadists were made up of people with different motives, 
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expectations and destinations. Waldman's view was shared by many scholars. M.A. AI-Hajj, 

in his article, "The Meaning of the Sokoto Jihad", Studies in the History of the Sokoto 

Caliphate. The Sokoto Sem;nar Papers, 1979, and M.R. Doornbos, in his, "The Shehu and 

the Mullah: The Jihads ofUsman dan Focfio and Muhammad Abd-Allah Hassan in 

Comparative Perspective", Genève Afrique, expressed the above view. 

Yet, Y.B. Usman argued, in the late seventies, in his artICle, "The Transfonnation of 

Political Communities : Sorne Notes on the Perception of a Significant DImension of the 

Sokoto Jihad", The Sokoto Seminar Papers, 1979, that the Importance of the Jihad movement 

had not been properly assessed. His article was, therefore, intended to give guidelines along 

which a proper assessment may be sought. According to hlm, even noted scholars such as 

M.G. Smith, D.M. Last and R.A. Adeleye, could not wholly escape from the pitfalls of the 

early writers. 

The characterof the jihad movement was another subject of controversy. It was 

described as a fundamentalist movement with the same methodology and objective as the 

Wahhabïya movement. Fazlur Rahman and J.O. VoU, in their articles, "Roots of Islamic 

Neo-fundamentalism", Change and the Musiim World, 1981, and "Renewal and Refonn in 

Islamic History : Tajdid and I~lüD", Voices of Resurgent Islam, 1983, respectivel y, identified 

the eighteenth and nineteenth-century jlhad movements, mc1uding the cU thmanïyajihad 

movement, as seeking to reassen the onginal, unadulterated Islam whlch is based on the 

authorities of the Qur~an and the Sunna. Yet, in anothervlew, J.R. Wllhs suggested In his 

article, "Jihad fi Sabil Allah - HS Doctnnal Basis In Islam and Sorne Aspects ofas Evolution 

in Nineteenth Century West Afnca", Journal of African History, 1967, that it was a revival 

movement advocating a return to the pristme Islam. But two scholars with long exposure to 

the jihad literature, J.O. Hunwick and M. Hiskett, saw the movement differently from the 

two views advanced above. They observed in their articles, "The Nineteenth Century 

Jihads", A Thousand YearsofWestAmcan History. 1967, and "An Islamic Tradition to 



1 

7 

Refonn in the Western Sudan frorn the Sixteenth to the Eighteenth Century", Bulletin of the 

School of Oriental and African Studies, 1962, respectively, that the movement was not 

advocating a return to a situation similar to the early umma of Madina. It looked more to the 

classical Muslim period for guidance andestablished acomplex administrative structure. 

Two points need to be emphasized as general observation on sorne of the materiaIs 

surveyed. Firstly, the anned confrontation, which was the culmination of the jihad 

movernent, is seen, contrary to the propOSItIon ln this study, as a final struggle between the 

jihadists and the rulers of Goblr. Seeondly, the question of belief and unbelief, and the 

disputes it generated among the culamiP, are lnterpreted m such a way that they bear bttle or 

no political significance. As a result, the pohtical role cf the culamiP In the movement IS 

minimIzed or 10st altogether. Further problems posed by this WJy of looking at the Shehu's 

attitudes in the jIhad movement, are the knotty problems of underscandmg the reason behind 

the absence of political agitations in his early wri!ings, and the obscurity of the significance 

of his dialogue WIth the culamiP. 

A few observatIons must be made about the Shehu and his works. Strictly speaking, 

the Shehu was not the creator of new ideas. In my opinion, because his primary aim was to 

renew Sunm Islam as developed by the early Sunnijurisconsults, he put rnuch effort in 

reprodueing , from the classical Mushm works, those ideas he considered relevant to the 

need of the time. As one reads through his vanous works, one cannot fail to note the effort 

of an ardent teacher employing all the methods he knows to reach his intended readers. He 

writes in simple clear Arabie, produces many pamphlets which give further detaIls on tOplCS 

already discussed in larger works and converts much of such topies into Fulfulde poems. 

Furtherrnore, tOPICS whlch he apparently wants to emphaslze appear repeatedly in several 

works and in most cases verbatim. ThIS Iack of onginality aIso, it s~ems to me, serves 

another purpose. In order to win the support of his rival culamiP, he had to con vince them 
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that he was not creating somethmg new and that his works were derived from wha t were 

generally accepted by the Sunm culamiP as legitimate sources. 
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Another remark to he made on aIl pnmary sources is this : although the authenticity 

of the manuscripts to be used is not doubted and the veracIty of their authors is not 

questionable, the politlcal and soclo-religious circumstances in which they were written make 

many of them coloured wnh a degree of bias. For this reason, they should be treated WIth 

sorne caution Unfortunately, with the exceptIOn of AI-Kanemi's cntIcism of the jIhad leaders 

and their course, the opponents of the jihad 1eft us nothmg against WhlCh to check the 

material at hand. 

This study is arranged 10 four chapters : 

Chapter 1 examines the four categories of source material on which the study is 

based: (a) Arable manuscripts of the Shehu's social wri rings, (b) relevant contemporary 

works by hlS brother, cAbd Allah and hlS son, Mul)ammad Bello, (c) some relevant Ph.D. 

theses, (d) recent worh in English considered to be important for this study. Hence, 1 intend 

to demonstrate that there are enough sources, both pnmary and secondary, 10 Arablc, 

Fulfulde and European languages, to carry out this study. However, pnor to this study, the 

sources 10 Fulfulde were rarely used, perhaps berause of the lack of understanding of the 

language by the majority of those who camed out research in the field. Furthermore, it will 

be shown contrary to common belief, that the ajami poems of the Shehu were used as a 

medium of in~truction to the students. Sorne of the poems were adaptatIons of the Shehu's 

Arabie works which would be of no meaning to ignorant common people for whom they 

were purported to have been addressed. 

Chapter Il deals with biographical data on the Shehu and analyzes his activities and 

the development of his thought. 
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Chapter III examines the global and local conditions and their impact on the thinking 

and attitudes of the Shehu. It also assesses the extent to which al-Maghnrs writings and 

teachings were responsible for the bIrth of the movement. The sigmficant role played by the 

Sudanese itinerant scholars as agents of scholarshlp and religlous propagation will also be 

exarnined. Ramifications of their activiues culrnmated 10 a prolIferation of schools which 

consequently brought about increasmg numbers of scholars. Sorne of the scholars were able 

to be analytically cntIeal of the SOCIo-econorTIlC, rehgious and poliucal conditions of the land 

and subsequently affeeted the socio-rehgious and political change. 

Chapter IV deals with the Shehu's method of application of tajdïd as portrayed in 

sorne of hls works. 

The method followed in wnting footnotes and bibliographIes is that of Dorothea N. 

Berry and Gordon P. Martin in A GUide to Writing Research Papers. Nevertheless, there are 

exceptions, for wherever an op. cit. IS to be used, the author's full name is given instead, 

together with a bnef title. The pUI-pose IS to rnake the footn~ "es a little less intricate. In the 

case of Arabie transliteration, 1 have closely followed McGlll's methoo. As for Fulfulde and 

Hausa, the sounds of the following consonants need c1artficatlOn : 

Fulfulde Hausa Arabie English 

b b gb .. 
<;i <;i .j:> t 

k " k ~ q . 

Arabie words like "jihad", "J:Iadïth", "hijra", "Qur~an", "sufi", "sunna". "sharica" and 

"Culama~" have not been italicized because they have been anglicized in sorne English 

dictionaries. AIl the Hausaized fOnTIS of Arabie words are retained here, since they are used 

in those forms 10 Hausaland. Such words include : Shehu for Shaykh, Malam for Mucallim, 

Alhaji for aJ-f:lif.lJ, etc. Furthermore, aIl QurJanic quotations are from A. Yusuf Ali's The 
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Holy QurJiin : Translation and CommentaIy, unless indicated otherwise. "CUthmanïya Jihad" 

is used to describe the Jihad instead of the common erroneous tenns : "the Fulani Jihad" and 

"the Sokoto Jihad". Since the Jlhad was not exclusively a Fulani uprising and the Sokoto 

town was founded unly after the end of the conflict, it is inappropriate to use either of 

the tenus. 

FinaIly, 1 use Fulbe instead of Fulani beeause that is the name whieh the people eall 

themselves. 

A Glossary of Arabie, Hausa and Fulfulde words has been provided in Appendix I. 
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CHAPTERI 

EVALUATION OF THE SOURCES 

The source materials in this study faH into two main categories: works in Arabie and 

Fulfulde, and works in European languages. The first category, which IS the primary source, 

is further sub-divlded into works written by the Shehu and those written by hlS associates. 

The second category conslsts of recent works and unpub1ished Ph.D. theses on various 

aspects of the jihad movement. 

Since the main objectIve of this chapter is to determine the nature and the value of the 

sources used, 1 do not intend, nor do 1 conslder It practicable, to evaluate in detaii in a study 

of this nature aIl the literature by and about the Shehu and his jihad movement as listed in the 

bibliography. Suffice Il to say that 1 shaH confine myselfto the Shehu's social writings, 

which are the focus of this study, and to sorne other selected works considered most 

essential because of U1Clf content and relevance to the subject of study. 

Gazetteers of early European travellers are not treated here although they are used to 

check information provided in the mdlgenous sources. Such accounts are not evaluated 

because numerous evaluanons ha'/e already been made. To my knowledge, there IS no thesis 

on West Afnca which does not attempt to analyse European traveHers' accounts. Dr. Last has 

made a comprehensive assessment of them. 1 There is nothing new which can be added. 

1 D.M Last, The Sokoto Caliphate (London: Longmans, 1967) pp. xlvi-xlvii; see aiso R.A 
Adelye, Power and Diplomacy in Northern Nigeria, 1804-1906: The Sokoto Caliphate and 
its Enemies (London: Longman, 1971) p. 346. 
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Locations of Citcd Manuscripts 

The Arabic manuscripts referred to here are mainly From the collections of three 

libraries. A few of them are photocopies from private collections and government archives 

and libraries. 2 

(1) Manuscripts From the Research Llbrary of the Department of History, 

commonly known as Northern History Research Scheme, and the Arewa 

House, of Ahmadu Bello University (henceforth referred to as NHRS and 

AH respecttvely). Sorne matenals consulted in AH are in photograph fonn 

made by Professor A. Smith from, among others, the private collection of 

Alhaji Junaidu, the Waziri of Sokoto. 

(2) Manuscripts from the Post Graduate Research Room, Bayero University, 

Kano (henceforth referred to as PGRR). Professor Sani Zahradeen referred to 

sorne of this collection in hlS doctoral thesis.3 Many of them are photocopies 

made from private collections in Sokoto, Gwandu and Kano. The present 

writerdrew man y of his references From the PGRR collection. Sorne ofthese 

do not have caU numbers. 

(3) Manuscripts From the Sokoto History Research Bureau (henceforth reterred 

to as HRB) has now moved to the state Ministry of Information Building. 

There are also sorne locally-printed copies of man uscri pts by individual copyists and 

by Gaskiya Corporation, Zaria.4 Such manuscnpts are unedited and are found in market 

2 National Archives, Kaduna (NAK); Department of Antlquities, los (lM); Shahuci ludicial 
School, Kano (SJS); Centre of Arabic Documentation, University of Ibadan (CAD). 

3 Zahradeen, M.S. "cAbd Allâh ibn Fodio's Contnbutions to the Fulani Jihad in Nineteenth 
Century Hausaland". Ph.D. Dissertation. McGill University, 1976, pp. 9-10. 

4 Dates of printing do not appear on these materials and are therefore not cited. 
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stalIs across the nonhem pan of Nigeria. A few copies have been acquired by this writer. 

These and sorne photocopies of manuscripts were deposited in the library of the Institute of 

Islamic Studies, McGill University, Montreal (henceforth referred to as LIS). 

The ajami manuscripts which are mainly Fulfulde poems, are the collection ofme 

Centre for th~ Study of Nigerian Languages, Bayero Umversity, Kano. The poerns were 

converted from Arabie to Roman characters by Abu-Manga and Mukoshy, who also 

compiled them mto a volume entitled GimeFulfulde. The collection should be used with 

caution as there are many typographical errors. 

Social Writings of the Shehu 

The Shehu's professed aim was, firstly, to e,1 isseminate Islam as il should be observed 

and practiced by the people of Hausaland, and secondl y, to prepare them for renovanon and 

for what he perceived as an ideal Islamic society. In his attempt 10 achieve this onerous goal, 

he often repeated m hiS writings those religious and social Issues he considered basic to hlS 

teachings. As a result, many of his shoner works were rnere abstracts of sorne sectIons of 

the larger ones or abridgements of them.5 For instance, the pamphlet Kimb Bayan al-Bida' 

al-Shay!anïya is identical, in many respects, to the bida c section of [~ya:i al-Sunna wa 

lkhmad al-Bldca . Again his N8$iPilJ al-Umma aJ-Mu~ammadïya is similar 10 the section of 

the I~yaJ al-Sunna wa Ikhmad al-Bidca headed Tanbïhat Another pamphlet, Wathïqat 

al-Ikhwan li-Tabyïn Damat Wujüb Ittibac al-Kimb wa al-Sunna wa a/-IjmaC wa Dalïl Ijtinab 

al-Bidca corresponds largely 10 the NÜI al-Albab. In sorne cases the same thernes are 

5 It is aIso possible that these shoner works were abstracted from larger works to serve as 
textbooks or answers to very important questions by his students or may even have been 
intended to meet the acute scarcity of books in the land. Books were so expensive that they 
were out of reach of many students. 
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repeatedly discussed in several works. The issue of anathematization of Muslims and the 

status of Bomo and Hausaland as Muslim lands is discussed in lfi$n al-Alham , Na$a'iI,1 

al-Umma, Na$Ïl)at Ahl al-Zaman, Irshad Ahl al-Tarn!, Najm aJ-Ikhwan, Tanblh al-Ikhwan, 

and so on. In order, therefore, to avoid repetition of the same subjects, we have made a 

careful selection of the titles to be evaluated. 

Belief and U nbelief 

The main problems conf.onting the jihad leaders was the tendency of the people to 

intermingle Islam and paganism. Converts to Islam failed to abandon completely their pagan 

beHefs and un- Islamic social customs. Although they uttered the first article of faith - that 

there is no god but God and Mu~ammad is the Messenger of God - they continued to offer 

sacrifices to trees and stones, as they believed that such practices were efficacious. 

It was for the above reason that the question of who was a Muslim and who was not, 

dominated the jlhad literature from the inception ofthe the movement to the establishment of 

the Islamic govemment. Sultan Bello reported that the Shehu alone had written about fifty 

books on the subject.6 It IS not difficult to understand why this was an important Issue since 

the leaders of the jihad had to justify their aims of taking up arms agamst theu fellow 

Muslims. At the end of the war, however, there was need to pacify zealous students and 

othee extrermsts among the culamlP through whose activitles :\nd utterances many Muslims 

risked victimization. According ta these zealots, any Muslim who could not explain the 

concept of Divme Unit y, wnh aIl its tntncacles, the way scholastic theologians (Ahl 

al-Kalam) dId, should be regarded as unbeliever. 7 The Shehu objected to this strongly and 

6 MUQammad Bello, Infaku'l Maisuri, edited from local manuscripts by C.EJ. Whitting 
(London: L'.llaC, 1951), p. 43. 

7 Ibid. 
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cautioned the extremists to refrain from branding Muslims as unbelievers on such flimsy 

grounds. 

15 

Although the Shehu rejected extreme views, he wrote several books defining what 

practices were polytheistic and what were merely sinful. Listed below are sorne ofhis 

writings whkh faIl into this category : 

1. Kitab Nür aJ-Albiib (undated) 

This is one of the Shehu's most famous works, one of the twenty eight cited by Bello 

in Infiiq al-Maysür.8 It was printed in an unedited fonn by the Gaskiya Publishing 

Company of Northern Nigena. Copies are found in West Africa and Europe. The Gaskiya 

copy is used in this study, and a photocopy of another copy in PGRR, Ms. 194 is also 

consulted. 

In the writer's view, the work represents the core of the Shehu's teachings. 

Accordingly it is not surprising that it is his first work to be rendered Into a European 

language. In 1897-98, a French translation of the work appeared under the title "N ('-ur 

el-Eulbabe de Chaik Otmane dan Foudiou" by Ismael Hamet.9 Hamet's pioneering work 

used a single manuscript to edIt the text; consequently it con tains senous errors. 10 

The book begins by classifying aB the peoples of Hausaland into three groups: those 

who are pure Muslims; those who mix Islamic and pagan practices; and those who are pure 

8 Ibid. p. 187 

9 Revue Africaine, 41 :227, 42:228 (1897/8) pp. 5-55. 

10 Norbert Tapiero, "Le Grand Shaykh Peul CUthman ibn Füdï", Revues des Etudes 
Islamiques, 31 (1963), p. 65. 
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unbelievers. As the book focuses on the second category, those who mix Islam with 

paganism. he did not discuss the first and the last categories but chose to make brief 

references to them. Utterances and practices that sUlvived the Islamization of the people and 

which the Shehu considered polytheistic were : demal of the resurrection of the dead; ridicule 

of the Faith and the practices of the faithful, such as the veiling of women; veneration of 

objects su:;h as trees and stones by offering them sacrifices or pouring libations on them; 

divination by sand, stars, spints, the movements or the sounds of blrds; consultation of 

soothsayers; the superstitious placing of cotton on road-junctions, trees or stones, for 

protection; the placmg of clothes or food on the tombs of saints; use of magic to separate 

loyers e.g. husbands and Wlves; recital of the QurJan to the beating of drums; and the writing 

of 000'0;0 narnes or passages of the Qurlan on unclean objects (such as bones of dead animaIs 

or heads of dogs) or with running blood. 

Among the smful acts were: numerology, the observation of lucky and unlucky days, 

the anointment of oneself with water or dust from tombs, practIces associated with the 

circumcision of children, breach of contract, cheatmg in business transaction~, bowing to 

leaders (members of the ruhng class), practices associated with mhentance, or the free mixing 

of sexes. 

There is also a section on culama~ who neglected thelr responsibility to educate their 

families. These culamaJ spent therr whole day teaching studcnts, yet their Wlves, daughtcrs 

and servants remawed in the darkness of complete Ignorance More arnazmg still, they 

preached to these poof women that thelr salvatlOn lay in thelr bhnd obedience to thelf 

husbands. The author did not fall to stress that 1t was incumbent on whosoever found himself 

among the syncretists eaher to stop them or to emlgrate. 
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2. Kitab Tamyïz al-Muslimïn min al-Kiifirin 

PGRR, Ms. 122 and in LIS photocopy. The work was undated bm it waf. written 

before 1227/1812, since it was !isted in Sultan Bello's Infaq al-MaysÜI (w::itten in 

1227/1812) as one of the Shehu's twenty-eight writings. The general therne was a discussion 

on who was a Muslim and who was not. Judging from the mlld and conciliatory tone of the 

author, the book rnight have been written immediately after the faH of Alkalwa in 1808. 

Because of the social benefits one could derive as a Muslim from the new establishment, the 

issue of belief and unbelief was relati vely imponant. It was essential, for instance, to ascertain 

one's faith in order to know who was qualified to marry a Muslim, be buried in a Muslim 

cemetery, or even to avoid enslavement. Apprehensive that many Muslims might be 

victimized, the Shehu provided funher explanation on the issue. 1 1 He enurnerated eight 

categories of people in Hausaland. These included : 

(i) The culam~P whose faith was sound for they performed major ablution after a 

state of impunty (OhusJ aJ-jallaba); performed lesser ablution (wucjii') before 

~aJift, and abstained from performing ablution with sand (tayammum) except 

wh en necessary. They observed the remainder of the religious inJunctions and 

did not show any sign of unbelief such as venerating stones and trees by 

offering sacrifices or libations to them; they were not heard uttering 

blasphemous statements denymg the Message or the Day of Judgment or 

ndiculing practices of the Faith such as the veiling of women. These culam~P 

were cenainly Muslims. 

11 The Shehu as mentioned earlier wrote many books endeavouring to pacify some fanatics 
among the cularniP particularly his students. One of the se books which Sultan Bello 
mentioned in his Inraq aJ-MaysÜI was KaEE aJ-Tiilibîn min Takfir cAwifmm al-Muslimîn. 
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(ii) The students (ta1aba) who did exactly as the above. They too were no doubt 

Muslims. 

(iii) Those ignorant people who associated with learned men and listened to their 

teachings and th en conducted themselves in the manner of (1) and (il). They 

too were definitely Muslims. 

(iv) Those who never accepted Islam; their state was clearly unbelief. 

(v) Those who embraced Islam but failed to abandon pagan practices such as 

veneration of stones and trees were certainly unbelievers. 

(vi) Those who accepted Islam but uttered blasphemous statements were aiso 

unbelievers. 

(vii) Those who had accepted Islam but were innovators by intentionally 

performing $alâtwlthout ablution. Although no one heard them say a 

blasphemous statement or saw them venerate stones or trees,legal opinions 

varied on their state of belief. However, the accepted vlew was that they were 

disobedient Muslims (Cu$ift). 

(viii) The ignorant masses who embraced Islam but had not understood H. They 

professed the Faith wlthout knowing what Il was and without caring to know. 

They were unbehevers as far as thelr relation to God was concerned but 

believers as far as the Mushm communay was concerned, except when they 

showed acts of unbelief. 

The last category reveals the Shehu's rehgious tolerance and moderation. He was, in 

fact, saying that no one had the nght to judge a person by his inner feelings; that should be 
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left to God alone "who knows what is concealed in hearts".l2 As for mortals, their judgment 

of a person should he limited to external behaviour. 

The statu;,; of this eighth category created great controversy among the culam~P 

particularly the faJaba. The advocates of speculative theology (Cflm al-Ka/am) set out to 

anathematize aIl those who could not exp Iain the meaning of the first artIcle of faith 

(aJ-Shahadatiin) in the manner the speculative theologians had elaborated. 

3. Na~iPiQ al-Umma al-Mubammadïya 

The text used is my personal copy but a photocopy is also available in NHRS, MS. 

P. 2/4. It is an undated work and appears in Sultan Bello's Infiiq al-MaysÜT as one of the 

Shehu's works. As stated, this work mlght have been intended to compnse part of a larger 

work, !byiP al-Sunna wa Ikhmad al-Bidca which was, according to Ismail Balogun, written 

in 1793. 13 If such was the case, the Na$iPib aJ-Umma aJ-Mul}ammadïya must have been 

written earher than 1793. The work discusses the theologrcal disputes WhlCh were CUITent at 

the fonnallve period of the jihad movements. The author identifies four factions: a group 

which demes the existence of unbelief in the lands of the Sudan; a second group which 

anathematizes on the grounds of certain beliefs; a third group which anathematizes on the 

grounds of disobedience; and a founh which follows blameworthy customs. 

He describes the last faction as those who continue, despite their profession of Islam, 

to observe indigenous social and pagan customs. Among these anti-Islamic customs are the 

social mixing of the sexes during bridai feasts, and the practice of sending women to the 

12 Qurlan 40:19. 

13 LA.B. Balogun, The Life and Works of cUthman dan Fodio. (Lagos: Islamic Publication 
Bureau, 1981) p. 82. 
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market to buy and sell. Other bad customs are the salutation of leaders by pro~tratlon and the 

customary methods ofinheritance where the inheritance is enher appropriated by t~e 

strongest heir, or passes by matrilinear descent, leaving younger sons and daughters, wives 

andotherfemale relations without mheritance. 

In many of the Shehu's wriungs the recurrent reference to extremist cularniP who 

anathematized Muslims on grounds of dlsobe(hence, such as committing gmve sins. 

indicates how senous a problem lt was dunng and after the jIhad. He even cntlclzed his 

teacher, Jibril, whorn he loved and respected, for holding the Kharijite view concenllng grave 

sin. 

Furthermore, in dealing with issues as senSItive as the question ofbelief and unbelief, 

the Shehu al ways takes precaution to show that his le gal interpretation of any Issue is based 

on the legal opinion ofmedieval Muslirn scholars. 

He declares at the end of mis work that everything he had elaborated upon to his 

listeners was not his own opimon. He was only following in the foots teps of Sunm scholars 

in an endeavour to bring to the listeners attention what these scholars had saId. ThIs 

apologetIc statement recurs in sorne of hls wntings, 14 so as to win the confidence of the 

conservative students and culamiP who could only accept legal Vlews expressed by the 

medieva! Mushm culamlP. 

14 CUthman b. Fûdi, Najm al-Ikhwan, i227/1812, PGRR. MS. 16. f. la, and Na$ïfJat Ahl 
aJ-Zamiin, PGRR. f. 1 b. 
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4. ShiflP al-GhalïI fi-ma Ashkala fi Kalam Shaykh Shuyiikhina Jibn115 

The text is a photocopy from the PGRR, Ms. 164. This undated work is mentioned in 

Muhammad Bello's Infaq al-Maysiir as one of the Shehu's writings. 16 The six-page tract is 

an explanation of the author's disagreement with the views of his teacher, Jibril b. tU mar, on 

grave sm. He quotes Ibn cU mar's poem as evidence of his Kharijite views which 

anathematize grave smners. In the poem Ibn 'Umar lists sms (maca~i) he considers unbelief 

(Kufr) : having more than four Wlves; the mixing of men and women; the ill-treatment of 

orphans; the custom ofinheritance through the maternaI li ne and so on. 

The Shehu on the other hand considers aIl the un-Islamic practices listed in the poem 

as sins (maca$i). He argues that a smner is not an unbehever (klifir) unless, through his 

actions or utterances, he assoclates God with other beings or obJects. To support his stand, he 

cites from blib al-ma ca$ï in the SalJïlJ of al-Bukhfui; a verse from the QurJan 17 and the view 

of 'Abd al-Ra~man al-Suyü~î in hIS ImtifC al-Dlriiyiffi SharlJ al-Niqiiyli. 

5. f:li~n aJ-Afham mmJuyüshaJ-Awham (1225/1810) 

The copy is from the PGRR and available in LIS as well. The work appears in Infliq 

al-Maysiir as one of the Shehu's works, and it IS also one of the twenty works the author 

cared to date. From ItS content and size It appears to be the author's third major work after 

15 The title reads ShlfiP al-cAm lOstead of the weIl known ShifaJ al-Ghalïl which most 
bIbliographies of the Shehu's wntings elle. Refer to M. Last, The Sokoto Calzphate, p. 239, 
and Balogun. The Life and Works of CUthman p. 46. Sull cf. Mul:tammad Bello Infaku'J 
Maisuri p. 187: ShifiPaJ-Qalïl. The varIation might have arisen from the use of the diacritie 
dot above the letter "cam" WhlCh can read "ghain" or "qal'. In my opimon the confusIOn 
origmates wnh careless COpylstS. 

16 It is written before 1812, the date lnfiiq al-MaysÜI was writtcn. 

17 Q 4:48 and 116. 
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I1}.yiP al-Sunna wa IkhmiId aJ-Bid'a and BayiIn Wujüb aJ-Hijra. Although 1 have not seen the 

published copy, Dr. Last indicates that it was published in 1959 10 CaIro.\ R The work. which 

is addressed to the author's students, is an exposition of what the Shehu conslders wrong 

interpretations oflegal and religious Issues. He beglns by warmng "tha! misleading 

imaginations are the sources of mnovatIons and are the causes of confUSions whlch. In turn, 

lead astray". He then goes on ta hst such ImagmatIons begmnmg wnh the "wrong nooon" 

held by many, that he who utters an mcomplete first article of Fatth - "Thcre is no god" -and 

stops short of - "but God" is an unbehever. He refutes Il by cHmg Prophcuc tradItIons and 

views ofmedieval scholars. He then cnl1Clzes the !aJaba who anathematize Mushms on 

grounds of thelr mabllity to master speculatIve theology In the manner of rat1onah~t 

theologians. He thus states. 

There are those who allege that no body should be accepted as a believer or a 
Mushm before mastering the creeds and thelr proofs, In accordance wnh the 
methods of speculative theologlans (mutakallimün) and IS able to express 
himself c1early: l say that this IS nothmg but falsehood and confUSIOn 
according to the consensus of opmlOn (IjmfiC) 19 

This work, hke the ones already exammed, also con taInS a ~ectlOn on blamewonhy 

customs which the Shehu categonzes as ~Inful These are the mlxmg of the ~exes, the fallure 

of women to vell themselves 10 the pre~ence of thetr male cou~m~ or brothers-I!1-law or 

husbands' fnends. The practice of men entenng hou~e~ without the pen11lS~lOn of the Ir 

occupants IS another custom hsted as smful 20 

18 M. Last, The Sokoto Caliphate, p. 237; Fathi Hasan EI-Masri. A Critical EdItion of Dan 
Fodio's Bayiin WUJüb aJ-Hijra cala aJ-c(biid. (Oxford: Oxford University Press, 1978) p. 17. 
EI-Masri indlcates ln the foolnote that the work wa'i publishcd in Calro In 1957-58. 

19 Uthman b. FüdîJ-li~n al-AlhiIm mm Juyüsh al-A whiim. 1225/1 X 10, PGRR f. 6a 

20 Ibid., f. 27a. 
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self-discipline. The Shehu sees mysticism as option al and is not a factor in the renewal 

movement. 
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He cites, in this work as in other works, al -Madkhal of Mul)ammad al-cAbdari also 

known as Ibn al-tIajj (born 1336). Ibn al-I:Hijj descnbcs fourteenth century North African 

customs, which the Shehu apparently finds relevant for his purpose. 

6. Il)yiP al-Sunna wa Ikhmiid al-Bid'a (1218/1793)21 

Copies are avallable ln HRB, PGRR and NHRS, MS. 6/52. The published copy from 

Beirut is used here. The work is undated but the authorshlp is confmned as that of the 

Shehu's for it appears 10 the Infliq aJ-Maysür. Regarded by many as his magnum opus, this 

work was pubhshed in Calro In 1962. In fact, sorne shorter works are simply elucidauons of 

sorne sections of thlS book. For Instance Shams aJ-Ikhwan 15 an eXpOSItIOn of chapter four 

of the book; Bayiin al-Bida C al-Shay!an~ya IS an abridgernent of the Bldca sect1On; and 

Na~ipjJ; al-Umma al-MuJ;ammadïya corresponds largely to the sectIon headed Tanbihiit 

There are thirty-three chapters WhlCh can he summed up as follows : definition of the 

work, the importance of adherence to sunna, theology, fiqh, mysucism, and conclusion. The 

author states at the begmmng of the work that he would try ta slmphfy any issue discussed 

and this he has successfully achleved to sorne degree.22 

21 This date was worked out by Ismail Balogun; cf. his The Life and Works of 'Uthman, 
p.82. 

22 Uthman b. Füdï, Il)yfP al-Sunna wa Ikhmiid al-Bid'a (Belrut· Dar al-Fikr, 1962), p. 4. 
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7. Wathïqat al-lkhwiin li- Tabyin Dalïliit Wujüb IttibifC a/-Kir.ab wa al-Sunna wa a/-IjmaC 

wa Dan} Ijtiniib a/-Bid'a 

1 have used my personal copy, but copies are also available in NHRS, MS. P. 9/4 and 

HRB. Although this is a shorter work, it corresponds to the Kitiïb Nür al-A/bab. Il is undated 

and perhaps one of the author's earliest works. As the title mdicates, Jt glves rea~ons, quotmg 

the Qur~an and the I:IadHh, why It is Incumbent on Muslims to ablde by the InJunctions of the 

QtrrOan, the Sunna and the consensus of opinIOn (Ijma'), and to avoid innovation (bldCa). 

In the bida C section aIl the blameworthy customs mentioned In the Kitiib Nûr a/-A/bab 

are discussed includmg the lack of seclusion of women; denying them education by their 

spouses; actIviues of the venal culamiP such as numerology, magIC, diVInatIon by sand, stars, 

spirits, etc. This ~ectlon also empha~lze~ that a good scholar IS he who combl11e~ knowledge 

and fear ofGod. A country's misfortune, the author observes, IS to have venal scholars and 

pious men who are ignorant among it~ citizens. 

The Shehu is consIstent 10 hIS attack against what he identifIes as sinful practices. He 

also maintains that a person should be judged by his outward actIVlties only; on this issue he 

differs from hlS contemporanes. 

8. Kitiib Bayiin al-Bida C al-Shay!iiniya al-Jatï AJ;dathaha al-Nâs fi Abwâb al-Mllla 
al-MuQammadiya {Berrut: Matba'at al-Ma~hhad al-f:Iusaynî, n.d.) 

A personal copy IS used, but photocopiee; from NHRS, MS. P 7/10 and PGRR, MS. 

7 are also consulted AIl three are now In the LIS. Thl~ ~hort work, a~ ha~ becn rnentioned 

earlier, corresponds closely to the blda c 'iectlon ln /hya' al-Sunna wa /khmfid al-Bldca. The 

author perhaps condensed the seellon In order that Jt eould be u~ed a~ a ,>tudent'i' handbook. 

The work IS undated but it must have been wntten before the Jihad. 
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9. Kitab l;lukm JuhhaJ BiJad Hausa 

This five-page treatise is undated. The authenticity of the Shehu's authorship is not 

disputed for it is listed under his name in the catalogue of the Bayero University, Kano and 

appears in Kensdale's catalogue and in Dr. M. Last's well-documented work. The text 

referred to here 15 a photocopy from the PGRR; there IS a copy 10 the LIS. 

Such a short work was perhaps wntten early dunng the Shehu's preaching tours to 

answer or clarify a point rmsed by hiS students, or lt mlght slmply be his lecture notes. 

Whatever the case may he, the work categonzes the ignorant masses of Hausaland Inro 

Muslims and non- Mushms. The Mushms are defined as those who ma1Ota1O therr presence 

with scholars and ask questIons relating to rehgious matters. They perform rituai purificatIon 

(ghusl and wuçJü') before $aJat, and do not make fun of relIgion nor deny the ralsing of the 

dead. The non-Muslims, on the other hand, are those who do the OppOSIte of the above. 

10. AJ-Ajwiba aJ-Mul)arrara Can al-As'ila al-Muqarrara fi Wathïqat al-Shaykh aJ-l:fiijj 
al-Macrufbi-Laqab Shi$uma$ Ibn Al)mad 

This IS a copy of a manuscnpt of twelve fohos wntten on both s!d~s with twenty 

lines on each side. The photocopy in LIS was made from the manuscript In the Emir of 

Kano's pnvate collectlon The undated work lesults from correspondence between the Shehu 

and the Tuareq Shaykh, who was also the leader of hiS commumty. The latter requested the 

Shehu to clanfy fourteen quesnons relatmg to sorne doubtf JI SOCIal mbal customs, and the 

Shehu gave him replies in the form of thiS pamphlet. 

Ir discusses such Issues as the legality of enslaving the free-born; venerating stones, 

trees and spirits; mistakes in the recitauon of the QurJan and the calI to $aJat (adhan); the legal 
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position regarding belief ln the intercession of saints; soothsaying, etc. The Shehu supported 

his replies with citations from the Qur'an and the J:Iadïth. 

Il. Tanbïh aJ-Ikhwan cala Jawaz lttlkadh a/-Maj/is ll-Aj/ Ta'lïm al-Nlswan 

This is a recently copled text of elght pages. Although lt is leglble, the handwnt1l1g IS 

pour. Like most of hiS works It IS not dated. Dr. M. Last and Ismall Balogun ooth clted thlS 

work in thelr bibliographies as the Shehu's work. This copy, a~ l~ the ca.;e wllh most of 

those used here, lS from the collection of Bayero UmversIty, Kano (PGRR, MS. 1 S7) 

The Shehu's rea~on~ for wntmg the pamphlet wa~ to an~wer ~ome culanüP who 

disapproved of hls permtttmg women to attend hl'i lecture ~eS,lOns He admlts that although 

past culam1P such as Ibn cArafa and Ibn l:lajar al Haythamî 23 dlsapproved, the con,ensus of 

opInIon allowed women to attend lecture assembhes to lèam ba~lc rehglOus knowledgc He 

then explams that lnltlally he u~ed to scat men .,eparatcly from women ln hl, audience, but 

later he a~slgnecl ~peclflc lecture da ys for men and other" for womcn To "upport thl~ 

posItion he made references to Sharl; al-Kubra of al-Shaykh ai-Sanu ... t, Il;y;P cUlùm aJ-/Jïn 

of al-Ghazalï and Lawaqll; aJ-Anwar ofcAbd al-Wahh5h al-Shacram. Refercncc~ wcre allio 

made to the Hadith He concluded by attackmg the culam:P for condon lOg the n1lXlng of men 

and women 10 weddmg feasts whcre the women danced In thclr fIncnc, Such Culamà) al~o 

faited to educate thelr wives. daughter~ and ~ervant., whde they trnparted knowledge to thctr 

studcnt<; morning and eventng ThIS accu\atlon wa\ al,o made ln hl" N(Jr ~JJ-Alb;Jb 

This work, unllke the other<" deab wlth only one a"pect of '>(}Clal CU'>tallh the 

freedom of women to go out of .,eclu~lon 10 order ta leam ba~tc relJgiou~ knowledge. 

23 Ibn al-J:IaJar al-Haythami, an Egypuan of the Shafiq ~chool (madhhab), wa~ the author of 
Sharl) aJ-ArbaCin aJ-Nawawiya 
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12. Irshifd al-Ikhwifn Uif A~kiIm Khurüj al-Niswiin 

The copy used is printed by Gaskiya Corporation, Zaria, and deposited in LIS. 

Although the date is not known, the work is generally considered, on the grounds of coment, 

to be one of the author's ,;re-jÙ1ad writings. This IS also a short work dealing with a single 

aspect of social custom, the freedom of women to go out of social seclusion. 

The Shehu is responding to two divergent views concerning this issue: those who 

ho Id that women are free to go out for whatever reason, whether to fulfil their religious 

obligations or to attend social dernands; and those who maiorain that women should not leave 

their homes for any reason, he It rehgious or social. 

The Shehu holds a moderate view. He explains that women should he allowed to go 

out oftheir homes to fulfil both religious dutics and their social responsibihties, which 

inc1ude the followmg : seekmg basic religious knowledge when thelr husbands will not or 

cannot teach them; answering nature's caU; going to the mosque for Friday pray ers or other 

services; visiting the praying groundsduring cfd; parucipatmg in prayers forram; attending 

funerals; vlsinng the cemetery; performing pilgrimage; partlclpating in wedding ceremonies 

of their close relations; earning a living through buymg and selhng; attendmg a court of law 

if their presence is necessary for the execu tion of justice; vlsi ti ng relau yeso 

The question of women's freedom to participate in social and religious activities was a 

serious one in the jihad period. Prior to the jihad, women enJoyed unlimited freedom to 

participate in social, religious, economic and even political activiues, although small 

communities of cuJamiP and foreign settlers did practice the secluslOn of women. 



-------------------------------------------------------

1 13. Wathïqat al-Jawab cala Su~al Dam Man' Khurüj aJ-NisiP 

This work is attnbuted to the Shehu in two blbllographical works. 24 If clo~ely 

examined, however, there are reasons to doubt ItS authenucity The conventlonal fom1at 

whereby the Shehu opens a bock wuh a specIal fonnula or praycr followed by hls name and 

an introduction is not followed Despite a feeble attempt to lnlltatc thls fonnat hls name wa~ 

completely omitted. 

Nor are the extreme vlews regarding seclusion of women charactemtlc~ of our 

author. While the Shehu maintams in hls writings that anyone who permlls hl~ wife to go out 

of seclusion is commitnng an act of dlsobedience25 \11 Wathfqat al-Jawiib ~llch a hu~band IS 

anathemattzed and consldered "a har If he clalms to bl! a Muo;hm" 2fl 

Further evidence of forgery emerges from a citation of thc Shchu's poems to 'iUpport 

this extreme Vlew : 

Anyone who, wnhout good reason, fails to keep hls wlfe in secluslon after 
revelatlon of the verse: waqarna fi buyiitIkunna .... 27 I~ a lIar If he daims 10 be 
a Muslim. This is also the view of our Shaykh, CUthman, a~ IS containcd ln 
sorne of hlS poems.28 Such a person's :'\alat, fasttng, zakat (canonIcal alm~) 

24 The Bayero Untversity Llbrary Catalogue and bmaIl Balogun\ blbhography of the 
Shehu's wntings are our sources of lI1formatlon. The copy referred 10 here I~ ln PGRR, 
MS. 144. 

25 Uthman b. Füdï.l:fi$n aJ-Atnam On f. 31 a of thls work the Shehu firmly and c1carly 
refuted the anathemattzation of those who dld not enforce ~eclu"'lon of thclr women. He 
declares in part : "Another confusIOn of thelT\ IS the bcllef that the abandonment of the vell 
by women and mlxmg with men, .. the takmg of more than four WIVC"', and dcpnvlI1g an 
orphan of hls nghts and slmllar acts of dlsobedlence - whlch our Shaykh Mml 1t~lcd among 
the acts of unbehef - are unbehef and that 100 IS wrong". 

26 Uthman b. Füdî, Wathïqat aJ-Jawab cala Su laI Da/il Man' Khurü} al-Nlsa' (attnbuted), 
f. lb. 

27 Q 33:33. The verse IS specJfically addressmg the W1VCS of the Prophet enjOlnIng them 10 

remain at home and nOI to dlsplay rhemselves in the manner of (women) In Ihe Jahlliya 
period. 

28 The work refers to the Shehu's poems wtthout ldenufymg any. 



and pilgrimage are all invalid, as explains Mul)ammad Tukur29 in his poem 
entitled BushriP. 

29 

Reference to the S hehu in the third person, indicates that he was not the author of the 

book. 

14. Asiinïd al-Faqir al-Muctarifbi-al-CAjz wa-al-Taq$ïr (1218/1803) 

1 use a photocopy of a MS acquired from Sokoto and deposited in NHRS, 

MS. P. 1/1. The work is a record of the author's credentials in l:Iadïth tracing the chains of 

authority (a$iinïd) for his study ofI:Iadïth from his uncle, Mul)ammad b. Rajï; his teacher, 

Jibrïl b. cUmar; and his son cUmar b. Jibrïl. 

The Asiinïd aJ-Faqïr is not only important as biographie al material, it aIso helps us in 

understanding the Shehu's link to the eighteenth century I:Iadïth networks.30 His two 

teachers, Ibn Râ,lÏ and Ibn 'Umar, carne under the influence of the I:Iijazï culama~ ofl:Iadïth. 

Mul)ammad Ibn Rajï studied under Abü al-I:Iasan al-Sindî, who was also the teacher of 

Mul)ammad I:Iayat al-Sindï,31 one of the teachers of MUQammad b. cAlx! al-Wahhab. As for 

29 Mu~ammad Tukur was a learned student of the Shehu. He joined the Shehu from 
Zamfara. Cf. M. Hiskett, The Sword OfTruth (New York: Oxford University Press, 1973), 
p.32. 

30 John O. Voll, "Lin king Groups in the Networks of Eighteenth - Century Revlvalist 
Seholars: the Mlzjaji Family in Yemen", Eighteenth - Century Renewal and Reform in 
Islam, edited by N. Levtzion and J.O. Voll (Syracuse: Syracuse UniversIty Press, 1987) 
pp. 69-92. 

31 Ibid., p. 77; John O. Voll, "MuQammad I:Iayya al-Sindï and MUQammad ibn cAbd 
al-Wahhab ; an Analysis of an Intellectual Group in Eighteenth-Century Medina", Bulletin of 
the School of Oriental and African Studies, 38 (1975).32-39; Louis Brenner, "Muslim 
Thought in Eighteenth - Century West Africa; the Case of Shaykh CUthman b. Füdî", 
Eighteenth - Century Renewal and Reform in Islam, edited by N. Levtzion and J.O. VoU 
(Syracuse; Syracuse University Press, 1987) p. 61. 
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Ibn cUmar. he studied under Mu~ammad Murtac,iii al-Zabidi. a student of Shah Walï AlHïh of 

Delhi.32 

In vicw of the above, we can appreciate the intellectual connections of the eighteenth 

century tajdid leaders. connections which have not hitherto been investlgated. A."anÏd 

aJ-Faqir is larger and more comprehensive th an a similar work. AsiInid al-/)aCff. M ul)ammad 

Bello mentioned both and consldered AsiInid al-Faqir as one of the Shehu's major works. 33 

He also mentioned that the Shehu had a habit of citing the Asiinid al-J)acïf at the begmmng 

of his lectures 34 

Umar al-N agar has commented on the qualities of the two Asiinid as biographical 

material. He observes that, if nothing else, the works demonstrated that "the gaining of 

prl!-eminence in the Islamic sciences was in no way conditlonal upon leavin~ bi/iid 

al-südiin. "35 He also noted the importance of the Asiinid in identifying Sudank scholars who 

participated in the author's chains of authority,36 

Problems Arising from establishing the Caliphal Administration 

The Shehu was faced during the campaign and after his vic tory with several issues 

which prompted him to write severaI books on history and law relating to unbelievers. The 

32 John O. VoU, "Linking Groups", p. 78; cAbd al-Rahman al-Jabartï, cAjii~ib al-Athiir 
fi-al- Tariijim wa-al-Akhbiir, (BeIrut: Dar al-Fans, n.d.) v. 2, pp. 103-114. 

33 Mu~ammad Bello, Infaku'l Maisuri, p. 187. 

34 Ibid., 48. 

35 Umar al-Nagar, "The Asanïd of Shehu dan Fodio: How far are they a contribution to his 
Biography?" Fontes Historiae Africanae. Bulletin D'Information, nos 9/10 (1984-5) p. 30. 

36 Ibid. 
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establishment of the caliphal administration gave rise to disputes. His brother, cAbd Allah, 

criticized sorne of the Habe's administrative institutions, and al-Amin al-Kanemi questioned 

the legality of the jihad. Funhennore, new opposition groups classified by the Shehu as 

backsliders (muhmi1ïin), wannongers (muJ;aribün), and tyrants (bughat) began to harass the 

infant govemment. 

Within this category of the Shehu's writings there is a series of books known as "the 

brethren series", meant to serve as handbooks for his students. One of their primary 

objectives is to give detailed infonnation on le gal complexities and their interpretations to 

questions of unbelief. 

15. Masa~iJ Muhimma YalJtiIj iJa Macrifatihii Ahl aJ-Südiin (1217/1802) 

The copy referred to is in PGRR, MS 119; a photocopy is found in the LIS. This 

short discourse of elghteen pages, beautifully written in Maghribï script, is considered to be 

the Shehu's frrst political tract which set out the ideology of the jihad. Among the fourteen 

points discussed, five reflect the philosophy of the rnovement : (1) that the foundation of 

Islam is the application of the Shatica; (2) that it is incumbent on Muslims to pay homage to 

an imiim; (3) that the hijra from the land of unbelief to the land of Islam is obligatory; (4) 

that those who suppon unbelievers should themselves he regarded as unbelievers; and (5) 

thatjihad against unbelievers and apostates is obligatory. 

These points were later dealt with in greater detail in his Bayan Wujübal-Hijra, which 

he wrote in 1806. 

References are made to the following works : CUmdat al-Murïd al-$adiq of Al,1mad 

al-Zarrüq; SharQ al-cUmda al-Kubra, and Wu~tiiof Shaykh al-Sanüsï; Imfiic aJ-Diriiyiifi 
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Sharl) aJ-Niqaya of cAbd al-Ra~man al-Suyüli; Sharl) aJ-Arba'fn aJ-Nawiiwfya of al- Ishbi1i; 

and Il)ylP cUJüm al-Dfn of Abü I:Iâmid al-Ghazali. 

16. Kitiib al-Farq bayn Wiliiyat Ahl aJ-lsHim wa- Wiliiyiit Ahl al-Kufr 

The copy used is 10 NHRS, MS. 2/34; a photocopy is available in the US. 

This small but very important work was undated and 1S oot among the author's tweoty-eight 

books listed by Sullan Bello in his Infiiq aJ-MaysÜI. It was first listed in the bibhography of 

the author's works by Mr. Kensdale and later by Abdullahl Smith as one of the manuscnpts 

he found in France. The first edition and translatIon of the work lOto Enghsh was made by 

M. Hiskett 10 1960 in Volume twenty-three of the BulletIn of the SchooJ ofOnental and 

African Studies, under the ritle "Kitab al-Farq : A Work on the Habe Kingdom~ Attnbuted to 

tUthman dan Fodio", Ali Merad, apparently using the Pans copy cited by Abdullahi Smith, 

published a French edniu'1 and French translatlon of the work under the tille "Le 'Kltab 

al-Farq bayna Wilâyà:t Ahl al-Islam wa Wilayat Ahl al-Kufr' de pan Focho" 10 

Islamochristiana, 6 (1980). He suggests that the Pans manuscnpt copicd ~ome elghty years 

after the death of the author, in 1890, contains variations from the two later copIes used by 

Hiskett. 

Ali Merad questIons the appropriateness of us10g the word Kltab 10 the title of the 

work oftwenty-five folios of eleven hnes each. It would have been more appropnate to cali a 

Risiila unless it had beel •. he author's mtention to make i t a chapter of a longer work. Merad 

also questioned the need for thls pamphlet when there were :,uch ~lmIiar but larger works a~ 

al-Mawardî's al-Abkamal-Su1taniya; Ibn Taymîya's KltiibaJ-Slyâsa aJ-Shar'lya Ij-(çJa~ 

aJ-Rii'i wa-aJ-RaCfya. or Ibn Jamaca's Tabrir al-Abkiim Jj- Tadbïr Millat al-Islam. 
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KitaDal-Farq is a warning to the newly appointed emirs andjudges to distance 

themselves from the vices of the Habe administration. It criticizes the Habe governments and 

offeTS an alternative in the fonn of Islamic government to be led by an Amiral-Mu:minîn 

assisted by a lxxiy of learned officiais who hold administrative positions. It is important for 

this study because it depicts the historical, political and sociallife of Hausaland. 

In accordance with the author's liberaI view concerning freedom of choice of any 

school of law, he made references from works by jurists of the Ma:liki and Sh[ficï schools of 

law. From the Ma:liki school he quoted works of Qa:çlï Abü Bakr Ibn al- c Arabi (d. 1148) and 

Ibn Juzayy (d. 1321), and from the Sha:fici school, Ibn Jamaca (d. 1333) and Jalal al-Din 

aI-Suyütï (d. 1505). 

17. AI-Amrbi-Muwiiliit al-Mu'minïn wa al-Nahy ""an Muwiiliit aJ-Kiifirin (1226/1811) 

The text referred to is a personal copy printed by Gaskia Corporation in Zaria. In this 

ten-page work written in 122637 the Shehu discussed the obligation ofbelievers to choose 

thelr leader from among themselves, citing QurJanic verses and I:Iadith to support this vlew. 

Muslim acceptance of an unbeheving leader who has power over behevers is governed by 

three candi tions : (1) il IS acceptable if the unbehever is powerful and the Muslims fear for 

their lives; (2) it is sinfui (an act of disobedlence) If the Muslims expect a reward in return 

for their support; and (3) it is polytheistic (an act of unbeliet) if they support him against a 

Muslim contender. 

37 Uthman b. Füdï, Al-Amr bi-Muwiiliit al-Mu:Jminïn wa al-Nahy Can Muwâliit aJ-Kiifirin, 
1226/1811, f. 5b; see aiso M. Last, The Sokoto Caliphate, p. 237. He indicated that the book 
was written in 1227/1812. 
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18. U$ül aJ-'AdJJi-Wuliit al-Umiir wa Ahl aJ-FaçJJ (1224/1809) 

NHRS, MS. P. 112/5. U:'lüJ al-cAdJ IS based on the Islamlc political theories 

fonnulated by Abü I:Iiïmid al-Ghazalï (d. 1111) and MuJ:lummad b. cAbd al-Karim 

al-Maghïlï (d. 1504) The work, wntten very shortly after the VlctOry of the Jlhadists. was 

perhaps intended to serve as a handbook for the new governors (ermrs) It lists ten pOints on 

the principles of justice from sorne of al-Ghazalï's writings. and elght pomts on the ~ame 

subject from the works of al- Maghïlï. Both al-Ghazali' and al-Maghïlï agreed lhat a ruler 

should be selfless in dischargmg hls dunes and should dIstance hlmself from corruption and 

oppression of his subjects. He <;hould appoInt only quahfied offiCIaIs to asslst hlm 10 runnmg 

the state admInlstratlOn On the "mode of appearance" of the ruler, the two scholars seemed 

to hoid different opmions Wh Ile ai-Ghazalï warned that a mler should not occupy himself 

with his appearance and appetJte, such as beauuful clothmg and dellclOus foods, al- Maghïlï 

condoned majestic appearance provlded that the ruler shunned sllk. gold and sllver. These 

same issues were to become a pomt of disagreement between the Shehu and hlS brother 

cAbd Allah. The fonner held the vlew of al-Maghïlï. whde the latter held that of al-Ghazalï. 

The work IS useful for the light it sheds on the Shehu's thoughts on Islamlc pohtical 

theory. 

19. Sirâj aJ-Ikhwiin fi Ahamm ma Yubtâj llayh fi Hadha aJ-Zaman (1226/1811) 

PGRR, MS. 45 with a photocopy 10 LIS Slra) al-lkhwJn l~ one of the "the brethren 

series" which the Shehu wrote after his retirement In Sifawa 10 1 S II, when the Jihad was 

over. ThIS beaunfuBy wntten manm.cnpt contaln~ ten scctIom (fu~i11) deahng wl!h the 

following : the dIstInction between good and venal rehglou~ ,>cholaf"i. the nccc~~Ity of Jihad 

against those who profes~ blam but do not pracnce tt; the legal pO'>ltton of takmg up anm 

against syncreusts; the legalny of waging war agam~t .,cholar~, ~tudent~ and the masse~ who 
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assist unbelievers against Muslims; the perrnissibility of going to war against Muslims who 

withhold their allegiance to an Imâm (the muhmilün); the legality oftaking up anns against 

Muslims who declare their enmity to the Muslim community (the mu~aribün); the legal 

position of waging war against tyrannical rulers (the bughat); the obligations of Muslim 

rulers to establish and protect Islamic governments; and the concept of what is lawful (palaJ) 

and unlawful (~ariim). 

In dealing with the question of the venal culamiP, the Shehu draws much from the 

AjwibatAsJiJatAskia of al-Maghili. The focal point of the fonner's argument is that "the 

misfortune of a land is to have sinful scholars and ignorant pious men among its citizens".38 

20. Taclïm aJ-Ikhwiin bi-aJ-Umilr allatï Kaffama blhâ MuJük aJ-Sudan alladhîna kifnü min 
Ahl hâdhihï aJ-BuJdan (1228/1813) 

Photographlc copy from PGRR, MS. 100; LIS photocopy. This 15 another "brethren 

series" written in Sifawa in 1813, five years after the establIshment of the Islamic 

government. B.G. Manin edlted and translated the work mto English in 1967 in the fourth 

volume of MlddJe Eastern Studies, under the mIe "Unbehef In the Western Sudan : CUthman 

çlan Focbo's 'Taclïm al-Ikhwan'''. Martin's ednion IS Invaluable In makmg the Shehu's 

writings accessible to a wide clrcle ofscholars. 

This work deals primanly wlth questIons of unbehef and the habit of sorne Culam:P to 

accuse others as unbelievers. The Shehu quoted widely from the works of Mul)ammad b. 

cAbd al-Karim al-Maghïlï te support hlS vlews.39 He closed the work with hlS al-Qadlriya 

al-Mukhtfuiya chain . authonty Imkmg hlm to Mul)ammad b. cAbd al-Karim al-MaghïlL 

38 Uthman b. Füdï, Sirifj al-Ikhwan, 1226/1811, PGRR, MS. 45, f. 4a. 

39 The Shehu quoted widely from Mu~ammad b. 'Abd al-Karim al-Maghïlï's Ml~ba/:l 
al-Arwap fi U~ü1 aJ-Fala~ and his AjWlbat AS"Ilat Asklya. 



21. Tanbïh al-lkhwan Cala AlJwil Arçl al-Südfin (1226/1811) 

PGRR, MS. 123. Another work in the "brethren series" wntten in Sifawa in 

1226/1811, It has been translated by H.R. Palmer as "An Early Conception of Islam", in the 

Journal of the Afncan Society, 13 and 14 (1914 and 1915). The Tanbïh is apologetic for it 

tries to answer al-Kanemi's accusatIon that the Jihad was a transgression of the Shanca since 

the people attacked were Mushms 40 Llke ail works of thIS category it delves Into the 

un-Islamic habits of "le peoples of the Central Sudan. 

The seven parts (fu~ül) discuss : (1) the various temtones of the Sudanese region; 

(2-4) diiral-lslfim and daral-lJarb; (5) correspondence between the Egyptian cAbd 

al-Ral)man JaUïl al-Dïn al-Suyü~ï (d. 1505) and the rulers of Agades and Katsina; (6) 

correspondence between Mu~ammad b. cAbd al-Karim al-Maghïli (d. 1504) and 

Mu/:Iammad Rumfa, ruler of Kano, and (7) justIfication of the hIJra and the subsequent Jihad 

against the Habe rulers. ThIS last part is written by 'Abd Allah as a result of the jihadIsts' 

flight and the waging of war agamst the Hausa nobility. It was written on the Shehu's behest 

and then later copied as the author's response to al-KanemI's cnticlsm. 

The Tanbïh is based mainly on three sources: AJ-Kashfwa al-Bayin Jj-A~')niif 

Majlüb al-Südan of Ahmad Baba:41 ofTlmbuktu, and the correspondence of al-Suyüp and 

al-Maghï1ï in justification of taking up arms against the rulers of Hausaland and Bomo. 

Although these rulers profess Islam, they retained some oftheir traditional pagan custorns. 

40 For al-Kanemî's letter of accusatlon refer to Mu~ammad Bello, In faku '1 Malsuri, 
pp. 124-7. 

41 For detailed information on A/:Imad Baba's life sec J.O. HunwIck, "Ahmad Baba and the 
Moroccan Invasion of the Sudan", Journal of the HistoricaJ Society of Nigena, 2 (1962) 
311-328. 
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The letters of al-Suyüp: and al-Maghïli: to the rulers of Hausaland relate to the injunction to 

"command what is good and forbid what is evil". 

22. Wathfqa (i/a Jamie) Ah/ al-Südan 

CAD, MS. 14. A.D.H. Blvar published a translation of this dispatch in the Journal of 

African History 2 (1961) as "The Wathïqat Ahl al-Südân : A Manifesto of the Fulani 

Jihad". The undated policy declaratlOn con tains twenty-seven pronouncements familiar from 

other writmgs of the Shehu, partlcularly his later works. MasaJIl Muhimma, Bayan Wujüb 

al-Hijra and Kitabal-Farq, to mention but a few, deal with the points hsted in the Wathiqa. 

From one perspective the Wathïqa can be interpreted as a summation of the Shehu's 

teachings. Among the pomts dlscussed are : commanding good and forbiddmg evIl; flight 

from the land of unbehef; appOlntment of an imam and obedIence to him., enforcement of the 

Sharïca; the status of a territory is the status of its ruler; wagmg war upon mixers of Islam 

and pagamsm 1!) obhgatory, anathematizing Mushms fordlsobedlence IS unlawfuI; etc. 

Although it IS certain from internaI evidence42 that the Wathïqa was wntten after the 

establishment of the Islamic govemment in Hausaland, the exact date is unknown. 

The Shehu's ideas on Renewal 

The Shehu's major contribution to the concep~ of renewal (t1J.jdïd), apart from his 

views on bldca, was his lIberal advocacy of free choice of any legaI opinion from the four 

schoo1s of law. He believed that al! four schools are equal. He disapproved of jurists who 

gave legal declslons accordmg to a school of Iaw ta whlch they did not belong and stated that 

they did so only out of necessity (al-çJariirat tubïQ al-malJ?ürat). He wondered why an act 

42 The Wathïqa discusses the situation which existed only after the victory of the jlhadists, 
such as the backshding Muslims, the warmongers, the appomtments of officiaIs, e.g. the 
QuçJiit. the vizier, etc. 
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allowed by one school of law should he regarded as forbidden by another.43 A follower of 

one madhhab, he explained, could readily adopt any Vlew from another madhhab. Although 

he was careful not to stir up controversies wnh the conservatlve 'ulamlP he explained in his 

Najm al-Ikhwan that unless a scholar was aware of the three hundred and thiI1een ways of 

interpreting the Sharica, he should not cnticlze another scholar's legal viewpoint.44 Of the 

three works m this category 1 was successful in obla1l1ing lWO. 

23. Najmal-Ikhwan (1227/1812) 

Photocopy from PGRR, MS. 16. This work is among the "brethren series" WhlCh the 

Shehu wrote in Slfawa in 1812. It appears that the author is respond1l1g to 'Abd AlHïh's 

criticism of the Shehu's doctnne adopted From Mu/:1ammad b. cAbd al-Karim al-Maghïlï, 

that Muslims who assist unbelievers are themseives unbeltevers. 'Abd Allah took the Vlew 

that such Muslirns were Muslims unless they meant lO asslst unbehevers 1I11mposmg 

unbelief on the Musiims. 

The two brothers aiso dlsagreed on ~uch matters as clothll1g, goid and ~ilver, and 

musical Hlstruments. WhIle cAbd Allah followed the vlews of mo'>l Sunl11 ... cholar~ ln 

objecting to a1l these things, the Shehu maintamed that they should not be categoncally 

forbldden. Sllk and gold taken as booty From Hama nobllity, he lI1"i~ted, ~hould be worn 

temporarily as a sign of thanksgiving to God and a dlsplay of HIs ble~smgs.4'i cAbd Allâh 

43 Uthman b. Füdï, HldayataJ- Tullab, (Zana: Gaskiya, n d ) p. 4. 

44 Uthman b Füdï, NaJm aJ-Ikhwiin, f 3b 

45 The Shehu defended hls poSItion by referring to what happened dunng the cahphate of 
cUmar when Syna wa!> conquered. cUmar, It was repoI1ed, did not forbid the $a~iiba, 
particularly thelr govemor, Mucawlya, From wearing !>ilk taken as booty From the 
Byzantines. cf. CUthman b. Füdi, Najm aJ-Ikhwan, ff. 22a-23b. 



1 demurred because he could not see how thanksgiving to God and the display of His 

blessings should he temporary.46 In reply the Shehu said in the introduction of Najm 

aJ-Ikhwiin : 

1 fmnly undertake that l shaH not make a statement without mentioning the 
book from which 1 have copied, as 1 nonnally do in most of my writings, for 
the souls are more likely to he satisfied with this method. 1 am also 
accustomed in most of my wntings to urge the people to avoid disagreement 
(khiliif). Moreover, 1 nonnally cite the opinions of the culama~ on 
controversial issues to glVe each of my brethren the opportumty to choose the 
opinion which appeals to him. My purpose for doing all this, though 
intentions are never completely free from unworthy motIves, is to preserve the 
government of the community (f:lif? ni?aIn al-umma) and banish confusion 
and disputes from the midst of the common people. Whoever attributes my 
action to any other motive, may God question him on the day when the hearts 
are searched and exammed.47 

39 

ln a sense, the Shehu was cautioning his disciples that divergent opinions would 

always be prevalent In pohtico~religious matters as had been the case even during the 

classical Islamic period. There was no place for extremlsm. In the Shehu's opinion a scholar 

who adhered excluslVely ta his own school of law failed ta take advantage of the wide 

options given to him by God. In essence, disagreement of jurists, as extremists must know, 

is a b!essing to Muslims.48 

Najm al-Ikhwiin is one of the Shehu's most onginal works; there is no better ex ample 

of his ideas of renewal. ùnfortunately, however, this work has not been edited or translated. 

46 Ibid. 

47 CUthman b, Füdi, Najm al-Ikhwiin, f. la. 

48 Ibid., f. 7b. 
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24. Hidiiyat al-Tulliib fi Ahamm Masii~l al-Din 

Printed copy by Gaskia (no date); copy in LIS. As the title indicates, this is an ouùine 

of the Shehu's thought concerning the liberalization of taqIid (blind adherence to one 

particular school of law). Apparently the Shehu felt that the scholars' attitude to taq/ïdhad 

become fanatical, so that clarification was necessary. He listed ten points, the first two of 

which are as follows : 

(1) AlI [laws] eommg down from the Prophet were not known as anyone's 

sehool of law, but a Divine Law applicable to whosoever submitted to it. 

(2) Nelther God in hls Book, northe Prophet in hls Sunna made it 

obligatory to follow one partIeular madhhab, nor did we hear a smgle person 

among the learned men of the past who enjoIned anyone to follow a specifie 

school of law. If anyone had done that he would have committed a sin by not 

allowing people to aet 10 accordance wnh the Prophetie Traditions, to which 

that particular mu}tahid dld not give weight. 

This position of the Shehu is significant 10 lslamlc Junsprudence Slflce Muslim jurists 

had generally abandoned Ijtlhiid and confined themselves to the findings of the four imams 

of the madhiihib.49 

His Fulfulde Poems 

As stated elsewhere, the author composed many poems in Fulfulde, his mother 

tongue, sorne ofwhich deplcted the social hfe of Hausaland In the elghteenth and nineteenth 

49 By the end of the ninth eentury, after the death of Ahmad Ibn Hanbal (R55), the gale of 
ijtihiIdwas considered by the generality of the jurists to be c1osed. But see Wael Hallaq, 
"Was the Gate of Ijuhad Closed?", lnternatl'Jnal Journal ofMiddJe Eastern Studies, 16 
(1984) 3-41. 
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centuries. It is generally believed that these poems were composed specifically to reach the 

ignorant populace. 50 Through this genre, it was explained, the Shehu communicated the 

basic tenets of Islam [0 the unlettered, and warned them to distance thernselves from un-

Islamic practtces. But in scrutinizing these poems, it is clear that not al! of them were meant 

for the general public. Sorne are adaptations of parts of hlS Arabie works, in sorne cases, 

almost identlcal. For instance, MOdini5re (The Instructive One) corresponds closely to Nür 

a/-A/bab. As such, the poem was meant for both students and the general public. A poem 

such as Yimre lIhadi (The Jihad Poem), on the other hand, with many references to classical 

Arabie books, was certamly not meant for the general pubhc but for the author's students. A 

few of these poe ms are bnefly examined here. 

25. Miidini5re (The Instructive One) (1204/1789) 

This Fulfulde poem of one hundred and ninety-one lines, written in 1204/1789 

identifies three groups of people 10 Hi.usaland : Muslims, heathens and syncretists. As in 

Nilr a/-A/bab the author made only brief references to the tirst two groups and then dealt 

fully with the third group, listing polytheistic and sinful practices as explained in NilT 

a/-A/bab. 

26. Boneji Lesdi Hausa (The Problems of Hausaland) 

This undated poem of one hundred and three lines was composed to reveal the un-

Islamic practices of the people ofHausaland. The authorenumerated various practices 

50 D. M. Lase, The Sokoto Caliphate, p. 9; Nehemia Levtzion, "The Eighteenth Century 
Background to Islamic Revolutions in West Africa", Eighteenth-Century Renewal and 
Refonn in Islam, ed. by N. Levtzion and J.O. Voll, (Syracuse: Syracuse University Press, 
1987), p. 27. 
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(ranging from the negligence of religious rites, such as ablution and charity, to rnixing of the 

sexes). These included : 
. 
1. Sorne of the problerns of Hausaland are the people's perfoffilance of the 

prayers without ablutIon; 
Their refusaI to pay the zakiIt for thelr ammals.51 

2. Other problems are the mtenninglmg r of the $exes 1; 
Men and women mIlhng around. 

3. Men and women in the company of one another for the whole day; 
Retinng after each of them has sinned (disobeyed God). 

4. Then they assemble In the evemng to spend the mght; 
And that IS how they lacked wlsdom. 52 

The poem is apparently aimed at the Ignorant masses. The language is simple and no 

references are made to Arable books. 

27. Yimre JihiIdi (The Jihad Poem) (1220/1805) 

This is an eighty-seven-hne poem wntten one year afler the jihad had begun. Il IS a 

Fulfulde version of the MasiPll Muhlmma, combInmg the message of this work and hls Siraj 

al-Ikhwan. It enjoIns aIl Mushms to take up arms agaimt the ~yncretl~ts The Shehu 

enumerated other obligatory undertakings such as the pledge of alleglance to an nnam and the 

waging of war agaInst backshders, warmongers, oppres~or~, apo~tate~, etc ln my opInIOn 

the work IS directed to students because many reference,> 10 c1a'>'>lc;"J "'lamlc book'. arc made. 

For example, he refers to Jamie of Ibn bhâq, al-lnhad of Qa<.,talanl. Qawanin al-Al)kam 

aJ-SharCjya of MuJ:!ammad b. Juzayy, Sharl) al-Saghir of al-Khar<i~hl, al-Zahra al- Wardïya 

51 The Fulfulde ver~ion is 10 A. Abu-Manga, and J. Mukmhy (compllers) Glme l-ùJfulde : 
Gime Shehu Usmanu bi Fodio (Kano. Bayero UmversIty, n.d.), p. 93. 

52 IbId., p. 94. 
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of al-Ujhfui, Sharp al-Mukhta$ar of Shabrakhïtï, AQkiim of Ibn al·cArabi, al-Mukhta$aF of 

Khalil b. ISQaq, Ajwiba of al-Maghili, etc. 

28. Taniisibüji (The Attributes) (11:24/1809) 

Th:s seventy-one-line poem is rendered into Hausa under the title Sifofin Shehu.53 

The poem was composed, as the date above show~, d year after the faIl of Alkalwa, the 

capital of Gobir. Even at this period of his vic tory the Shehu was expecting the advent of the 

deliverer, the Mahdi, for he informed his listeners ln the poem that he was the forerunner of 

the Mahdi, a cloud heralding the Mahdi's rain. 

The Shehu began by listing the similarities of personalities, actions and events 

associated Wlth his life and with the Prophet's. He noted that the flight ofthe Prophet from 

Mecca to Medina took place in the same month as hIS own flight from Degel to Gudu. The 

Prophet was victorious in his first encounter with the Meccans just as the Shehu was 

victorious in his own with the Gobirawa. Many Muslims were killed in Uhud just as the 

Shehu lost as rnany in Tsuntsuwa. 

Then he proceeded to de scribe the sign~ " C the advent of the Mahdi. He observed that 

when there IS SOCIal disorder, moral degeneration, political chaos - injustice and oppression 

bec orne common and dissension is rife among Muslims, to the extent that good people 

becorne helpless and disenchanted - the Mahdi will then appear just as the Shehu appeared in 

similar circumstances. He says in part : 

53 cf R.A. Adelye, "Sifofin Shehu" : An Autobiography and Charaeter Study of CUthman b. 
Füdi in Verses", Ibadan, Nigeria. University. Centre of Arabie Documentation. Researeh 
Bulletin, 2 (1966) 1-36. 



Mi hokkama munasaba bo mo Mahdi 
Mi yetti Allah dou Qum ndokkoyami 

Zamanu me'en yo Qum zamanu mo Mahdi 
Mi yetti Allah Qon'en ngaddoyami 

o lamintake ma fitinaji mbangi 
Mi yetti A Hah çlon ho yo lamminami 

Ko Mahdi and ira yehQingo sunna 
Mi yetti Allah dou çlum ngehdirami 

Ko Mahdi andira yo waçlai Jihadi 
Mi yetti Allah min ho yo Qon mbaQaml. 

Which 1 translate as follows : 

1 am endowed with the attrlbutes of the Mahrii 
1 thank God for what He bestowed on me 

Our time is the ume of the Mahdi 
1 thank God for [living] ln 11 

He will not he enthroned r appear] until there are dissensions 
1 thank God, for that was V/hen 1 was enthroned 

The Mahdi is known for the revival of the Sunna 
1 thank God, for that was what 1 was blessed with 

The Mahdi IS known for waging the jihad 
1 thank God, for that is what 1 am doing. 

29. patal Aljanna (The Path to Paradise)54 

44 

The date of the composItion of this poem lS not known, but It must he an early poem 

since it aims at moral training for the common people. He began by encouragmg hls listeners 

to seek religious knowledge hecause thls is a pracnce which willlead to paradlse. Moreover 

they should abstain from sensuality, bad customs and egOlsuc behaviour; ohey God's 

injunctions and aVOld what He forbids; observe ail supererogatory pray ers and IItames 

(awrad). He says in part : 

Kulol Allahu tokkugo Qum 0 Umri 
He accugo çlum 0 han11lnJ renu haddl 

Mo tokkaYI wakkatije fu Do'catako 
Ibadajiji maQum fu yo guddi. 

54 He has written a work of the same tHle and content in Arabie, Tarïq al-Janna. NAK. patai 
Aljanna teaches iQsan which the Shehu regards as a form of Sufism and recommends it to 
aIl Muslims. 
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Which 1 translate thus : 

The fear ofGod is to obey His command 
And avoid what He forbids [and] observe the [divineJlaw 

He who does not observe the prescribed times ofprayers 
His religious practices will al ways remain incomplete. 

The five poerns discussed above are representative of several other poems by the 

author on the same subject. As these latter do not contain anything new WhlCh cannot be 

found in his Arabie works or his other poems 1 will end this survey of the Shehu's SOCIal 

writings and continue wnh those of his disciples. 

Relevant Works Written by His Disciples 

45 

In this section 1 will discuss sorne of the the writings of his brother, cAbd Allah, his 

son, MuJ:tammad Bello, and his grandson, cAbd al-Qadir b. al-Mu~~ara, confining myself to 

those works which shed sorne light on the Shehu. Works of history by Gidado dan Laima 

and hiS son, cAbd al-Qadir, are not included here as they wIll appear in the Shehu's 

biography in Chapter Two. Arnong the wntmgs of 'Abd Allah b. Mul)ammad Füdî, 

therefore, are the following : 

1. Tazyinal-Waraqiitbi-Jam c bacçI ma-Iïmina1-Abyat (1228/1813) 

This is one work which does not need any special mtroductIon to anyone with an 

interest in West African history. Written ln 1813, the work IS weIl known both In West 

Africa and In Europe. It is one of the very few Afncan works recorded by Brockelmann and, 

before then, mentioned by Barth In his record.55 In 1963 M Hiskett edited and translated lt 

55 C Abd Allah b. Füdi. Taz}'ïn a1-Waraqat, edited with a Translation and Introductory Study 
of the Author's Life and Times by M. Hiskett (Ibadan: Ibadan University Press, 1963) p. 1; 
See Henry Barth, Travels and Discoveries in North and Central Africa ... 1849 - 1855 
(London: Frank Cass, 1(65) vol 4, p. 187. 
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and wrote a general introduction covering the author's life with a synopsis and genealogy. 

Tazyin al-Waraqat is invaluable as an historical source mate ri al for the study of the jihad 

movement. It comprises prose and poems, but the prose is a commentary on the poems and 

serves to explain sorne points of grammar. The poems provide historical information such as 

the education al background of the jIhad leaders, the growth of the Shehu 's communuy, the 

tension between the community and the Gobir a uthori ty , the hijra and the jihad. Hiskett's 

edition is used in this study. 

2. Ïdiic al-Nuslikh man Akhadhtu canhu min al-Shuyükh (1227/1812) 

This autobiographlcai work was wntten m 1812 for Fatima, daughter of Sullan 

Mu~ammad Bello. It glVes the background of the author's educatIon, and that of hlS eider 

brother, the Shehu, provIdmg lists of their teachers and the various subjects they studied. It 

was published by Gaskiya CorporatIon, Zana, in 1958, a copy of which IS used in this study. 

A published copy aiso appeared in 195710 the Bulletm orthe SchooJ of Oriental and African 

Studles. 56 The Importance of the work lies 10 what light lt .,hed not only on the Shehu'<, 

educauon but also on the system of education and the scope of subJects covered. With Ïdiic 

al-NusUkh and Tazyin aJ- Waraqiit an mvaulable biography of the Shehu was bequeathed 10 

us by cAbd Allah. 

56 M. Hiskett, "Malerial Relating to the State of Learmng among the Fulani befOTe their 
Jihad", Bulletin of the SchooJ ofOnentaJ and AfTican StudJes, 19 (1957) 550-578. 
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3. Piya' al-Sul!iin wa Ghayrihi min al-lkhwan fi Ahamm ma YutJab cIImuhu fi UmÜT 
al-Zamiin (1227/1812) 

The text is a photocopy from PGRR, MS. 105, but there are copies in NHRS, MS. 

P.91/2 and HRB. J)iya' al-Sultan is a smaller work than Tazyïnal-Waraqatand was 

written in 1812. A poor translatIon of It was made in 1950 when Jeffreys converted into 

English the Fulfulde translatIon of its original Arable.57 The work comprises extracts from 

fourearlier works : al-Magh1lï's Tâj al-din fi ma Yajlb cala al-Mulük wrinen in the late 

fifteenth century for the instruction of Mu~ammad Rumfa, the Sultan of Kano from 1463-

1499; the Ajwibat As'Ilat Askiya by the same author answering questions presented to him 

by MUQammad Askiya, the ruler of Songhay from 1494 - 1528; theSiraj al-Ikhwiin and the 

Mi$ba~ Ahl a/-Zaman of the Shehu. The work is an exposwon on sueh legal matters as the 

tteatment of non-Mushm subJeets In a Mushm state; apostasy, treasury revenue and 

expenditure; eonduet of jihad; cJothing; the use of gold, silver and musical instruments; etc. 

The author and his brother, the Shehu, had dlsagreed on the legal interpretation of 

these. In his SiTa) al-Ikhwan, the Shehu as mentIoned earher, adopted the doctnne of 

al-Maghïlï that those who asslst unbehevers are chemselves unbehevers cAbd Allah, on the 

other hand, dlspured the legality of chis mterpretatIon and took the Vlew that a Mushm 

fighting against other Mushms should not be anathematlzed for that aet unless he intended il 

to further the cause of unbehef. He also frowned at the use of silk cIothmg, gold, silver, 

musIcal instruments and Habe officIal titles. 

In a rejoinder, the Shehu wrote hlS NaJm al-Ikhwiîn, explammg, by citing the QurJân, 

the Badïth and sorne clas~leal works, why he permmed thelr use. ThIs work of cAbd Allah 

should be read with Na}m aJ-Ikhwan. 

57 M.D.W. Jeffreys, ''Two Arable Documents: Diyyâ as-Sultân and Tazyin 1-Waraqât", 
African Studies, 9 (1950) 77-85. 
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MuJ:tammad Bello b. 'Uthman b. Füdï 

Inflfq aJ-Maysür fi TaJflkh Bi/ad a/-TakTÜr (1227/1812) 

thiS IS one of the best known works of the JIhad hterature. Over a hundred pages 

long. it was completed four year~ after the fall of Alkawa 'iX and the c~tabhshment of the 

Islamlc governrnent Although the date IS givcn ln !etter.. wlth Ilumencal value~ at the end of 

the work. as was the traditIOn 111 Illl1cteenth-century Wc~t Afncan wnurlg~, another 

manuscnpt 111 the po~ses~lon of the Wazîr of Sokoto, AIllaJI Junaldu, glvcs a later date of 

1228/1813.59 A text of the work was publl',hcd In 1951 hy (' E J Whllung Although the 

work was collated from three manll~cnpts. 11 wa~ not wholly fTCC of crror~. Another text 

based on two manu,>cnpb. from Rahat. Morocco and Sokoto. wa\ pnnted 111 1 ()64 1 have 

not seen thlS copy. My source IS based on Dr. Last's and Zahradccn\ worh. 60 E.J. Arnett's 

The Rise orthe Sokoto Fu/am. publIshed ln 1922 and avallahlc on nm:rofllm I~ "a paraphra~c 

and in sorne parts a tran~latlon" of the work Dr La~t mdICatcd many crror., \l1 thl'> work and 

ln his OpinIOn, J( I~ unrcl1abJe hl Thl~ 15 ln effect truc whcn one compare,> the ArablC tcxt 

collated by Whllung wnh thl'\ work 1l1e maccllTacie\ arc more pror,ounccd JO the tramlallun 

The value of Infliq al-May ... ûr he'i in It\ proven authentlclty and m detulled account\ 

of event~ and pcr~ona!Jtle~ lIlvolved ln the JIhad movement,> Sultân Bello not only recorded 

defeats WhlCh hl!'. commumty \uffeTed but tnc\uded cntlcl,>m~ made agatn~t the Jihad by the 

Borno nller, al-Amin al-Kaneml Ab\tracted below I~ a portlon 01 al-Kanclm's letter 10 the 

allthor. 

58 Alkalwa was the capital of Hau\a State of Goblr Wlth Il'> fa Il 111 1 ROH the re"i5tancc III 

Hausaland wa,> practlcally over. 

59 M. Last. The Sokoto Cahphate, p. XXXI 

60 IbId., M S Zahradeen. "(Abd Allah", p 36 

61 M Last, The Sokoto Cahphate, p XXXI 



We believe in writing; even if it makes no Impression on you, it IS better than 
silence .... Tell us therefore why you are fighting us and enslaving our free 
people. If you say that you have done this to us because of our pagamsm, then 
J say that we are Innocent of paganism, and Ir IS far from our compound. If 
praying and glving of alms, knowledge of God, fastmg In Rama<Jan and the 
building of Mosques IS paganism, what is Islam?62 

In addItIon to honest recording, another charactensttc of thls work IS 10 as fairly 

dependable chronology. As a whole, it IS an important source of matenal for this kind of 

study, for lt touches on every aspect of the Jihad, mcl udmg the SOCial condition of the people. 

WhIttmg's edltion, which lS In the LIS collectIon, lS used here. 

Abd al-Qadir b. al-Mu~~aIa63 

Rauçfat al-Afkiir 64 

NHRS, MS. P. 26/8. This is another histoncal work which could complement Bello's 

lnfliq al-Maysur. The undated work was perhaps written around 1824. In sorne manuscnpts 

even the author's name was ommed. The work deals wIth elghteenth century Goblr hlstory 

and the early penod of the caliphate. H.R. Palmer Incorrectly attnbuted the work to Sultan 

Bello when he pubhshed as Enghsh translatlon in the Journal of the Afncan SOCIety 6S The 

value of thlS work as the only extant document on the hlstory of Habe Goblr cannat be over

emphasized. Two scholars noted ln this field, Professors Hunwlck and Lange, whde 

acknowledgmg thlS fact, also note that Palmer's publIshed translatIon was not free from 

62 Mul)ammad Bello, InfakuJj Ma/sun, p. 125; Thomas HodJkm, NIgenan Perspectives: an 
Hlstoncal Anthology, (London. Oxford UnIversity Press, 1960) p. 199. 

63 cAbd al-Qadir b al-Mu~~ala was a grandson of the Shehu on hls mother's side. He wrote 
hlS Raudiital-Afkiirwhen he was still young. He met and befnended Barth, the German 
traveller, ln Wumo ln 1853 See Henry Barth, Travels and DJscovenes. v. 4, p. 183. 

64 RaudIit aJ-Afkiir lS not the formaI utle of thls work. The phrase only appears 10 the 
content of the work. Another otIe by which the work lS Known 15 Akhbar aJ-BIliid 
al-Hausiya. 

65 H. R. Palmer, "Western Sudan HlstOry : The Raudthât' (sic) ul Afkân", Journal of the 
African Society, 15 (1915-1916) 261-273. 
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inaccuracies. For th is reason they decided to make a cri lieal edl tion of the Arablc tex t wi th a 

new English translation and an mtroductory note. The new text was to be collated from four 

manuscripts. RauçJat aJ-Afkar IS invaluable to thlS study for Il enhances one's knowledge of 

Gobir prior to the jIhad 

Theses and Books 

In the course of my study, 1 have read and exammed several theses on vanous 

subjects of the nineteenth century Jihad ln West Afnea. Of these, two dl\:-.ertatIons deal with 

subjects c10sely related with mIne. ln addItIon two well-known books whlch dcvelopcd out 

of Ph.D. theses are mvaluable ,>ourees for lhelr exhaU:-.llVC trcaltnent~ of somc a .... pect-; of the 

jihad movernent In I-Iausaland FolloWIng thls IS a revlew of other secondary \ource~ of 

importance WhICh glve euher a general coverage or ~pcCific a~pects of the Jihad movement. 

1. J.P Smaldone. "Hlstoneal and SoclOlogIeal A~peet\ of Warfare ln the Sokoto 
Cahphate" (Ph.D. Dis~ertatIon Northwestem Umverslty, Evanston. 1970). 3 U~ pp. 

This ~tudy cover~ the penod f rom 1790 10 1817 and compn~e~ nIne chapters 111 

additIon 10 IllustratIOns and table~ As the tHle JndH.:ate~. lt deab wlth a~pcct~ of warfare of 

theJlhad movement, exarnmmg. among otherthmg\, the r.nl!tary orgamz:ltlon of the 

movement, the developrnent of cavalry warfare, dcfen\lve warfare mcludtng fortifications; 

the IntroductIOn of firearm~ and thclr effew.; and mlhtary fan fare and polltKal power. 

ThIS 1<; the fir-;t \tudy of warfare in the nmetcenth ccntury JIhad 111 Hau~aland. glvcn 

the multIfunctIonal dimemlOn\ of warfarc. the value of thl~ work 1'> certamly great There arc 

however a few p01l1t~ where our vlews dlffer For example. Smaldonc\ a\\crtlon that the 

Shehu'~ Jihad wa\ a cont1l1uatlon of the refann tradJtlOn whlch ongll1atcd 111 the Almoravld 
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movement of the eleventh century is difficult to substantiate66 even though the sa.'1le view is 

entertained by Hiskett in his article "An Islamic Tradition of Refonn in the Western Sudan 

from the Sixteenth to the Eighteenth Century".67 The effeet of the AlmoravId movement;)O 

West Africa was mmlInal. We do not know of any historical event associated with lt in the 

region besIdes the overthrowmg of the Ghana empIre. Its actiVIties were confined to Nonh 

Africa and Spain. Even the attempt to hnk the two movements through al-Maghili's literary 

expression In the fifteenth century cannot be defended. WhIle al-Maghïlï's mfluence on the 

jihad is indIsputable. there IS no eVldence that ai-Maghilï was mfluenced by the AlmoravId 

movement. As far as we know, no documents were left behind by the Almoravlds WhICh 

have inspired al-Maghïlï's mIlItant Ideology. 

Furthermore. the assertIon that the jihad was a holy war by Mushms agamst pagans 

(Hausa-ama) is debatable.68 As far as the Shehu was concerned, the war was not aimed at 

pagans but at "Musiim syncrensts". In faet, that was why the Jihad was known a~ the 

"renewal movement" and as leader, the Shehu, was known as mUjaddld The Shehu 

repeatedly dIstmgUlshed three groups of people 10 Hau~aland . Mushms, pagans and "mixers 

of Islamie and pagan practlces", and lt was the last group that he took up am1S agamst 

Nevenheless. although Dr Smaldone, for unavOldable rea~ons, could not uuhze the 

local sources, hls contributIOn ta the hl~rory of the nmeteenth century Jihad movement IS a 

welcome addItIOn to the research effort on the Jihad movements of West Afnca The work 

has been pub!ished under the mIe Warfare ln the Sokoto Ca iIpha te.69 

66 J.P. Smaldone, "Hlstoncai and SOClologlcal Aspects of Warfare In the Sokoto Caliphate". 
(Ph.D. DissertatIon Nonhwe~tem UmversIty, Evan~ton, 1970) p. l. 

67 Bulletin of the SchooJ ofOnentaJ and Afncan StudJes, 25 (1962) 577-596. 

68 Smaldone, J P "HJ~toncal and SoclOloglcal Aspects of Warfare" p. 2 

69 J.P. Smaldone, Warfare In the Sokoto Cahphate HlstoncaJ and SocioJogicaJ Perspectives 
(London: Cambndge U mverslty Press, 1977), p 228 
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Robert R. Manenson, "The Llfe and Work of Usmaanu bli Fooduye, wlth SpecIal 
Reference to the Religious Nature of the Encounter between the Hausa Muslim and 
the Fulbe Muslim Commumties". (Ph.D Dissenauon . The Hartford SemlOary 
Foundation, 1977), 179 pp. 

This is a study of the Shehu's biography, covenng the land and socIety ln whlch he 

was raised and subsequently waged the holy 'War, hls hfe and activltles, the Hausa concept of 

Islam as agamst the Fulbe, and the mfluence of the Shehu upon present-day We~t Afnca. As 

the tide mdlcates Manemon IS one ot the ~cholars who entenam the theory that the Jihad wa~ 

a war between Fulbe and Hau~a hut the eVldcnce of rccent "tudle" "how" th.tl the Jihad was 

so complex that vanous parties and Intere.,b were Involvcd. ft I~ 110 longer fe3~lhlc to 

tnterpret it as Just a relJglOu~, or racial, or pohucal movement.7° The Shchu's dcnUnCI3110n of 

Mushms who engaged in un-Islamlc practlce~ cut acro~s ethmc horderline" a~ I~ dear m 

many of his wntlngs. 

The followlng writlngs would not only clanfy the above pomt but could have been 

utilized as blcgraphlcal matcnal Asfinid al-(Jacïf. Asânïd al-Faqir. Bayan al-Blda c 

al-Shaytiiniya. lrsh'-ïd al-Ikhwiin IIJ AhkJm Khunl) al-NJ\wlin. 1;mbih al-lJ...hwan calâ J.JwfiL 

/tûkhâdh aJ-Ma)hs lI-A)1 Taclîm aJ-Niswfin. Tanbih al-/J...hwan 'alii Ahwal Ani al-SücJiin. 

70 M.R. Waldman, "The Fulam Jlhâd : A Rea~~e~~menl", Journal of ArnL'an HlSlOry, 6 
(1965) 333-335 ; M.R. Waldman, "A Note on the Ethme Interpretation of the FuiaOl JIhad", 
Africa, 36 (1966) 286-291 
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Taclim al-lkhwiin,71 Najm al-Ikhwiin,n Hidayat al-Tullab 73 and J:li$n al-Afham74 all by the 

Shehu; lnfliq al-MaysÜT and lshiira wa al-j'Iiim by MUQammad Bello; Rauçl al-Jinan and 

Majmii C Khi~l aJ-Shaykh by Gldado dan Laima; Anis al-Mufid and al-Lawiimic 

al-Niiranïya by cAbd al-Qadir b. Gidado and 'Abd al-Qadir b. al-Mustafâs Rauçiat al-Afkiir. 

Sinee Martenson shows mterest in Fulfulde materials these poems by the Shehu could have 

been invaluable : Nde Min Puçiçiuno NoddOlgO (When we Began the CalI), Yimre Jihadi 

(The Jihad Poem), Tanaslbüji (The Attributes), Boneji Lesdi Hausa (The Problems of 

Hausaland), etc. 

However Martenson's study was confined to the following : a work on 

IQyiPal-Sunna by Ismall Balogun, F. EI-Masri's work on Bayan Wujiib al-Hijra, Hlskett's 

article on Slriij al-Ikhwan, Bayan al-Bidacal-Sha!anïya and Na~a3JlJaJ-Umma and another 

artIcle on an edlllon and a translation of Kltiib al-Farq, plus his work on Tazyin al-Waraqiit, 

and Bivar's work on Watniqat Ahl al-Siidiin. 

Although Bello's Infiiq aJ-Maysüns hsted In the bibliography under the author's 

name, Il IS cned In two places In the text as the Shehu's work.7S There are other inaecuracles, 

especlally in transhteration of Arable tnles which, It is beheved, occurred as a result of the 

71 B.G. MartIn, "Unbeliefm the Western Sudan : CUthman çlan FodlO'S 'Taclïm al-Ikhwan"', 
Middle Eastern Studles, 4 ( 1967) 50-97. This work IS not included in Martenson's 
bIbliography. 

72 Najm al-Ikhwan, reveals the Shehu's renewal ideas. One cannot discuss them wlthout this 
work. 

73 HidiiyataJ- Tu/liib IS a leaflet yet very Important, for It reveals the Shehu's hberal ideas 
regardmg madhiihlb (schools of law) and taqlid. 

74 f:l1$n aJ-Atham dIscusses the Issue of unbelief and the attItude of some students who 
anathematized others 

75 R.R. Martenson, "The Life and Work of Usmaanu bii Fooduye, with Special Reference to 
the Religious Nature of the Encounter between the Hausa Muslim and the Fulbe Muslim 
CommunltIes", (Ph.D. Thesis. The Hartford Seminary Foundation, 1977), pp. 132 and 135. 
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author's writing them phonetically as pronounced by his interviewees. Fulbe, for instance. 

pronounce the letter "cf' as "b" and this is reflected wherever "çf' occurs in the work. Agam, 

sorne tides attributed to the Shehu cannot be located among his works. For instance lthâm 

al-Mu}tahldïn WhlCh does not make sense, can it be lfhiimal-Munklrfn. one of the Shehu's 

writings? KItfib Mar'at e1- TuJ/iib is, In fact, MirJat a1-Tulliib. 

Although 1 share Manensen's view that the Shehu was not a revivalist, 1 do not see 

him as a reformist. 1 maintain that there are three forms of Sunni reaCllons to change; the 

desire Cl) to revive Islam by sticking to the Qurcan and the Sunna and acceptmg nothing else; 

(2) to compromise~ and (3) to accommodate. These will be dlSCUSSed as the study 

progresses. 

3. R.A.Adelye, Power and Diplomacy in Northern NIgeria 1804 - 1906: The Sokoto 
Caliphate and its Enemies (London : Longman, 1971), 360 pp. 

One of the best examples of scholarship on jIhad in nineteenth-century Hausaland, 

this work covers the penod from the outbreak of the JIhad to the advent of the British, 1 R04 -

1906. Originally a dissertation, the book IS based on indlgenous Arablc sources, early 

European travellers' gazetteers, govemment publicatIons and oral traditions. 

Dr. Adelye begms wlth the political and religious problerns of Pre -jihad Hausaland 

and ouùines factors whlch helped the cahphate to mamtam cohesion Describing how vanous 

emirates within the caliphate related to one another and to the Sultan, contrary 10 sorne views, 

that the caliphate was strong, WIthout signs of decay dunng the Britl~h occupation. Although 

the emirates were bound as a umt by vanou~ factors, each emlrate acted mdependently In 

man y spheres, such as defence. Other themes dlscu~sed are the IntroductIon of firearm!. and 

sIavery. Fireanns were made available to emlrates, partlcularly Nupe and Adamawa by a 

French agent but they were not employed effectively during the encounter with the Bntish. 
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Slaves, on the other hand, were an economic and commercial commodity in the caliphate and 

constituted a large percentage of the population. 

This excellent work of A fric an historiography is indispensable, it is one of the 

dependble sources for this subJect. 

4. Murray Last, The Sokoto Caliphate (London: 'U>ngman, 1967), 280 pp. 

In his excellent and comprehensIve book on the nineteenth-century jihad in 

Hausaland, Dr. Last discusses events of the period and the role of the VIZlerate from the 

beginning of the movernent 10 the Imposition of British colonial rule. The value of the book 

lies in the author's rehance on IndIgenous Arable matenal, for hIS knowledge of Arabie 

enabled him to uulize thls material profitably without confimng hlmself to translanons, sorne 

ofwhich are extrernely maccurate. In additIon, he also uses European travellers' gazetteers 

and oral informatIon. Dr. Last spent one year 10 Sokoto, collecting matenal for hIS Ph.D. 

them from WhICh thlS book developed. He devoted over thmy pages on the sources and also 

complled a comprehensIve bl blIography of the mdigenous Arablc sources, among them the 

Shehu's writmgs alone cornpnsIng nmety-cne tllle~ 

In the Introduction, he begInS by definmg Sokoto and as hmterland, descnbmg such 

natural dlsasters as droughts and famme assoclated wah semi-desert regions. By this 

approach, the author prepares the reader for the hardshtps that the Shehu's community had to 

face in addition to the Habe hosttlity. 

Dr. Last also provldes full coverage of the life and aCUvlUes of the CulamtP before the 

Jihad (pp. IXXVl-lxXlX). Although thls segment of society was umfied and mamtamed 

contacts among themselves, the y were alienated from the culture and values of the people 

among whom the y lived. He also analyses the ethnie cornposinon of the culamlP. The picture 
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The booi' is then divided into three parts as follows : Pan One consists of three 

chapters covering three tOplCS of the period 1754 - 1817 : the umma. the jihad and the early 

caliphate. Here the author discusses the life and activities of the Shehu up to the ume of the 

declaration of the jihad. He glves a detailed descnption of the Muslim community at Degel 

complete with names of the Shehu's relatIves. fnends, students and servants (pp. 16-19), and 

enumerat~s about twelve major battles fought in the jihad from 1 R04 to 1808. He asserts that 

bath armies were mlxed raclally (p 27). 

In discussing the administratIve machinery of the umma, Dr. Last covers the electlon 

of the Imam (p. 97) and the decentralizauon of power among the closest relauves and 

disciples of the imam and umara~. He accounts for the successes and the failuJ'es of the 

cali phal administration. He defines the ongin and functIOns of the offices that were created 

during the time of the Shehu, mcJuding the WazÏr (vlzier), the Galadima (chief counsellor), 

Amir al-Jaysh (Commander of the Army), etc (p 102) 

Pan Two 1S devoted to a diSCUSSIOn of the maintenance of the cahphate, 1817 - 1903, 

whose strength was tested by revolts, cnses and campalgns. The Marafa revoIt of 1891 and 

the Kauo CriSIS of 1893 - i 894 were damagmg to the Image of the caliphate Pan Three 

concludes the book WIth a detailed study of the VIZlerate ln Sokoto from 1804 - 1903. 

Dr. Last's thorough research 1'1 Indl~pensable a~ a ~ource for the hl~tory of Northem 

Nigeria and the neigh bounng temtones. 
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5 H.A.S. Johnston, The FuJani Empire of Sokoto. (London; Oxford University 
Press, 1967), xvi, 312 pp. 

The FuJani Empire of Sokoto is an outcome of a long and wide experience of the 

author during his tenure as the British colonial adnunistrator ln Northern Nigeria. The work 

which aims at general readershlp IS based on various sources; the author's District 

Notebooks compIled in the 1950s; oral testirnony collected from local people; Provincial 

Gazetteers compiled by other Bntish officers; R.M. East's collections of Labarun Hausawa 

da Makwabtansu (Zaria, Gaskiya, 1932). Johnston had also used translated local ArablC 

material such as Amett's translatIon of Bello's Infiiq al-May sur and Hiskett's translation of 

'Abd Allah's Tazyïnal- Waraqat. 

Perhaps ln order to emphasize the theOl)' of the Hami tIC origin of the Hausa people, 

Johnston opens the book WIth the suggestion that the Hausawa came Into bemg as the œsult 

of a mixture of Berber Immigrants from the Sahara with the sub-Saharan peoples (p. 4) This 

IS followed by a detaIled account on the Jihad as lt was fought In the VarIOU~ states in 

Hausaland. The fall of Hausa states was followed by the penod of consolidatlOn during 

Bello's sultanate and those of hlS immediate successors. Johnston believes that the caliphate 

was on the verge of collapse at the ume of the Brit! sh occupatIon. 

The author has much admiration of the Fulbe whlch reflects m the book. He has 

much praise for the CUthmanïya cahphate for he argues that Il brought peace and Justice for 

the peoples of Hausaland. On the whole, thls work is a useful contribution ta our 

knowledge of the nmet eenth-century Hausaland. 
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6 1.0 Hunwick (ed. and tr.) Sharïca in Songhay. The Replies of al-Maghïlî to the 
Questions of Askiya al-Hajj Mupammad. [Union Académique Internationale, Fontes 
Historiae Africanae, Series Arabica V]. (Oxford: Oxford University Press, 1985), 
xiv, 165 pp + [Arabie text148 pp. 

Sharïca in Songhay is an outcome of thorough and pmnstaking investigation, a piece 

of scholarship which demonstrates Professor Hunwick's wealth of knowledge in Arabie and 

in the history of Islam in West Africa. The book contains, beslde the English translation, 

comment and analysis of the Replies, 11s Arable text fully annotated and a useful appendix on 

al-Maghm's scholastic pedigree. 

The author begins by introducing the reader to the politico-economic and religious life 

of the Middle Niger before the begmmng of the sixteenth century. This IS followed in chapter 

two by detaIled biographical infonnauon on Muhammad b. cAbd al-Karim al-Maghïlï giving 

useful comments on the questIon of the Saharan Jews and hls Vlews concerning (hem as 

protected people (ah1 al-dhimma) An Enghsh translation of the text IS preceded, in chapter 

three, by a bnef mtroductlOn to the text describing the manuscnpts used. The last chapter 

dlscusses ftve key issues raIsed in the text : government, scholars and the state, taJdïd, the 

issue of takfirand the theones of Jihad. 

The impact of al-Maghïlï's Ideas in West African Islamic revolUtlon, as expounded by 

this book, IS ObVlOUS. The Shehu, for example, borrowed from hlm the ideas of taJdid, takfir 

and the theories of jihad. His Sirii] al-Ikhwiin I~ full of quotauons from the Replies rangmg 

from the issues of unbehef to the actl vines of the venal culama~. For a ~tudent of 1 sIam In 

West Afnca thls book is a must. 
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7 F.H. El Masri (ed. and tr.) 'Uthman ibn Füdî : Bayan Wujüb al-Hijra cala 'l-'lbiid. 
[Union Académique Internationale, Fontes Historiae Africanae, Series Arabica I]. 
(Oxford: Oxford University Press, 1978), xi, 194 pp + [Arabie text] iv, 147 pp. 

Sinee the publicatioJ1 of Last's The Sokoto Caliphate, this aspect of West African 

history has been enricher' with works of similar standard of seholarshlp. Dr. El Masn's 

study of the Shel:ü's Ba'Iar,' WUJüb al-Hijra 1S one of such works. The Importance of the 

work lies ia the wealth of eOnl!l1Cnt and analysls of both the Arablc text and the English 

~'anslation WhlCh ref/ect the author's thoroughness in handling the study. He has, for 

~;<ample, ttaced down and documented the very many ArJblc sources cIted by the Shehu. 

Equally significant IS the way he relates Issues dlscussed In the Bayiin to speclfic 

circumstances and problems expenenced by the Jihadlsts This contradlcts the suggestIon that 

theirworks were mere compilations from early Muslim wntmgs havmg aimost no relevance 

to the jihadists' con temporary penod. 

However his descnpuon of the Shehu's attItudes as parochial because of the lack of 

wide travel may be debatable partlcularly in the light of the reecn t study We have shown In 

the third chapter of thls study that the Shehu, through hl'> teachers, wa~ 111 touch wnh the 

revolutionary Ide as that were prevalent in the I:hJaz and Egypt We have also shown that his 

ideas, parncularly the legal and my~tlcal on'~s, were Idenucal WIth those of the Indlan 

renewahst, Shah Walï Allah. ThiS vlew IS funher mengthened j'Umar al-Nagar's assertIOn 

that " .. the gaming of pre-emmence In the Islaffilc ~clences was In no way condltlonal upon 

leaving bIJiid al-südiin". 76 

76 'Umar al-Nagar, "The Asanïd of Shehu dan Fodio", p. 30 
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8 M. Hisken. The Sword of Truth : The Ufe and Times of Shehu Usman dan FOOlO 
(New York: Oxford University Press, 1973), ~': ~ pp. 

This is a rextbook on the hfe of the Shehu whlch alms largely at students of West 

Afncan Studles. Hlskett, a teacher of many years in Northern Nigeria, used his Immense 

expenence m the area and hls knowledge of Arablc and Hausa to produce thls unique plece 

of work. He relies heav!ly on the wnnngs of the mneteenth-century jlhadlsts partlcu1aIly the 

followmg . Tazyfn al-Waraqat of 'Abd Allah, lnfiiq aJ-Maysiirof Bello and G!dado c;ian 

Latma's Raud aJ-hnan. He has aho consulted ajaml matenal<; such as those authored by 

AsmiP bint Shehu and her brother Isa c;ian Shehu 

The book covers ~uch toplCS as the Shehu's early IIfe, h!s preachmg acuvlty, sufism, 

the jihad, poliucal and rehglOu~ thought Hiskett's descnpuve SkllllS eVldent ln the way this 

work deplct"i the Fulbe culamaJ Village lIfe and the procedure and manner of leaming 10 the 

West Afncan tradmonal system of educallon It has the lucldny of a good textbook. Once 

you stan readmg you do not want to put 1t down 

9 M. Hlskett, The Deve/opment of Islam In West Africa (London: Longman, 1984), 
Xl, 353 pp. 

This IS a comprehensIve textbook on the development of Islam In West Afnca 

Apparently H IS almed at students and teachers of West Afncan ~tudle~ ChronologlCally it 

cover~ the penod between the appearance of Islam In the reglOn and the advent of colomal 

ruie. As for the geographlcal coverage, the empha~ls IS more on Islam In western and central 

Sudan. In other words, the savannah belt WhlCh lIes between the the shores of the AtlantIc ln 

(he west and the shores of Lake Chad in the ea~t, and between the fnnges of the Sahara 10 the 

north and the edge of the ram forest ln the south Other areas ~uch as the Sahara, Nonh 

Afnca, Egypt and sorne places ln the mm forest are dlscussed bnefly because of thelr 

historical hnk wuh the reglon under study. 
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The book is enriched with diagrams and maps showmg major routes at different 

rimes and important places mennoned in the text. On the whole The Development of Islam ln 

WestArnca is a welcome addition to works on West African Studles. 

10 B.G. Martin, Mushm Brotherhoods In Nineteenth Century Afuca (London 
Cambridge Umversity Press, 1976), xilÎ, 267 pp. 

This is a study of eight sufi leaders In nmeteenth-century Africa : CUthman b. Füdï 

and al-I:Iajj cUmarTal in West Afnea; Amn 'Aixi al-QadIr and Mul:tammaa cAli al-Sanüsï 10 

Nonh Afriea; Mac al-cAynayn al-Qalqamî 10 Mauntama; Shaykh CUway~ of the Qiïdlriya, 

Shaykh Muhammad Macrüf of the Shadhllïya and Sayyld Muhammad cAtxi Allâh Hasan, aH 

of East Afnca. 

Professor Martin dl~eussed each of these figures emphasizmg thelr raIes as mystics, 

intellectuais and revolutlonanes. HIS bnef but mfonnatlve mtroductlOn stressed the followmg 

themes . the common hlstoncal background. the mIllemalldeas. oan-hlan1lSm. pohtIeai 

sufism (practIced by cUmarTal and Muhammad cAbd Allah Hasan), the concept~ of h1Jra 

and Ijohad, and the European encroachment The~e themes and others featured ln the ~tudles 

The studles are dlvlded mra three categones : al-HaJJ cUmarTal and Mul:tammad 

CAbd Allah Hasan. who fall into the first category, are descnbed as "mIlttant reslsters and 

ideologues"; the second category, WhlCh mclude ail the re~t but MaC al-Aynayn, are the 

moderates, who taught sufi<;m, waged the Jihad, and 10stituted SOCial reforn1s, 

Ma' al-CAynayn who 1~ descnbed as a conservatlve suflleader. very httle affected by modern 

developments, falls Into the thlrd categorj. 

Shon of Muhammad AJ:!mad, the MahdI of the Nllotlc Sudan, and Shehu At,lmad 

Lobbo of Masma, Professor Martm has provided us 10 thlS book with a comprehensIve 

coverage of the nineteenth-century sufl revolutlonary leaders 10 Africa. It is a rare 
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contribution to African studies considering the nature and scope of the coverage. For anyone 

interested in the role of mysticism In nineteenth-cenrury Muslim Africa, Martin's Muslim 

Brotherhoods in Nineteenth-century Africa, should be on hlS priority list. 

Il Polly Hill, Rural Hausa : a Village and a Settmg (London: Cambndge University 
Press, 1972), xv, 368 pp. 

Dr. Hill presents in thls work a detaIled study of the agricultural aspect of Hausa rural 

economy in Batagarawa, a village 10 the Katsina state of Nigena She IS mterested mainly 

wlth inequahty and the cames of poverty among peasant~ In Hausaland glVIng data on 

landholdmg, labour, marketing of produce and the economlc relatlOn~hlp between nch and 

poor fanners Dr. HIll emphaslze~ that Batagarawa. like man y rural commumtles In West 

Africa, IS class-less 

The book is orgamzed Into two parts: the first conslst$ of founeen chapters analysing 

dlfferent aspects of SOClo-economlC life ln the village under <.;tudy ; the second pan hsts in 

alphabetical order data denved from various sources lIiduding from the notes the author had 

made prior ta the study 

The work 1S useful for researchers on modern rural economy ln Hau~aland. 

12 Mahdi Adamu. The Hausa Factor in West African History (Zaria: Ahmadu Bello 
UniverSity Press, 1978),224 pp. 

The book whlch develops out of the author'~ doctoral dlssenanon deals WIth the late 

nineteenth-century Hausa migration and culture out~lde Hausaland. It focuses on thelr 

contnbution to the development of the nelghbounng land~ and on the economlc and social 

relations between the~e and Hausaland In the field of commerce, Dr Adamu descnbes both 

the Import ta and ex ports from Hausaland and the currencie~ u~ed 10 transactlons 
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His article "Distribution of Trading Centres in Central Sudan in the eighteenth and 

nineteenth-centuries" (listed in my bibliography), is based on the original source, the 

dissertation, 

Collections of Oral Tradition 

Also included, here, are collectlons of oral tradmons recorded by or for European 

officers working In and outslde Hausaland Many of these are in Hausa. Outstanding 

publications of thls category are FranCIS Edgar's collectlons of Hausa folklore enti tied LItafi 

na TatsuniyoYI na Hausa, 3 vols (Belfast Erkme Mayne, 191 1) and R,M. East's Labarun 

Hausawa da Makwabtansu, 2 vols. (Zana : Gasklya, 1932) Much of Edgar's collectlons are 

rransliteranons from J A Burdon's collectlons whlch were gathered wnhm Sokoto when the 

collector was the Re~ldent there. The collectIons were later edned Jnd rranslated lnto English 

by N, Skmner under thl' '.HIe Hausa Tales and TradItIons. wah a forward by M.G. Smith 

(London, Frank Cass, 1969) East's Labarun Hausawa da Makwabtansu mcludes Hausa 

translatIons From Arablc documents such as Bello's account of hlS contllct wnh the Arewa 

Hausa 'alIm and fellow Jlhadl..,!, cAbd al-Salam. entttied Sard aJ-Kalim fi-ma Jara baynï wa 

bayn 'Abd al-Salam and Ta Jrïkh Kano by an anonymou::. author AI'Io of thls class are 

pubhcaoom by the Indlgenous of Hausaland. Abubakar DokaJI's book, Kano t1 Dabo Ogan 

(ZarIa: Gasklya, 1958) glve::. accotlnt of the history of Kano from pre-Blml penod to the 

first half of the twenueth-century It IS u5cful as a 'lupplemcnr to the Kano Chronicle ~mce ltS 

emphasls lies on the mneteenth and twentleth centunes. TanhIn Fu/am (Zana :Gasklya, 

1957) by Junald b Muhammad al-Bukhari, the WazInn Sokoto The book WhlCh IS the 

history of the Fulbe 1S the translanon of the author's pab! al-Multaqa,tiit. 

There are aiso sources ln Hausa wntten outslde the caliphate The most important of 

these are the manuscnpts wntten by 'Umar b Abï Bakr b. CUthman al-Kabawï al-Kanawi 
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al-Salagawi. Sorne of these relating 10 Hausa manners and customs are published by A. 

Mischlich in MItteilungen des semmar5 für Orientalische Sprachen ( 1907 -1909).77 
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On the whole. these are representatlves of both the pnmary and secondary sources 

clted in this study Although these materials dlscuss the various aspects of the CUthmaniya 

jihad movement and add much 10 our knowledge and understanding of the revolution, none 

of them deals wlth the Shehu's approach to the ImplementatlOn of taJdïd, wnh whlch thls 

study concerns Itself. 

Summary 

It has been demonstrated m the forego1Og that there are enough sources 10 Arable, 

Fulfulde and European languages for the study of the "the SOCial wnungs of Shaykh 

CUthman b. Füdï" However,1O vlew of the Impractlcability of evaluaung ail the matenals 

used in thlS study. only a carefully selected number of worb con~ldered to be represenrauve 

of the bulk of the source matenals have been exammed 1 t should be noted tha t owmg 

perhaps to the lack of under~tandJng of Fulfulde, a tendency ell.l~ted among scholars 10 thlS 

field to Ignore ajamI1X rnatcnals, the maJonty of WhlCh, as far il'> the jIhad hterature is 

concerned, are In Fulfulde. Consequently, In thls srudy attempt~ have been made 10 use as 

many of the Shehu's poem~ In Fulfulde as are avaIlable. 

77 For detailed informatIon see D.E Ferguson, "N lOeteenth-Century Hau~aland Being a 
DescnptlOn by Imam Imoru of the Land, Economy, and SocIety of hlS People" 
(Ph.D. Dissertanon. U mverslty of Cahforma, 1973) For bIOgraphy of Imam Umaru refer to 
pp. 6-40. 

78 Non-Arable language wntten In Arablc characters. See also the glossary at the end of thlS 
work. 
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CHAPTERll 

SHA YKH tUTHMÂN IBN FÜDP9 : 
nœ TEACHER AND TIiE MUJADDID 
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ln order to provlde the appropriate hlstoncal framework for my study, 1 attempt to 

give in thlS chapter a blOgraphlcal sketch of the Shehu, explonng thme aspects of hlS hfe 

which 10fluenced his thought and shaped hlS career. The Shehu's. full name was Shaykh 

CUthman80 b. Muhammad Fûdï b. CUthman b. -SalIh b. Harun b. Mul:Jammad Guno 81 A 

prolific wnter, poet, preacher and teacher, a ~ufi Shaykh, and a mu)addu:f>2 of hlS ume, he 

79 For the life of Shaykh CUthman Ibn Flid!, see F. Damel, "Shehu dan FcxÎlo", Journal of 
the Afncan SocIety, 25 (1926) 278 - 283: F H. EI-Masn, "The Llfe of Shehu U~uman dan 
Fo(ho before the JIhad", Journal of the Hlstoncal SocIety of NIgena, 2 (1963) 435 - 448: 
D:M. LasL The Sokoto CalIphate, pp 3 - 60, A RI DOl, "Shehu CUthman dan FodlO, 1754 -
1817", StudIes In Islam. 7 (1970) III - 122, LA.B Balogun, "The Llfe and Work of the 
MUjaddld of West Afnca, CUthman b FOdï, Popularly known as Usuman çian FodlO", 
IslamIc StudIe,>, 12 (1973) 271 - 292; M Hlskett, The Sword of Truth. B G. MartIn, 
"Usum~ln dan FodlO and the Fulam Jihad 10 Nonhem NIgena," In hlS MuslIm BrothcThoods 
in Nmeteenth CentuI)' Afnca (Cambndge Cambndge Umverslty Pres"" 1976) pp 13 - 35 

80 The Arable narne "Shaykh CUthman" locahzed as "Shehu Usuman" 10 Hausa and other 
languages of Northern Nigena and "Shehu Usumanu" ln Fulfulde. The tItle "Shehu" IS 
synonymous wlth the name "Usuman çan Fcxho" or "Usumanu bl Foduye". To thls day a 
chlld in Nonhern NIgena who bears the name "Usuman", "Usumanu", or "CUthman" IS 

glven the honorific tHIe "Shehu", whlch IS therefor~ used In thls study whenever he is 
referred to. 

81 cAbd Allah b Füdl, Ïdiic a/-Nusükh, (Zana Noria, 1958) p. 1; M Hlskctt, "Matena}", 
p.552. 

82 MUjaddId or Mu}addld aJ-Dïn means the Renewer of the Falth In thls ~tudy the literaI 
meamng of the term l' mamtamed throughout. It IS aiso argued In thlS chapter that there are 
three fonns of Islamlc reactlOn ta soclO-re1tglOus stagnation: (::1.) to revIve Cz?1yaJ

) by rigld 
adherence to the Book and Sunna; (b) to renew (tajdïd) by reassertmg Sunm Islam based on 
the authantles of the QurJan, the Sunna and the ijmii~ (c) to refann U$Iiib) by incorporatmg 
useful innovations lOto Islamic practlces. 
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was known as Ibn Füdi83 10 Arabie. In 1774, when he was only twenty years old, the 

Shehu, who was determ10ed to bring about social change 10 Hausaland,84 embarked on a 

series ofreliglous activtties85 rangmg From preaehmg, teaching, compos1Og poems and 
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wrinng rehglOus textbooko; and polemlc treatlses, to prevallIng on hlS JamfFa to emlgrate. ln 

1804, these actlVlties culmmated m holy wars WhlCh were waged across Hausaland, and 10 

six years' ume, a11 the Hausa ~tate~ and parts of Bomo, Adamawa86 as weil as Nupe, fell 

under the mlhtary mlght of the jlhadlsts (mujahidin); subsequently, a new government 

headed by the Commander of the Fauhful (Amïral-muJminfn) and sanctlOned by the Sharica 

was estabhshed 

The Shehu was a member of the Torobbe tribe of Fulbe and was born in Maratta in 

the land of Konm, in Gobir state, on Oecember 15, 1754.87 According to his younger 

brother, cAbd Allah b. Füdï, the tnbe mlgrated to Hausaland from Futa Toro, under the 

83 The name "Ibn Füdi" IS the Arabie form of "BI Foduye", a Fulfulde tenu WhlCh means 
"the son of the Jumt" The Hausa form IS "dan FodIO" 

84 The Hausa cJty-state') WIth thelr tradnional Afncan governments were replaced by a 
central admInlstranon whlCh govemed accordmg to the laws of the Shari'a as a result of the 
Jihad movement of the Shehu, 

85 These rehglOus actIVItles are known as . (A) al-JIhad al-akbar, the greater Jihad; and 
al-JIhadal-aMhar, the smaller Jihad (1) The greater JIhad or self-dIsciplIne lS a holy war 
which IS to be waged by oneself agamst the flesh. In other words, Il IS a war that must be 
won by fightmg agamst temptation In order to purify the soul It is the most dlfficult hurdle 
plOUS people must c1ear before they embark on (11) a ~maller JIhad whlch fall~ In two mall1 
categones (a) The Jihad of the tongue, whlch enjOInS good and forblds eV11 (b) The Jihad of 
the hand, whlch concems open warfare agalllst persl~tent eVll-doers (B) The HIJra, rum1l1g 
away from evl! The HIJra IS categonzed Into three parts. (l) The hlJra of the he art whl.:h 15 to 
tum one's mmd away from eVI!. (11) The hlJra of the ton gue and hands WhlCh I~ to wlthdraw 
one's suppon (eaher verbally or physlcally) from forbldden actIOn, (lll) The hlJra from the 
land of evIl whlch means emlgratIOn from the land of evil-doers See J R Wllhs, "JIhad fi 
Sabîl Allah - m Doctnnal Basls 111 Islam and sorne Aspects of Ils Evolutlon 10 Nineteenth 
Century West Afnca", Journal of Afncan HlstOry, 8 (1967) 399 P 

86 In Fulfulde It wa~ also known as Fombma, the southem emlrate. 

87 D.M. Last, The Sokoto CalIphate, p. 3. 



1 

l 

67 

leadership of their eleventh ancestor. Müsa Jokolo.88 This migration took place towards the 

middle of the fifteenth century.89 

They first settled in the city of Konni, and then scattered in other pans of Hausaland. 

According to M. Hiskett, Banü Al, as the Shehu's clan was called. moved to Maratta under 

the leadershIp of Muryammad Sa'd, his grandfather. at the begmning of the eighteenth 

century to escape from persecution.9o 

His Early Childhood 

Very little is known about the Shehu's early childhood; the only infonnatian we have 

is gathered from legends contained m the mIraculous and charismauc (MU']lzat and 

Kariimat) literature about him whlch apparently flounshed after hIS death. Simllar la the 

legends associated with ather religious leaders mcludmg the Praphet. Far example, a samtly 

woman narned Umm Hanï bmt Muhammad al-cAbdüsi (d. 1455) allegedly predicted tIle 

cammg of the Shehu when she sald 

A saint who will reform the FaIth, revive the Sunna and establish a 
cammunity ... Both the comman people and the nobles will adhere ta his 
commands, and those connected with him wIll be known as the jamifCa. 
TheIr slgn IS that theIr men will wear turbans, and theIr women will cover 
their faces. They wIll not tend cattle hke their Fulhe kmsmen. Whoever 
Wlmesses the penod should support him.91 

88 "Jokolo" means "hefty and strong" in Fulfulde. 

89 EH. EI-Masri, A Criacal EdItIon, p. 1; M. Hiskett, The Sword of Tru th. p. 15; B.G. 
Manin, "MuslIm Brotherhoods" , p 15. 

90 M. Hiskett, The Sword of Truth, p. 15 

91 MuJ:tammad Bello, InfakuJJ Maisun, pp. 29 - 30; Giçlaçlo çlan LaIma, RawçJ al-Jinan fi 
Dhikr Manaqlb al-Shaykh 'Uthman; also his Al-Kashf wa aJ-Bayan 'an BacçJ A~wal 
al-Sayyid MuJ;ammad Bello; his son cAbd al-Qadir also discussed such legends in his Anis 
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Other stones claim that he perfonned miracles ooth in his youth and his later career. 

He was reported to have walked on water, made jinns appear. and in less than an ho ur 

covered distances that would nonnally take a day. Through his karama, it IS narrated that he 

delivered many people From danger. A woman was saved from robbers, when she vowed 10 

reward him wah three thousand cownes, and a drowning man was saved by the mere 

mention of hlS name.92 

The Shehu hlmself had not wntten speclfically on history. He did not bequeath to us 

a work hke CAbd Allâh's Tazyin aJ- Waraqator 8ello's Inflfq aJ-Maysür.93 In fact when 11 

became necessary for hlm to recount the hIStory of the Jihad, he had to quote his brother, 

cAbd AlUïh.94 Wntmg 10 Pan Seven of hlS Tanbih al-Ikhwan cala AQwal Ard al-Südan, the 

Shehu actually copled cAbd Allah'~ account concemmg the reasons for the hlJfa From Gobir, 

and for wagmg the Jihad agamsl the Hausa kmgs The reason for thIS apparenrlack of 

Interest In hlstoncal wntmg IS perhaps he did not conslder hlStOry as one of hlS Immediate 

priorities. His pnmary obJect was to provlde textbooks on baSIC rehgious knowledge for the 

commumty so that they would lIve 10 con forrnlty WIth the Sharïc;1 

ThIS does not mean that none of the Shehu's worb was of hlstoncal value, for there 

are sorne whlch show the development not only of hls own th1Okmg, bu [ also of the 

intellectual, ~oclal and politlcal SItuatIOns whlC 1 eXl~ted In Hausaland In the eighteenth and 

aJ-Mufid. It is to be noted that cAbd Allah b Füdï dld not mennon the legend:-. in any of hIS 
writings. 

92 Junaid b Mu~ammad al-Bukhari (Wazïr of Sokoto), liA ContnbutIon to the BIOgraphy of 
the Shaykh Usman, MentIOmng the VarIOus Places Where he Reslded", StudIes In the 
History of the Sokoto Cahphate. The Sokoto Semmar Papers, ed. Y B. U sman (Sokoto The 
Sokoto State HlStory Bureau, 1979) p 464. 

93 The nearest work ta an au1OblOgraphy IS hlS Fulfulde poem "TanaSlbu]l" dlscussed 10 
Chapter One. 

94 H.R. Palmer, "An Early ConceptIon ofIslam", pp. 189 - 191. 
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nineteenth centuries. Works such as Bayiin al-Bida' aJ-Shaytanïya, Nür al-A/biib, Irshiid 

al-Ikhwifn ilif AQkifm Khurüj al-Niswiin, Wathiqat aJ-Ikhwiin, KitiIb al-Farq, Na~if~Q 

al-Umma al-Mu.fJammadïya, Tanblh al-Ikhwifnand Ta'lïm a/-lkhwifn are sorne ofhis 

writings which reflect what he considered to be social vices that were prevalent in Hausaland 

atthe rime. 

However, if we look at the historical wrümgs of the other two leaders of the jihad, 

C Abd Allah and Mul)ammad Bello, we find that, strictly speaking, although nenher of them 

wrote about the Shehu's life, we owe much of the infonnation on the jIhad to their wntings. 

In his work, Tazyin al- Waraqiit, cAtxi Allah provides us wlth one of the best pOSSIble 

sources of 1Ofonnauon on the Shehu's early career. HIS Ïdiic aJ-Nusükh IS a useful source of 

information on the Shehu's teachers, and 15 also an 10dIspensable intellecrual work on the 

hlStOry of the jIhad. A comprehenSIve account of the Shehu 15 glven 10 Bello's Infiiq 

al-MaysÜI fi Ta Jrikh Bllad a1-Takrür, although even 10 this work little mfonnatlon IS 

provided on hls early chIldhrmd other than the legendary ~;ones like the ones quoted earlier. 

Despite this apparent shortcom1Og H lS the most rellable work aVallable on the history of the 

jihad, for it mcludes, among other thmgs, ~ome damagmg cntlclsm of the JIhad movement by 

Mul)ammad al-Amin al-Kanemï as weil as unfavourable mformatlOn about the movement 

such as mdlsciphne and defeat. In hls Al-Ishiira wa al-]'liim fi Ba'd UmÏJr $iJat al-Ar~iim, 

there is a long hst totalling sorne ten thousand names of hlS forebears, begmning wnh that of 

his grandfather, Mul)ammad Füdi,95 

However, senous attempts to wnte the Shehu's blOgraphy and the hlStOry of the JIhad 

were made only after hlS death. Here, we wIll refer to works96 by GIQaQo çian Laima97 

95 D.M. Last, "Arablc Source Matenal and Hlstonography ln Sokoto to 1864 : an Outhne", 
Ibadan, Nigena. Umverslty. Centre of Arable DocumentatIon. Research BulletIn, 1 (Jan., 
1965) p. 6. 

96 Historian cAtxi al-Qadirb. al-Mustafa (d. 1864) is not mentioned here since his invaluable 
work RauçJfit d-Afkâr or Akhbiir al-Biliid al-Hausïya wa aJ-Südiinïya IS more useful as a 
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(1776 - 1851) and his son, cAbd al-Qadir b. GicJacJo (d. 1859). Gic;iaQo wrote Rauçl al-Jinan, 

which is sometimes referred to as Karamiit al-Shaykh. This is a biography of the Sheh u, 

containing accounts of his miracles and other informanon about his life as weIl as a lis t of his 

companions and of conremporary scholars. The work is an Important source of biographical 

data on the Shehu. GiçHïQo's other work Majmü c Khi$aJ aJ-Shaykh is useful too because it 

contains a description ofhis house within the setùement. 

CAbd al-Qadir b. Gi~açio (d. 1859) was also the author of Anïs aJ-Mufid, a work in 

prose and poetry on the lives of the Shehu, his brother, cAbd Allah, and his son Mu~ammad 

Bello. Although much information is taken from previous works, particularly those of hlS 

father, the Anis is useful as a check on oth,~r works. HIS Al-Lawamic al-NÜTifnïya glves the 

sufi spiritual genealogy of the Shehu, Bello and himself. These works provide the earliest 

biographical data on the Shehu, but may not be consldered to be completely reliable, because 

of certalO exaggerations contamed in them. Giçiaçio's Rauç} al-Jinan is partlcularly noted for 

most of the legends surrounding the Shehu's life. 

His Education 

Just as our knowledge of the Shehu's early lIfe is scanty, so is our knowledge of his 

early education. What we know of It is based on hiS two short discourses, namely, Asanïd 

al-pacïfand Asanïd al-Faqïr, and on the wntmgs of his associates, particularly cAbd Allah's. 

sou:ce of hlstoncal mfonnatlOn on the Jihad and on elghteenth-century GOblL He was the 
Shehu's grandson -- the son of one of his daughters. 

97 His real name was 'Uthman b. Abü Bakr; he was the Shehu's son-m-law, who had 
married his daughter, AsmlP, one of the female Jihad leaders who con tnbuted to the 
movement by wntlng numerous hlstoncal and rehglOus works. Giçlaçlo had also served the 
Shehu as a messenger, and later became Mu~ammad Bello's Vizier. Many legends and 
miraculous stones about the Shehu seemed to have originated from his wntings. 
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We have a1ready mentioned his work Ïdiic al-Nusükh in which sorne of the Shehu's teachers 

and the subjects he was taught are listed. But we are not given sufficient infonnation to help 

shed more light on the system of education prevalent in his time. Nevenheless, sorne 

scholars, like the late Muhammad Al-Hajj, El-Masn and Ismail Balogun, beheve that the 

edueational system was the same traditlonal Mushm one that eXlsted in Timbuktu, and still 

sUIvives, not only In rural areas but also in urban communities 10 Nonhem Nigena and in 

sorne parts of West Afnca. 

Professors Hlskett and Zahradeen have respectivel)' provided detailed information on 

how the system worked.98 A child's educatIon began at the age of five or SIX with hls 

en roll me nt In a QurJamc school Hlskett equates such sehools wnh modern kmdergarten 

classes because he observes that at thls level children were only taught to reelte the QurJan 

and nothmg more 99 To sorne extent thü' observatIon may be true, insofar as children v'ere 

not exposed to the meamng of what they reclted. But thls is not wlthout strong reason, for at 

thls stage of thelf mental development, the main objective was to encourage them to comnut 

to memory as man)' çuwar!OO as they could, s10ce the recitatlon of ~ome portlons of the 

QurJiin fonned part of the dUIly obhgarory ~";aliit.101 More ImpQrtantly, besldes ma king the 

children commit the QurJan to memory, the schools provlded the groundwork for the 

98 M. Hiskett, The Sword of Truth, pp. 33 - 41; Mul:tammad Sam Zahradeen, "cAbd Allah", 
footnote 3, pp. 203 - 204. 

99 M Hiskett, The Sword of Truth, pp. 34. 

100 Wherever It apphes, l have used the word suwarrather th an "Chapters"beeause ln my 
assessment the latter word does not convey the same meamng, and In faet, the proper Arabie 
tenn for "chapter" 1S bab . 

• 01 l aVOlded using the word "prayer" as the mterpretation of $aliitwhlch Involves lengthy 
rimais; 1 have therefore used the tenn $alat itself. DuciP is the best equivalent for prayer. 
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leaming of basic religlous rites such as ritual cleanliness, the method of perfonning ablutions 

and ~aliit It lS aIso at this level that the y had to master readmg and writmg skills. 

The Qur~anic recitation was, therefore, but one of the pnmary objectives of the 

Qur~[nic schools.102 An exceptlonalIy talented ehlld could memonze the whole Qur)an 

while still in his very early teens, and there IS strong evidence to suggest that the Shehu was 

one of such talented children. We are toid that at the age of twenty he was able to take up 

preaching as a career, and that he mastered enough Arabie to compose a Iengthy poem. 103 

This was quite an achlevement for such a young man Even today, when modern teaching 

methods are used, such an Intellectual achievement IS very rare. To appreeiate what It takes to 

be an IslamIc preacher and a poet, we need ta examIne the number of subJects one must 

coyer both In Islamlc SCiences, a~ weil as 10 Arable and related subJects If we assume that 

the Shehu graduated from the QurJamc school at the age of ten, after bavmg memonzed the 

entire QUrJ an,l04 he sull had ten more years to study 111 bldmlc ~cbools of hlgher learnmg 

(Makarantun IlmI)105 before bemg able ta embark 011 hls preachmg career. 

102 A child who completes hiS study at the Qu Jame school doe~ not conslder hlmself to be a 
graduate of the mStItutIOn unul the event IS marked by a fea~t Thanks are glven to God, and 
gratitude is shown to the chlld's teachers. Sll1ce the tf'achers :ire not al ways remunerated for 
their efforts, they are ~howered WHh giîts by the chl1d'~ parent~ and relatIve~ on ~uch 
occa~lOns. Parents Il1vlte fnends, relations :'1l1d culan1lÏJ, and the chlld recelves new clothes 
and a turban. A cow IS ~laughtered, and food I~ prcpared ln large quanlltle~ In the afternoon, 
the guests assemble 111 the teacher's court yard to hsten ta the chlld rectt1l1g some verses from 
the QurJan, and after ble~smg hlm, they repalr to a porch where they are ~erved food and 
drinks. ThIS I~ the day every chJld long~ for and WIll never forget 

103 The Shehu began to teach and preach 111 1774. ThIS wa~ the year III WhlCh he also 
composed his famous poem in Arablc on the theme of "The Love of the Prophet" (An 
abstract of the poem IS glverJ In Engh'ih ll1 Hiskett\ Sword of Truth, p 33) Also ~ee 
EI-Masn, ''The Life of Shehu U.,man dan FodlO", p. 436, Balogun, "The Llfe and Work of 
the Muj~ddld of West Afnca", p 275, HI~kelt,The Sword ùfTIUtJ1, p 42 

104 One of the quahficatlons of a reputable teacher IS to memonze the QurJan. We have no 
cause ta doubt that the Shehu had accomphshed thlS, as 1115 wnt1l1gs abound wnh quotauons 
from the QurJ an 

105 M. Hiskett, The Sword of Truth, p. 34. 
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As mentioned above, to become a preacher he had to cover a wide range of subjects 

in the Islamic sciences, and as such, he must have read works In the folloWIng subJects : 

Qur'anic exegesIs (TafsÏr); the ProphetIc TradItions (J:ladïth); IslamIc Jurisprudence (Flqh), 

Islamlc Legal Theory (U~Ü/ al-Flqh), Theology (Tawhïd); Sufîsm (a1- Ta$aWwllf), The 

Biography of the Prophct (al-Siro). And m order to be a poet, he mu~t have abo to master the 

followmg subJect~, In addItIon to the Arablc language' Arablc hterature (al-Adab), Grammar 

(Naf.Jw); Syntax (lcrab), Morphology ($art), Rhetonc (Ba/agha); Prosody (CAfÜÇ)l06 

After ten years (he could not have covered the above hsted subjects In less than a 

decade) of st .... enuous '>tudtes and travellIng, the Shehu must have felt confident enough to 

embark on preachmg tour~, the wflnng of l:x:>ob and n·eat1~es. a~ weil a~ the compOSitIOn of 

poems in Arablc and ajaml LAbd Allah tell~ u~ th.il he wa~ taught the QurJan by hIS father 

Mu~ammad Füdî. 107 Thl~ was 1l10~t probably startcd whcn he was five year~ old. and 

contmued for fIve years enabling hlm to learn the Qur?aIl by heart, and master the rel}lIlred 

readmg and wntmg "kil!.., After graduanng From schooL he entered Shaykh (Uthman 

al- Kabawï's school, where he read cJshrinï}'Jt (the IIfe of the Prophet) of al-Fazazï and other 

related works Shaykh cAbd al-RaDman b Hammada taught 11lm Arable grammar and "ynta" 

of the language, whlle m flqh he studled aJ-Mukhta,\arUlHlcr the a..,cettc cLi thmân BIddüri, 

his paternal and maternaI uncle Accordmg te 'Abd Allah, Ifl hl~ /(1~I( al-Nusîlkh, thl~ BlddüIi 

was weIl known for I11S Iearning and plety The Shehu remamed wIth hHn for two years, 

observmg hlm and followmg 10 hlS footsteps By the ume they parted, the plOUS man had 

made a lastIng Impre~slOn on hm1, "for 11 was he that the Shehu imItates m word and 

106 For an Idea of the kmd of works used for the subJects h~ted both 10 the Islamlc sCiences 
and in Arable, Alda S. Anf and Ahmad Abu Hajoma's work, DescnptIve Cataloglle of 
Arablc Manuscripts In Nigena, Wlll be helpful Also see cAbd Allah's Ïdiic al-Nusiikh, 
pp. 2 - 10. 

107 'Abd Allah, ÏdffC al-Nusükh, p. 4. 
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deed".108 However, It is generally believed by the Shehu's biographers that he was 

influenced more by Jibril b cUmar, who was hlS teacher for about a year and who is 

believed to have mfluenced hlS rehglOus and polmcal Vlews, and encouraged hlm to nse 

against the authonues of Central SudanY)9 
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The Shehu aho learned Qur1amc exegesls from hlS COUSin, Ahmad b. Muhammad b. 

al-Amin, and [rom Hashlm al-Zamfari. He then learned the Sa~ï~ of al-Bukhari from hlS 

uncle, Muhammad b RaJï b Modlbbo Accordmg to cAbd Allâh, hlS brother's teachers were 

numerou<; '>0 he could not temcmber themall One noteworthy observatIOn from cAbd 

AlIah's account 1<; the faet that all the Shehu's tutor~, WIth the exceptIon of JlhriI b -Umar and 

Hashirn al-Zamfarî, were hl~ cIme relatIve~ l111S confmm H1Skctt\ observation that among 

the Fulbe, the Torobbe were notcd for thelf ,>cholastlc aehlcvemcnh .tnd mall1tamed the 

tradition forcentllne~ 110 But more ~lgnlflCJnt 'mil was the faet that the mo::.t respected clan 

of the Torobbe tnbe wa~ the Banu AI to whlCh the Shehu belonged Tlm clan was noted for 

its learmng and Plcty, WhlCh was not exclu'>lvely Immed tn It~ male rnemher,>, wornen also 

played an Important role In tcachlng and wntll1g A ,>ma' bll1t Shchll, for Jn'>lance, wa::. notcd 

for her rehglOus, pohtIeal and educatIOn al work ~ on the JIhad. 111 In fact. even roday, It IS not 

uncornmoll to have rnamed women rllnmng QurJJnIc ,>choob 111 thelr homes. 112 

108 IbId, p. 4 

109 EI-Masn, "The Life of Shehu Usman dan FodlO", p, 438, Balogun, "The LIfe and Work 
of the MUJaddld of West Afnca", p 32. 

110 M l-hskett, The Sword of T'ruth, p 16 

1111. Boyd, "Scholar anù Rcvolutlonary", A/kar InqUIry, 2 (19X5) 56 - Sg. A~m;P wa~ 
descnbed 111 thl'> artIcle 3'> "Scholar, Süil, poet, I~lamlc revolutlOnary ..,OCta) cnuc, and above 
ail, a mother of t'Ive that wa', A~maJlI FodlO. rcverently retcrred to a~ The Mother of 
BelIevén 111 the Sokoto Callphate, who ro..,e to bc, 111 the latter half of the Illneteenth century, 
the sole gUld1l1g ~pmt of tlle Sokoto Cahphatc .. " 

112 QurJamc ~chOùh air! pa",>cd from father to son, uncle to nephew, or even brother to 
brother. In keepmg with tradmon, they are run by clans who own them, except In the case of 
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His Preaching (1774 - 1793) 

The Shehu's preaching activIties lasted twenty years, from 1774 to 1793, and took the 

fonn of tours In the course of whlch he delivered sermons, taught and wrote textbooks, 

treatises and poems The ~ennon" and poems were In the people's languages. mamly in 

Fulfulde, the Shehu\ 1110thcr tangue He had to resort to tour" and to composm:?; poem~ In 

the languages of the people he wa" trymg to reach people who wcre In faet Mushms but 

whose Islam he questIoned 50 from the ollt,>et he dIrccted hl'> movement not ta the pagans 

who had never embraced blam. but to MuslIms who nllxed hlarmc practices Wlth tradmonal 

pagan ntuais whlch. 3ccordmg to hml, were contrary to J ,,!armc belIef~. That wa~ why hlS 

movement was regarded as a "renewal" of the faIth. He hlmself was addressed a~ Mu)addld, 

.. Renewer of the FaIth" 

5trengthened by hl<; behef that he had a diVine mISSIOn to tmng about [slamIC rehglOus 

renewal (laJdïd) ln Hausaland, the Shehu devoted ail hl~ ume and energy to the success of hiS 

movement He wa<; rolerant and "ympatheuc toward~ the common people. but wa~ very 

cntIcal of hlS colleague.'.. the learned men whom he accu\ed of de,l,pl~lng the people on 

account of thelr Ignorance Many of hl~ worb and Fulfulde poem~ retlect the.',c atutudes. He 

declared in hI~ I~y{P al-Sunna that three thmg-; .,hould he aVOIded ln the proce~~ of educanng 

the masses' faultfindmg and unnece~~ary expmltlor 01 thelr weakne~~e\. desplsmg 

Mushms who commItted ~In". cO;ldemmng actIons WhlCh dld not go contrary to the Qurlan 

and the Sunna. ll3 In hl.'. Fulfulde pocm NJlbdujl (confmlom) he cntlcIzed the Culam[P who 

marned women who do not need to belong to such famIly groups to open schools 111 thetr 
homes. 

113 CUthman b. Füdî, Il)yf.fJ al-Sunna. p. 7. 
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anathematized Muslims for not professing the full statement of the first anicle of the faith. He 

says in Fulfulde : 

"Njll:xlu goJo darido Uï JIlaha 
Inke yo kefero nane Safaha. 
Wondo yo non dajulço fu to slmtm, 
Ko daroyaki ina warta kafin"114 

My Enghsh translation I~ as follows : 

One confusIOn is that he who stops at La :;ilaha, 
Is to be regarded as an unbehever, how nalve' 
If that were SO, then any Ml1~hm who utters the shahada, 
Even If he does not stop ~hort, wIll become an unbehever 

The Shehu maInta10ed that w hoever uners the tir st part of the article of fanh and 

believes ln as concept ought to be accepted a~ a Mushm He relterated In hl~ Ihya:;al-Sunna : 

Who~oever affIrm~ the "confessIon of faIth" (shahiidatayn) "hou Id be 
treated 10 accorJance WIth the hlamlc legal rule~. he may Intem1arry wlth 
the Mu,>iIms, he may 1ead the prayer.;;, the meat of the amnwh ~laughtered 
by hlm IS lawtul, the Mushm~ may mhent hl'> property and he may lOhent 
thclr own, and whcn he dle~, he ..,hould be buned 111 the Mmhms' 
graveyard 115 

He dI~agreed wnh those ~cholars who hcld the vie\\' that before a per~on IS accepted 

as a Muslim, he mu~t know and explam the concept of DIVIne Umty and the prophethood of 

Muhammad In accorda nec wnh the teachmg'> of the exponent~ of ~pcculatlve theology 

(CUJamaJal-KaIJm). He dI~ml~~cd ,>uch ~cholar~ as ml~gulded, Ignorant men who gOl 

themselvcs entangled In the :'Ophl~try of eUm d/-Ka/{im hpeculatlve theology) He declared Hl 

hIS ijl~m al-A/hJm 

114 Garba S:'lldu, "The SIgmflcance of the Shehu'~ Sermon~ and Poems ln Ajanll", Studles In 

the History of the Sokoto Cahphate The Sokoto Semmar Papers. edited by Y.B. Usman 
(Lagos: Sokoto State Hl~tOry Bureau, 1979) p 205. 

115 rTJthman b Füdï, Il}yiP al-Sunna, p. 41. 



,1 There are those who allege that nobody shouIJ be accepted as a believer or 
a Muslim before memorizIng the creeds and thelT proofs, in accordance 
with the methods of the advocates of speculatIve theology (mutakallJmün), 
and is able to express hlmself clearly; 1 say this is noullng but falsehood 
and confusIOn accordmg to the consensus of OpInIOn (J)mffC). MuJ:!ammad 
b. Al:tmad al-Qününï, the dmmgUlshed scholar, nghtly states In hlS 
commentary on al-cUmda of aI-Nasafi, that such a stIpulation had never 
been made by the messengcr of Gad, nor by al-Slddïq dunng hIS 
cahphatc, when he fought the apO'ltates (ahl- al-ndda). Moreover. cUmar, 
during hiS caliphate, dld not demand such a thmg from the Zatt and Anbut 
people, when he conquered the Sawad of al-Clraq, despIte thelr ~tupldIty 
and lack of mtellIgence. In fact, none of the compamons of the Messenger 
of God, nor thelr successors up to the pre~ent ume have made ~uch a 
stIpUlatIOn 116 

Thus, the Shehu had many problems ta bTfapple with, but the mam one which 

occupied hlm, a~ was pOlnted out earller, was the lack ofrehgIOus educatIon arnong the 
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mas~es WhlCh was further aggravated by the aCtlv1tIe~ of sorne pseudo- culam1P In the SocIety. 

In hIS Intaqal-May. .. ür. Bello tells us that the majonty ofpeop.~ were Ignorant of the 

baSIC oblIgatIOns of the falth, ~uch a~ how ra perform ablutIOns, "alât, etc A~ menuoned 

earlier, the Shehu compo\ed porms In localbnguages, paItlcularly III hls mother tongue, 

Fulfulde, ~o that [he commun people would not find It dlffIcult to under::,tand whar he wanted 

them ta know Sorne of t!le~e poem\ :tre Modwore (The In,>tructlve One), Bege Ji-Qur:Jlin 

((The Love of thc QurJan). Datai al-JannJ (111e Path 10 Paradl~e). Nde f\;lw Pudduno 

Nodd01go<When We began the CalI), SIfJ]1 Jalll1lIra~1l0 (The DIVIne Attnbllte~), etc 

A~ prevlOu~ly ~tated, ~ome CUlaI11a~ were charlatan~ who po~ed <1', .,utl \haykh~ Not 

only dld the y c1a,m to have had mY'>t1cal expenence, but they afflmled that they had the 

power of Ka.,.hf(rny~tIcal unvelllllg), and thereby duped the \Imple common people. They 

earned theIr hVlllg by mean\ of fortune tellIng, the makmg of t<tll,>man~, and by felgnmg to 

commumcate wlthJtnn\ Through the~e maglCal practlce~ they were able to wleld tremendous 

Influence over the Igllorant and the super~nt1ou~ populace 

116 CUthman b FüdI, f:ll~n aJ-Afham, f. 6a - b. 



78 

The Shehu, who was a sufi himself and a member of several ruruq includmg the 

Qadirïya Brotherhood, regarded therr claIms and practices as intolerable and attacked them 

vlgorously, as he dld the fanatlcal culüm;P who antagonized the common people. He even 

opposed hlS followers' attempts to attnbute such power<; to hl m, and stated In his TalJdhïr 

aJ-lkhwan: 

Know 0 my brethren that 1 have never clalmed the qutbamyya or the 
wIlaya though that 1'> heard from the lOngues of other men. It IS heard 
from theIr tongue~ that 1 can tly In the lur and walk on wateT, that the earth 
IS folded up for me In ~lIch a way as to en able me to walk to Hecca and 
MedIna, [llat the JIn~ serve me as they ,>erve the most perfect samts 
(al-awhyfPal-KummaJ) and that 1 can gUIde the people not only on the 
path of plcty and nghteou~nes.., but abo on the p,tth of Kashf. When a11 
these had come to my notIce, 1 compo'\ed numerou~ poem~ In aj8ml to 
refute the aforementlOned c laml'\ J 17 

It was perhaps the Shehu\ per..,onallty, hl~ tolerance 118 towards the Ignorant public, 

as pOlnted out above, among other factors, that enabled hlm to wm ~upport of the common 

people. But more ~lgnIfIcant, a,> acknowledged by the Shchu hllTIself, was hiS artlC'ulatene'i~ 

and tenacIty as a preacher. Re'ipondmg to hls nval cularniP who were amazed at the rapIdny 

wlth whlch hl~ foJlower~ were growmg, he ~ald 111 Fulfulde ver~e 

Yo mm ko wadi pbIbc yam bun dudugo 
Ml tokkm wa'zu fa n, JahJlI'en nam 
Zama fa ml waCzoto ylmbe Jemmare maunde fu, 
He Idl]I fu tukUruJl fu mldo nantlna 119 

117 English translatIOn [rom M.A Al-HaJj'~ "The Meanmg of the Sokoto JIhad", Studies ln 

the History of the Sokoto CalIphate The Sokoto Semwar papers, edaed by Y.B. Usman 
(Lagos: Sokoto State Hl'ik)ry Bureau, 1979) p. 9. 

) 18 'Uthman b. Fudl, Na\"JJlh aJ-Umma, f 2a and f 32a 

119 'Uthman b. Fürlï, "Nde I\lm Pudduno NoddOlgO", Gime Fu/fulde: l, compiled by 
Al-Amm Abu-Manga and IbrahIm Muko'ihy (Kano: Bayero UmversIty. n.d.) p. 149. 
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My English translation IS as follows : 

As for the reason for my havmg more followers. 
1 persIstently preached untIl the Ignorant understood. 
Indeed. 1 preached to the people every Fnday mght. 
And also on cId days, l made al! the Tukrurus lIsten. 
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Bello also gave a VIVld descnptlOn of how his father used to conduct hlmselfbefore 

delivering ~ermons and whlle preachmg, when he wrote . 

Know that 1 <;aw hlm more than once standing ln a corner of the house for 
a whIle. uttenng ~ome words Just before gomg out to the people out<;lde 
And when 1 a<;kerl hm. what he saId, he repIJed "1 reVIve my falth and 
make a vow to God that 1 \hall be ')Inccre ln whatevcr 1 may :;ay when 1 
go out (ro preaeh) 1 Jbo a~k HlIn to help tho\e pre~ent to llnder~tand 
whatever 1 mlght tal\.. about "When he reached the audience. he greeted 
them In a loud VOlce WhlCh al! eould hear And when he dlmbed onto the 
pulpIt. he greetecl them agam three umes polnely, gracefully and 
courteol1<;ly Then he askcd them to h~ten and would ncver get angry nor 
up\et nor bored. though he wa~ de\tmed 10 have a group of l.npohte 
commoner\ who clld not h-;ten when he a\kcd them to h'oten, and dld not 
stop a')kmg que,>tlOm, when he asked them to ~top Then he wouid glve 
hl~ talk In a loud VOlee, never dlfectmg hls ~peeeh to one per\on apart 
from other'), and never (be1l1g) fnghtened of hl~ audIence, though ~ome 
may be great Shaykhs or nval culamfp He would, mdeed. prcach to the 
whole congregatIon, of thmg~ that would bcnetït ail of them. me~pectlve 
of the con~equencc\ (of hl\ preachmg) And If a que~tlon WU\ asked In the 
COllr\e of hl~ talk. he would ~top and an~wer It He was rc:-,olute ln matters 
of relIgIOn, never ~ waycd III the path of God by the reproach of anyone, 
Just and unaffeeted by the Il1tran~lgence of the )ahllJyya, even In matters 
whlch concerned hl~ ~elatIve~, \tcadfast and uncomprOlm~Ing In the 
purslllt of the Tmth 12ll 

ThIS, wc undcrstand l'rom Bello. he praellced rehgIOu~ly whèoever he gave publIc 

lectures and apparently taughr hl~ \tudent\ to ob~erve a~ ethlc~ of public sermons (daCwa). In 

his ICdiid al-DûCj l/J Dm Alliih and cUmdata/-cUlamiP, whlch he mlght have wntten a) 

handbooks for prcacher'), the Shchu dl~CU\sed not only the ba~ic rehgIOus knowledge that a 

preacher ought to know but the methodology of Impartmg such knowledgc to the public He 

120 Mu~ammad Rello, Infaku:Jj Ma1sun, pp 41 - 42. See also E J. Amett, The Rlse of the 
Sokoto Fu/am. Bemg a Paraphrase and In sorne Parts a Translatron of the Il1faqu JJ-MaIsun 
of Su1t;w A10hammad Bello [Ar n Arbor : Universlly MIcrofilms, 19221. p 24. 
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explamed, as stated in his l1)yiP al-Sunna and as mentioned elsewhere In this study. a 

preacher should aVOld fault-findmg, contempt of sinners and adoption of fanatical stands on 

actIons by Ignorant Muslims, which do not contradlct the QurJan and the Sunna. For it was 

the way of the Prophet, he emphaslzed, that a preacher should be broad-mmded, kmd and 

gentle to hlS hsteners 

The Shehu, apparently. based hlS teaching of the ethlcs of publIc preachmg on the 

Qur'amc ver),e (16 25). 

Invite (all) to the way of the Lord WIth wisdom and beauuful preachmg. 
and argue WIth them rn ways that are best and most graclous, for the Lord 
knoweth best, who have strayed from His path, and who recelve 
gUIdance 121 

whlch enjomed the Prophet [0 conduct hlm"elf m the prescnbed manner whenever he 

addressed the publIc, A Yusuf Ah commentmg on the quoted QurJanIc verse ln hlS work 

The Holy QurJan : Tran.\latIOn and Commcntary, had thls (O say' 

In thls wonderful pas~age are laId down pnnclples of reltglou) teachmg, 
whlch are good for ail ume But where arc the teachers WIth such 
qualIficatIons? We mu),t do It WIth wIsdom and dlscretlOn, meetIng 
people on thelr own ground and convmcmg them wlth Illustrations from 
thelr own knowledge and expenence, WhH::h may be very naITOW or very 
wlde OUI preachmg mu~t be, not dogmatlc, not self-regardrng, not 
offenSive, but gentle, con~lderate and such as would attract attention. Our 
manner and our arguments should not be acnrnonious, but rnodelled on 
the most couneous and the most graclOus example. 122 

Yet no less a person than hls own brother, cAbd Allah b. Muhammad, ~aw sorne of 

the Shehu's actlVltJes as lnSIncere for they were stage-managed only for pohtIcal rnotIve~. He 

lamented In hlS DiyJ' Ou al-Amrthat '\ome of the leader, of the Jihad IflIitead of tcllmg the 

people the nght thmg ta do began Interpretmg the Shancah not accordmg to lb truc 

121 A. Yusuf Ah, The Holy QUI'Jan : TransJatlOn and Commentary, 2nd edltlOn (Lahore: 
The Mushrn Students ASSocIation, 1977) p. 689. 

122 Ibid. 
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interpretation but according to what the people wanted to hear because they (i.e the jihad 

leaders) feared that If they did not do 50 the people would desert theu camps" ,123 
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And recently PiOfessor B G MartIn seems to share this view, Ciling another account 

by Bello on the Shehu'~ public appcarances, he observes: 

DespItc Bello's natural admiration, hlS account seems to nng true Bello 
describes hls father's nocturnal teachmg ses~lOns as follow~ 

Every Thursday mght, he came out to preach to the people about 
what they wanted to hear .. 124 

Another sc!.vlar who ~eem~ to read the Shehu's actIVltIes In the hght of cAbd AIW:h's 

descnption I~ M Hlskett Whlle reCutmg the opInIOn that the Shehu was a revlvalist, Hlskett 

implicltly summed up the aboyc vlew 

The truth IS, the Shehu Usuman dan Fcxho was an Ideah"it, es~entlally the 
product of an era III whlch he hved, not of the remote pa~t. He strove 
through ail means open to hlm - by the persuasIOn..; of an ardent preacher, 
by the symmetry of legal argument and by the ruses and ~tratagems of hls 
vlslOn<Jry mmd When It ~uited hl~ purpose he appealed tn the past. 
Otherwise, he made use of the proxmlate Ideas and sentIments ofhIS 
day,125 

The above observatIons may not be faulted Ifwe remember that the Shehu aVOIded ail 

political tOplCS in his early wrinngs and preachings. In twenty years, 1774 - ] 794, the Shehu 

steered c1ear of pohtlcs both In hl~ wntIng~ and preachmgs He was also able to re~tram hlS 

restless diSCiples from InvolvIng hl\ small group of followers In confrontatIOn wIth the 

higher authonty At thls pomt, he was more calculaung and pohucally more mature chan hlS 

123 M.S. Zahradeen, "cAbd Allah", p. 250. 

124 B.a Martin, Usman dan Fo(ho, p. 35. 

125 M. Hiskett, "The Nmeteenth Century Jihâd In West A frica " , Cambridge History of 
Afuca, 5 (1976) pp. 147 - 8 
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teacher, Jibrïl b. 'Umar, who had earlier unsuccessfully attempted to stir up unrest in Airs 

and Gobir. 

Yet, the Shehu mlght be smcere 10 hlS publIc dispositIon At least, Bello, his son, 

believed hls s10centy It may also be argued that If hlS mouves were pohtIcal he would not 

have retIred from publIc IIfe Immedlately after the ovenhrow of the Habe govemments and 

devoted the rest of hls llfe to wntmg and teaching. 

Be that as it may, for twenty yea~ the Shehu contmued to teach and preach, spending 

weekdays teachmg blamlc "clence~ to hl~ students, and preachmg about the tenet~ ofblam 

to the masses on weekend" ln the course of thl~ dut y , he travelled wldely In Goblr, Zamfara 

and Kebbl. HIS preachmg tour,> ended In 1794, afrer he had a ~pmtual expenence dunng 

which he !:.uld he had been glrded wlth "the sword of truth" to be unsheathed agamst 

unbehever!:. It wa~ U penod when hl~ communny was growmg rapldly, and many ofhls 

students were preachmg 111 vanous parb of the land Perhap.., iL wa') for thls reason that he 

decided not to undertake any more preachmg tour.." He rcrnamed ln Degel, preaching and 

teaching, lInul he and hlS follower<; made the hlJra to Gudu l!1 1804 

His Relations with Hausa Kings 

The Shehu had a long penod of good relatlonshlp WIth the rulers ofGoblr, which 

lasted for over twenty year~. He wa.., calitlOU~ not to do anyth mg WhlCh would ]eopardlze the 

good relatlOnship 126 He oppo~cd any Înterferencc between the rulers and lhelr ,>ubJew He 

was reported to have ~~ud, "1 will not 1Il1erfere belween anyunc a'1d hls chIe!: 1 wIll not be a 

cause of partmg" ,127 The ruler~ of Goblr, on the other hand, re,>pccted hlm; the y gave their 

126 Muhammad Bello, Infaku J / Mal'mn, pp 65-66. 

127 M.R. Waldman, "The Fulam Jihad", p. 345. 



1 approval to his preaching activities and even paid him visits at Degel. 128 The friendshlp 

began to wane when the court culamiP, unhappy with the Shehu's relentless attack upon 

them, prevailed uron the rulers to restrict the aCtlVltleS of hlS followers. 129 

Sorne years earlier, the Shehu, reallZlng that he was becommg popular becau~e of the 

ever-increasmg number of followers, del:lded to have an audIence wlth Bawa Jan Gwarzo, 

the kmg of Goblr The meetmg was ~ucces~ful, and 'Abd Allah who reported lt In 111'., Tazyïn 

a/- Waraqat, viewed lt as the Shehu's fIr~t polltlcal gam SInce, a~ he put H, even tho'le who 

had no fear of God vIere afrmd to oppose hiS preachmg. 130 In the ~ame work, c Abd AlIlh 

reported that the Shehu had mltlally aVOIdeJ contact wIth the kmg~' courts, but ~ome 

European travellcrs and early colomal admml~trators reported that he tutored Yunfa,131 the 

last kmg of Gobir, who wa~ kIlled by the jthadists. ThIs I~ doubtful, ho wc ver, as none of the 

jihad writtrs ever menuoned It; furthermore, becau~e of 1t5. slgnificance, tht're was no way 

that it could have escaped thelr notIce. In 1788, five years after hls 101tlal meetl ng wlth the 

kmg, on the occasion of cÎd al-Açiha, Bawa Jan Gwarzo agaIn Invlted al! the learned men of 

his dom am to go to Magaml to partlClpate In the cÏd prayers We are rold that ar the end of the 

prayers, Bawa offered gIfts to the ~cholars pre~ent which ail of them accepted, ~ave the 

Shehu. After havmg polItely tummg down the king's glft, he made five requests : 10 be 

allowed to calI the people In the kmgdom to God; to permit them to respond to hlS call; to 

128 D.M. Last, The Sokoto Caltphate, p. 8. 

129 Mu~ammad Bello, Infaku'l Malsun, pp. 67. 

130 cAbd Allah b. Füdï, Tazyin aJ-Waraqat, p. 27. 

131 D.M. La~t and M.A. al-Hajj, "Attempt at Defining a Mushm in 19th Century Hausaland 
and Borno", Journal of the HlstoncaJ SOCIety of NIgeria, 3 (1965) p. 235, a1so footnote 4, 
Yunfa was even sa Id to have come to the throne because of the Shehu's help; lA. Burdon, 
"The Fulam Emirates of Northem Nigeria", The Geographical Journal, 24 (1904) p. 640; M. 
Hiskett, The Sword of Tru th, p. 46. 
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treat any man wearing a turban with respect; to free all prisoners of conscience; not to burden 

hIS subjects with taxes. D2 

Bawa met ail his requests, and the Shehu parted from Magaml feeling very pleased. It 

was 10 reference to thIS incIdent that C Abd Allah composed a poem cnticIzing hIS colleagues 

for acceptmg gIfts. He sald : "We went home to uplift God's relIgIOn, whlle others went back 

wlth thelr gifts" .133 No fnction between Bawa and the Shehu was ever reponed. From what 

we gather In TazJ'ïnaJ- Waraqât, Bawa kept his promise made at Magaml, and even rrleased 

from prison a Zamfara pnnce by the name of Abarshi. It was apparent that the oid king, who 

was noted fOl hl~ chivalry and chansma, had thought lt WIse to comply wlth the Shehu's 

requests In order to maintam peace at home al a time when belligerency eXIsted between 

Goblr and Maradl Perhaps had Bawa been on the throne of Goblr, the Shehu mIght not have 

waged the jihad across Hausaland What the Shehu seemed lo have nl!eded was cooperatIon 

and understanc!mg, which the king was giving him. The story that Bawa was hostIle to the 

Shehu and InvIted hlm to Magami only to ehmmate hlm may not be accurate 134 In 1788, the 

Shehu's followers !lad not yet been ordeTf ct to buy anns and therefore could Ilot have 

challenged Bawa, the powerful king of GOblf, had he dedded to aITe~t the Shehu or even ta 

eliminate him. The king was a Mushm who was apparently tnterested in having Islamic 

scholars in hlS kmgdom; this may be the only reason for his mVll10g them to jom him in the 

cÏdprayers, and for presentIng them with gifts. 

The Shehu, as a sufi and a pious man, felt that 1t was hlS dut Y to redirect the 

syncretists to what he regarded as correctly practiced Islam; as such, he could not have 

132 cAbd Allah b. FOdi, TEuyïn al- Waraqat, p. 30. See also A.R.I. Doi, ft Shehu cUthman çan 
FocHo", p. 117: EH EI-Masn, "The LIfe of Shehu Usuman çlan Fo(Ho", p. 441; l.A.B. 
Balogun, "The LIre and Work of the MUJaddu-: of West Africa ", p. 276. 

133 tAbd Allah b. Füdï, Tazyïn al- Waraqât, p. 30. 

134 Murray Last, The Sokoto Caliphate, p. '.'; M. Hiskett, The Sword of Tru th, p. 45. 
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entertained the idea of wresting political power from the king, at least at this nascent period 

of his movement. Perhaps his movement would have been similar to Wahhlibism in Arabia : 

the Hausa king would have led the jihadists against the syncretists and the venal malams, 

while the Shehu would have been counselhng him. 

Even after Bawa's death in 1790, there was not much friction between his successor, 

YaCqüb, and the Shehu's followers. We are told that YaCqüb was in the habit of seeking the 

Shehu's counsel on matters of war. The last war in which the king was killed would have 

been averted had he heeded the Shehu's advlce not to meet the enemy. It was reported that 

when the Shehu heard of the kmg's plans to march against the Ma,adi anny, he tried to 

restrain him, but the kmg was persuaded by hls court culam~P not to heed the advice and 

perished In the war. 135 HIS brother, Nafata. succeeded him In 1795. 

We have pointed out elsewhere that during Nafata's relgn the relationship between the 

authority and the Shehu's community began to grow sour. One year prior to Nafata's 

ascension to the throne, the Shehu had his mystlcal experience of being girded with "the 

sword oftruth", WhICh slmply meant that he was given a divine mission to take up anns not 

only against the venal culmiP and the syncretIsts, but the govemment as weIl. The Shehu was 

now convinced the govemment had to be brought down because the Habe rulers were being 

swayed by the venal culam~P and there was no hope they would ever abandon their un

Islamic ways. Furthermore, a territory is judged by the status of the ruler, "if the king is 

Muslim, the land is that of Islam (biliidaJ-Is/iim), and if the king is an unbeliever, the land is 

that of unbelievers (bi/iid aJ-kufr).136 

135 M. Hiskett, The Sword of Truth, p. 47. 

136 'Uthman b. Füdï, Tanbih al-Ikhwiin, p. 22. 
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As mentioned above, the thernes of his earlier writings and the subjects of his 

sennons were rievoid ofpolitical issues. During this period, his activities were wholly geared 

towards achieving his goal through peaceful rneans. However, this changed towards the end 

of the eighteenth century as he began to aniculate the grievances of the ordinary people 

against the authority. He accused the rulers of extortion, excessive taxation and the 

enslavement of Muslims. 

Since the Shehu expl:üned these excesses as vices contrary to Islam, he had by 

implication enhanced both his position and the status of Islam in the eyes of his listeners. lt 

may he inferred too that It WdS at that rime he began to WIn more supporters. Letters were 

written and poems were composed to bring into the foid those who sat on the fence. 

Consequently the community grew larger and then started 10 bec orne restless It urged the 

Shehu 10 rebel against the govemment and wage a jihad, but he cautIously advlsed them to 

begin arming themselves because "to equip oneself with anns IS sunna". He addressed his 

followers in Fulfulde thus : 

Njoge I;>ahe moçlon wor~ mete bo metali, 
Zama metali he bahe yo Sunna Muhamrnadu. 
Njoge labbe mcx;ion fu yo Sunna Muharnmadu, 
He kafaje Qen bo kaza yo Sunna Muharnmadu 137 

Which 1 translate thus : 

Keep your quivers, 0 men, and wear turbans, 
For, indeed, turbans and quivers are [part] of the Sunna of Mu~ammad. 
Keep your spears as weil, for it is the Sunna of MUDammad; 
So aIso are swords [part) of the Sunna of Mul)ammad. 

The king of Gobir grew apprehensive when ne discovered that the Shehu's followers 

were arming themselves and. prior to this new development, he passed an edict which was to 

be read in the marketplace. It barred aU Muslims, except the Shehu, from preaching and 

137 CUthman b. Füdï, "Sunna Muhammadu", Gime Fulfulde : l, compiled by Al-Amin 
Abu-Manga and Ibrahim Mukoshy (Kano: Bayero University, n.d.) pp. 121-125. 
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forbade conversions to Islam; those Muslims who were not born in the faith were exhorted 

to reven to their fonner rehgion. The wearing of turbans by Muslim men and veils by 

women had also to stop immediately.138 This edict ended any good will that rnight have 

existed between the govemment and the community. The latter looked upon the injunction 

against the wearing of turbans and vells, which they considered to be symbols of their 

cohesion and distinction, as an attempt by the authorities to humlliate them. Nafata died in 

1802 and was succeeded by his son, Yunfa, whose policles only served to aggravate the 

situation funher. 

Sorne members of the cornmumty under the leadership of C Abd al-Salâm, a Hausa 

scholar, finding that they could not withstand the hostility of the authorities, migrated far 

frorn the seat of the government to a place known as Glmbana. It has been narrated that 

Yunfa ordered the town to be ransacked because cAbd al-Salam had turned down his request 

to bless hiS army WhlCh was marching through Gimbana to meet the enemy. Thus, there 

arose a series of incidents 139 WhlCh led the community to emlgrate from Degel to Gudu in 

February 1804 and subsequently culmmated In the jihad WhlCh raged across Hausaland and 

the outlying areas for SIX years. 

In a nutshel!, the jihad was forced on the Shehu by a series of provocative actIons by 

Nafata and hlS son and successor, Yunfa, on the one hand and the Shehu's over-zealous 

supporters on the other. The reluctant kings themselves were pressured by thelr couniers to 

take a finn stance against the Muslim cornmumty which they viewed as a threat because of 

138 Mul:tamrnad Bello, InfakuJj Maisun, p. 67; F.H. EI-Masn, "The Life of Shehu Usuman 
çian Fodio", p. 445. M. Hiskett, The Sword of Truth. p. 48. 

139 Murray Last, The Sokoto Caliphate, p. 15. Tt has been c1almed i.hat when Gimbana was 
sacked people were held as pnsoners; the Shehu protested to Yunfa, who gave pennission 
for their release, but later denied havmg done so. According to another version, the prisoners 
were forcibly released by cAbd Allâh as they were being led through the Rima Valley to 
Alkalwa, the capital. Yunfa therefore atternpted to invade Degel. 
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its rapid growth and restlessness. 140 But action was taken too late, for Yunfa, the la st king of 

Gobir. in his appeal for help to the rulers of the Hausa States, commented : " ... that they left a 

'small fire' buming until it had blazed up into a conflagration too fonnidable to 

. . h "141 extmgUls .... 

However, the view that the jihad was a pre-conceived idea that was nurtured by the 

Shehu over a long period of time cannot he substantiated. As far as we know, prior to the 

Kitab al-Wird which he wrote ln 1794, the Shehu did not commit his thoughts on the Jihad or 

hijra to writing. We can therefore infer that he began to entertain the idea of Wladonly after 

his mystical experience in 1794 conceming the "sword of truth" to which we have aIready 

alluded. Prior to that, it appears that he strove to achieve his goal through peaeeful means, 

and the works that refleet hls pohueal views are Bayan Wujüb al-Hijra; Kitifb al-Farq bayna 

Wilayat Ahl al-Islam wa bayna Wilayat Ah} al-Kufr; Kitffb al-Wird; Masa~il Muhimma 

Yagtij ila Macrifatihii Ahl al-Siidan; Taclïm al-Ikhwan bi al-UmÜT allan Kaffama [bihaj 

mulük al-Siidan; Tanbih al-Ikhwiin cala A/:JwiïJ Ar~ al-Siidan; Wathiqa [1JajamiCj Ahl 

al-Südan. 

His Works 

a. Retrieval Efforts 

In about fony years (1774 - 1814) the Shehu produced over one hundred works 

which coyer a wide range of subjects such as religious, social, political, legal and economic 

issues. As early as the first half of the mneteenth century attempts were made to list his 

works. His son, Mu~ammad Bello, listed twenty-eight of them In hls Infiiq al-Maysiir fi 

Ta~kh Bilad al-Takrür, and stated that his father wrote over a hundred works. In 1894, a 

140 Mutammad Bello, Infaku'j Maisuri, p. 69; D.M. Last, The Sokoto Caliphate, p. 12. 

141 F.H EI-Masri, A Critical Edition, p. 11. 



r French expedition acquired a collection of Arabie manuscripts from West A.rica for the 

Bibilothèque Nationale in Paris. These writings were described by G. Vajda in his article 

entitled, "Contnbution à la connaIssance de la littÂrature arabe en Afrique occidentale", 

89 

Journal d'Africanistes, 20:2 (1950), and sorne of the Shehu's works were among those 

Iisted. In 1958, the late Professor Abdullah) SmHh, an Anglo-Nigenan, idennfIed seven of 

the Shehu's works from among the 223 Arable manuseripts ln the hbrary of the Institut de 

France, which were colleeted from West Afnea by the Archaeologist Georges de Gironcourt, 

during his expediuon in 1911 It.2 In 1943, C EJ. Whming hsted nmety-mne manuseript 

tides in his artIcle, "The U npnnred Indlgenous Arabie Literature of Northern Nigeria", 143 

and attnbuted twenty-two of them to 1he Shehu. In his Al-Islam fi Nigeria wa CUthman b. 

Füdï,l44 Adam Abdullah al-Uon listed the Shehu's works. It wa~ ooly ln 1954 that greater 

attempts were made to retneve hls wntings together with other West Afnean literary works 

when W.E.N. Kensdale of the Umversity of Ibadan was delegated by that academic 

institution to colleet local marlùscnpts from what was then known as Northern Nigena. On 

the completion ofhlS mis~ion, Kensdale pubh~hed three artIcles ln the Journal of the Royal 

Asiatic Society, )45 and In one of them, on the works of the Shehu, he h~ted eighty-five 

writings, which were attributed to him. Later, D.M. Last IIsted mnety-one titles in his book, 

142 Abdullahi (H.F.C.) SmIth, "Source Material for the History of Western Sudan", Journal 
of the HistoricaJ Society of NIgena, 4:2 (1959) 338 - 247. A more extended analysls of these 
manuscnpts was made by Professor J.O. HunwIck and H.I. Gwarzo m 1967. It appeared In 

vol. III, no. 2 of Research Bulletm, Centre of Arabie DocUmenJtIOn, Inslltute of Amcan 
Studies, UnivD' sity of Ibadan. 

143 C.EJ. Whittmg, "The Unpnnted Indlgenous Arabie Lnerarure of Northern Nigena", 
Journal of the Royal AsiatIc SOCIety, (1943) 20 - 26 

144 Adam Abdullah al-Ilori, Al-Islam fi Nigena wa cUthmfïn b. Füdï(Calro: 1950/51) p. 41; 
LA.B. Balogun, The Llfe and Works of CUthman dan Fodio, p 40. 

145 W.E.N. Kensdale, "The Field Notes on the Arabie Li te rature of Western Sudan : Shehu 
CUthman çian Fodio; Waziri Abdullahi pan Fodio; Mu/.1ammad Bello", Journal aEthe 
HistaricalSocietyofNIgena, (1955) 162 -168; (1956) 78 - 80; (1958) 53 -57 respeetively. 
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The Sokoto Caliphate, while Ismail Balogl.ln cited one hundred and fifteen titles in his anic1e 

"The Life and Work of the Mujaddid of West Africa, (Uthman b. Füdi...", Islamic Studies, 

12(1973) 271-292. It is by far the most up-to-date list available of the Shehu's works. 

The Shehu also composed numerous poems in the local languages. D.M. Last 

credited him with over fifty poems written in anclent Fulfulde, rut deplored the fact that they 

were not used for study. He confirmed having read fort Y of the poems which were translated 

into Hausa. Ahmad Kani, however, noted 10 his M.A. thesis enntled "Literary Activity in 

Hausaland in the Late Eighteenth and Early Nineteenth Centuries" that the Shehu composed 

up to four hundred and elghty poems, while A. Bivar suggested that he had composed up 10 

seven hundred poems WhlCh are mostly in private hands. 146 It IS ume that serious efforts 

were made 10 retrieve these invaluable poems from private hands. 

b. The Development of His Ideas 

The significance of the Shehu's wntmgs as study matenal on Hausaland ln the eighteenth and 

early nineteenth centuries need not be emphasized. lndeed, one may venture to add that no 

serious work can be accomphshed 10 the fif' J(I wJthout reference to thlS Invaluable matenal. 

But the problem with which hlstonans are grappltng 1S the lack of chronologie al eVldenee for 

most of his works. It has been observed that only the followmg twenty works, arranged 

alphabetically, have beendated: 

1. Al-Amr bi-Muwfilfit al-MuJminïn (1811) 

2. Amr al-Saca (1808) 

3. Asanid aJ-Faqïr (1808) 

4. Bayiin Wujüb al-Hijra (1806) 

146 A.D.H. Bivar, "The Wathïqat Ahl al-Südàn : a Manifesto of the Fulani Jihad", Journal of 
African History, 2 (1961) p. 236. See aiso B. Adediran, "The Writings of the Sokoto Jihad 
in the Re-constructIon of Nigerian History, Islamic Culture, 54 (1980) p. 4. 
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5. 

6. 

7. 

8. 

9. 

10. 

11. 

12. 

13. 

14. 

15. 

16. 

17. 

18. 

19. 

20. 

J:li~n al-Afham min Juyüsh al-Awhiim (1810) 

Masii3il Muhimma (1802) 

Mi$biifJ li-Ahl Hiidhâ al-Zamiin mm Ahl Bi/iid al-Südiin (1808) 

Na}m al-Ikhwan (1812) 

Na~<;ifJat Ahl al-Zaman (181 1) 

Al-Saliis,l al-Qiidiriya (1811 ) 

Shams al-Ikhwiin (1813) 

Sirii} a:-Ikhwan (1811) 
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Tabshir aJ-Umma aJ-Ahmadiya bi-Baylin ba'çl Maniiqib al-Qadinya (1794) 

TafJdhir al-al-Ikhwan (1814) 

Ta'lim al-Ikhwan (1813) 

Tanbih al-Fahlm cala lfukm Ta Tilh Muddat al-Dunyii (1808) 

Tanbih al-Ikhwan cala AfJwal Arçi al-Südan (1811) 

Tanbih al- Talaba cala anna Allah la "!ila Macrüf bi al-F1{ra (1803) 

Tawqïf al-MuslImïn cala Madhâhib al-Mujtahidin (1813) 

U:jül al-cAdI (1809) 

Therefore, In order to study the deve10pment of hls ideas, it is necessary to classify 

the material chronologically. 

We have pointed out earlier that he had started preachmg, writing and teaching in 

1774 and that by 1815 he must have stopped wrinng and teachmg, for In this year his son, 

Bello, moved him from Slfawa to Sokoto, apparently becau~e of hls tennmal illness. We can, 

therefore safely say that for a penod of fony-one years, from 1774 to 1814 he was 

intellectually active. It was during thls ume that he wrote most ofhls works - approximately 

one hundred and fifteen. 
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Two Sudanese scholars attempted to classify his works chronologically. In a paper 

entitled liA Tentative Chronology for the Wntings of the Shehu, CUthman ~an Fodio", 

delivered in January 1977. in Bayero College, Kano, the late M.A. A1-Hajj classified Shehu's 

career into three parts: 

1. The Pre-jihad Period (1774 - 1804), which he saw as the time the 
Shehu became preoccupied with preaching, teaching. and attracting more 
followers. The major problems which were reflected in his preaching and 
teaching during thiS penod were, as AI-Hajj explained : 

(a) Behefand Unbelief 

(b) Education and Lneraey 

(C) Local Customs and TraditIons. 

2. The jihad Penod ( 1804 - 1810) is characterized by the anned 
struggle between the Shehu's communay and th:: Hausa authorines which 
subsequently ended 10 the overthrow of the Hausa rulers and the 
establishment of the caliphate. Most of hlS works dunng the period dealt 
with questions of emlgratlOn from the land of unbehef te the land of 
Islam, the JIhad and the pacIfication of some of hls ~tudents who portrayed 
the new govemment 111 a bad hghr. 

3. The Po~t-Jlhad Penod (1810 - 1817) when the Shehu retlred from 
active public IIfe ~o as to concentrate on teaching and wntmg. His works 
at thls ume contaIned gUldehnes for the establIshment of an Islanuc State, 
and responses to hlS eritles. 

1. The Pre-jihad Period (1774- 1793) 

Prior to AI-HaJj's efforts to provide chronological data on the Shehu's works, Fathi 

Hasan EI-Masn, ln the IntroductIon ofhis Ph.D. thesls, had presented an Identieal scheme of 

datirg on the strength of internaI eVldence 

This being the case, the period during which the jihad movement was developing 

should not, in my view, be extended to 1804, the year the actual fighting began. Surely the 
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Shehu could not have started thinkmg of an anned struggle against the authorities the very 

year the jihad actually oegan; lllS therefore more !oglral that hIS Ideas on the subject were 

concelved pnor to 1804. We rnennoned earher m thlS chapter that 11 was only after his 

mystIcal expenence ln 1794 that he lOdlrectly began to mentIon an anned struggle as an 

alternatIve to preachmg. and 111~ no comcldence that hls prearhmg tours ceased that year. 

MasiPIJ Muhrmma. whlch dlscusses the hiJra, was wntten 10 1802, two years pnor to the 

anned confhct. These. therefore, are pomts to be con~ldered when datmg hls early works, 

and the penod dunng WhICh the JIhad rnovement evolved should be recorded as bemg 

between 1774 and 1793 AI<;o. dunng thlS ume he was much doser to the people than the 

authoriues; hIS knowlenge of them was eVldent from hlS VIVld de<;cnpuon of theIr way of 

IIfe Ah Merad. when eduing the Shehu'~ Kltiib al-Farq, was so Impressed by hlS portrayal 

of the SOCIal hfe of hls contemporaries that he hkened hlm to modem journahsts. 147 

The Shehu realized from the outset that the common people were syncreusts because 

of their ignorance of Islam and acknowledged that the solutIon lay In the teachmg of baSIC 

princIples of the fa1th and m the tralOlOg of students, tire furure teachers, to carry on the jIhad 

against Ignorance. In hIS writmgs, he referred to trad!tlonal SOCIal practices and explained that 

any rehglous or SOCIal custom that did not stem frOll] cnher the Qurlân, the Sunna or IJma' 

should be regarded as bldca (mnovatIon). He categoflzed the bIdca a~ "good", "bad", or 

"pennisSlble".148 Therefore, hlS works during the ume the Idea of the Jihad was evolving, as 

M.A. AI-HaJj pomts out, reflect what were regarded as "bad customs", and the importance of 

education was also emphaslzed. 

147 Ali Merad, "Le 'KitIib al-Farq bayna Wllayat Ahl al-Islam wa WiHiyat Ahl al-Kufr' de 
pan Fodio. Présentanon, éditIon cnuque et traduction", IsJamochristiana, 6 (1980) p. 183. 

148 Bid'a, like aH human aets, is classIfied lOto five categones. These are: Obhgatory 
(Wajïb), Prohibited (MuQarram), Recommended (Mandüb), Undesirable (Makrüh), 
Permissible (Mubafl). These are further classified lOto three pans: "Good" (obligatory and 
recommended), "Bad" (prohibued and undesirable), and "Pennissible". Innovations can 
therefore be categorized under these three headings. 
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The following are sorne of the rnany works written during this period : 

1. Bayiin al· Bida , al-Shaytiiniya 

2. Hidiiyat al-Tiilfbïn 

3. J:lukm Juhhal Bi/ad Hausa 

4. f'dad al-Dac; IIa Din Allah 

5. rpyaJ al-Sunna wa lkhmad al-BidCa 

6. Kifiiyat al-Muhœdin 

2. The Jihad Penod (1794 - 1809) 

This was the penod of uncertamty and mistrust which culminated in open conflict 10 

1804 ?od sUIJsequently brought about the defeat of his nval cularn~P and the Hausa rulers and 

put an end ;1) their relgns In 1809. The themes of the Shehu's works at thiS rime are as 

follows: the formation of the communIty (jamii'a), the Immment approach of the end of ume, 

the refutauon of sorne misCOnCeptIons he Id by sorne of hlS students, the necessity to emlgrate 

from the land of unbehef to the land of Islam, and armed struggle agamst his opponents. 

Among his works of this penod are : 

1. Amr al-SiFa 

2. Bayan Wujüb al·Hijra 

3. Irshifd Ahl al-Tafn~t wa al-ffra! 

4. Masa'jJ Muhimma 

5. Tanbïh al-Fahïm cala f:lukm TaJrïkh Muddat al-Dunya 

6. U$iil al-CAdI 

3. The Post-jihad Period (1810· 1814) 

This was the time of the consolidation and establishment of the Islamic State. The 

Shehu retired to Sifawa to write and teach, and left the management of the new state to his 
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brother cAbd Allah, and his son Mu~amrnad Bello. His works during this period deal with 

the following issues: guidelines for the new administration and a response to internal and 

ex:temal cnticisrn. The following are sorne of the works wntten during this period : 

1. Irshad al-Umma llii Taysir al-MIJla 

2. Kltab a/-Farq bayna WIlayat Ah/ al-Islam wa bayna Wllayat Ahl aJ-Kufr 

3. Najm al-Ikhwan 

4. Shams al-Ikhwan 

5. Taclïm al-Ikhwan 

6. Tanbih al-Ikhwan cala Ahwa/ ArçJ al-Südan 

As 1 explamed earlier, the Shehu remamed mactive during the last two years of his 

life, from 1815 to 1817. He moved to Sokoto, perhaps to be nursed by his son, Mu~ammad 

Bello, after he feHIlI. 

His Writing Style 

The Shehu had a dIstinct and a consIstent style of wnting, WhlCh cou Id not be easily 

imitated. He often began with a special formula (doxology) which lenected his Intense desire 

for God's mercy. This was followed by prayers for the Prophet, hls famlly, companions, 

those who came after them, the scholars who practiced (what they knew) al-cU/ama 

al-cAmilün ... an introduction or short summary of the work would then be given in Simple 

and clear language. 

Observations are often made on hls habit of quoting from works of earller Muslim 

authors. EI-Masri noted in his book, A Critical EdItion of Dan FodlO'S Bayan WUJüb al

Hijra, that in one of his works he used no less than sixty-five quotations from different 
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works. 149 For this. Trimingham described the jihad leaders in his Islam in West Africa as 

"copious compilers".150 

But the reason for this might perhaps he explained from the situation of intense 

hostility andjealousy that existed among the culam~P during that period. The Shehu's 

writings, and his Fulfulde poems in particular, are full of thernes depicting the poor 

relationship that existed between him and sorne of the jealous scholars who were eager to 

criticize hirn and were delighted with what they regarded as evidence that he was not basing 

his writings on early Islamic works. Sorne of them even attended his gathenngs to find fault 

with hi~ sennons. Being aware of thlS, the Shchu was cautIous to support anything he sald 

by eitherreferring to earlier works or simply by quotmg from them. Most important to hlm 

was the fact that the works served the purpose for which they were written, as can be seen 

from his writings. For mstance when assuring his readers of hlS Na$fIJat Ahl al-Zaman he 

declared : "1 shaH never mention a word wtthout clting the source from where 1 quoted nif .151 

Even later, when the Islamic State was established, the Shehu was still cautious and 

declared in his Najm al-lkhwlin: 

1 firmly undertake that 1 shaH not make a statement without giving my 
authority, nor quote without mentioning the book from which 1 have 
copied, as 1 normally do in most of my writings, for the soul is more 
likely to be satisfied with this method .... Moreover,I normally give the 
opinions of the culamiP on controversial issues, to give each of my 
brethren the opportunity to choose the opinion which appeals ta him. My 
purpose fordoing ail this, though intentions are never completely free 
from unworthy motives, is to preserve the public order of the community 
(lfif? ni?iim aJ-umma) and banish confusiOn and d1sputes from the rnidst 
of the cornmon people .... 152 

149 F.H EI-Masri, A Critical Edition, p. 34 

150 J. Spencer Trimingham, Islam in West Africa (Oxford: Clarendon Press, 1959) p. 82. 

151 CUthman b. Füdî, Na$ïl}atAhl al-Zaman, f. lb; Najm al-lkhwan, f. la; See also his 
Na$iPil) aJ-Umma, f. 32a. 

152 CUthman b. Füdî, Najm al-lkhwan, f. la. 
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Another criticism often heard was that he had the habi t of repeating himself in his 

wntings. While this was true, it was not without reason, for he intended his works to serve 

as textbooks for his students; the repetitions were apparently intended to explain earlier 

texts. 153 Another reason cou Id have been, as M. Last observed,l54 that sorne of his writings 

were notes on his sermons. 

erities saw little value in hlS works, since the major part ofhis subject matter had 

been dealt with by eartier scholars. For instance, they wondered why he had a pamphlet on 

the theory of government (Kitiib al-Farq) consisting of twenty-five folios of eleven lines 

each, when there were earlier works such as al-Mawardï's (d. 1 058) al-A~kiim al-Sultiiniya; 

Ibn Taymiya's (d. 1328) Kltâb al-Siyasa aJ-SharCfya; Ibn Jamaca's (d. 1333) TalJrïr aJ-AlJkam 

11 Tadbïr Mlliat al-Isliim. 155 To thIS, he replie.d in hlS Najm al-lkhwiin, "".every scholar is 

more famlhar with his people and the problems of his ume than the prevlOus scholars and 

thus the contemporary works are more valuable in enhghtening the people of the day.156 

." so take to readmg the works of my brother 'Abd AWih, for he is on the 
whole concemed with the letter of the Sharica. Take to reading the works 
ofmy son, Mu~ammad Bello, for he IS, on the whole, concerned with the 
preservation of political sCIence of the (Muslim) communuy, WIth regard 
to the persons, aims, ume, place and (prevailing) condItions. Take to 
reading my works 100, for 1 am, on the whole concemed wlth the 
preservation of both .... 157 

153 Ibid, f. 42a. 

154 M. Last, The Sokoto Caliphate, p. 9, foot note 35. 

155 Ali Merad, Le "Kitab al-Farq", p. 185. 

156 'Uthman b. Füdi, Najm al-Ikhwan, f. 41 b. He repeated it in Kashf ma CAlayhi al-cAmai. 

157 CU th man b. Füdï, Najm al-Ikhwan, f. 42a. 
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His Religious and Poli tic al Views 

a. Political and Religious Influence 

The Shehu's biographers have emphasized, withoutexception, the influence that two 

of his teachers had on him. One of them was the ascetic Biddüri, his uncle, and the other, the 

radical sufi Shaykh, Jibril b. cUmar. Biddüri gave him a firm grounding in his religion, 158 

and he learned the practice of self-discipline (jihad al-Nais) during the two years of their 

association. However, we are told that it was his master, Jibrïl b. cUmar, who was 

instrumental in shaping his religious and political views. B.G. Martm observed, for instance, 

that the Shehu would have chosen to remain a teacher instead of involving himself in poli tics 

in Hausaland had he not been imbued with revolutionary ideas by the radical Jibril and other 

hard-line educators. Martin furtherexplains that the religious syncretism which became one 

of the Shehu's most important themes had, in fact, been expressed earlier by Jibrïl. 159 Ismail 

A.B. Balogun also asserts that the influence libril b. cUmar had on the Shehu cannot be 

underestimated, and went on to give what he considered irrefutable evidence of this 

influence. Hiskett, Doi, M.A. AI-Hajj and others, aIl agreed that the Shehu might not have 

embarked on the Islamic renewal movement had he not come into contact wi th this teacher, 

libIil. 

The reasons for this view are that after his retum from the pilgrimage in 1786, Jibril 

pledged allegiance to the Shehu, and gave him the "banner ofvictory", while the Shehu, on 

his pan, loved and respected him more than he did any of the other teachers, as is seen from 

the reference made to this mentor in his Na$!i'il) : " .. .1 do not know if we would have been 

guided to the way of (the renewal of) the Sunna and the quelling of evil practices, had it not 

158 M. Hiskett, "Material", p. 563. 

159 B.G. Martin, Muslim Brotherhoods, p. 18. 
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been started by this Shaykh .... "160 Again he dec1ared : "If it be said of me that which is said 

of good report, then 1 am but a wave .:>f the waves of Jibnl" .1 61 

What ought to be considered, despite the above observations, is that the Shehll's 

association with Jibrïl b. cUmar took place five years after he had begun his preaching, 

writing a.t1d teaching activIties. No mention was ever made of a meeting between the Shehu 

and his favollnte mentor, prior to 1779, when he studied under him. Furthennore, a short 

period of less th an a year was really not enough for Jibrïl to have influenced the Shehu's 

religious and political views to such an extent. Even though he did share sorne of Jibrïl's 

views on these matters, the manner in which he applied them differed greatly. The Shehu 

held moderate views on religion and poli tics, but Jibrïl was well-known for his hard-line 

political and religious attitudes. They disagreed on the questIon of grave sin. We have also 

been told that Bawa cou Id not tolerate Jibril's radicalism, and accordingly banished hirn from 

his kingdom; in Air, too, he Incurred the wrath of the authorities162. The Shehll, on the other 

hand, avoided any undue conflict with the rulers. 

It is possible that the two discussed religious and political issues in Arabia and 

Hallsaland, because both men were weIl informed on these matters. B ut on the question of 

syncretism, the Shehu cou Id have been influenced as weIl by Mu~ammad b. cAbd al-Karim 

al-Maghili whose work163 he referred to several urnes. It was said that al-Maghïli introduced 

160 CUthman b. Füdî, Na$iPilJ aJ-Umma aJ-MulJammadïya, f. 19a. 

161 Ibid. 

162 I.A.B. Balogun, The Life and Works of 'Uthman çJan Facho, p. 30; F.H El-Masri, "The 
Life of Shehu Usman dan Fodio", p. 438. 

163 See al-Maghïlï (Mu~ammad b. cAbd al-Karim) SharÏ'a in Songhay: The Replies of 
aJ-Maghïlï to the Questions of Askiya aJ-Ijiijj MulJammad, edited and translated with an 
introduction and commentary by J.O Hunwick (Oxford: Oxford University Press, 1985). 
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the issue of syncretism into BiHid al-Südan in the fifteenth and early sixteenth centuries. 164 

Furthennore, the Shehu must have acquired many ofhis political and religious ideas through 

his wide reading. This can be substantiated from the number of references and quotations 

from earlier works in his writings. He had certainly been mfluenced by al-Ghazali 

(d. 1111)165 and al-Shacrani (d. 1565),166 as several of his views on legal and religious 

matters coincided with theirs. 

In the light of the above, it should he noted that the ideas the Shehu borrowed from 

Jibrïl did not form the comerstone of his movement but were, in fact, only a few; his 

thinking was influenced for the most part by what he read. If the Shehu held Jibrïl in high 

esteem, it was perhaps because the latter initiated him into the Shadhilïya, Khalwatïya and 

Qadirïya Brotherhoods.167 

b. Ijtihiid and Taqlid 

Technically the term ijtihiidmeans "maximum effort to ascertain, in a given problem 

or issue, the injunction of Islam and its real intent", 168 and mujtahld is a jurist who is 

164 M. Hiskett, "An Islamlc Tradition", pp. 577 - 596; cf. al-Maghïlï, SharïCa in Songhay, 
pp. 118 - 125 and 131. 

165 The Shehu made several references to al-Ghazalï's writings. In his work, U~iil alcAdJ, he 
enumerated ten principles of justice which he acknowledged to have cited from al-Ghazalï's 
writings. His IJ;yiiJ al-Sunna is also similar to al-Ghazalï's IJ;yiP cUlüm al-Din. 

166 AI-Shacranï was one of the three most mentioned culama~ in the Shehu's writings. The 
otheT two were al-Maghïlï and Ibn al-I;Iajj. In fact, the Shehu accepted al-Shacrani's legal 
opinion on the pennissibility of using musical instruments in preference to the popular IegaI 
opinion which prohibits thelr use. See his Mi~biib li-Ahl Hiidhii al-Zamiin min Ahl Biliid 
al-Sïidiin andSir41 al-Ikhwan. Two works of al-Shacranï were heavily cited by the Shehu. 
these were Kashfal-Ghumma and aI-Miziinal-Shacriinïya. The Shehu was also influenced 
by Shacranï's fleXIble approach to taqlïd. 

167 B.G. Martin, Muslim Brotherhoods, p. 24. 

168 A.M. Hajj Nour, "An Elementary Study in the Fiqh of Dan FociÎo", in Studies in the 
History of the Sokoto Caliphate. The Sokoto Seminar Papers, ed. by Y.B. Usman (Lagos: 
Sokoto State History Bureau, 1979) p. 231. 
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qualified to make this effort. In order to do so, the jurist should he weIl schooled in the 

sciences relating to the QurJân, the Sunna and the ijmiic•169 Taqlid, on the other hand, is "to 

accept an opinion conceming a legal rule without knowledge ofits bases",170 and therefore 

al-muqallid is simply the imitator of al-mujtahid. 

Owing to his flexible approach to legal and theological matters, the Shehu differed 

from his contemporaries who were inclined to favour taqlid, and was therefore regarded by 

sorne scholars as bemg a m ujtahid.171 Yet, others reasoned that since he accepted ijmaC as 

one of the sources of the Sharïca, he could not be anything but a muqallid. Men who held 

this view compf'red him to Ibn Taymiya, whom they were willing to accept as a mujtahid 

because he advocated the supremacy of the QurJân and the Sunna, and lessened the 

importance of ijmiic. 

In his book entitled al-MasiiJjJ al-Sitta, cAbd al-Qadir b. al-Mu~l3Ia viewed the Shehu 

as being a mujtahid }}~cause of his fatwa or legal opimon agamst Borno, which was 

169 cUthman b. Füdî, Kitiib Fatb al-Ba$aJir li- Tabqiq Wa{icÎ al-Bawâ,tin wa al-~ahir, ff 1 b-3b. 
The Shehu listed condItions and qualities that an Ciilim must achieve before he should be 
recognized as a mujtahld. He must he a mature, sane person, ajunsconsuIt and 
knowledgeable 10 lingUIstics and religious sciences. He should he weIl grounded 10 the 
following: grammar, syntax, rhetorics, morphology, Islamlc legal theory, exegesis and its 
sciences and the science of l)adith. These sciences are what a frrst-c1ass mujtahid should 
know. The Shehu classified aIl Muslims into SIX categories according to their levels of vision 
(ba$iiJir) : mu]tahid al-ta c$ï1, mujtahid al-tame, mujtahld al-tar)iQ. al-ciilim, al-mutawassi! bayn 
al-'iimm wa al-culamii'. al-camm. 

170 R. Peters, "Idjtihad and Taqlïd in l8th and 19th Century Islam", DIe Welt des Islam s, 20 
(1980) p. 135. 

171 Abdur Rahman 1. Doi, Islam in Nigeria (Zaria: Gasklya, 1984) p. 207. Professor Doi 
observed that the Shehu was ahead of his contemporaries in the fIeld of Islamic Law: 
"Looking at these discussions In his books, it becomes quite eVldent that Shaikh Uthman 
was ahead of his time since the Issue of the reconcihation hetween the different Sunm 
schools of thought was a subject of recent mtroductIon in the fIeld of Islamic jurisprudence. 
Since the death of Imam Af:tmad b. I:Ianbal (241 A.H.), the founder of the I:Ianbali Madhhab 
any fresh move on the side of Muslim jurists to have a different view other than that held by 
famous scholars was strongly opposed". 
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classified as a land of disbelief. l72 But in his Najm al-Ikhwifn, the Shehu denied being a 

mujtahid and played down the legal decision he had taken pennitting the Muslirn warriors to 

wear the expensive clothing they had seized as booty during the faU of Alkalwa. Apart frorn 

the Shebu's modesty, he was perhaps apprehensive because the question of anyone 

practicing ijtihiid would be regarded in the circle of the fanatical Culamâ:l of Hausaland as a 

very serious matter. He had, therefore, to play down any legal decision he had taken on the 

basis of ijtihad. So when cAbd Allah, his brother, criticized him for his legal stand on sorne 

le gal issues, he responded in his Najm al-lkhwifn thus : "If to you, what 1 have done [by 

drawing an analogy between our situatlon in Gobir and that of the early Muslims] is ijtIhifd, 

then my reply is this, it is but an analogy drawn between two situations (ill}iiq al-na~frbi-aJ

na~fr), a method which even a non-mujtahidis allowed to practice".173 

This quotation refers to the story of Suraqa, a Companion of the Prophet, who was 

given the bracelets and clothings of Kisra by cUmar, the second caliph, as fulfillment of the 

Prophet's prophecy. The Shehu used this incident as a reason for allowing his followers to 

wearexpensive clothing seized from the Habe nobility, even Iftemporarily. Nevertheless, in 

spite of the Shehu's concern not to appear to be exercising Ijtihifd, he was unmistakably 

practicing it albeit in a limued way. 

He was also considered liberal and flexible bec au se he advocated freedorn of choice 

of any of the four schools of law and regarded then founders as equals. In his Hidifyat 

aJ-Tulliib he decla:-ed : 

Whatever [law] came from Mubammad was not known as a 'school of 
law'; it was called His Divine Law .... Does God In His Book or His 
Prophet in the Sunna make lt necessary to rely on a smgle law school or 
one liberal interpretcr(mujtahid) in particular? We have not heard a single 

172 Abd al-Qadir b. al-Mu~!ara, aJ-Masa'i1 al-Sitt1l. See also AM. Hajj Nour, "An 
Elementary Study", p. 233. 

173 'Uthman b. Füdï, Najm al-Ikhwan, f. 27b. 
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persan among the learned men of the past who direeted anyone to follow a 
specifie school of law.174 
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He thus agreed with al-ShatIiïnï that a sufi who reached the stage of kashf 175 should 

be free to follow any school of law because he would reeeive knowledge from the Prophet. 

Sueh a sufi is of the same rank as mujtahïd, and is sometimes placed even higher. 176 This 

was perhaps the reason why early in his career as a writer he made it a habit ta introduee 

himself at the beginmng of his works as 'Uthman b. MUQammad Füdï b. CUthman, al-Fallatï 

nasaban (by genealogy), al-Malikï madhhaban (by school oflaw), al-Ashtart ictiqiïdan (by 

dogma), a practice he abandoned later. l77 

Apparently he ceased to present hlmself as a Malikite, for he no longer adhered ta the 

laws of any particular school. This may also explain why many of his legal decisions sueh as 

the approval of the use of musICal Instruments and gold vessels were accepted by sufi jurists 

but rejected by the Malikite school of law. Despite hls flexible approaeh to the above Issue, 

the Shehu realized that the common people wou Id get confused, and he therefore 

recommended that they adhere to the Mahkite school of law 

174 'Uthman b. Füdï, Hidayat al-Tulliïb, p. 1. 

175 TP. Hughes, A Di:;tionary of Islam (Lahore: 1964) : Kashf is a mystie term me an mg 
"unveiling" . 

176 CUthman b. Füdi, Najm aJ-Ikhwan, f. lb. He cited 'Abd al-Wahhab al-Shacranï who 
states in his Yawaqït that "he who would reach the stage of kashfcould find that all great 
jurists who practiced ijtihad had not g011e outslde the boundaries of the Book and the Sunna 
in their views ... for they followed the tracks of the Messengers of God". 

177 R.R. Martensen, "The Life and Work ofUsmanu bii Fooduye"', p. 31. 
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c. Was he a Mujaddicf? 

If the Shehu was a mujtahid, was he also a mujaddid (Renewer of the Faith)? To 

answer thi (., question we first have to examine the historical background of this doctrinal 

concept. 

The concept of tajdïd, as reported by cAlxi al-RaI)man al-Suyü~ï in his I:fusn 

al-Mul)açlara, can he traced to Imam Al:tmad b. I:Ianbal (d. 855). He was reported to have 

said, "God appoints for mankind at the head (ra's) of every hundred years one who will 

teach them the sunna and refute falsehood about the Messenger of God. And behold, when 

we looked, there at the head of one hundred was cUmar b. cAbd al-CAziz and at the head of 

two hundred was al-Shafici" .178 In another report the Prophet was alleged to have said 

concerning the mUJaddld: "Surely God will ralse up for this umma at the beginning of every 

century one who wIll renew their religion". 179 And in hiS Siriij aJ-Ikhwiin, the Shehu, citing 

al-Maghïlï conceming this traditIon, sa ys : 

... at the beginmng of every century God will send a leamed mln to the 
people to renew their fanh, and the charactenstIcs of this learned man in 
every century must be that he commands what is right and forblds what is 
disapproved of, and reforms the affarrs of the people and judges justly 
between them, and aSsists the truth against falsehood, and the oppressed 
against the oppressor, in contrast to the characteristIcs of the (other) 
learned men of the age. 180 

These, in brief, are the characteristics of a mujaddid. Throughout the history of 

Islam, staning from the begmmng of the second century A.H., the Muslim world was said to 

178 al-Maghïlï (Mu~ammad b. cAbd al-Karim) SharfCa in Songhay, p. 115 foomote 3. see 
also JaHil al-Din al-Suyütï, I:lusn aJ-Mul)açiara fi Akhbiir Ml~r wa aJ-Qahira, vol 1 (Carro: 
Darat al-Wa~n, 1299 H.) p. 166. 

179 Abü Dawüd, $alJïlJ Sunan aJ-Mu~!afii, vol II, Kitâb al-Ma1aQim (Cairo: al-Tajiya, n.d.) 
p.209. 

180 CUthman b. Füdi, Sirfi] al-Ikhwiin, f. Sa. 
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be witnessing the fulfillmentof the prophecy. cUmar b. cAbd al-cAziz (d. 720), the Umayyad 

Caliph; Mul)ammad b. Idris al-Shafici (d. 820), the founder of the Shafici School of Law; 

Abü al-J:Iasan cAli al-Ashcari (d. 935), who brought harmony between the MuCtazilites and 

the Sunnis; Abu I:Iamid al-Ghazali (d. 1111), who stabilized the shaky relationship between 

the Sunnis and the sufis; and many others, al! were alleged to have fiued the above 

characteristics and were therefore mujaddidün. 181 

According to Professor Hunwick, although the idea of tajdid was an oid one in Sunni 

Islam, al-Maghïli might be the one who popularized it m West Africa. 182 Various 

interpretations were also given to the doctrine as regards the number ofrenewers 

(mujaddidün) to appear at a given time. Sorne culamiP preferred to understand that the 

promised renewer shoulrl be a man who excelled in aIl branches of rehgious knowledge and 

that there should be no more than one every century. Gthers mterpreted the badïth ta mean a 

number of persons, each specializing in one specifie sphere "such as govemment, Qadith, 

fiqh, qlriPat, wa c?=, zuhd, etc".183 This stand, suggested by Ibn Kathir and reported by 

al-Suyup, was later adopted by al-Mukhtar aI-Kunti (d. 1811) who designated Askiya 

Mul)ammad as the mujaddid in govemment, al-Maghïlï In the Islamic SCiences, al-Sanusi in 

asceticism, etc. l84 Ahmad Baba: (d.1627) of Tlmbuktu, however, understood it ta mean that 

every locality should have its mujaddid. 185 This 1S where the case of the Shehu cornes in. 

The Shehu was regarded as one of the renewers who were known only in their own 

localities. The beginning of the thirteenth century of the Mushm era witnessed, in Hausaland, 

181 LA. B. Balogun, The Life and Works of cUthman ç/an FacHo, p. ix. 

182 al-Maghïli (MuQammad b. cAbd al-Karim) Sharica in Songhay, p. 115. 

183 Ibid., p. 116. 

184 Ibid. 

185 Ibid., p. 117. 
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a growing expectation of the advent of a mujaddid. So when the Shehu began his caU, not 

only was he identified as the expected m ujaddid, sorne of the followers thought him to be the 

expected Mahdi (the rightly-guided one who would restore the faith and mamtain justice on 

the earth). This he categorically refuted in many of his writings. 186 He declared in his 

al-Naba~ al-Hadïi/a AlJwai ai-Imam al-Mahdi: 

o my brethren, my purpose 10 wriung this book IS not to affrrm that 1 am 
al-Mahdi; rather 10 explain to you that God the exalted had favoured me 
with the conditions which agree Wlth the conditions of the Imam al
Mahdi, that the culam~P, may God the exalted be pleased with them, have 
mentioned in theu books. My object IS to comply with the command of 
God the exalted : make the favour of thy Lord manifest. 187 

What exactly does the term taJdïd stand for? U nul recently the tenn has been used 

interchangeably 10 me an "refonn", "revival", and "renewal" by many Islamists. However, in 

his article "Jihad fi Sabfl Allah", J.R. Willis made a disùnction between reform (i~/a1:J) which 

is basically innovative, and renewal (tajdïd) which advocates a calI for a retum to the basic 

principles of Islam as contained in the QurJan and the Sunna. 188 

However, he seems, In his definition of tajdid, to make no distinction among the 

various Islamic revolutions WhlCh took place In different parts of the Muslim world in the 

eighteenth century. He has not, for example, seen the difference between the Wahhabiya in 

Arabia and the CUthmanïya movement in the Central Sudan He understands, like many other 

scholars, the CUthmaniya movement as a revivahsm and observes: 

Attitudes toward the problem of Islam in nineteenth century West Africa 
were decidedIy revivalist. There is not a hint of reformism -- WhlCh is to 

186 Tapdhïr aJ-a/-Ikhwan; aJ-Naba~ a/-Hadî ilii A~wai al-imam al-Mahdi; Tanasibiïji (A 
Fulfulde poem on his Attributes). 

187 Ahmad Kam, "Lnerary ACtIVlty in Hausaiand in the Late Eighteenth and Early 
Nineteenth Centunes", (M.A. Thesis, Ahmadu Bello Umversity, 1978) p. 72. 

188 J.R. Willis, "Jihad fi Sabîl Allah", p. 395. Aiso see J.O. VoIl's article entitled "Renewal 
and Refonn in Isiamic History, TaJdïd and I~lal)", Voices of Resurgent Islam, ed. by J.R. 
Esposito (New York: O.U.P., 1983) 32 - 47. 



- say modernism -- in the writings or actions of the leading Jihiïdists. For 
their model was the unalterable Law of Allah and the unchanging Sunna 
of Mul)amrnad. Indeed in the minds of all Islamic revivalists the ideal 
religion was the Islam practiced by Mul)ammad and the first two 
generations of companions, and the ide al community was the synthesis 
achieved during the "rightly-guided caliphate". The caliphate was held to 
be divin"ly-guided and just in the applications of divine law, the Sharica, 
whereas the rival kingshlps and sultanates which followed the demise of 
the caliphale were srud to symbolize secular despotism. 189 

But a different viewpomt has been advanced by scholars such as Hunwick and 

Hiskett. Hunwick observes: 

It has sometimes been asserted that the Shehu was an Islamic primitivist 
and that he wished to restore the kmd of situanon that had existed during 
the life of the Prophet and the tirst four cahphs. This IS cenainly a 
misconcepnon of hi:, thinking, for while he looked always ta the sayings 
and deeds of the Prophet and his immedlate followers as insplring 
examples foremulauon, he nevertheless looked more to the later law
books, written centunes afler the Prophet's death, to see how the scholars 
interpreted the divine Law and what rules they had laid down for the 
working of the judiclary, the collectIon of taxes, the administration of 
markets, the orgamzation of the treasury and 50 on. l90 

Hiskett holdIng a sm1Îlar view explamed : 

This is not that of the early ummaof Medina. It is a complex structure 
with a hlerarchy of wazïrs (the office dld not eXlst unul the cAbbasid 
period); mimsters (arkan); govemors; chief qaçiïs; emirs; chiefs of police; 
and a whole CIvil servIce down to the market inspectors of weights and 
measures. Not only IS thlS the plcture which the Fulani sources reflect. It 
is the system, an approxImation to WhlCh they succeeded in establishing, 
as is clear from the accounts of Clapperton and Barth and from the recent 
researches of M.G. Smith. 191 
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189 IR. Willis, "Jihad fi Sabïl Allah", pp. 395-396. See also Fazlur Rahman, "Roots of 
Islamic Neo-fundamentalism", Change and the Muslim World, edi ted by P .H. Stoddard, et. 
al. (Syracuse: Syracuse University Press, 1981) pp. 26. 

190 10. Hunwick, "The Nineteenth Century Jihads", A Thousand YeaTS of West African 
History edited by J.F.A. Ajayi and Ian Espie (Ibadan: Ibadan University Press, 1967) 
p.271. 

191 M. Hiskett, "An Isiamic Tradition", p. 592. 
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From the three quotations, it could he discerned that whereas Hunwick and Hiskett 

derived their conclusions about the CUthmaniya movement from the nature of the movement 

and the structure of the administration established, Willis had done nothing of the sort. 

Instead, he gave his readers a general definition of revivalism and made no attempt to show 

them how the CUthmiiniya movement fit that definition. What he described may apply to 

Wahhiibism and the Khanjae movement but certainly not to the cU thmaniya movement. 

Let us now see if the points mentioned by Willis did fit the CUthmaniya movement. 

It was true that the Shehu and his associates, like the Wahhabis, looked back with 

respect and admiration to the slmplicity of the life of the al-KhuJafiPaJ-Rashidin, the nghtly

guided caliphs, but unlike the Wahhabis this was, to them, only sentimental. The govemment 

they established wnh its hierarchy of officers as mentioned by Hiskett, clearly showed that 

theirs was a movement aimed at creating a politico-religious society pecuharly West African. 

Still, unlike the Wahhâbis who aimed at negating the pa st intellectual and spiritual 

achievements, thejihadists accepted ijmifCas the third prinCIpal source of the Shari'a. The 

Wahhiibis had also strongly rejected sufism, a mysticai doctrine which played a vital role in 

the lives of the iihaè.:lts. Moreover, it is clear from the dispute between the Shehu and his 

brother, the movement was not against kingship. The Shehu advocated kingship in his 

Mi$biiQ Ah} al-Zaman and defended it in his Najm al-Ikhwiin when his brother criucized the 

adoption of il. One important evidence that the CUthmanïya movement was not a revivalism 

was the Shehu's view concerning the historical past. Replying to A~mad Baba's legal 

decision that Hausaland and Borno were Muslim lands, the Shehu explained that although 

Al,1mad Baba's statement was valid during his time, since every scholar had to decide issues 

according to what he knew in his time, the situation might not be the same in every time. 

Again he wrote in his Najm aJ-Ikhwan defending his writings and those of his associates as 

being more relevant and beneficial to the people ofHausaland than the classical Muslim 

works. He states: 
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Every scholar knows the aspirations and anxieties of his contemporaries 
because (on this point) he is more knowledgeable (than previous scholars) 
therefore the writings of every scholar are more of use to his people than 
those of the earlier authors. 192 
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Still, in his effort to discourage his disciples from chngmg fanatically 10 the past 

(taqlïd), the Shehu stressed that time and people's ways change. To suppon his view, he 

quoted from Kitiib aJ-Na$iPil) wa al-Wa$aya of 'Abd al-Wahhab al-Sha'ranï the following : 

"Every era has its form of governmt'nt and leaders. Therefore, there IS no point for anyone to 

judge people with the standard of yesterday. Then how absurd for those who judge them 

with the standards of the Sa~aba and of those who followed (aJ-Tabi'in)" .193 

Therefore, because of the reasons enumerated above. il IS clear that the Shehu was not 

a revivalist, nOT was he a reformlst (mu$lI~) but a renewalist (mujaddid). 

ln view of the above, 1 suggest that there are three distinct types of change in Islam 

associated with the following three terms : Reform (i$JalJ). Revival (ll)yaJ
). and Renewal 

(tajdïcf). 

1. Reform (i$lifl)) is the Islamlc answer to the modem challenge, and was a reactlon that 

surfaced in the Islamlc world as a result of the Western impact. In order to modemize like the 

West, the refonnists tried to integrate sorne Western concepts WIth the moral onentation of 

the QurJan and the Sunna. For example, the writing of constitutIons by the Ottomans, 

Mul)ammad 'Ali's refonns, and the adjustment of Islarnlc concepts to Western thoughts 

which took place in Egypt and India In the mld-nineteenth century Although in thelr 

methodology they advocared the adherence to fundamentals, they dlffered from the 

revivalists in that the latter's actlvlty took the form of popular movements whlle theirs 

involved only indivldual thought. Funhennore, they did not ignore enmely past 

192 'Uthman b. Füdï. Najm aJ-Ikhwiin, f.4lb. 

193 Ibid., f. lla. 



1 developments in Islam for they looked at them as an Islamic contribution to world 

civilization. 

But they were strong critics of conservative culamlP who adhered to taqlïd. 

110 

Mu}:lammad C Abduh, a representative of this group of refonnists, was reported to have said 

"Islam encouraged men to move away from their clinging attachment to the world of their 

fathers and their legacies, indicting as stupid and foolish the attitude that al ways wants to 

know what the precedents say". 19-4 It was not surprising, therefore that they not only 

advocated ijtihiidbut practiced it abundantly. Fa'dur Rahman was correct when he observed 

that, in terros of solution to social problems through {itihlid, they had do ne much better than 

their predecessors who were eaher unwilhng or did not find much which needed to be 

resolved through the ijtihlid formula.'?S 

In terms of their contribution to moo;,m Muslim world, their work was more 

conspicuous in areas of education, political thought and economic. In the area of education, 

they attributed the backwardness of Muslims in the sClentific field to the exclusion of 

empirical sciences in the cumculum of tradition al education al system. On govemment for the 

umma they advocated the eiectorai system and cited QurJanic statement on shiïrii (mutuai 

consultation) as justificatIon. lit the field of economy, they legitimized banking practices such 

as interest (ribii) which they explained as distinct from the exploitative, usurious system 

condemned in the QurJan. But the reformists had also a major shortcoming. They were 

selective in thelr intepretation of the QurJan, rreating on1y those issues which in their 

judgment demanded solution. 

194 J.O. VoU, "Renewal and Reform in Islamic History", p. 39. 

195 F. Rahman, "Roots of Islamic Neo-fundamentalisw", p. 28. 
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2. Revival (iQya~196 is a reaction of con servative , orthodox Muslims to liberal 

innovations. It is a calI for the retum to the practice of basic Islamic principles. It is rigid and 

uncompromising. A typical example is the Wahhabi movement which took place in A; Jbia in 

theeighteenth century. 

3. Renewal (tajdid) is a reassertion of Sunni Islam, based \111 the authorities of the 

QurJan, the Sunna and the ijmiic, after it has undergone sorne adaptations with eus toms and 

beliefs of people among whom it was introduced. The Shehu's and Shah Wali Allah's 

movements in the Central Sudan and India respectively are examples of this. 11us kind of 

movement differs from the Wahhabiya, in that it accepts ijmac and aIl the past theological and 

legal accretion which the latterrejects strongly. Thus, the Shehu's role in Hausaland and the 

surrounding areas was to imp1ernent thlS renewal objective. 

ln view of the above, the Shehu was a mujaddid, a renewer of the faith. However, 

there were sorne of his followers who did not see him as a local mujaddid. They consldered 

him as a mujaddid who represented the whole Muslim world and should be arnong the li5t of 

the twelve promised mujaddidün. Mu~ammad Dikko of Tsangaya anticipating the coming of 

the Mahdi, composed the following poem In Hausa in which he mdicated that the Shehu was 

the twelfth mujaddid, and that the Mahdi, the awaited one, would be the thirteenth : 

"Mujaddadi go ma sha çlaya ne na addml 
Na sha biyunsu Waliyullahi Usmanu 
Na sha ukunsu Khitamud Dini MahdlYYu 
Kowak ki bi nai fa ba shi rabo ga ghufranu".197 

196 Although i~ya' is the appropriate Arabie word for revival, it has never been used, though 
there are books with such titles as I~yaJ cUJüm al-Din, I~yiP al-Sunna wa Ikhmad al-Bidca, 
and also honorifie titles such as Mu~yï al-Dïn, etc. 

197 G. Saidu, "The Significance of the Shehu's Sennons and Poems in Ajami", p. 210. 
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My English translation is as follows : 

There are eleven Renewers in the history ofIslam, 
The twelfth is the saint of God, U srnan, 
The thirteenth is Khitâmal-Dïn, the Mahdi; 
He who disobeys him has no hope of [being blessed with God's] pardon. 
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A Fulfulde poem attributed to the Shehu suggests that he was the eleventh mujaddid, 

and the Mahdi, the twelfth. The therne ofthis poem is aiso about the advent of the Mahdï. 198 

As has aIready been noted above and will be seen below, the concept of tajdid is linked to 

the doctrine of \1ahdism. 

d. His Stance on Mahdism 

Mahdisrn played an important part in the Shehu's jihad rnovement; il is known that he 

composed several poems in local languages on the coming of the Mahdi and wrote sorne in 

Arabie as weIl. D.M. Last listed SIX such works in his book The Sokoto Caliphate,199 and 

M.A. AI-Hajj listed ten.2OO 

i The Origin of the Doctrine Arnong the Sunnis 

The Sunm doctrine of Mahdism was a borrowing from the Shicites albeit with sorne 

modificanons.201 The Mahdi, whose advent was prophesied to be preceded by moral 

degeneration and soclal disorder in the Umma, was believed ta be the harbmger of the End of 

Time. As a nghtly guided Imam and the redeemer of the faithful, he was expected to lead the 

struggle for the renewal of the faith by restoring the unity of the Umma and filling the world 

198 Ibid., p. 211. 

199 D.M. Last, The Sokoto Calipahte, pp. 237-240. 

200 M.A. AI-Hajj, "The Thirteenth Century in Muslim Eschatology : Mahdist Expectations 
in the Sokoto Caliphate", Ibadan, Nigeria. UnIversity. Centre of Arabie Documentation. 
Research Bulletin. 3 (Ju1y 1967) p. 114. 

201 Ibid., p. 102. 
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with equity and justice. He was to he bom in Medina to the descendants of cAli through 

Fatima and his narne was to tally with that of the prophet, while his father's name was to be 

the sarne as that of the Prophet's father. However, the Sunnis did not accept sorne of the 

Shi'ire extrerne views about the Mahdi such as his infalhbility, his being the incarnation of 

God on earth and the concept of raj'a, the appearance of the hidden Imam, for the Sunni 

believe, as indicated above, he was to be bom in Medina. 

As always, these beliefs needed sorne authentication by Prophetie traditions, and 

these were oÎl..:n not hard to manufacture. Several traditions were cited in the Sunan of Abü 

Dawüd and in sirnilar works clairning to have been transrnitted from the Prophet.202 It is 

worth noting that neither in the $aNIJ of al-Bukhan nor that of Muslim is there mention of it, 

though both have been accepted by the general consensus ofI:Iadith transmitters as authentic 

collections. 

The sufis too believed in the idea of the Mahdi. According to Ibn Khaldün, MuJ:iyï 

al-Din Ibn al-cArabï (1165 - 1240) was arnong the prominent sufis who propagated the 

doctrine in the twelfth and thirteenth centuries. They also adopted its ShiCite aspects and 

added the sufi elernent of rnystical "unveiling", kashf, to il. 203 U sing the power of kashf, 

they clairned they cou Id foretell the exact time and place in which the Mahdi wou Id appear. 

Ibn al-'Arabi prophesied the year 683 A.H. (1284 A.D)204 as the date of his appearance and 

202 Abü Dawüd, $al;1ïlJ Sunan al-Mu$tafif, vol II, p. 207 - 209. Other works which cited 
such traditions are al-Tirrnidhï, Ibn Maja, al-Bazzaz, al-l;Iakim, al-Tabarani, Abü Yac}a 
al-Maw~ilï and also in the Musnad of Imam AJ:imad b. I:Ianbai. See also Ibn Khaldün, The 
Muqaddima : an Introduction to History. Vol. 2. Translated from the Arabic by Franz 
Rosenthal (London: Routledge and K. Paul, 1967) pp. 156 - 185. 

203 Ibn Khaldün, The Muqaddima, pp. 187 - 190. 

204 Ibid., p. 190. 
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when he failed to appear in that year the date was shifted to another year. Since then severa! 

prophecies have been made specifying new dates up tilI the time of the Shehu. 

It is perhaps important to mention here the prophetie tradition relating to the "twelve 

rightly-guided Caliphs" and the effort made particularly by the sufis to link it with the 

doctrine of Mahdlsm. The Prophet is reparted to have said "this religion will continue to 

remain fmnly established until you have twelve caliphs, every one of whom is acknow ledged 

by the Umma".205 The I;Iadïth generated various interpretations as to who exactly the twelve 

true caliphs were. The Sunni culamiP identified the following as the caliphs: Abü Bakr, 

cUmar I, 'Uthman, CAli, MUCaWlya, Yazïd, cAbd al-Malik, al-Walid I, Sulayman, cUmar n, 

Yazïd II and Hisham. Marwan b. al-I;Iakam wasexcluded from the list because during hiS 

short reign the Umma was dlvided. Syria paid homage to him, but l:!ijaz and Iraq 

acknowledged cAbd Allah b. al-Zubayr.206 And Hish1ïm was considered the last of the true 

caliphs because the unity of the Caliphate ended with his reign. A period of dissension and 

anarchy prevailed with the assassination of Walid II (743 - 744 A.D.) and the ovenhrow of 

the Umayyads. The new Abbasid dynasty could not restore the umty of the Caliphate: the 

secession of Umayyad Spain and the rise of the Fatimids outhved the dynasty. 

M.A. AI-Hajj explained these happenings as the "hlstorieal interpretation of the 

Prophetie tradition". 207 In other words, the I:Iadith was invented at the end of the Umayyad 

Caliphate 10 explain the poiitieai situation of the penod. But aI-Süyüp, in another 

interpretation, hnked it wnh the concept of Mahdism. He explamed that the reigns of ten out 

of the twelve true Cahphs had been fulfilled as prophesled by the tradition. The Iast two, one 

of whom would be the Mahdi, were sull being awaited at hlS time. The ten he listed were : 

205 Abü Dawiid, $avïv Sunan aI-Mu~tafli, vol n, p. 207. 

206 M.A. al-Hajj, "The Thineenth Century in Muslim Eschatology", p. 106 footnote 2. 

207 Ibid. 
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Abü Bakr, cUmar, CUthman, cAU, al-l;Iasan b. cAli, MuCawiya, cAbd Allah b. al-Zubayr, 

cUmar b. cAbd al-cAzïz, al-Muhtadi and al-?ahir.208 As will he seen later the Shehu, 

apparently influenced by al-Süyü~ï's teaching, copied the list in his Na$ipat Ahl al-Zaman and 

in his ajami poems. 

11 Mahdism in Central Sudan 

Beliefs concerning the coming of the Mahdi were not new in Africa. It was Ibn 

Khaldün again who was our source of information. He referred to sorne Maghnbi sufis as 

responsible for spreading the beliefs- These were Ibn Qasï (d. 1141), Ibn Sabcïn (d. 1226) 

and his diSCiple Ibn Abï Wali\. In his book Kltabal-Tadhkira, Abü 'Abd Allah al-Qunubï (d. 

1272) quoted sorne Traditions that the Mahdi would first appear in Massa, in the Sus, 10 the 

extreme Maghrib In 1202 - 3.209 AI-SüyütI (d. 1505), as mentioned above, discussed the 

subject extensively in his al-cArt al-Wardï fi Akhbar al-Mahdi, and Ibn I:Iajar al-Haythami 

(d. 1565) wrote about it in hlS book entitled al-Qawl al-Mukhta:'iar fi 'A/amat al-Mahdi 

al-Munta?ar, WhlCh is still avallable.210 Thus, lt was not surprising that the concept of 

Mahdism played a slgnificant role In the Jihad movement, especlally since the penod 

coincided with the beginning of the thirteenth century of the Islamlc calendar, WhlCh 

confonned to the prophetic tradition that a 'Renewer of the Faith" would appear at the 

beginning of each century. In addition, there was also a senes of natural disasters that took 

place, and according to B.G. Martin, severe droughts recurred several tlmes ln the elghteenth 

and nineteenth centuries when the people were forced to flee thelr homes. These events 

strengthened the belief that the Mahdi was about to appear, and that the Shehu was the 

mujaddid who preceded hlm 

208 Ibid., p. 107. 

209 W. Madelung, "AI-Mahdï", The Encyc10paedia of Islam, New Edition, 5 (1986) 
1230-1238. 

210 Ibid., p. 1235. 
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The expectation of the appearance of the Mahdi was so strong that sorne of the 

Shehu's associates claimed that he was the Mahdi, but he denied this in both his Arabie 

writir.gs and Fulfulde poems. Yet he did contribute ta the people's anxiety and obsession 

about the End of the World. Just before and during the outbreak of the jihad confliet, he 

wrote several Arabie works and ajami poems alerting the people to the fonhcoming 

appearance of the Mahdi and the imminent approach of the End of Time. Works such as 

KiŒb Muddat aJ-Dunyif, Tanbih aJ-Umma cala Qurb Hujüm Ashrat al-SifCa and Kltab 

al-MalJdhürat min cA/amiit Khurüj al-Mahdï, contain Prophene traditions and eomments on 

the subject without any attempt to dlstmgUlsh between the "authentic" and the "spurious". As 

pointed out earlier, he drew mueh of his Ideas and authonty from the writings of al-Suyü~i, 

the fifteenth eentury Egyptian SUfl and jurisconsult. 

It is not therefore surpnsing that after the war was over the Shehu found it necessary 

to write more works to allay the anxiety ofhis followers regarding the imminent doom. He 

emphatieally rejected aIl propheeles relating to the approaching End ofTime, and even 

apologized for hIS earher stand on the Mahdi. He argued In hlS Tanbïh al-Fiïhim cala lfukm 

Ta~rïkh Muddat a1-Dunya wa Kha1q a1- cAlam (1223/1808) that he was influenced in his 

earlierviews by the wntings of al-Suyû~. He sald ln part: "What we used to mention again 

and again during the gatherings forpreaching that the time for the appearance of the Mahdi 

had come, was based on the assumptions of al-Suyuti. But after Investigation, we admit that 

we do not know the rime wlth any degree of certainty".211 

Other Arabie works and ajaml poems of thIS category are hiS Amr al-Siica 

(1223/1808), Tabdhïral-Ikhwan (1229/1814), Na$îbat Ah1 al-Zaman (1226/1811), Bangare 

Mahdi (The Advent of the Mahdi), Mahdinkobe (The Followers of the Mahdi) and 

211 M.A. al-Ha]. "The Thineenth Century in Muslirn Eschatology", p. 110. 
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Tanasibuji (The Attributes). Although he disapproved of predictions of the exact time ln 

which the Mahdi would appear and denied unequivocally being the Mahdi, he accepted al

Suyüp's Iist of the 'true caliphs" and cherished the hope of bemg the eleventh of them Just as 

the Mahdi was expected to be the twelfth. The list was quoted in hls Na$i1}at Ah! al-aman 

and Mahdinkobe : 

1. AbüBakr 

2. cUmar 

3. 'Uthman 

4. 'AH 

S. al-Basan b. cAlî 

6. Mu'awiya 

7. 'Abd Allah b. al-Zubayr 

8. 'Umar b. 'Abd al-'Azïz 

9. AI-ZahIr Blilah 

10. AI-MuhtadïBilIah 

Il. 'Uthman b. Füdï212 

In spite of the Shehu's discouragement of wild predictions, the belief in the 

imminent appearance of the Mahdi and the approach of Doomsday persisled gencrations 

after the establishment of the Cahphal government The Hausaland wltne~.,ed waves of 

migration to the Sudan dunng che me of Muhammad Ahmad, the Sudanese Mahdi, and at 

the Bntish occupation of Northem Nigena Hayat b Sacid, the great grand.,on of the Shehu, 

maintained contact with the Mahdî. ln faet, ~ayâ:t wa~ appomtcd hl<.; Caliph ln Western 

212 G. Saidu, "The Sigmficance of the Shehu's Sermons", p. 211. See also 'Uthman b. Füdi, 
Na$îIJat Ah! a!-Zamiin, ff. 23b - 24a. 
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Sudan.213 It was not surprising that a poem by MUQammad Dikko of Tsangaya predicted 

that Sultan Bello would help the expected Mahdi and he his vizier. 214 

e. His Role as a Mystic 

Sufism is another important religious factor in the Shehu's career. He was imtiated 

into the Shadhïlïya, KhaIwatïya and Qadirïya orders by his mystIc master (murshid) and 

teacher, Jlbril b. cUmar.2IS As mentIoned earlier, it was the mystIcalIinks (saliisIl) between 

the two men which earned Ibn cUmar the Shehu's glowing tribute ln the Na$iPI{l al-Umma 

and ShifâJal-Ghalil. That the mystic Ibn cUmar Ieft an Impact upon hlm wouid not be demed 

but it was the wntmgs of sufi - jurisconsults such as al-Ghazali, al-Shacrani and Al)mad 

ZaITÜq which influenced hIS model of Sufism. These three scholars combined the use of the 

Sharïca and Sufism in theu religlOus practices and their works are frequently cited by the 

Shehu. For ex ample he descnbed his community as those mystics who observed both the 

exoteric (sharica) and esoteric (Qaqiqa) sciences as practiced by al-Ghazali and cAbd al-QadIr 

al-JïHïni,216 He reiterated this in his Kitiibal- Tafriqa by a warning that "whoever assumed 

the role of a sufi without assuming that of a junsconsuit (faqïh) had indeed become a heretic 

(zindïq) and he who became ajunsconsult without becoming a sufi was also a heTetic".217 

213 R.A. Adelye, Power and Diplomacy in Northern Nigeria, p. 106. 

214 G. Saidu, "The Sigmficance 01 the Shehu's Sermons", p. 210. 

215 B.G. Martin, MusIim Brotherhoods, p. 24. For his membershlp in Khalwatîya, Tefer to 
S. Zahradeen's dissertation, "cAbd Allah Ibn Fodio's Contributions", footnote 3, p. 36; and 
see also cAbd al-RaJ:!man aI-Jabartî, TaJnxh, vol. l, pp. 345 - 347. 

216 cUthman b. Fûdî, Tabshïr al-Umma al-Aflmadïya li-Bayiin bacçf ManâqIb al-Qiidinya, ff. 
Sa and 18a. 

217 CUthman b. Fûdï, Kitab al-Tafriqa, f. lb. 
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Other sufi works which mlght have influenced hlS mystical thought were ,al-lnsiin al

Kamil fi Ma'rifat al-Awlikhir wa aJ-Awii'ilby cAM al-Karim al-Jm (d. 1428); D,rliPil al

Khayratby Abü cAbd Allah Mul)ammad b. Sulayman al-Jazûn (d. 1465), the praise-poems 

to the Prophet: the Ishrinïyiitof al-Fazazi (d. 1230); and aJ-Burda of Sharaf al-Din 

Mul)ammad al- Bü~irï (d. 1296). These matenals expound the ldea of the Prophet 

Mul)ammad as aJ-Insiin al-Kamil. the "Perfeet Man" or as AfçlaJ aJ-Khalq the "Most 

Excellent of Creation". Al-Jïli dlscussed the subject in his work mentioned above in great 

detail. He explained that the "Perfect Man" is the best of ail creations. He 1<; the vI<;egerent of 

God, all eXIstence rotates around hlm. Al-Jazun, on the other hand, complled a collection of 

prayers and a hst of the Prophet's qualitatIve names explaimng those charactenstic!'o whlch 

quahfied him as the "Perfect Man".218 The Shchu's mterest 111 the Idea of the "Perfect Man" 

might have denved from reading such works. HIS writll1gs, partlcdarly hlS Fulfulde poems, 

are full of thlS mystic concept of MuJ.lammad. Two poems may lllustrate our observation. 

In Ma'maJare (The Poem Rhymed Wlth "MaJaJ") he says . 

2. Cul;>iïçlo sul;>aqe caçIadp saçlâQe, 
Mo timmlmrOlçla nuIaQe maJa. 

3. Mul)ammadu A/:lmadu an mbegete ml, 
Mi yolake nder mayo bege maJa. 

4. Nde njolli ml njar ml ndlyam bege maçla, 
WaIa ka nanal ml fu saI ka maJa. 

5. To ndam ml fu woni an nI nglJai ml, 
Ko kettl ml fu won! bolle maJa ... 

66. Ba miï~a nanaka ba maça yiJâka, 
Wala kef?etêc;lo yo nandi mala219 

218 M. Hiskett, The DeveJopment of Is/am in West Afnca (London: Longman, 1984) 
p.245. 

219 'Uthman b. Füdï, "Malarnalre", Gime Fu/fulde, compiled by Al-Amin Abu-Manga and 
Ibrahim Mukoshy (Kano: Bayero UmversIty. n.d,) pp 19 and 25. 



1 which 1 translate th us : 

2. The chosen one among the best, the rarest of the rare, 
With whom Vou (God) ended [the list] ofYour messengers. 

3. Mu~ammad A~mad, it is to you 1 am expressing my love, 
For 1 have plunged in the river of your love. 

4. When 1 plunged and drank the water of your love, 
r listened to no speech but that about you. 

5. Wherever 1 looked 1 saw [nothing] but you, 
Whatever r Iistened to 1 heard [nothmg] but your speech ... 

66. One like you is not heard of and the like of you is not seen, 
One like you will never be had. 

And in Fukafukarc (The Poem Rhymed with Fuka) he states: 

Duniya he Barzakhu220 Lahlra cuçii tagle fuka, 
Yimbe he Gmni MaIaJikaJen he tagie fuka, 
Lesdi he kammujl fa al-Arshi limtu fuka, 
Ngam mada Allah tagoyi mobgal tagefu fuka 

Wandagi maçia dâ Allah tagayi tagefu fuka221 

which 1 render as follows : 

The world and the barzakh, the hereafter, the various creations; 
Men and jinns, angels and the Test of the creations. 
The earth and the planets including the throne, aIl li sted , 
It is because of you that God created aIl the creations, 

If il were not because of your esteem, God would not have created 
the creations. 
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We may add that the mterest shown in I:Iadïth by the eighteenth-century sufis might, 

among other implications, have influenced their attitudes to the concept of the Prophet as 

"Perfect Man". As pointed out in Chapter One, the Shehu's mystic master and teacher Jibrïl 

b. cUmar and his teacher Mu~ammad b. Râjï, both had connections with the I:Iijâzï culamfP 

of I:Iadith. 

220 A state of the de ad between the time of death and the resurrection day. 

221 'Uthman b. Füdï, "Fukafukare", Gime Fulfulde, compiled by Al-Amin Abu-Manga and 
Ibrahim Mukoshy (Kano: Bayero University. n.d.) p. 31. 



121 

i The Shehu as the Qadiriya Shaykh 

It has been suggested that Muf:tammad b. 'Abd al-Karim al-Maghili (d. 1504) 

introduced the Qadirïya order into Western Sudan in the fifteenth century.222 However it 

was the Sanhaja and Kel-Es-Suq who disseminated the order in the south-cast of the reglon 

at the rime it was being mtrcxluced In the west.223 By the mlddle of the elghteenth centllry, 

the order had begun to spread across Western Sudan through the nmsionary acttvltles of the 

Kanata nomads and their leader, Mukhtar b. A~mad. According to Hlskett, these Kanata 

sufis were not behind the spread of the tariqa In Hallsaland; rather it was the Ineslemen of 

Ahir and Agades who were respon~lblc for its dissemmauon there,224 He assens that the 

interest in miracles and the VlSllS to the tombs of SaInts whlch the Fulbe sufis had been noted 

for, were characteristics of the Agades Qiïdlriya. In hls al-Salasl1al-Qiidlriya the Shehu 

refers to his mystical ancestry as follows : 

CAIxi al-Qadir al-JïHïnï 
1 

Abü Yacza 
1 

ShuCayb 
1 

Jar al-Mustafa 
1 •• 

cAbd al-Salam b. Ma~hbh 
1 

Abü Ha~an al-Shiîdhllî 
• 1 

A~mad b. cUmar al-An~arï 
1 

Ibn CAtiP Allâh al-Iskandari 
1 

Sa'd Allah b. Mul:mmmad al-J:la~anï 
1 

222 M. Hisken, The Sword of Truth, p. 60; B.G. Martin, Musl1m Brotherhoods, p. 31. 

223 M. Hiskett, The DeveJopment of Islam in West Afnca, p. 244. 

224 Ibid., pp. 246-247. 



Mul)yï al·Dïn b. cAbd Allah al·l:lusaynï 
1 

Mul)ammadMurtaçlaal·l:lusaynï al·Wasili 
1 

Jibrïl b. cUmar 
1 

CUthman b. Mul)ammad Füdï225 
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Apparently the Qâdirïya order influenced his personallife to a large extent, and it is 

reported that he would take breaks from his preaching travels to make retreats. 226 He had a 

series of mystical experiences, and in his treatise entitled LammaBalaghtu he narrates : 

When 1 reached the age of thlrty-SIX years, Allah lifted the veil from my 
eyes, removed deafness from my faculty ofhearing, and strengthened my 
smelling faclllty. He removed bluntness from my taste, hardness from my 
hands and legs. He removed the burden from my body and 1 was able to 
see whatever was far as near. 1 used to hear from afar as if it was near and 
was able to smeil a fragrance that was sweeter than aIl others from those 
who were worshipping Allah, and the most pungent smell from the 
sinners. 1 used 10 recogmze the lawful food (~alal) simply from lts taste, 
and so it was with unlawful food (prim). Whatever was far, used to 
come to my hand, and while 1 sat In a place, 1 sull walked with my legs. 
11us is the bounty of Allah given to whomever He wants. 1 knew every 
limb of my body, every bone, muscle, flesh and each hair in its proper 
position.227 

He had another spiritual expenence when he reached the age of fort Y years and five 

months, which he describes 10 his Kitiib al-Wird : 

1 saw the masrer, Mu1)ammad, may the benediction add salutation of Allah 
be upon him, with his Companions and (other) Prophets and saints 
(awliyiP). 1 was greeted and made to sa in theu mldst, then the master 
cAbd al-Qadir Jïlanï gave me a green plece of cloth on which was written : 
'There is no god but God and Mu/:lammad is the messenger of God', and a 
turban on which was inscnbed 'Say, Allah is one .... ' 1 was commanded to 

225 Abdullahi Smith, "A Neglected Theme of West African History : The Istamic 
Revolutions of the 19th Century", Journal of the Historical Society of Nigena, 2 (1960/63) 
p.177. 

226 H.R. Palmer, "An Early Fulani", p. 410. 

227 CUthman b. Füdi, Lammii Balaghtu Sitran wa Thaliithin Sana, f. 1 a; see also Plate I, after 
this page. 
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do good and refrain from the forbidden things, then 1 was given the 
'sword of truth' to quell the euemies of Allâh.228 
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Thus, he was given divine authority to unsheathe the sword against evil-doers, and 

the Qadirïya Brotherhood therefore served, to sorne extent, as a ready vehicle for the unit y 

and the 10yaIty of his followers. 

Further, in his Ta clïmal-Ikhwiin, he also accepted another mystical genealogy which 

linked him to Mul)ammad b. cAbd al-Karim al-Maghilï through Sïdï aI-Mukhtlir al-Kabir 

aI-Kuntï. The latter apparently maintained contact and had a good relationship with him. 

Sultan Bello mentioned in his Infiiq al-MaysÜTthat Sidi al-Mukhtar was reponed to have 

said of the Shehu. 

The most accompli shed saints (al-a wliyiPal-kummal) of today are three. 
One, an Arab, lives beyond al-Sham; his light is the light of 'La ilaha illa 
Allah'. The second is Fallati who lives in the land of the Sudan and (is 
called) CUthman Ibn Füdï; his light is the light of the seal found on the left 
shoulder of the Messenger of Allah. As for the third, his light is the light 
of the heart of the Messenger of Allah.229 

ln his Taclîm al-Ikhwiin the Shehu referred to his place 10 the chain of transmission 

(al-Silsila) of al-Qadirïya al-Mukhtanya which was connected to al-Maghïlï through 

Shaykh NüJ:t. 

Sidi MuJ:tammad b. cAbd al-Karim al-Maghïlï 
1 

Sidi cUmar b. Sidi AJ:tmad al-Bakk~Pi 
1 

Sidi AJ:tmad al-Finïm 
1 

Sidi al-Raqqad 
1 

Shaykh Sidi Ai)mad 
1 

228 A.R.I. Doi, "Shehu cUthman", p. 118. 

229 MuIJammad Bello, Infaku'l .\-laisuri, p. 207; cf. A.A. Batran, "An Introductory Note on 
the Impact of Sidi al-Mukhtar al-Kuntï (1729 - 1811) on West African Islam in the 18th and 
19th Centuries", Journal of the Historical Society of Nigeria, 6 (1973) p. 350. 
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Sidi Ahmad 
l' 

Sidi Abü al-Niqab 
1 

Sidi al-Sharif cAli b. Af:lmad 
1 

Sidi Al)mad al-Mukhtar 
1 

Mul)yï al-Din b. cAbd Allah al-J:Iusayni 
1 

Shaykh Nül) 
1 

Shaykh CUthman b. Füdi 
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Why did the Shehu agree to he Inuiated mto the Qa:diriya a second lime? Perhaps the 

main reason was that he did not want to reject the offer made by Sidi al·Mukhtar, who was 

apparently interested In extending hIS influence as a Qadiriya Shaykh in Hau~aland. 

Secondly, he wanted to umte himselfspmtually wlth Sidi Mu~ammad b. cAbd al-Karim 

al-Maghilï, as stated in his KItab Tacnm aJ-Ikhwan: 

God has decreed that we mIght have sensIble relatIon~ (aJ-IltI~aJ aJ-~issf) 
with him ln the Intermediate State (Barzakh), and In the Hereafter, as lt has 
been decreed that we should have spmtual relat10ns wah him in this world 
which are symbolized by thi!> cham of transmISSIOn 230 

Just how personal was Süfism ta the Shehu'I The ahove lluotallon, accordmg to 

Louis Brennerdemon~trates the "highly personal ~Igntficance whlch the .tariqahafflliauon 

held for him" 231 A number of scholars ~eem ta agree wnh Brenner M.A AI·HaJJ a~~erted a 

similar view in his artIcle "The Meamng of the Sokoto JIhad" .2\2 M La..,t al'lo endor~Ing thl.., 

VIew, observed, " ... the Qlidlriyya as found In Sokoto tend~ to he Indlvlduah~l1c and doe~ not 

230 CUthman b. Füdi, TacJïm al-lkhwan, f. 20a Sec al~o B.G. Martm, Unbeliefin the 
Western Sudan, p. 93. 

231 Louis Brenner, "Mushm Thought In Elghteenth Century", p. 57. 

232 M.A. AI-Hajj, "The Meaning of the Sokoto Jihad", p. H. 
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practice group recitations. Thus there is less community of feeling demonstrated among 

Q;;-A' • "233 crums . 
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On the same issue, Brenner maintained that there was .10 evidence that the Shehu 

"everperceived the hierarchical structure of {.arïqah membership as a model or means for 

social and political organization".234 He cited the Shehu's Kitab 'UlUm al-Mu'amala to 

explain his concept of ta~awwufwhereby a mystic attains internaI punfication by acquiring 

good deeds and obliterating bad ones. Why then did the Shehu JOlO several turuq if there was 

no social or pohucal benefit to be derived from them? Brenner explained that the saliisil and 

asiinid would serve as communication links by means of which he would establish spmtual 

contact with the awliyiP Just as exemplified by hls statement in Ta'lÏm al-Ikhwan quoted 

above and in his al-SalasJ1al-Dhahabïyali-al-Siidiital-$üfiya. 

Professor N. Levtzion appears to disagree with this opinion. He considered 

mysticism as one of the external influences which helped in the mobililation of the Shehu's 

supporters. He argued that "Mystical experiences were of great significance in CUthman's 

life, and are described as milestones on his road to the jihad" 235 As evidence to this, he cited 

the 1794 vislOnary experience in which the Shehu was gIrded wlth "the sword of truth" to 

unsheathe it again5t "the enemles ofGod". This, Professor LevtzlOn correctly believed, was 

the tuming point in the Shehu's career. He also pointed out that had his flight to Gudu, a 

prelude to the JIhad, not been sanctIoned by cAbd al-Qadir in a mystical vision, the many 

distingUlshed scholars who hated arrned confrontation would have opposed the move. 

Furthermore, mystical verses had a mobllizmg power, and cA bd Allah used to employ them 

to attract some Fulbe who, imtially, sat on the fence during the jIhad. 

233 D.M. Last, The Sokoto Caliphate, p. 216. 

234 Louis Brenner, "Muslim Thought in Eighteenth Century", p. 56. 

235 Nehemia Levtzion, "The Eighteenth Century Background to Islamic Revolutions in West 
Africa", p. 34. 
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Both views have their points. During the Shehu's period the furuq were still in the 

process of aequiring thelr identities. Their lack of organizatlon could be explained by the 

pennissiveness which allowed a mysric to join as many fUruq as he cou Id. It is true that the 

Shehu wrote and composed many poems about the Qlïdirïya and cAM al-Qadir al-Jïlanî, but 

this did not prevent him from being a member of the Khaiwatiya and Shadhl1ïya orders. 

Unlike al-Ha] cUmar, who adoptt'd the Tijanïya fa.rïqa as a mobihzmg means In hlS Jihad 

campaign, the Shehu did not use the Qadirïya as a rallying symbol. When he wanted to Ineite 

the people to intensIf y therr attaek on his rivaIs, lt was the doctnne of Mahdlsm he employed 

rather than the Qa:dlrïya brotherhood, despite ltS potential as a mobihzing power. On the 

other hand, the point raised by LevtzIOn concerning the Shehu's mystical VISIOn was very 

Important in interpreting sorne of the politieal decisions he had taken, partlcularly before the 

flare-up of the armed conflict. As aiready cited by Levtzion, he dld not take up anus nor 

emigrate until both events were sanctioned by the mystical visions. The faet that he found lt 

important to reduce such VISIons into wntmg was enough eVldence of their SOCIal and 

political importance. In a nutshell, therefore, the fUruq, at the rime of the Shehu, did not play 

the majorrole that they played at the time of al-I:IaJj cUmar al-Fütï, because they were still in 

the process of crystallizatIOn as identifiable groups. 

To conclude, our concem 10 the precedmg pages has been to analyse the Shehu's He, 

using his writings and those of his disciples as sources of mfonnanon. We have shown that 

his carly chlldhood is stil1 not fully known because the seant y mformation IS ~urrounded 

with legends and charismatlc stories developed after his death. However, hls education and 

his religious and political acuvIUes are not as obscure. The Jlhadi~ts had bequeathed to u~ 

enough literature which shed hght on hls intellectual, rehglous, and pohucallife The ~ources 

describe the traditional system of education observed In the regIOn, the Shehu's teachers, their 

specialities, and the subJects he studied under them. We are also furnished wah InfOrmatIOn 

on his preaching tours, his ethical approach to public cali (daCwa) and his ability to use both 

• 
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religious and political issues advantageously. In short, he played a central role in bringing 

about sorne changes in the social, religious, and politicallife ofHausaland. Yet, the Shehu 

was not an accident, he was the product of his society and times, the subject of which 

constitutes the next chapter. 

The Shehu died in Sokoto in the year 1233/1817 at the age of sixty-three, the age of 

the Prophet whose life and activities he tried ta emulate. As a matter of fact, he composed a 

Fulfulde poem, Tanasibuji, explaining the similarities between them. To this day his tomb is 

visited by Nigerians and nationals from neighbouring terri tories. 
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CHAPTERIll 

THE BACKGROUND OF THE cUTHMANÏYA MOVEMENT 

Extemal and Regional Influence 

Over the years modern scholars have advanced various viewpoints conceming the 

extemal and internai factors that rnay have influenced the Shehu and the developrnent of hl~ 

movement. Sorne attributed the inspiratIon of the movemenl to the happemng~ in the 

contemporary Mushm world; others saw Its nse as a local phenomenon; others ~tIlI 

associated it with simîlar regional uprisings which began a century earlier. 1 shaH attempt in 

the followmg pages to establish if any or all of these had impact on the Shehu and the 

development ofhis movement. 

The eighteenth-century Muslim world was a period of political tunnoil and SOCIO

economic, rehgious and intellectual interaction. In tenus of global dImensions, the M ushms 

were confronted wlth successful incursions of the European annlcs lOto Dar al-Islfim. In 

1774, exactly the year the Shehu began hlS preachmg career, the Russlans defeated the Turks 

and twenty-four years later the French, under Bonaparte, occupied Egypt. Elsewhere the 

British were entrenched in India; the Safavids, under internai and external pressures, were on 

the verge ot collapse. In Central Asia, the Khanates were squeezed by the Russian and 

Chinese expansion, while in Southeast Asia, the Muslirns were fighting a losing battle to 

keep the Dutch, the British and the French out of the reglon . .'36 

236 M. Hiskett, The Development of Islam in West Africa, p. 156; A.R. Doi, "The Political 
Role of Islam in West Africa (with Special Reference to Uthman dan Fodio's Jihad)", IsJamic 
Quarter/y, 12 (1965) p. 235. 
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Although militarily and politically, the eighteenth and the nineteenth centuries cou Id 

he considered as a period of decline for the Muslim world, culturally and economically, the 

period was a time of growing Islarnic influences. In Central as 10 Southeast Asia, East 

Africa, and West Africa Muslim immigrants, merchants, itinerant culamiP and sufi shaykhs 

were busy transacting businesses, exchanging Ideas and dissemmating Islam to the local 

people. It was In this complex enVlfonment of anxiety --- being politically and militanly 

powerless --- on the one hand, and of interaction and diffusIon of ideas in a cosmopolitan 

Islamic world on the other that the Islamic revolutionary movements, in their different forms 

emerged.237 

Yet, not aIl the events in the Muslim lands were felt in aIl pans of the Islamic world. 

The European invasions of Muslim territones, for one, in spite of their global dImensions, 

had not reached the Central Sudan. If the Shehu heard of such incursions in North Africa 

and India, as he might have had, It would be doubtful that he fully comprehended their 

implications. Perhaps he would consider the sItuation as a temporary set-back for the 

Muslims and that their armies would eventually repulse the Foreign forces. For this, il would 

be unhkely for the invasions to have any Impact on him or his movement. 

The CUthmanïyaJIhad movement and other contemporary Islamic movements 

acknowledged, albelt for various grounds, the need for ~oclal change but the y differed almost 

dlametrically in theirconcepts and ImplementatIon of SOCIal transfonnatIon. Radical 

movements, such as the Wahhabïya, 10terpreted the plight of Muslim SOCIelles in the hght of 

moral and socIal decadence caused by the historicai accretIons and foreign influences Hence 

to purify them, they advocated a retum to the true sources of Islam, the Qur~an and the 

Sunna of the Prophet for guidance. They then insisted on a more literaI interpretation and 

application of the law th an was generally acceptable to man y established Muslim societies. 

237 N. Levtzion and J. Voll"Introduction", p. 5. 
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This wou Id he bound to create dis agreements or helghten the already eXlsung ones as Il 

certainly did, since the generality of Muslims, includmg the Shehu, could not sec the wisdom 

of discarding wholesale the mtellectual and theological contn butJom of the medleval 

Muslims.238 A rypical example of the non-compromlsmg ~tand of thls c1a~s of pun~t~ was 

the statement reported to have becn made bya Y cmcni ~cholar Mutwmmad al-Shawqanî 

(1758 - 1834) that "there IS 'the pure path of the Qur)an and the pure Sunna of the 

Messenger of God' and 'there IS no third hke them'''. 239 

Although the CUthmanïyajlhad movement, because of the reasons statcd above, was 

not influenced by other contemporary Islamlc revolutJonary movements, neverthcless, Il 

seemed to share, to sorne extent, sorne common origms Recent :-.tudy ha~ shown th.,t the 

eighteenth- and nmeteenth-century mtli tant movements mlghr have denvcd Inspiration l'rom 

the l:lijazi networks of the I:Iadïth culam~P.: <10 It revealed that Mecca, Medina, Zabid and 

238 J.O. Voll, "Renewal and Refonn in Islamlc Hi~tory", p 37. 

239 Ibid., p. 39. 

240 Part of the I:Iijazï network of I:Iadîth cUlamiP conncctmg the Shehu through two of hill 
teachers : 
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Cairo were centres of intellectual activity where scholars from all corners of the Muslim 

world met. It also showed that many notable scholars involved in the network system came 

from regions outside these centres. Aiso student-pilgrims from the peripheral regions of the 

core Muslim area, such as West Africa and Southeast Asia, had the opportunity to meet and 

interact with scholars and students from other lands. It would he possible that such students 

often went back to thelr homelands carrying wah them a SpIrit oflslamlc revolutlon. Sorne of 

them might even have become leaders of militant movements such as the one led by al- I:Iajj 

cUmar al-Füdî or encouraged others to ri se such as the encouragement alleged to have been 

given to the Shehu by his teacher JibIiI b. cUmar. 

Ibrahim b. I:Iasan al-Kürânî 

_ ~~ Abû TahlrMuhammad 
Abu al-Hasan al-SmdI b lb :"h- 1 K' - - -. . ra lm a - uram 

M h ~ db R .- Mu~ammad~ShahWalïAllah 
u. amma . aJI I:.Iayatal-Sindï t 

1 1 Muhammad 
t + al-Murtadaal-Zabïdï 

Muhammad 1 . 
b. cAbd al-Wahhab t CUthman b. Füdi 

Jibrïl b. cUmar 

~ 
CUthman b. Füdî 

Cited from N. Levtzion, "The Elghteenth Century Background to Islamic Revolutions m 
West Africa", p. 33; L. Brenner, "Muslim Thought", p. 61; J.O. Voll, "Lmking Groups", 
pp. 77-88; and J.a.Voll, "MuJ:tammad I:Iayya al-Sinru and Mul)ammad Ibn 'Abd 
al-Wahhab", pp. 32-39. Mul)ammad al-Murtaçla al-Zabïdï was also SaId 10 have mitiated 
Jibrïl b. cUmar into the Qadirïya arder. See M. Hlskett, The Development of Islam zn West 
Africa, p. 247. 
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The Reformation of Sufism 

One of the outcomes of the I:Iljazi networks of the l;Iadith culam~P was the climax of 

developments in the area of mystÎclsm. The need for refonmng Ibn C Arabi's (1 165 - 1240) 

model of sufism dated back to the time of Ibn Taymïya, a puntan junsconsult who 

considered the doctnne of WafJdat al- Wujücf14 1 and other sufi praclIces as dallgeroll~ly 

compromising the Islamlc tenet of divine unit y and advocated the return to blam frcc from 

InnovatIons. Ibn al-cArabï's teaching was based on panthel~m, placmg no Importance on the 

differences ofreliglOns.242 A quotatIon from a letter of Ahmad Slrhmdî to KhwuJah cAbd al

Baqi" (1563 - 1603), a Naqshbandi" saInt. when the former slIbscnbed to the doctnne of 

WafJdatal- Wujüd, wOllld illustrate thls panthelsttc tendency . 

The Sharicah is, alas, the way of the blind 
Our way IS the way of the infidels and fire-worshlppers . 

. Infidehty and faith are the lock and the face ofthat beauty. 
In our way infidelity and faIth are one 243 

Ibn Taymïya's renewal attempt was re-echoed In the late slxteenth century when 

Arymad Sirhmdï launched his Wa~datal-Shuhüd,244 a refonned WafJdatal- Wujüd, as a 

vehicle of tajdïd agamst syncretIsm in Mughal Indla. But It was in the elghteenth-century 

241 Wa~dat al-Wujüd: AlI that exists is One Being. God IS that Being Who deternlines 
Himself in vanous forms (including the world). In short, God and the world are One Being, 
i.e. the world IS but God's self-uncovenng (tajal/l). 

242 J.O. Voll, "Renewal and Refonn in Islamic HIStOry", p. 42, N. LevtzlOn and J. Voll 
"Introduction", p. 9. 

243 M.A.H. Ansan, Sufism and the Sharicah : a Study of Shaykh Ahmad Sirhindi's Effort to 
Reform Sufism ( Leicester: The Islamic FOlJndatIon, 1986) p. 14. 

244 Wa~dat al-Shuhüd: Umty of Wltnessmg. It negates the doctnne of WafJdat al- Wujüd. It 
reaffirms that God IS completely different from the world and absolutely other. The eXIstence 
of God IS not the eXIstence of the world, but the latter proceed~ from the former. 
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Wahhiibi uprising (a movement founded by Mu~ammad b. c Abd al-Wahhab, a member of 

the I;Iijlizi network ofI:Iadïth) that sufism came under strong criticlsm. The new movement's 

ideas of absolute monothelsm and anti-sufi doctrine spread across the Muslim world and 

consequently aroused the need for sufi reform.245 A shift from the approach of Ibn cArabi 

toward the more moderate style of al-Ghazali was the sufis' subsequent response to the 

needed reform. This model of sufism, or neo-sufism as It came to be known, whlch 

combined the exotenc (sharÏ'a) and esoteric (al-IJiiqïqa) sciences, helghtened 10ttïest 10 

I:Iadith study and lessened adherence to taqlïd.246 The teacher of I:Iadïth was often aiso the 

murshid of hls students. Their interpersonal ties were very important as evidenced by the 

chains of transmissIOn of both I:Iadïth and sufism. Thus, as Jlbrîl b.cUmar was the Shehu's 

teacher and sufi murshid, Muhammad al-Murtac,fa al-Zabidï was JlbIil's I:Iadith teacher and 

Qadirï murshid.247 

Among the many features of refonned sufism was the new emphasis on the role of 

the Prophet as a model of moral conduct. The fUIUq (orders) took the name of farlqa 

MuIJammadïya mamtaining a less mystical tendency and an attitude more involved in socletal 

transformation. Beslde serv10g as vehlcles for SOCIal reform and mobilization, .turuq became 

more exclUSive, and membershlps were only attamed through InItiatIon. Although the orders 

were not always pohtically mihtant there were occasIOns when, undercertain Clrcumstances, 

sorne charismatic leaders became militants. As a matter of fact, many of the tajdld le~ders 

were members of one or more turuq.248 

245 M. Hiskett, The Deve10pment of Islam in West Africa. p. 157; M. IqbaI, The 
Reconstruction of Religious Thought in Islam (Lahore: The Ashraf Press, 1951) p. 152. 

246 N. Levtzion and J. VoU "Introduction", pp. 8-10. 

247 M. Hiskett, The De velo pm en t of Islam in West Africa. p. 247. 

248 N. Levtzion and 1. Voll "IntroductIOn", p. 10. 
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Naqshbanruya and Khalwatiya were regarded as the most dynamic of the eighteenth

century fUTUq. Naqshbandiya was more widely observed in lndia and Southeast Asia. It had 

been associated with renewal movements in many parts of this region. A~mad Sirhindï 

mentioned above, belonged to one of as branches and so did Shah Walï Allah, the 

eighteenth-century Indian renewahst. 249 Khalwatïya, hke Naqshbandiya, was noted for its 

members' involvement in the renewal movements. Leadmg CulamiP of al-Azhar were behind 

its spread m Egypt and other parts of Africa to the west and south west. Scholars such as 

Mu~!ara al-Bakrï (d. 1749), Mul)ammad Salim al-Hifni (d. 1767), Mahmud al-Kurdi 

(d. 1780) and Ahmad al-Oardir (d 1787) figured prominently m its dissemmatlon beyond 

Egypt. In fact, Ahmad Oardir was one of the lInks m the Shehu's Khalwatïya mystIcal cham 

of authority for he inmated Jlbrïl b. cUmar.250 

Thereforp., in vlew of the contact the Shehu had, through his teachers, Mu~ammad b. 

Raji and Jlbril b. cUmar, wnh the I:JiJazi I:Iadith networks system and with the advocates of 

refonned sufism, we can suggest that revolutIonary Ideas assocIated with the two 

developments might have mfluenced his thinkmg. 

Up to thls pomt, we have attempted to examme the place of the CUthmanïyajihad 

movement in relatlOn to global events whlch Insplred other l 'ilamic rnovernents We ~hall 

now examine whether there IS any eVldence that lt was also mfluenced by sorne reglonal 

movernents that began a century earher. A~ rnentloned above, the Shehu wa~, accordlllg to 

sorne opimons, mfluenced by the seventeenth- and elghteenth-century jihad movements In 

south-western Mauntama and Senegambia. ln justlfymg thl~ VICW Profe~~or Philip D. Cunm 

drew attentIon to the faet that Na<;lr al-Dïn's jihad In ~outhern Mauntama look place even 

249 Ibid. 

250 M.S. Zahradeen, "cAbd Allah", p. 164; B.G. Martin, "A Shon History of the Khalwati 
Order of Dervishes", ScholaTs, Samts and SUfIS, edued by N.R. Keddle (Berkeley. 
University of Cahfornia Press, 1972) p. 304 
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earlier than the Wahhabi uprising, the uprising considered in the past as having influenced 

later movements in Asia and Africa. He asserts : " ... evidence suggests that the extemal 

influence of Islam in Arabia and the Middle East has been over-emphasized in West African 

religious history. Forces working for the reform of Islam based in Africa itself were already 

at work")5 1 

He explains further that the forces behind the nineteenth-century jihads could be 

traced back to the social and political setting which influenced those earlier jihads.252 For 

instance, local clerics who found themselves under the authority of secular rulers often 

showed their resentment by rising up against such authorities on the pretext that "their moral 

superiority ... gave them a daim to rule or to dictate policy. And sunni Islam suggested that 

they had not only a right but even an obligation to make their weight felt".2S3 

This observation only confirms the common origins and objectives of the early and 

later jihads. There is no evidence from the available sources, mcluding the wntings of the 

CUthmanïya jihad leaders, which indicates drrect influence of the early wars on the latter. In 

fact, Hiskett does not beheve that the social and political condition in Senegambla at the time 

of the wars was the same as those prevalent at the time of the CUthmanïya jihad in 

Hausaland. He argues in part: "The Senegambia was far away from Hausaland and the wars 

251 P.D. Curtin, "Jihad in West Africa : Early Phases and Inter-relationships in Mauritania 
and Senegal", Journal of African History, 12 (1971) p. 24; N. Levtzion, "North-West 
Africa : from the Maghrib to the Fringes of the Forest", The Cambridge History of Africa c. 
1600-1790 (London : Cambridge University Press, 1975) p. 199. 

252 P.D. Curtin, "Jihad in West Africa", p. 14; LM. Lewis, "Introduction: 1. Regional 
Review of the Distribution and Spread of Islam", Islam In Tropical Arnca, 2nd ed., edIted by 
LM. Lewis (London: Hutchison, 1980) p. 18. Thejihads were those ofNa~ir al-Din in 
Southwest Mauritania; of Malik Dauda Sy in Bondu; of Ibrahim Alfa in Futa Jallon and of 
Sulayman Bal in Futa Toro. 

253 P.D. Curtin, "Jihad in West Africa", p. 14. 
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there took place under very different social and political circumstances from those that 

existed in Hausaland and it neighbours. It would be rash to assume a connection .... " ::5·~ 

136 

Whatever the case may be, it might not be unlikely that the Shehu and his disciples 

were aware of t"ese early jihads. Funhermore, SInce sorne of the Jlhads were led by Fulbe

speaking scholars, we may not rule out the possibility that sorne of their revolutionary ideas 

might have reached the Shehu through sorne western Fulbe pllgrirns passing through 

Hausaland. 

Another source of inspiration for the Shehu, according to LevtzlOn, was his tIes with 

the Tuareg tnbe Ineslemen. This tribe was subservient to another tnbe, Irnashaghen, but as a 

result oftheir irnproved economic conditIon during the seventeenth- andelghteenth-century 

southwards drift, they rose up and Iiberated themselves. They were sald to have formed the 

second largest group 10 the Shehu's jamaca.255 

The Complex Nature of the Indigenous Beliefs and Customs and their Place 

in the People's Life 

While a great part of the Muslim world was experiencing pohucal and ~ocio-religious 

turmoil, in the Central Sudan, a land with substanual Muslim populatIon, a sense of SOCIO-

religious and intellectual revolution, whose origm dated a!o> far back as the late fifteenth and 

early slxteenth centuries, was in the offing The manner In WhlCh blam was mtroduced and 

observed by the generality of the people ln Haullaland contnbuted to the ~ub~equent risc of 

the CUthmanïyajihad movement. Like other !slamlc movemenh III areas of lIimdar SOCIO-

254 M. Hiskett. The DeveJopment of b;lam In West Africa, p. 157 

255 N. Levtzlon. "The Eighteenth Century Background to hlamic Revolutions in West 
Africa", p. 31. 
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religious climate, its reaction was an attempt to reassert Sunni Islamic identity where the faith 

had hitherto adapted and synthesized beliefs and practices of the indigenous peoples among 

whom it was introduced. 

In West African Central Sudan, Islam had existed in Hausaland for at least four 

hundred years before the CUthmanïyajihad started in 1804. However, because of the graduaI 

and peaceful manner in which it was introduced and propagated,256 devoid of military and 

state involvement, itremained a private religion. In fact, it had always remained a non-

political religion except for a brief period in the late fifteenth century when MUQammad 

Rumfa, the Sullan of Kano, attempted to make it li state religion. His experiment was short

lived because his successors were less enthusiastic about the faith and subsequently a general 

relapse of its fortune became evident throughout the seventeenth and eighteenth centuries. 

Islam, as rightly observed by Professor Abdullahi SmIth, dId not eradicate the Hausa 

beHefs and practices.257 The bon cult continues to be practiced to thIS day among the Hausa 

communities. "The system supported a priest c1ass (the bokaye) especially skilled in the 

mysteries of the spirits and pla: ~i1g an important political role in the Hausa states. Tlte sarki 

himself seems also to have been a leader of public ritual" .258 Smith's observation will be 

appreciated even more if we understand the complex nature of the Hausa beliefs and 

practices. Funhermore, because of the place they held and, to sorne extent, are sull holding in 

the lives of the ignorant in rural Hausa communities, these local beliefs and practices had 

become, even before the emergence of the CUthmanïya movement, a subject of controversy 

256 Islam was introduced into Hausaland through trade and then reinvigorated through 
waves of activities by itinerant Sudanese scholars, sufi brotherhoods and pilgrims returning 
from Arabia. 

257 A. Smith, "The Early States of the Central Sudan", History of West Africa, 2nd ed., 
vol. l, edited by 1. F. A. Ajayi and M. Crowder (London: Longman, 1976) p. 190. 

258 Ibid. 
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among the Central Sudanese culamiP. We shall, in the following pages discuss these behe!\ 

and practices. 

In its general structure, the Hausa tradiuonal religIOn belongs to a class of religlOm. 

common in Tropical Afriea.::,:,ç; They mvolve belief in a hlgh and dlMant god and, in the c.:a"e 

of the Hausa, he is called Ubangiji:" liC who has no direct connectlon wuh the everyday life of 

the people. In addition to this god there is a host of active supematural forces that control the 

destiny ofmankind. These forces known as Iskoki (SPirits, smg. lska), eXlo;;t In the fonn of 

a1jan (Arabie, al-jiinn). Aeeording to these Hausa beliefs and custOlm, vanou~ ~pmtq own 

various things assocIated with their socio-economlc IIfe. To expect a hlgh crop yield, a good 

fish catch or a suceessful hunt, the vanous spints who owned the agnculturalland, the 

riveTS, and the forest must be appeased by elaborate ntuals in the form of sacnfices and 

spirit-possession (bon) as prescribed by the SPirits through their Intermedtaries (the bokaye) 

The spirits are also classified into good and evIl and are countless Sorne of them live 

with humans in towns and villages, whilst others, generally the bad ones, live III the bu~h 

away from human presence. However, whether they live in towns or bush, they mamtam 

specifie dwelling places such as buildmg ruins, wells, trees, nvers, rock 0;; , lakes. ant-hllls, 

whirlwinds and sorne places assocmted wnh animaIs. Specifie trees are reputed to harbour 

particular SPIrits; these include trees such as the baobab, the acacia and the tamannd trees .. (',1 

In order to achleve prosperity and sel:unty, one ha~ to culuvate close relat1on~hjp with the 

spirit of one's chOlce. The SpIrit so chosen will be mduced 10 move III the devotce's hOll:~c by 

259 Ibid; J.H. Greenberg, The Influence of Islam on a Sudanese Rell~ion (New York' 
Augustine. 1946) p. 30. 

260 This tenn continues to be used by Hausa-speakmg Mushms and Chri~uans, bUl Mu~hm'\ 
add the Arablc Allah to it, i.e. UbanglJi Allah. 

261 M. Last, "A Note on the Attitude 10 the Supernatural in the SokolO JIhad", Jouma! orthe 
Historical SocIety of Nlgena, 4 (1967) p. 3 
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acquiring the object commonly identified with it. Such spiritscan be used by the devotee 

either for posItive or negative purposes.262 E 'IiI spirits are said to be responsible for aIl the 

illnesses and misfortunes in the world. They do not need to he influenced to inflict harm on 

mankind. 

Bori 

Spirit possession, as pointed out above, is one of the religious rites of the pagan 

Hausa.263 When required, il can he induced by playing a violin accompanied by calabash 

beating, changing tune from time to time as required. The possessed person can be used by 

the spirit as its medium tocommumcate with hs devotees. Anyone desinng to speak with the 

spirit speaks directly to it through the mouth of the possessed. The subject speaks only the 

language of the spiri t even though it mi ght not he the language he understands. In essence, a 

possessed Bahaushe who does not understand Fulfulde can speak it if he is possessed by a 

Pullo-spirit such as Inna.264 

The different spints reveall:~ "mselves by diffèrent behaviours of the person 

possessed. If the SpIrit involved is Kure, a male hyena, the subject howls like a hyena. 

Recovery from possession takes effect immediately by imitating the particular spirit for a 

while; this is then followed by a sneeze. 

262 J.H. Greenberg, The Influence of Islam, p. 48. 

263 Ibid. p. 28; M. Last, liA Note", p. 4; A.J.N. Tremearne, Hausa Superstitions and 
Customs. (London: Frank Cass, 1970) p. 530. 

264 Inna is the goddess of agriculture and theft. She provides high yield of crops and 
punishes thieves. 
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The Cult of the Spirit 

There are two forms of rites among the Hausa devotees of the spirits: fami!y ntes 

and public rites. The most common of these are the family rites in WhlCh the head of the 

family acts as a spiritual leader and offers sacnfices on behalf of ail members of the f~1I1111y, 

excluding guests whose delties mlght he dlfferent from the famlly's. The purpose of the 

sacrificial act IS to offer the Spirit b!ood whlch is one of Its principal diets. The sacnfice may 

include chlckens, goats, sheep and even canle. 2GS In most cases the blood is allowed to tlo\\' 

over an object which symboltzes the Sp1I1t. If the spint is the god of iron-workl ng, the 

symbol is an anvIl; If it is that of hunting, the symbol is a bo\\< and arrow, and so on.':'u 

There are sorne family deities which were common to aIl Hausawa The I\,i'g of ail 

the spirits IS the sarkin aJjan, "the king of the jinn". He is akin to the Greek Zeus or Roman 

Jupiter. Another important spirit who is regarded as the father of ail SPirits IS babban maza 

"the great one among men". He is the husband of Inna the mother of ail SplntS. She IS the 

goddess of agnculture and the pumsher of thieves. She is of special value to fanners helplng 

them to produce a good yleld of crops and protecting such produce from thleves. H~r dlct 

consists of mllk because she is assumed to be a Pullo woman. Gajiman, her son, is the 

rainbow serpent whose dwelling places are either wells or ant-hills. He is responslble for 

droughts, and his wife Ra is the goddess of Thunder. 267 

Unlike the family rites the public rites are the "communal sacrifices" known to have 

been in practice in the pre-jihad period. In Kano, for instance. the Kutumbawa kings were 

said to have been performing rhem at two- or three-year intervals and they were suppressed 

265 J.H. Greenberg, The Influence of Islam, p. 43-45. 

266 Ibid., p. 29. 

267 Ibid., pp. 39-41. 
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by the jihadists after their victory. The purpose of the rituals was to aven misfonune and 

disasters. The king, acting on the counsellors' advice, would offer sacrifices to three spirits 

dwelling in three different places in Kano Among these sacred places was Kofar Ruwa, "t'he 

water gate", whlch was located near the site of the old palace. It was abandoned for a new 

one by MuJ:!ammad Rumfa who reigned from 1463 to 1499. The second sacred place wa~ 

the kunnin bakin ruwa, "the grove of black water", which contained the sacred tree called 

Tsabibi. The third sacred place was the weIl of Malburgaml noted to be the dwelling place of 

the spirits of Gajimari and Dan Musa, "the son of Moses". One of the evils of these 

ceremonies was thelr involvernent wIth human sacrifice. It was reported that a very dark 

coloured youth would be kidnapped in the market by the king's servants for this purpose. 

Due to the importance of the ceremonies the king personally performed the rituaIs. :;68 It 

should be added that women participated fully in aIl the ceremomes and ntuaIs. Hausa 

society did not prevent women from taking active roles in the social, political, economic and 

religious actIvities. 

Ancestral worship is another cult which is common among Africans, but it does not 

play any significant role among the pagan Hausa. The fortieth day following the death of a 

person includes offenngs of sacrifices, but it should not be regarded as ancestral worshlp as 

sorne schoIars seem to think.::: 69 It is rather borrowed from the MusIims and therefore a later 

invention, since Musiims observe the fortieth day after a person's death with fjadaqa (pious 

offering). This view is further enhanced when It is reaIized that pagans too use the Hausaized 

term sadaka to connote the distribution of the flesh of the animaIs sacrificed. 

268 Ibid., p. 46; M. Last, "A Note", p. 4. Last indicated in a [ootnote that human sacrifice 
was thought never to have been practiced in Hausaland proper. His sources are Tremearne's 
The Ban of the Bori (London: Frank Cass, 1914). 

269 J.H. Greenberg, The Influence of Islam, p. 58. 
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Spirits as Sources for the Cures of Illnesses 

Just as the spirits are responsible for Illnesses and mlsfortunes 50 also are they the 

sources of thelr cures. Bori, which was previously dlscussed, is the medium by which the 

spirits reveal to thelr devotees the knowledge of ail medicmal herb~, vegetables and barh of 

trees as remedies for vanous ~Icknesses and proteclJon from danger. The application of such 

medicine should al ways tnc1ude offenngs to the spirit re<;pon<;lble for the J!lnes~ ft IS abo 

significant that the herbs or barh prescnbed are always abstracted from the tree a<;soclated 

with the spmt answerable to the illness. Tb..: boka depends on the SPirits as a source of hls 

medlcine and hls prescnption always inc1udes offenng<; of <;acnfices. These praetiees are 

retained and m(xhfied by lesser ma/ams (CulamiP) to tnclude incantatIons and amlllets of 

sorne passages from the QurJan. 

As mentioned earlier, other ethnic groups In tropical Afnca, hke the Hausa, believe in 

the existence and the powers of the spints. The Fulbe: 7(, are one of sllch ethme groups. 

Ken;, S10g hendu, as the y call the SPirits, are invoked for positIve and harmful purposes.'::- l 

Most of the names of the spmts are borrowed from the pagan Hau<;a. U nllke the Hau <;a, 

there are no elaborate ntuals associated wnh their cult. 

270 The Fulbe are generally c1assified into nomadlc Fulani (Bororo) and settled Fulani, but 10 
Adamawa and Nonhern Cameroons one cannot fall 10 notIce three distinct groups of Fulbe. 
The Bororo, also known as Fu/be Na;)1 or Fu/be Ladde, and In Hau\a, Fu/amn DaJ1; the 
House-Fulam or Fulbe Ch,'e, and in Hall~a, Fu/anm Glda, the Town-Fulam or Fu/be 
GaJ/uje, and ln Hau~a, Fu/anm Sora, D.J.Stennmg, "The Pastoral Fulam of Nonhem 
Nigena", Peop/es of Afnca, edued by J.L Gibbs (New York' Holt, Rmehan and W1Oston, 
1965) pp. 207-208, and Savannah Nomad.~. (Oxford International Afncan InstItute, 1959). 
Stenning classifies them as pastorahsts, seml-sedentary and ... cdcntary 

271 L.N. Reed, "Notes on Sorne Fulam Tnbe~ and Cu~tom ... ', Afnca, 5 (1932) pp. 441-442. 
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However, they have numerous superstitious beliefs (kabbe)272 some of which include 

the following : that misfortune or hann will oceur by eating certain foods, doing certain 

things, or meeting certain objects. It is believed that oxtails should not be eaten lest one's 

property be reduced to the barest minimum. Gazelles, guinea-fowls and francolins should be 

avoided in one's diet. Goat flesh and certam fish should he avoided otherwlse one wIll be 

affected with leprosy. To meet a ground-squirrel or a duiker portends bad luck but to see a 

gazelle early in the morning 15 a good omen. Travelling or departure from one place to 

another should not be undertaken except on certain days. Friday is the best day for moving in 

or out of a house. Mondays and Tuesdays are good days for shavmgs. The enttance of a 

hou se should face west. To face north is not favoured because spmts will cause the 

occupiers to leave the place. They will be affllcted with illness if the entrance faces east. 

Superstitious beliefs, as repeatedly discussed In the Shehu's wntmgs, are more common 

among the Fulbe, whether pagan or ignorant Muslims. 

From the foregoing, lt is clear that the indigenous religious beliefs and practices are 

both elaborate and complex. Therefore, it was not unexpected that Islam, which was 

introduced in a casual manner to the people, wou Id find it difficult to eradlcate these beliefs. 

In fact, for Its survivaI, it had to adapt and synthesize sorne of the behefs and practIces. But 

this was again unacceptable to sorne of the culama~ whose role and mfluence were growing 

daily. We shaH discuss later the significant roles of the culama', partIcularly as the y relate to 

the emergence of the CUthmanïyajihad movement. 

Another soclo-religious issue the Shehu has constantly complained about in his 

writings is the evils of the indigenous social customs. Almost all the customs he describes 

are to-day observed among the nomad Fulbe. The nomads have social ceremonies relating to 

272 Ibid., pp. 429-431 and 440-441. 



circumcision, initiation, marriage and death. These ceremomes unlike those of other Afncans 

are relatively simple and are devoid of complicated religious rituals. 

Circumcision:: 7 3 

A boy is treated as an adult after he IS circumcised. CircumcislOn is consldcred a'\ an 

initiation nte, and the correct age for us perfonnance ranges from '\evcn to nine The 

proceàure IS comparable among the Mushms and pagans. SlOce 1l1~ customanly preferable 

to carry out ClrcumClSlOn in batches, older boys are -.ometlmes m~lde to walt for thclr youngcr 

brothers to reach the age of ClrcumCl~lon Boy~ are expccted to demon'mate courage dunng 

the ceremony so that Ifthey cry at the ceremony, thcy are rebuked even beaten, for puttmg 

their family to shame. The boys lIve In a shelter erected OlJtslde thelr parenr~' compound unul 

their wounds are healed. They spend days In the bush with adult~ who glve them moral 

instruction; at night they return to the shelter. Although chtondcctomy IS common among 

Africans, both Muslirn and pagan, it IS not practiced by the Fulbe. 

The SOTO (Discipline) Game2 7 ,1 

Soro (disciplIne) 1$ another game ofmuiauon relat1l1g to marri age among the 

nomads. It Involves severe thrashIngs wlth specially prepared supple sticks ln order to test 

the endurance of male youth who want to demon~trate to the pubhc that they are adult~ and 

ehgible to marry. Dunng the ceremony mamageable girl<, fonn a Clrcle around the \pace 

chosen for this purpose, whlle ~pectators stand behmd them The young men who arc to 

undergo the test are brought forward In pairs and made to stnp to the walst A "challenger" 

273 For bad innovatIon~ assocluted with ClrcumCI~lon ~ee 'Uthman b Füdï, Il}yfP a/-Sunna, 
p.220-224. 

274 F.W. de St. CroiX, The Fu/am. p. 44; L.N. Reed, "Note~ on Sorne Fulani Tnbes and 
Customs", p 433-439. There IS also a slave dance known a~ daçiçio. There IS no partlcular 
slgmficance attached to 11 other than for entenall1ment 
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moves to the centre of the circle amid drumming and singing to signal the beginning of the 

ceremony. He raises his arms to expose his ribs to the heavy blows of the tester. Three 

thrashings are normally considered enough, and no thrashing is allowed below the waist. 

The young "tester" is always of equal strength to the challenger and has to come from a 

different famlly. The challenger should r.Vl show any sign of pam lest he carn public 

contempt and rejecnon by the gIrls. In a retum match the challenger is given the opportunity 

for revenge when he becomes the striker. 

The Gani Festiva12 -, os 

Gani IS a festival of one month's duration observed annually by the Fulbe nomads. 

AIthough they consider it to be very important, the settled Fulbe do not recognize It because 

of the un-Islamic practices embo<hed in il. Dunng this penod dances are held, mamly for 

young people of both sexes, and sexual promiscuity is tolerated between age-mates. Couples 

marrie<! for less th an a year are perrnitted to partlclpate, provIded the women have not 

become pregnant, and are prepru:xl to ablde by the rules of the festival. ParticIpants are free 

to choose partners. By the end of the festival, many marriages collapse and many new ones 

are formalized. Young men who have undergone the sora ordeal may have a chance to be 

accepted by the girls they have chosen. 

275 J.R. Wilson-Haffenden, The Red Men of Nigeria. (London: Frank Cass, 1967) p. 116. 
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Marriage Customs:: 76 

The marnage ntes begm wnh the betrothal (kougal) ceremony attendcd by the 

relatives of the bride and the groom The provIsion of pre~enl!> 10 the glrll!> the rc!>poO'\lhllily 

of the boy's relative'i. Once the relallve~ of the gIrl respond favourably, a fea!>t 1'> he Id 111 

whlch both famIlle~ and fnends part1Clpate However. the actual parcnt!> of the youth arc, hy 

custom, not expected to Jom In the ceremony. Thcy !>hould not even come ncar the arca. 

Betrothals are also ~omel1mes made by the parents on behalf of chiidren undcr ten Il 

is more common among brother~ who wI~h to ~trengthen thelr famlly l1e~ and gel thclr 

children unIted. Il may also be arranged when two 111l1mate fnend,> \liant to 'Mengthen theu 

friendshlp. The parents of the boy In thls case are expected to huy pre,>ent" for the gIrl on 

two feast day~ : cÏd al-F1{I and cÏd al-Açf~li unul the marnage 1\ con,>ummated. 

The Fulbe nomad.., are endogamou~ re~tnctlng thel!' marnage,> pnmanly to thclr clan!'! 

ThIS is attnbutable to the fact that they hlghly value the ..,olIdanty of farmly tIc,>. Arrangcd 

marnages e<;pecially for fiN COU'iInS on the patnhnear '>Ide arc not uncommon among them 

Marnage~ of COUSInS on the matnhnear ~Ide arc not common eIther and arc flot ICXJkcd upon 

favourably. Ju~tlficatlOn of thls custom may be the faet that the Fulbe famlly IS ~tructllred on 

pamhneage and retentlOn ofproperty may be favoured through that order 

276 Ibid., pp 103-113, F W. de St. CroIX, The Fulani, pp. 37-44; L.N. Recd, "Note~ on 
Sorne Fulam Tnbes and Cu~torns", p 433; D lStenmng, "Cattle Value~ and hlamic Valuc~ 
In a Pastoral PopulatIon".l.~/am m Tropical Afnca, 2nd ed , edned by 1 M l.,cWI~ (London 
Hutchl<;on, 1980) p 203, "The Pa..,toraJ Fulal1l, p 22R-232, Savannah Nomad.,. pp. 111-146 
The types of marnages praetlced are betrothal (kougal) arranged by the parcnt~ of the 
couple; contraet (muyawal) arranged by the people who had bcen marncd bcïore, glft 
(sadaka) arranged and pald for by the father of the bnde, cro\\bcan (c/ctuki) a marncd 
woman abandomng her hu~band to elope wnh another man Th 1.., type of trad1l1onal 
"marnage" 1'\ not eommon and 1<; practIced almo\t exclu~lvely by the Wcx,Hlbe tnbe For bad 
mnovatlon<; ln marnage <,ee 'Uthman b Fûdi, IhyiP al-Sunna, pp 196-1 <JR 
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Inheritance277 

Should a man die his younger brother inherits aU his property, marries his wife and 

takes care of his children under nomad customs. If he has no younger brother, his eldest son 

inherits the propeny and looks after the children. He is, however, expected to give them 

sorne cattIe when they grow up and have thelr own families. An older brother does not marry 

the wife of hls deceased brother The whole idea of this traditional system of mhentance IS to 

keep the estate of the dead person wnhm the lineage group. 

But there was and stIll is a social attitude arnong the Fulbe which is peculiarly thelrs. 

It is suggested to have been responsible for their coheSIOn. It is known as puJaku ~78 (the 

Fulbe Code ofConduct). The tenn IS a definition of the qualities whlch distingUlsh Fulbe 

from other races. Tt is also used for the rules of behaviour WhlCh guide a Pullo in his daily 

social interaction wah others, mcluding his Fulbe commumty. 

Pulaku is recognized by bOt!1 nomad and settled Fulbe, although they may differ as to 

what constitutes Il. But three ofits pnnclples appear to he acknowledged by both socleties. 

These are: munyal (patience and fonltude), semtênde(modesty and reserve), hakkilo (care 

and thoughtfulness).'::-:'9 A man must have munyal in pain, In bereavement and 10 

provocation To complain of pam or break down and cry III publIc IS "un-pulloness". One 

should not succumb to anger, particularly If one lS dehberately provoked. Semtênde is the 

virtue of rnaintammg correct behaviour in personal relatIons wIthin the Fulbe community or 

277 D.J.Stenning, Savannah Nomads, pp. 46-50; 'Uthman b Füdï, I~yâJ al-Sunna, 
pp. 215-217. The Shehu listed a number of practIces whlch were CUITent at his time, and 
which he considered as bad innovations. Apparently the Fulbe nomads were among those 
who practiced them. 

278 L.N. Reed, "Notes on Sorne Fulani Tribes and Customs", Amca, 5 (1932) pp. 427-430; 
D.J.Stenmng, "Caule Values", p. 197; D.J.Stenning, "The Pastoral Fulam", pp. 210-212, 
and Savannah Nomads. pp. 55-60. 

279 D.J.Stenning, "The Pastoral Fulam", p. 211; and Savannah Nomads. p. 55. 
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other communities. One should aVOld doing anything that rnight degrade oneself, e.g. lymg, 

stealing or behaving msolently to eiders. Hakkilo îs lO know what and when to do the correct 

thing. 

The enforcement of puJaku among most Fulbe, nomad and sedentary, re~ts on puhllc 

opinion. There are however sorne nomads, particularly the Wo<;labe, who entrusl ils 

enforcement to sorne indlvldual. The pe~on appomted 'Ihould be an eider who can comrnand 

respect among the community His tllie of office 1~ maudo Jawol puJaku (the head of the 

pulaku way). He has the authority ofpunishmg offenders by bani'lhmg them tcmporarily 

from thecommunity.~·jC 

There are also inirianon ceremonies relating to pulaku A number of boys, 

approximately fi ft y, who reach the age of puberty are taken to the bu~h, under the 

supervIsion of an :::lder, to spend abouttwenty day~ recelvmg 1n~truCl1on on the pnnclples of 

pulaku. In the fir~t se ven days they are made to memonzc, through beatmg\, SOJl1e 

recitations. This IS known al, sora It 15 followed Immedlately hy the gmlll IllItlatlon whcn 

further pasllages are learnt for another twelve day\ The ceremonies are complcted wlth the 

mayoma InItIatIon which la'it~ for two day'>, during which they are taughl a short recllation. 

After thlS they are con~idered adult~ and entitled to marry ~;. 1 

It is likely that puJaku a~ a unifymg force among the Fulbc mlght have played a 

slgmficant role dunng the cUthmanïya]lhad movement ln attractmg pagan nomad-; to the 

camp of the ]Ihadl~ts. Even the ;.,pontaneou~ upmrng of the r'ulbe aeTO\\ Hau'laland and 

Borno during the JIhad and the endùnng of a loo'lCly kmt cahphate rnay he partly altnbuted 10 

the principles of puJaku. A ppeanng to ~harc thls Vlew, R A Adelyc made the following 

280 L.N. Reed, "Notes on Sorne Fulani Tnbes and Customs", p. 429. 

281 Ibid .• P 440. 
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observation conceming the Fulbe revoit against the Bomo empire: "Although they could 

marshaII arguments of oppression. tyranny and anti-Islamic practices against the Bomo 

empire •... it is correct to see their revoit. in a large measure, as an expression of their 

Fulaniness".282 

The Activities of the cUlami~ in the Central Sudan 
and the Rise of the Shehu 

Whateverextemal impact the cUthmanïya movement mlght have had, there is enough 

reason to suggest that the forces which played a major role in influencing the Shehu's 

thought and the development of his movement had been working ln the Central Sudan itself 

since the fifteenth century. Although we cannot determme the exact date Islam was 

introduced into HausaIand, '::83 it is, however, agreed that by the fifteenth century it had been 

finnly estabIished especlally in Kano under the mIe of Mul)ammad Rumfa (1463 - 1499).284 

Its fortune was further enhanced with the decline of the Mali empIre which appeared to have 

282 R.A. Adelye, "Hausaland and Bomo 1600-1800", p. 579. 

283 M.A. AI-Hajj, "A Seventeenth Century Chronicle on the Origins and MIssionary 
Activities of the Wan garw a" , KanoStudies, 1 (1968) p. 8. According to the Kano ChronicJe, 
the Wangarawa came to Kano during the reign of Yaji (1349 - 1385) "bringing the 
Mohammadan religion". See Palmer "The Kano Chronicle", Translatlon in Journal of the 
Royal Anthropological Insatute of Great Britain and Northem lreland, 38 (1908) p. 76. A 
manuscript discovered in Kano by AI-Hajj put the date of the arrivai of the Wangarawa a 
century later in the reign ofMul)ammad Rumfa (1463 - 1499). According to the manuscnpt 
fort Y members of the Wangarawa anived three days after the anival of al-Maghïlï. 

284 T. FaIola, and K. Adebayo, "Pre-Colonial NIgena", p. 80; I.A.B. Balogun, "The 
Penetration of Islam Into Nigeria: II'', Nigenan Journal of Islam, 1 (1971) p. 38; J.O. 
Hunwick, "Songhay, Bomo and Hausaland in the seventeenth century". History of West 
Africa, 2nd ed., vol. ~,edited by J.F.A. Ajayi and M. Crowder (London: Longman, 1976) 
p. 264; Umar aI-Nagar. The /1lgrimage Tradition in West Afnca : An Hlstorical Study with 
Special Reference ta the Nineteenth Century (Khartoum: Khanoum University Press, 1972) 
p. 34; S.S. Nyang, "Sub-Saharan Afnca : Islamic PenetratIon", Change and the Muslim 
World, edited by PhIlIp H. Stoddard. DaVId Cuthell and Margaret W. Sullivan (Syracuse: 
Syracuse University Press, 1981) p. 145; El Fasi and 1. Hrbek. "Stages In the Development 
of Islam", pp. 68-81. 
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provoked an exodus of scholars to other parts of Western and Central Sudan including 

Hausaland. Their arrivaI stimulated Islûmic learnmg, and Kano and Katsma particularly 

became centres of learning. By the end of the century and the beginntng of the sixtecnth 
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century, commumtles ofculamiP were found ail over the land. There was constant contact 

amongst these leamed men resldmg in various parts of the Sudan. cUlam:P who were well

known as scholars Visited Kano and Katsma on thelr way to and from the 1,Iljaz and some of 

them accepted to remain for a while In those cHies to teaeh and to carry out imponant 

religious functlons.~i3': 

For example, the Qaçli ofTimbuktu and grandfather of the famous A~mad Baba, 

Arymad b. cUmar b. Muryammad CAqït and Muryammad b. A~rnad b. Abi Mu~ammad al

Tazakhti also known as Alda-Af:!mad passed through Katsma on thelr way back from 

Mecca. The latter was appomted Qaçiï by the ruler of Katsma and he dled there in 1529. 

Others were slmply itinerant teachers who came to Hausaland to fulfill the Injunctions of the 

Prophetie Tradition by passmg on knowledge to ~eekers.:': ~I Scholar., of thls category werc : 

Makhlüfb. cAH b. Siïlïh al-BilbaIi (d 1533) who studled ln Tlmbuktu and Marrake~h and 

taught for sorne ume ln KatslOa; cAli Fulan, AskIa Muhammad\ VlZIer, :-.topped over at 

Kano on hlS way to Mecca from Gao. That so many culamlP from the We~tem Sudan pa~~cd 

through Hausaland on their way to and from Mecca suggests that the land had already 

become a pllgrims' route. 

Of ail the culamlP who visned Hausaland none left a more la~ting Impact than 

Mu~ammad b. 'Abd al-Karim al-Maghili (d. 15(4). It was even argucd that he was the 

285 For informatIon on the movements of the cularniP 10 Hau\aland sec A.D.H Blvar and M. 
Hiskett, "The Arable Llterature of NIgeria to 1804 : A Provislonai Account", Bulletm of the 
School of Oncflt1l1 and Afncan Studlp.s 25 (1962) 104-113; Umar al-Nagar, Thc PIlgnmage, 
p. 35; 1.0. Hunwlck, "RehglOn and State ln the Songhay Empire 1464 - 1591", Islam ln 
Tropical Afnca, 2nd cd., edlted by LM. Lewl~ (London: Hutchi<;on, 1980) pp. 132-134. 

286 Umar al-Nagar, The PJ/gnmage, p. 3S 
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source of inspiration for aIl the later jihad movements in western and central Sudan and [hat 

their militaney eould he traced to him. The Shehu was known to have used his treatise, a 

reply to Askia MulJammad's questions conccming syncreticism, Ajwibat AsJiJat A skia 

Mu~ammad b. Abf Bakr,287 to justify his jihad since fiqh books were silent on the question 

of "Muslim mixers". For instance. the central point of al-Maghi1ï's argument in the treatise 

was that it was the dut y of a Muslim to "cornrnand what is good and forbid what is evil". He 

explained further that Muslims who mix Islam with idolatty are unbelievers and thatjihad 

against them is bener and more meritorious th an jihad against unbelievers. 28a 

Al-Maghïlï' S other contribution in Hausaland was the u'eati!le he wrote to guide the 

Sultan of Kano, Mul)ammad Rumfa, in the conduct of srate affairs Taj aJ-Din fi-ma YajIb 

cala aJ-Mulük. He also dedicated to him his Jumla Mukhta$ara289 whieh was quoted in full 

by the Shehu in his Tanbïh al-Ikh",an cala Apwiil ArçJ al-Südiin. He popularized the 

Prophetie Tradition that God would always raise. at the begmning of every century of the 

Muslim era, a Renewer of faith who would renew the religion and obliterate injustice frorn 

the land. 290 He was aiso responsible for the introduction of sufi~m (Qadirïya Order) in the 

land.291 

287 For detailed information see al-Maghïli (Mu~ammad b. cAbd al-Karim) S/J;,JIica in 
Songhay .... , (',dited and translatt"d wlth an introduction and commentary by 1.0 Hunwick 
(Oxford: Oxford University Press, 1985). 

288 al-Maghilî (Mul)ammad b. cAbd al-Karim) Shari'a in Songhay, p. 78; M. Hiskett "An 
Islamic Tradition" J p. 584. 

289 A.A. Batran, liA Contribution to the Biography of Shaykh Mul)ammad Ibn cAbd al
Karim Ibn M1ll)ammad (CUmar-Nmar) al-Maghïli al-Tilmisanî''. JO!IDlal of African History, 
14 (1973) p. 391. 

290 M. Hiskett, "An Islamic Tradition", p. 584; Abü Dawlid, $al)ïl) Sunan aJ-Mu$tafii, vol II 
(Cairo: al-Malba'a al-Tajïya, n.d.) p. 209; see aIso al-Maghm (Mul)ammad b. cAbd 
al-Karim) Sharica in Songhay, p. 66 and pp. 115-117. 

291 M. Hiskett, A History of Hausa lslamic Verse (London: School of Oriental and African 
Studies, 1975) p. 73. 
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By the !5\,,;venteel1th century, the seed sown by the foreign 'ulamiP bcga" to hear fn.lÎt. 

Litef'"d..ry activity stimulated by the local authors gathered momelltum. TloVo "uch authors 

worth mentlonlng were Mui;ammad al-Kashinawi, known as Ibn al-$abbagh (Hausa . pan 

Manna) who hvcd, taughi and died in Katsina in 1665 and hi-; 5tudcnt Abü <-AM Alhih 

Mul:tammad b. Masanih b, Ghumalm b. Mu~ammad b. cAbd Allah b. Nûh al·B;una\I,'Ï al-

Kashinawi (Hausa : pan Masani) who also Hved, workeci and die.ct in Katsma m t 667. The 

fonner, pan Manna, was dcscnbt>Ai b} MU~<L~mad Bello in hl~ Jnfaq ,rj/-Mayçür a~ a plY':! 

and a commentatOi. 'Thus far, his works wInch are reportcd to oc e:di3m are : M:UJar.at 

aJ-Fityiin, â poem now lœated in Ibadan Umversity and !he 11):' Mm.t'um Llbl":J_ry, containmg 

injunctions to youths; ,and a qa:;ida œlebrating ~he victory of the M.ll cAlI (if BorrlO over the 

J ukuns. He was aIso the wrirer of a commcntary on al- rI~hrinïyjjt of the th ' l1centh-centl!ry 

Moroccan poet. al-Fazazi. ThIS wor'< was ment.ioned by :Vlu~ammad Bello Hl hli. Inf5q :11-

Maysürbut Îs unfortunately lost..?':i2 

Many of pan Masam's works are avaHable today. His wor\( aJ-Na{;1J;àtaJ-"Anbt11iy.1 

fi ~/aJJ Aifii? al-'lshrfniyiic was also a commentary on ai-Fa:z.alï's .11-!/shrï.ni}'<Ït. HPi book 

al· Buziigh ,'Jl-Sham . .,ïya caJa Mllqaddimat aJ-cAshm:Iwïya, wa~ a cOmmcrltàry on Ihe fiqh 

work of 'Abd al-BUri al-Rita'i al-cAshmawi. 

Among the cuiam~jJ of the eighteenth century was Mu~amrnad b. M\l!:Jammad 

al-Fulani al-Kashmawl who died in Egypt lfl ! 741 on hi:; way back from pi!gnmage. 1 {is 

sojoum in Egypt as a guest of the famIly of the Egyptian hl~,torial1 (Abd al-Rahman al-.fal'lllrtÎ 

was doculT'.ented by the histonan,291 AI-FuIlïni was an astrolog~r who t;wght the hlsronan\ 

father a varicty of subjec:~ lfIciuding numerology and a~trology and !eft tm, works ,n Egypt 

292 Mul)ammad BeHo, infaku J! Maisun, p. 24. 

293 ~Abd al-Rahman a.1-Jabartî, Ta'rikh, vol. 1 pp. 236 238; Muhammad Bello, 
InfakuJJ A1aisuri, p. 23 
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These include: Mina~al-Quddüs, a verse composition olliogic; and Bulügh al-Arab min 

Kaliim aJ-cArab, a treatise on Arabie grammar and sufism. His works are preserved. in Dar 

al-Kutub in Cairo. 

The famous tutor of the Shehu, Jibril b. cV mar, was well-known for his strong views 

on grave sins. His contributions to the religious literature are indisputable. The Shehu 

referred to sorne of his works In his Na~ii'i~ al-Umma al-Mu~ammadïya and in Shifip 

al-Ghalil fi-ma Ashkala min Ka/iL'1l Shaykh 8huyiïkhina libriJ.:'";J4 

From the foregomg it IS clear that Islam and Iearning were active In Hausaland at least 

three centuries before the launching of the jihad movement. In the case of scholarshlP it is 

clear that it conunued to expand and to produce more scholars. sorne of whom became 

increasingly cnncal of the social VIces and the un-IslamIc practIces of the people and of theIr 

nobility. 29 5 These critictsms were hetghtened In the seventeenth and elghteenth centuries and 

coïncided. with the rise of the culamiP to prominence. The activities of the culamiP were not 

limited to Hausaland but to Bomo where the y had been active as early as the reign of Idns 

Aloma. From about the second half of the seventeenth century, ln the relgn of Mai CAli, the 

royal court became a constant scene of learned disputatIons ln which numerous tulamlP 

particlpated and the Mai himself taking an active part 296 In Hausaland, culam~P in Kano and 

Katsina subjected. every aspect of soclallife to scrutiny and criticism. Market places were 

294 cVthman b. FOdi, Na$a'ih aJ-Umma, ff. 15b-16b; A.D.H. Bivar and M. Hiskett. "The 
Arabie Literature", pp. 104-148. 

295 R.A. Adelye, "Hausaland and Borno", p. 597. Adelye observes that with the expansion 
of Islamlc education "the intcllectual awareness, as distinct from irrational belief,lent emcial 
vIgour to the spmt of que~ttomng which eut at the root of tradiuonal values and eustoms ... by 
the eighteenth century the time was ripe for a revolution". See also N. LevtzIOn, "The 
Eighteenth Century Background 10 Islamic Revolutions", p. 26; M. Hiskett,. The 
DeveJopmentofIslam in WestAfuca, pp. 314-319. 

296 R.A. Adelye, "Hausaland and Borno", p. 575. 
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visited and the faithful were exhoned to transact businesses with honesty. Tracts were 

composed in verses acquainting the ordinary people with their basic religious and social 

responsibilities. Even the ruling c1ass was exhoned to refrain from the abuses of power.297 

The direct result ofthis development was that socio-religious and politieal debates became 

part of the lives of the leamed. Subsequently, nvalry set in among the culam~P a~ they tried to 

outdo one another. By the middle of the eighteenth century their attentIOns seemed to tum to 

one another. It became common for an calim not only to eritIcize the views ofhis rivaIs but to 

attack his teachers if their views dlffered. To undcrstand the effectiveness of these criticisms 

as a mobilizing force of public opinion it is neeessary to examine the raie and the funerions 

of the tulam:p ln Hausa sodety. 

There were and sull are three distinct groups of learned meu ln Hausa society. The 

first was that of those who could read and wnte but could not undersiand Arabic for they did 

not go beyond QLlrJanic schools, a level where they were taught ta recite the QurJan WIthout 

understandlng as meaning. In additicn the y had elementary knowledge ofIslam as a 

requirement for rerfonmng thelr religion. Such Malams were responslble for many of the 

social VIces in the land. They used sorne selected Qur:>amc passage~ to make channs for the 

SU{h!rstltiOUS Ignor,mt masses. Funhermore, they were mvolvcd in teachlng and preaching 

which, as a result of thelr low level of edusatJOn, did more harm Ihan gcxxl 10 society. It was 

to these Malams tbat al-Maghilï made reference in hiS ume. TI.'elrcondiuon remamed the 

same 10 the Sh·ehu's pt;riod for he quotes the Itinerant Shaykh al-IVlaghïlI ln h:s Siriij 

aJ-lkhwiin: "One of their characterisucs IS that they are not Arable-speakIng; they understand 

no Arabie exeept a little of the speech of the Arabs of the Town m an Incorrect and corrupt 

fdshion".292 

297 Ibid., p. 598. 

298 M. Hiskett, The Sword of Truth, p. 128. See also al-Maghïli (Mul)ammad b. cAbd 
al-Karim) Sharf'a ln Songhay, p. 60. 
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The second group, on the other hand, was of tularnlP who devoted their lives to 

learned pursUlts. They were influential hecause oftheir access to goveming authonty. They 

held positions of responsibility such as Qaçlï, Vizler and Imam. As part of the system, 

therefore, they could not he cIitical of the rulers and so were branded by their crities as 

conforrnists. They were, in the eyes of thelr colleagues and opponents, hypocntes who not 

only condoned the excesses of the rulers but falled to "command what 15 good and forbid 

what is evil". AIso, Hl tIlis group, there were cu!amiP who, beside theJf mtellectual pursuits, 

ran businesses and therefore considered il their mterest to main tain the qatus quo. 

The thlrd group was made up of 'ulamiP as Ieamed as those of the second group but 

having no link with the rulers. Nevertheless, duc to their functions In soc!ety the y had 

powerfuJ influence over the masses. As they y/ere under no pohucal obliganon they could 

afford to be militant and cntlcal of the society and the gO\lemment. The responsibihty to 

"command the good and forbld the evIl" lay wlth them. Thelr socletal funetions made thetr 

undenakings possible. They perfonned the functlons o[ family physlcrans and spintual 

advisers. They were the ones who prestded at naITIlng ceremomes, taught çhlidren when they 

reached school-age, perfonned wedding ceremOOlb, settled disputes and presided at 

funerals. It was therefore most probable that any rehglOus uprismg that had the sympathy of 

the masses had to be led bya leamed man from thls third group. Withm this group are also 

clilama~ who adopted apathetical attItudes te the state of Islam in Hausaland. They considered 

most people, on grounds of minor religlous offences as unbelievers. It was thlS group of 

extremiSls who engaged the confonnists in the secoud group with cebates dunng the 

emergence of the S hdiU. 

Therefore, the Shehu's rnovement was essentiaIly to respond to the two rival groups 

of extremists and the confonnists In a sense, therefore, the movement was the ultimate 

consequence of ideologlcal disputes by rival cularnlP on socio-religious and politicallife of 

the Central Sudan. A.s emphaslzed elsewhere in this study, the Shehu's attitude was that of 
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moderation and accommodation and these he tried to instill into the culama~. In addition to 

this, because he believed that the people's indulgence in anti- Islamic practices sternrned from 

ignorance, he estabhshed and promoted u policy of public education and waged the jihad 

when he felt It was necesséllJ)'. 

The Shehu asserted In hiS wntings that his uprising was aJihad aimed at religious 

renewal among the corrupt culamiP and half-hearted Mushms of Hausaland. However, his 

movement has remained a subJect of various interpretauons by scholars from the onset of the 

jihad to the present date There are at least four schools of thought These mclude : (1) those 

who advance the View that the upnstng was a rehglOus and mtellectllal revolution, (2) those 

who see it as a racial war between the Fulbe and the Hausa; (3) those who explam Il as a 

"c1ass-war"; and (4) those who s('e the presence of ail these In the upnsmg. 

The opimon that the war was ajihad was unmistakably pomted out by the leaders of 

the movement themselves in thelr numerous wntings. Among the scholars who share thlS 

vieware A. Smith, MUQammad AI-HaJJ, A. Doi, BOVIn, Amett and others. On the other 

hand, the exponents of the View that the movement was a racial upnsing are perhaps basing 

their opinion on the accusatIons leveled agamst the leaders of the JIhad by the leader of Borno 

MUQammad al-Amin al-Kanenu In several pieces of hiS correspondence With the Shehu and 

later wnh Muhammad Bello, al-Kaneml challenged them to justify their takmg up of anns 

against the Mushms of Central Sudan. Sorne of the Shehu's post-jihad wntings were 

attempts to answer these accusations. Scholars such as J S Hogben, D.H. Jones, amongst 

others, see thlS as eVldence that the war was mitIally an upnsmg by the Fulbe, both Muslims 

and pagans, agaInst the Hausa kmg of Goblr who ordered their exterrmnation Hogben 

explams that the rehgious reasons advanced by the Fulbe culamiP are an afterthought. This 

happened only after the war was won and the pagan Fulbe returned to thelr caule, leaving 
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behind the culam~P kinsmen who insinuated themselves into the posts hitherto occupied by 

the Hausa rulers. 299 J.A. Burdon holds this same VICW. He writes : 

Exactly a century ago, a Fulam Sheikh, Othman Dan Fodio, a Mallam, or 
schoolmaster, who had been tutor to Yunfa, the then King of Gobir, forgot 
hlS position, and dared to dispute the orders of hlS old pupll, now hls kmg and 
brave his wrath. Yunfa, incensed, ordered hls death, and on his resisting, 
ordered the slaughter of every Ft.:lani in the land. The natural result was that 
all the threatened race flocked 10 Othman for thelr own salvatIon; and Yunfa, 
coming with his anny to execute hlS vengeance, met a co, 11pact body of 
desperate men, and was utterly routed. This battle of Kuto, or Rugga Fakko, 
fought ln 1804, a few rulles nonh of Sokoto, started the Jihad, whlch ended in 
placmg of FuiaOl rulers over most of Hausa states and several others. 3 ():; 

The thlrd school of thought is represented by OIderogge, Hodgkin and BasIl 

DaVidson among others They argued that the upnsing was neaher religlOus nor raCial but a 

"cIass-war", a war between the feudal Hau~a nobihty on the one hand, and the exploited 

Fulbe herdsmen and oppressed Hausa peasants on th~ other. They dld not fall to find 

supportmg eVldence as the Shehu's wntings and poe ms are full of attacks upon the 

contemporary foml of economlc exploitatIOn, socialmJustice and pohucal oppression. These 

criticisms. they argued, appealed to the taJakawa (the common people) and served as a 

rallymg pOint agamst the Hausa king. 

M R. Doornbos, M.R. Waldman, MG. Smith and Crowder represent the fourth 

school of thought whlch IS now gaming ground. They suggest that the jihad was a fuslDn of 

various interest groups fighting for vanous mouves Doornbos has hkened the jamaCa to a 

caravan and he describes lt thus . " ... the FulaniJlhad had much of a caravan : startlng out as a 

smaH party of religlOusly Inspired leaders, at vanous intervals it had addition al units hooked 

on to it, WhlCh added new expectations and new destinations to the collective enterprise. 

299 S.J. Hogben, The Muhammadan Emirates of Nigena (London: Oxford University 
Press, 1930) p. 73; cf. M.A. al-Ha], "The Meaning of the Sokoto Jihad", p. 3. 

300 J.A. Burdon, "The Fulani Emirates of Northem Nigeria", p. 640. 
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Whateverwas 11S original itinerary, by the time it arrived it had achieved a majorpolitical 

revolution". 30' 

Il is clear from the foregomg that each of the opimons advanced IS based on strong 

arguments whlch cannot be dismlssed hghtly. There is no denying that the Fulbe played a 

dominant role ln the war and occupied almost all the posItions hnherto oceupied by the 

Hausa nobtlity. In view of this fact alone, the charge of raCial war w:ll appear plausible. 

However, It 15 not difficult to find the reasons why almost a11 the leaders who 

emerged after thc war as emlrs, quçJa~ and vlZlers were Fulbe. One of the Shehu's criucism 

of the Hausa govemments was the appomtrnent of ineompetent admimstrators. It was 

therefore logieal that, after the war, the new authonty appomted only competent people to the 

positIons of authonty. Smce the Fulbe were generally weil educated, they OCCUpled those 

poSItions. Funhennore, they were to sorne extent holdmg hlgh poSltlOnS, for the same 

reason, m the dl~placed govemments of Habe Moreover, the Shehu's cali for JIhad did not 

address ltSclf only to one ethmc group He ln\- Hed al! the people of Hau~aland mc1uding the 

ruling cIass. The faGt that he ootamed supporters among Fulbe, Hau:-.a, Tuaregs and many 

defeeung mlli tary men mdlcated that the compOSItIon of hl~ foliowers eut across ethnie lines. 

Commentmg on thlS pOlOt m her well-argued article, liA Note on the Ethme Interpretatlon of 

the Fulam JIhad", M.R. Waldman as~erts that "Desplte the fact that the war was mamly a 

Fulam - Hausa one, the Fulam do not seern to have fought wnh an overndmg prejudice 

against the Hausa, at least 10 so far as can be tnferred from the attItudes and pohcIes of their 

leaders: Hausa who aIded Usman's cour~e were rewarded, and In sorne places the Fulani 

divide.d the spoils and offices wnh them; Ftllam who did not cooperate were attacked." 102 

301 M.R. Doornbos, "The Shehu and the Mullah: The Jlhads of Usman dan FodlO and 
Muhammad A bd-Allah Hassan in ComparatIve Perspective", Genève Afnque, 14 (1975) 
p.19. 

302 M.R. Waldrnan, "A Note on the Ethme Interoretation of the Fulam Jihad", p. 289. 
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Again many Fulbe refused to support him and many of them joined the Habe annies. 

Sorne learned Fulbe too, such as the Yandoto culam~P, openly denounced him. Even his 

tribesmen sat on the fence. They had to be upbraided by cAbd Allah 10 a Fulfulde poem 

composed for that purpose before they jomed his community. Apart from the non-raclaI 

composition of his followers, one of the most respected generals was a non-Pullo scholar, 

YaCqüb Bauchi, who later founded Bauchi. 

As for al-Kaneml's accusation, he was adequately answered b} the Shehu in his 

TacJïm al-Ikhwiin. The Shehu argued that a good Muslim should not team up with non

Muslims agamst Mushrns In other words, a fnend of an unbeliever, accordmg ta hlm, is 

hlmself an unbeliever. AI-Kanemi also admitted that sorne ofhis people, Including the ousted 

Mai of Bomo, were mlxing Islamic practIces wah Idolatry. In a nutshell, most of the social 

abuses perpetrated ln Hausaland were condemned not because Fulbe were directly affected, 

but because they were in direct violatIon of the SharFa. 

Simllarly. the "class-confhct" theory may alsoprovlde !oglcal explanatlon to some 

causes of the war In the eyes of a Marxist theoretlclan, the presence of an oppressed and 

exploited group in a society, and in thIS case the Hausa pedsants and Fulbe pastoralists, 

provides a perfeet Ingredient for revolution. The Shehu IS seen by these scholars as a 

champion of the oppressed. ThIS, therefore, explams why the taJakawa formed the core of hlS 

anny. What the exponents of this theory dld was to select social elements ln the Shehu's 

wntings and correlate them wlth the socio-economlc and politicai conditIOns ofHausaland 

which gave loglcal explanatlOn of the war as a revolutionary movement aimed at removmg 

injustIce in Hausa SocIety. 

While It can be acknowledged that serious symptorns of popular dissatisfaction 

existed in Hausaland due to maladministration, such discontent should not be separated fror,l 

the complex Issues mvolved in the cause of the war. It is true that taxes levied on the subject 
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people were excessive and arbitrary, extonion of properties was not uncommon in all the 

mini-states, incompetent judges passed judgments In favour of the highest bidders, and 

numerous forms of bribery became the way of IIfe for the common people. 

Yet, although these are Issues senous enough to make peasants abandon their farms 

and pastoralists their herds to jom the jihad agamst their oppressors, such a line of reaction 

might be the last ,puon they mlght hke to take. The Fulbe nomads, for example, instead of 

taking up arms agamst the authority would -ather move away from the oppressive territory as 

they do even loday. It 1S not an uncommon sight to come across Fulbe herdsmen movmg 

across the bord ers between Nigena and Its neIghbours. The movements are from the 

neighbounng countnes to Nigeria. especlally during the abolition of caule tax, the jangali, by 

the various state govemments of NIgeria 

M Hiskett made simllar observations conceming peasants' reactton to authonties' 

oppre$sion. He asserts . "One way In which the peasants showed resentment against 

excessive taxation or other injustIces was by movmg out of the temtory of an oppressive 

chief., .. "3c3 

In view of the above, one cannot but agree, to some extent, WIth Professor A. DOI's 

observatIon that "To launch a struggle against an estabhshed authontarian government was a 

risky as weil as an extremely dlfficult undertakmg, The tradmonal monarchlcal Hausa 

kmgdom ofHebe (sic) possessed absolute power aild tolerated no OppOSitIOn, and the ruler 

governed not merely by the absolute power to condemn and to klll but also by the people's 

tradltIonal submlssion to authonty. This is the rea~on why he could ask people who were not 

Muslims by theu descent to revert to pagamsrn. U nder the threat of torture or death, 

conditioned by traditional values and awed by supematural forces, the common IY'~ple 

303 M.Hiskett, The Development of Islam in West Africa, p. 100. 
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would not lightly take the road of rebellion to redress injustice and to seek relieffrorn 

suffering. 
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It was here that religIon perfonned a critieal function, for 1t gave the cause of political 

opposition the sanction and encouragement of the SharFa and the pleasure of God". 304 

However, 1 am not, by the foregomg, ruling out the presenœ ln the jamaCa of groups 

with interests other than the religIOusly inspired one. In faet, many of those who JOlned the 

jamaCa after the jihadists' initial successes at the battle grounds may not have been motivatcd 

by religion. The massacre at Tsuntsuwa had elimmated man y of the early members of the 

jamaCa who, we may suspect, joined the jamâCa for religious reasons. 

Whatever other motlvatIons a jihadlSl might have, pamcularly at the mnial stage of the 

uprising wh en man y odds were against them, he was attracted by religious persuasion. For 

instance a person mterested In booty may further be persuaded ro Join the jlhadists by the 

knowledge that the End ofTime was immment or martyrdom would be rewarded with 

Paradise. 

Apart from the foregomg explanations, there are other unanswered questlOns which 

the advocates of "class-confllcts" faIled to address. No adequate explanation was made as to 

why the SharïCa formed the basls of the Shehu's new admInistratIon. Why did rellglOus 

matters form the mam subjects of the wntl!".gs of the jlhadlsts? In any case, whatever the 

motives of the Shehu's followers were for supporting hi m, they wou Id never override those 

of the leaders. 

Faced wah the ideologlcal arguments advanced by both the proponents of "racial

confliet" and the somewhat Marxist scholars, the idea of the jihad as essentially a religious 

304 A.R DOl, "The Political Role of Islam In West Africa", p. 242. 
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one would appear to hold little credibility. Yet, the overwhelming evidence available in the 

writings of the Shehu and his disciples was to restore an ideal Islamic society in Hausaland, 

a SocIety free of un-Islarruc innovations. For the jihadists, therefore, not only should the 

social VIces he identified and attacked, but also the persons behmd them. In this case, the 

culamiP and the Hausa rulers should aiso be exposed. This was why the Shehu adamantly 

msisted numerous times that a natIon was what its çulamtp and ruler were. He argued in his 

Fulfulde poem, Nde Min PuçJçJono NoddOlgo, that If scholars are virtuous the people will be 

found vil1UOUS and contented, but if scholars are evil the people wIll he evil and miserable. 

Likewise If the ruler was an unbehever, his country was also a land of unbelievers, even if a 

substantial number of Muslims resided in it. It is from the Shehu's stand that we shouid 

understand the jihad movement ofHausaland. 

1 have attempted in this chapter to provlde an overview of the social, religious and 

political situation in pre-jihad HausaIand wi~h the objective ofhighlighung those issues 

which triggered the jihad activities of the eighteenth and nineteenth centunes. 

This was followed by a discussIOn on the background of the Islamic militancy, which 

was traceable to the wntings and teachings of Shaykh Mul)ammad b. cAbd al-Karim al

Maghili in the late fifteeltth century. The religlOus and intellectual activltles of the itinerant 

CulamiP from Nonh Africa and Western Sudan were studied. Their actIvlUes were covered as 

they culmmated in a prolIferatIon of educatIon, WhiCh subsequently brought about increasing 

numbers of scholars who were critical of the socio-politicaI condItions of the land. 

An analytlcal dIScussIon of the nature of the jIhad then followed. In essence 1 have 

endeavoured to highhght the vanous conditions in Hausaland, some of which were traceable 

to the fifteenth century, and aIl of which were responsible for the jIhad. 
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Chapter IV 

THE SHEHU'S APPROACH TO THE APPLICATION OF TAJDÏD 

The Policy of Moderation and Accommodation 

Tajdïd, as conceived by the Shehu, was the restoration of the Sunni Islamic ideal to 

the Central Sudanese society so that it would live by the authorities of the Qurlan, the Sunna 

and the ijmac, and reject the local behefs and customs categonzed as bad mnovations Our 

concem, here, IS to examme the process through which the Shehu hoped to reahze thiS Ideal 

Islamic society. This process can be surnmed up as a response to fanaticism and conformism; 

an effort to accommodate withm the fold of Islam those whose Islarnlzation was the subJect 

of disputes, and a mass mobllizauon through rehglous propagation and exhortation. 

As mentIoned elsewhere, there had been, pnor to the birth of the CUthmaniya]ihad 

movernent, two extremely OppOSIng Vlews CUITent among the central Sudanese CulamtP 

conceming the vahdlty of cenam aspects of the corn mon people's IslamlzatlOH. One, was the 

anathematizatlOn of Muslims on flimsy grounds, such as Ignorance of speculative theology 

or commItmenr of grave SIOS. The other, was the acceptance of un-Islarnlc acts associated 

with the mllung of Islam wnh pagamsm. But Wlth the onset of the cU thmanïya Jinad 

movement, a third Vlew of moderanon was mtroduced. It featured as one of the major themes 

in the Shehu's writings. His posltlon on women's secluslOn, for example, as demonstrated ln 

Irshad aI-Ikhwiïn IIâ A/:1kiïm Khurüj al-Nlswan,30S and on what constitutes polythelsm, as 

305 Uthman b Füdi, lrshiïd aJ-lkhwan Ilif AiJkifm Khuruj al-NI5Jwifn (Zana Ga~klya, n.d.) 
Refer also to Chapter 1 of thlS study. The Shehu responds to two extremely OppOSIng Vlews 
on women's secluslOn One group of culamiP inslsts that women are free to go out at any 
ume and for v.'hatever reason; but the other mamtams that the y should not leave thelr homes 
for any reason, be lt religious or social The Shehu, holding a moderate Vlew, lists condmons 
for which women should be allowed to go out of their matnmonial homes. 
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expounded in Na~iPÎQ al-Umma aJ-MuQammadïya306 are illustrati'le of this moderation. But 

nO\-lhere has he shown concern for the negative consequences offanaticism to his movement 

and t0 the new1y established caliphate better than in his Najm ai-Ikhwiin. He devotes the first 

few pages of thts work to warn hlS rival culamiP and disciples, quoting from the Qur~an und 

the I:Iadith to support hlS moderate stand. 

As for the faet that the religion of Allah IS ease, it IS because Allah, Exalted is 
He, says, 'Allah deSlfes ease for you and desires not hardship', and that 'He 
has laid no hardship upon you in the matter of religion'. And the Prophet, 
blessing and peaee lbe upon him1, said that religIOn is ease .... 307 

ln hlS /J:lyiP al-Sunna wa Ikhmad al-Bidca he wamed the culam1P and the ~alaba to 

refrain from bemg occupled with exposmg other people's wrong doings and advised them to 

redireet with gentleness and kmdness those who left the right path. He also asked them to 

confirm actIons by laymen as long as such actlons did not contradict the QurJan and the 

Sunna.308 The culamiP, apparently, had the habit of disapproving actions which did not 

conform to the details of Malikï law, even though they dld not contradlct the QurJân and the 

Sunna. 

Exactly what was the background and moti ve of thls coneem about the state of Islam 

in Hausaland? The cu)ama~, as the arbners ofreliglous pracnce and SOCIal behaviour, had a 

history of disagreements on what eould eonsntute polytheism and what wou Id be regarded as 

proper Islam. One of such disputes happened t the begmning of the seventeenth century 

306 Uthman b. Füdï, Na$;PI~ aJ-Umma aJ-Mu~ammadÏya, NHRS. MS. r. 2/4. Also refer to 
Chapter 1 of this study. The work descnbes four factions. (1) cularniP who deny the 
existence of unbehef in the lands of the Sudan; (2) another group of culama' who 
anathemauzes on the ground~ of certam beiIefs; (3) a thtrd one whlch anathematizes on the 
grounds of grave sms, and (4) the laymen who follow blameworthy customs. Again the 
Shehu dlsagrees wlth aIl the three groups of the culama'. Whlle he admIts the eXIstence of 
unbelief in the lands, he refutes the anathemaUzatlon of smners and of those who are ignorant 
of speculative theology. 

307 Uthman b. Füdï, Najm aJ-Ikhwan, f. la-b. 

308 Uthman b. Füdi, Ihyii J al-Sunna, pp. 5-10; Na$a'iQ al-Umma, ff. 1 b-2a. 
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between two scholars on whether the nomadic Fulbe who retained their pagan eus toms and 

social behaviour, sueh as soro and gani, should be considered unbelievers (kuffifr). Shaykh 

cAbd Allah al-Thiqa al-Fillatï affirmed their failh while his teacher Shaykh al-Bak:rï, whose 

view Sultan Bello shared, adjudged them unbelievers.309 

Apparently these extremely opposing views, one strict and t!le other lax, persisted 

and became more controversial in the eighteenth and nineteenth centuries. Books and 

treatises were written and poems were composed to explain various points of view. Perhaps 

the disagreements were heightened with the introduction ofmoderate views by the Shehu's 

sennons and writings. In his early works the Shehu classlfied the peoples of the Sudan into 

three categories: (1) genuine Mushms who observed the mjuncnons of the Sharica and did 

not show any signs of pagamsm in ward or deed: (2) pure pagans who had never "smelt the 

seent of Islam"; and (3) nommaI Muslims who mingled Islamic practices WIth heathemsm 

(al-mukhallifiin).310 The Shehu, whom Sultan Bello reported ta have wntten about fifty 

books on the subJect of the controversy ,311 enumerated practIces and utterances by the third 

group which he considered to be unbehevers (kufTar). Other lesser practices, which did not 

compromise the oneness of Gad, but contradlcted the injunctions of the Quroan, such as 

marrying more than fourwlves, dnnking, gamblmg, infidelity, were regarded as sms and the 

sinners as disobedient Muslims. 

The Shehu explained further that whoever uttered the twofold confesslOn of the faith 

(shahadatayn) : "that there is no god but God and that Mul)ammad is the Messenger ofGod" 

and avoided shirk (polythelsm) should be accepted as a Mushm. Asserting this pomt ln his 

l.(lya' al-Sunna, as already quoted 10 Chapter JI of thlS study, the Shehu pomted out that such 

309 Mul,1ammad Bello, Infaku'l Maisuri, p. 23. 

310 Uthman b. Füdï, Nür al-Albab (Zana: Gaskiya, 1978), pp. 3-4. 

311 MuJ:!ammad Bello, Infaku'l Maisun, p. 43. 
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a Muslim should be accorded aH the privileges enjoyl".d by other M!lslims. He could, for 

example, inten·nat-ry with Muslims, inherit from them and be inhcnted by them, lead the $ahft 

and at dearh he burieoi in the Muslim cemetery.312 He then quoteà l'rom Shtlr~ .Jawnarat al

TawQldby cAlxi al-SaHim b. Ibrahim al-Litqani' te <;uppon his position: 

COl1fe~~ion alone IS sufficient proof of a pt!rson'!; Faith; and in accordance 
with Isiamic Iega! ruIes, he should not he allathematlzf!d onçe he made the 
confes~lOn of Îaith 313 

But man y culam~fJ, indudmg hjs respected tcacher, Jiblii b. cUmar, seemt!d to 

disagree with this imerpretation of hlS, for they argued that confession of faith alone was fiot 

enough untiI it was followed by sorne basic ri tuaI practices hkc ~aifit, fasting (çawm) and the 

payment of canonical alms (zakiit). 

Jibrïl b. cUmar, taking an exrrerne Vlew, wamed : 

What took place in BiJaci al-Südan in regard ta those who "mixed" heathen 
customs with Isl:nmc cusloms -~ l mean the majonty of the kmgs of these 
lands and their soldiers -- is not so mllch a ITlauer of innovai j on (bjd'a) or 
alteration (talJrIf) or change (taghyir) or the adoption of local C :.Istom (sunna), 
as it is their origJndl heathenism which has perslsl ~d, smce wc have not heard 
from anyone that they h3ve ever aband0~led such 1 üstoms The fart of tht> 
matter is 'Chat when they lwd combinee! therr tIarl.'igTessJOn WIth the light of 
prayer, fastmg, and the uttt!ral1ce of the DivIne Unay, the ignOfJnt and the 
unlettered among them thought that they werc Muslims, nay, ùley were 
not.3 14 

Jibrïl's vicws on syncretism were consistent. Hb famolis polemlc composItion in 

verse was reproduced by the Shehu In his Na~iPii; al-Umma aj~Mul:wmmadi}a. and a portion 

of the same text was qlloted by Sultan Bello in his InraqaJ~May.çür. A section of the poem 

reads: 

312 Uthman b. Füdi. l1JyiP al-Sunna, p. 41. 

313 Ibid.; Uthman b. Füdî, Tamyïz aJ-Muslimïn min aJ-Kiifirin, f. 8a. 

314 MUQammad Bello, Infaku'J Maisuri, p. 184. 



1 

t 

Covering up by fasting and $aliit against his being accused of most fouI sins, 
He is in truth an obvious unbeliever because this is clearly forbidden. 
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Thus, abandoning the Sharîca, and nakedness wlth women, and mingling with them 
are the sarne, 
And depriving the orphan, and having more than fourwives are simIlar.315 

The confomlÏsts, on the other hand, advocated the total accommodation of indigenous 

traditions and customs. Their argument was based on the legal princlple that a people's 

customs (aJ-curfor ciidiit)316 could be accepted as sunna. Such customs, they added, may not 

have to confonn to the custom of Muslims In other repons. The faet that the conformlsts 

failed to draw a line between w!1at could be aceepted and what should be dls.::arded made lt 

difficult for even the moderate to support thelr positIon. The Shehu attackmg such culamiP 

declared in his ijisn al-Atharn : 

Among thelr n1lSconceptlOnll IS that sorne of them toleratc unwonhy customs 
on the grounds of saying, whlch IS widespread In the country, that the custom 
of a land is sunna. But thlS 1S falsehood and confusion according to the 
consensus of opmion (IJm:jC) because a custom should not be condoned if it 
contradicts the sunna (of the Prophet) ... l was told by one of the brethren that 
he had heard sorne of them say: "Forbiddlng evl! 10 a land of evills the real 
evtl". And for thlS reason they do not chlde each other for commming 
an evi1.317 

And in hls Fulfulde poem, Bone]I Lesdi Haus:! (The Problems of Hausaland), he 

tried to explatn where the confom1lSt wen t wrong : 

Nana Dina Allah kam he HOInI, 

Ko Satl fu wona yo wane sadm. 
Be taski~aki waJlbiJi ndamete, 
1;:>1 koinutake nafllu]1 kOlnete. 318 

31'; Ibid., pp. 31-32. Uthman b. Fudï. Na$ipj~ al-Umma, ff. 15b-16b; ShlIaJ al-Ghalïl. 
PGRR, MS. 164, ff 1 b-2a. 

316 The Shehu had, JO hls J{lyiP al-Sunna, cacegonzed ail the local customs as good, bad or 
acceptable Innovatlons. Through thlS categonzauon he was able to accept sorne of the Habe 
values and custom~ 

317 CUthman b. Füdï, f:llsn al-Afham, ff. 28b-29a. 

318 CUthman b. Füdï, "BoneJi Lesdi Hausa", Gime Fulfulde, p. 91. 
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which 1 translate thus : 

You hearthem [reason] that the relIgion of Allah IS simple, [and that] 
Any complication must have been caused by the rigid mterpretation of so and so. 
They are not aware that the [rehglOus] obligations must he strictly followed, 
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And ought not to he relaxed; 1t is the supererogatones (nafi/aJI) which can he eased. 

Agam in his poem, Nde Mm PuçJçJono NoddOlgO, (Wher. We Began the Call) he states: 

I,3e estlrajahili Jen Pe koitma wajlbi, 
Be koina haram ndare ko maum ko huldim. 
To jahlli ngori wajlbl au ko harmma, 
?e ndOlta mo dum l;>e mbiJaI mo dum wane sattini 
Haklka he l?e modi9ge timml he hallugo, 
Be c;ludi bononda ngam l;>e kalh ~e kallim.319 

WhlCh 1 translate as follows : 

They decelved the Ignorant by simphfying the wajib, 
They treated the fJaram with ease, see how grave and frightening this isl 
If the ignorant :1eglects the wajib or the ~aram, 
They condoned hiS actlon explammg to hlm that lt was so and so who was rigid. 
Indeed, these s~hc !..tfS are accomphshed vIllams, 
They are full of mischiefs for they are corrupt and corruptmg. 

The debate persisted and the status of aJ-mukhall/fÜn 10 the Mushm commumties of 

Hausaland contmued to generate dIspute among the culam;P during and even after the jihad. 

So immediately after the end of the war, the Shehu gave a more detalled classification of the 

people of the Sudan into elght categories as outlined m hiS TamyïzaJ-Musilmïn mm 

a/-Kafirïn 10 accordance WIth thelr relatIon to hlam. We have already dlSCUSSed these classes 

in Chapter 1 under the same work Tamyiz aJ-MuslImïn min aJ-Kiifirin.320 Perhaps we may 

add that the Shehu gave exhaustive explanation to what he had earher categonzed as "t..'\le 

Muslims" and syncreusts (aJ-mukhaliJ{.ltn). The "true Musltms" he now subdlvlded lOto 

319 CUthman b. FüdI, "Nde Mm Pudc;lono NoddOlgo", Glme Fu/fulde, pp. 146-147. 

320 The list of sorne mdlgenous tradiuonal prawces and social customs are mentlOned in 
Chapter 1. For more informatIon refer to the following works of the author : Nür a/-A/bab, 
pp. 5-9 and 10-37; TaClim al-Ikhwan, ff. 4a-12a;Sira) a/-Ikhwan, ff. 6b-9b;Kitab aJ-Farq, ff. 
2a-5a;Bone)1 Lesdl Hausa, pp. 91-102; andMOdinoree, pp. 69-90; etc. 
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tulam~P. talaba (students) and the ignorant who associated themselves with the learned in 

order to understand the basic religlous teachings. These three groups were good Muslims as 

long as they adhered to the SharlCa. The fourth group consIste{} of unbelievers by birth; the 

fifth and sixth ca~egones were the mukhallI.tün, the fonner were unbehevers who mlxed 

Islamlc practIces WIth heathemsm, and the laner were the unbelievers who made 

blasphemous utterances. ~ne seventh and tlghth were both Mushms except that the former 

were disobedlent Muslims, while the latter were ignorant Mushms who made no effort to 

learn about thelr relIgIOn. The status of thlS last group was Jeft to Glxi to deClde smce any 

judgment on thelr statl.JS ~hould be based, ln the absence of any consplcuou~ actions or 

utterances, on theIr Inner mte.ltIOm and onJy God knows what 1'> In the mmd of man. 

Anathematization on Account of Grave Sins (Takfir li-Irtikiib al-Kabii~ir) 

Yet, there were culamiP, perhaps led by th~ Shehu's tutor, JlbIiI b. cUmar, who 

argued that the last two cat~gones of M ushms, paJ11cularly category ~e·/en. were unbelievers 

because they were perpetra tors of grave ,>In~ These culdmiP mSI~tcd that the smnc,,:; vlOlaterl 

the mjuncuom of the QurJan and, by Imp!JcatIon. consclOu..,ly demed tht>, valtdIty of the 

Shartca ThIs extreme Vlew or.gmated wIth the Khanjltes who advocated H twelve hundred 

years earher The Shehu attacked lt In hi~ lflsn al-Athâm, Nas{[)lh al-Umma and ShIfJP al-

GhaliI. He defended hls vlew that grave ~Inners were only dl~obedlent Mllshms and argued 

further that even hlS teacher, Jlbrïl. was not senous ln hl~ 1nathemattzatlOn of them. He 

pomted out 111 hl) Hl 'in al-Ath:Jm 

Know that our Shaykh, Jlbril, anathematlzed the perpetrators of aets of 
disobedience merely out of extrenllSm, not on gmllnds of faet The eVIdence 
for thls IS hIS (conli.l1ued) social Intercourse WIth the~e fllen lI1 matters of 
marnage, eatmg the meat of ammab ~laughtered by them, elc. If he truly 
believed in thelr anathematIZaLIOn, he would have abstained from any social 
mtercourse WIth them.32 ! 

321 CUthman b. FüdI, Hlsn aJ-Afham, f. 32a; NasaJih aJ-Umma, f. 18a. . . . 
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From the foregomg it is apparent that although Jibril entertained the Ide a of takfiron 

grounds of grave sins, he was not so fanatica1 about il. That IS why the daim that Jlbril 

propagated the Kharijite doctrIne after hlS retum from hiS second pilgnmage rrught not be 

ace urate. 322 The probable explanauon of the propagation of thls doctnne, takfir bi al-ma cii2Î, 

would he traced back to the act\V1tle~ of the Ibaditemerchants ln the re-glOn These KhanJite 

merchants had been actIve In the area smce the late eighth century.323 It was even alleged that 

Sonm cAlï, the k10g of Songhay, was a Khanjae. 324 

Takfir on Account of Ignorance of Speculative Theology 

Another doctnnal controversy WhlCh eXlsted dunng the Jihad movement, as 

mentIoned above, was the anathematIzatlon of Mu~hm<; who could not explam the concept of 

Divine Untty (tawhïd) In the manner lt wa~ done by the exponl:nb of '>peculatIve theology 

(aJ-mutakalhmün). The falaba were among the advvcate<; of thl~ type of doctnne of cl/m 

al-taw~ïd, as thl~ was eVldent 1.1 the wntmg~ of the ShCI111 who constantly lttacked them. He, 

for example, accused them of bemg mlsguided ,)Impleton~ who confu~ed the SOphlStry of 

cilm a/-kalam wJth the ciim al-!:1whid He states In part : 

And one of these confus\On~ l~ {he hehef of ~ome of them thM :lObody 
should he consldeled a behever or a Mu~hm untll he understood the creed~ 
and thetr proofs (a/-aqiPld wa adl ilat;lhJ) 1 n the manner 1t was done by the 
exponents of ~peculatlve theoJogy 325 

Agam, In hls Mawadl c Awluim a/-TaJaba, he warncd the talaba to refrain From 

indulgmg 10 speculatIve thcology and read1llg comphcated booh on the ~ubject. He 

322 F H. EI-Ma~ri, A Cntlcal EdItIon, p. 19. 

323 T. Lewicki, Arablc External Soufces fOl the History of Afncéi, p 26. 

324 This view may be doubtful Sec al-Maghïlï, ShariCa in Songhay, pp. 9-10 and 120. 

325 CUthman b Füdï, flisn a/-At7uun, f. 6a. 
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recommended that his Mawadicbe given priority by any ~à1ib who was interested in cJlm 

al-taw(Jïd. Among the many writings on this subject were his Mir3iit al-Tulliib, Kifiiyat 

al-Muhtadïn and Micriij al-cAwamm lIa Samac c[Jm ai-Kalam. 

But when the exponents of cllm al-ka/am persisted In their speculatIve arguments, [he 

Shehu wrote hiS Kitiib al-Farq bayn c[lm U~ül a/-Dïn ""3 hayn rI/m al-Ka/am attackmg their 

activity as the source of mnovatlOn (bldCa) A protracted dl "pute on the Issue lasted to the end 

of the JIhad. It was not surpnsmg that lt lasted so long because, as one goes through the 

writmgs of the Shehu on tlm l~sue of cIlm al-kalZim. one cannot 1'.111 t0 dete-.:i the Shehu's 

feeling of frustra~lOn. for he sometlmes used dlsparagmg tcnns to refer ta hiS opponents. 

This was more plOllouncco In hiS Fulfulde poems 326 Addressmg hiS opponents In hiS 

Ithiim al-Munklrin CAlayya tl-ma ,4:muru al-Nas blhI he declared hiS supcnonty over them as 

a mujaddid and ml1slIh 

If I met you In a place ,md we recalled our achievements and 1 blew upon 
you. you wIll ce scattered hke dust . 1111S statcnlcnt shows thaJ1ks [to Gadl, 
not boastmg.. If you thmk 1 am n Iak1f1 g a boast, weli let that be 1 boast of 
DivInè favours. 327 

The Shehu seemed to have won the dIspute, because only pas~mg refelences were 

made in his later works. Although the qucstion of ta wbÏd figures prommcntly In hlS f:li~n 

aJ-Afhiim hiS cntlcism of opponents was mlld. 

326 Poems such a~ Mbuhn (The Conceited Scholar) and Hasot5be (The Envions Scholars). 
He descnbcs h,s opponents In Mbuhn thus . 

He vamly heheveo;; ta be <;upenuI tù others, 
Yet he is ta ~peak on thClf behalf 
He IS above replymg, '1 do not know', 
L~st the COlI1mon men t2ke hIn1 to be Ignorant. 

327 CUthman b Füdï, Itham ai-MunklTÎIJ (CaifO : 1959), p. 27. See also F.H EI-Masri, 
A CriticaJEdltIon, p 21. 
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Anathematization of Habe Kings (Takîu Mulük Hausa) 

The Shehu's writings, at the InItial penod of hIS career, were devoid of pohtIcal issues 

for perhaps two reasons . (1) he was countmg on the support of the mling class and was 

encouraged by the Bawa's wIlhngness to cooperate; (2) at thlS fonnatlve period, pohucal 

matters were to hlm not the pnonty I~sues. What was Important at thls urne wa~ the support 

of the culam~P 10 hIS effort to m3.ke relIglOus educatIon acces~lble to the common people It 

was for these rea~ons, 10 my OpInIOn, the Shehu had aVOIded gettlOg mvolved ln poliucs for 

twenty years, from the begmnmg of hl~ carrer 10 1774 to 1794 A~; mentlOned m Chapter Il, 

wlthm thls penod he ~trove to m:untam a healthy relatlOn"hlp wlth the nders of Goblr Bawa, 

YaCqub, Nafata and Yunfa. ail re,>pected hlm.listcncd ta hls exhortatIon~ and paId hlll1 VISItS 

at Degel. But the relatlonshlp went ,>our when the court Culama). unhappy wIth the Shehu's 

relentless cntIClsm of thelr confom1lSt atti tude, prevalled upon the rulers to restnct the 

acuvHIes of hls dl~Clples and put a ,>top to the growth of the new movemcnt's member~hlp. 

The Shehu\ wntlllg~ atter thl~ penod ~eem ta retlect hl" frustration WIth the luhng class and 

the culam~P who ~upported them He even shlfted. :lIDeIt temporanly, l'rom moderatIon to 

hardhne 

Apart from the lukewann attllude of the ru 1er.., towards hl am and thelr oppre~~lOn 

and explOItatIon ofthelr subJect<;, rhelr ~ubmI~~lOn ta the pres~urc~ of the court Culam~P made 

the Shehu declare them to be unbehevers (kuffiïr) But tm JeclaratlOll met wIlh ,>rrong 

OppOSItIon from the court lubm:p who accu)ed hlm of extrenll~m UI.l1ke the other l~~ue,> 

of takfirwherc the Shehu wa~ on the offensive. III thl~ dl\pute he WU" at paIn~ ta JU'iufy hls 

stand. As a re5.ult, alltH'; wntmg<., on th1) 'lubJcct wcrc apologctlc and Muhammad al-AmIn 

al-Kanemi dld not fail to wh advantagc of Il to wage a P\yl hologlcal warfare agalI1~t the 

jihadIsts. Forexample, 1.1 hl) le ttc rtl Sultan Bello he wnte~ 

The rcason for wnnng thls letter IS that, whcn fate brought me to thl~ country, 
1 found the flre which wa" hlazmg betwecn you and the people of the land. 1 
asked for the reason, and It wa~ glvcn a~ Inju~tIce by ~ome and a~ religion by 
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others. So according to our decision in the matter, 1 wrote tn those of your 
brothers who hved near us asking them for the reason ... 0' the Ir transgression, 
and they returned me a weak answer, not such as cornes from an intelligent 
man, much less a learned person, let alone a refonner. They listed the names 
of books, and we exammed sorne of them, but we do not understand from 
them the thmgs WhlCh they .-lpparently understood. Then, while we were still 
perplexed. sorne of them attacked our capItal, and the neIghbounng Fulani 
came dnd camped near us So we wrote to them a sfcond ume beseeching 
them m the name of God and Islam to deslst from their eVll domg.. Tell us, 
therefore, why are you fighting us and enslavmg our free people Ifyou say 
that you have done this to us because of our pagam~m, then 1 say that Wl'! are 
mnocent of pagamsm, and It lS far From our compound. If praymg and the 
givmg of alms, knowledge of God, fastmg Hl Ramaçian and the bUIldmg of 
mosques is pagamsm, what IS Islam?328 

It was thlS kmd of strategy employed by al-Kaneml, ralher then mihtary actions, 
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which saved Borno from fallmg lOto the hands of th~ Fulbe and kept the Sokoto authority 

from commg to the ald ofthe!r Fulbe kmsmen. 329 

Therefore, to understand the Shehu's temporary shIft From h!s generally moderate 

stand and the dllemma regardlJ1g hls rebelhon agamst the Habe authonty, lt IS necessary to 

explam why lt was only through the takfirof the nommally-Mushm rulers that he cou Id 

justify his takmg up of arms agamst Hausaland. 330 There are two main reasons for doing 

this. 

Firstly, the world according ta the Islamic jurists (fuqahfP) !s diVIded into the land of 

Islam (daral-Islam) and the territory of the unbehevers (daral-IJarb). It IS the collective 

r~sponsIbIhty of the Mushm communay to take up arms agamst the difr al-baTb If the 

328 MuJ:1ammad Bello, Infaku J / Mmsun, pp. 124-125; Translauon is from T. Hodgkin, 
Nigerian PCTspectJves. p. 199. 

329 While ethmCIty played no part 111 the jihad in Hausaland, In Bomo It was a war between 
Kanun and thelr rebelhng Fulbe sub]ects 

330 The takfir of;: Mushm ruler exphcitly means that hlS Muslim ~ubjects have withdrawn 
their alleglance From /nm and will take one of the two options: take up arms against him if 
they can, or emigrate from his temtory. In man)' cases, the emigration precedes the taking up 
ofarms. 
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inhabitants turn down the invitation to embrace Islam and indicate their preference to fight. 

Once the diir al-I}arb is occupled, it becomes diir al-Islam and the conquered people, If the y 

are dhlmmÏs, are protected and allowed lo follow their own relIgIon 331 However, In return 

they pay jlzya (poIl tax) and kharaj (land tax). 

Therefore, JIhad was mltlally dlrected agamst unbelievers (kufflir), but SInce the first 

century of Islam when vanous Mu~lIm factions took up arrns agmfll>{ each other on grounds 

of doctrinal dlfferences, the concept of jIhad also vaned dependmg on who was Interpretmg 

il. Exactly when a Musltm commumty IS justlfied to take up anus agamst another Mu~hm 

commumty IS not much known The clas,',lcal Mushm jt:nst~ (fuqahiP) were almost sllent on 

thlS pomt Nevenhele'ls, Mu~hms had been takmg up anm agamst Mll~lims In the name of 

Islam. Just before the CUthmanïyajlhad, the Wahhabîya]lhad movement. although dlsslmllar 

in Ideology, was ragmg In Arabw 

Secondly, the Sunni political theonst~ generally prefer any kmd of stable government, 

even If lt IS oppressIve and tyranmcal, to cIvil ~tnfe and pohucal chaos. They expect Mushm 

subjects ta glve thelfrulertotal obedience, and rebelhon agaInSl hlm IS only Jusufied If he 

shows clear ~lgns of unbel1cf Thelf reason for this standpoInt denvc,', from the l;ladîth : 

"Obedience ta the Amïr lS obedIence to me and rebelhon agamst the Amir IS rebellion agalost 

me".332 

So the Shehu had to find a legal ,<,anction ta justlfy hlS taklOg up of anus against the 

Habe kings He could not find any precedent In the history of Islam slmilar to the sItuation In 

Hausaland The early wars of apostasy WhlCh took place In Arabla Immediately after the 

331 Polythclsts, when defeated, are enslaved and thelr property becomes booty. 

332 $a~Ï~ al-Bukhari, vol. 9 (Cairo, n.d.). p. 171. See also A. Hourani, Arabie Thought in 
the Liberal Age 1798-1939 (Cambndge: Cambridge University Press, 1983) pp. 1-24. 



t 

175 

death of the Prophet could not be correlated wlth the situation in Hausaland because the Habe 

rulers, unlike the Arabians, were not accused of apostasy but of syncretIsm and corruption. 

No one, including therr 8.ccusers, disputed thp-lr Isla111izatlon; the pomt of contention was the 

degree oftheir Islamlzatton. 

To make matters WOThe for the Shehu, A~mad Baba of Timbuktu ruled In his 

aJ-Kashfwa al-Bayan lI-Asniif Ma)lüb aJ-Südiin that Bomo, Kano, Katsma, Songhay, MalI 

and pans of Zakzak were bIiJd al- ["film 333 

Neverthelc~s, the Shehu explamcd In hls TanbïhaJ-Ikhwiin that the mhabitants of 

Hausaland and Bomo were unbehevers desplte Ahmad Baba's mhng. He ~tates in part, 

These words r of A/:lmad Baba 1 wc accept as valid for hl:-' ume In regard to 
both the kIng~ and others of the se lands, SInce every scholar decldes 
accordmg to what he knows m his time. But the matter may not necessJ.flly be 
the same In every ume SInce Judgment revolves around the Circumstances 
which gav~ risc to lt ... As for the kmgs the y are undoubtedly "unbehevers", 
even though they profess the rehglOn of Islam, smce they practlce 
"polythelsm", and tum away from the pa th of God. "334 

Then the Shehu declared that the status of a temtory was judged by the status of its 

ruler. "If the roler IS Mushm, the land IS bIJad aJ-IsJiim, If he IS kiifIr, the land is bIliid aJ-kufr 

and fhght from lt to another is ohligatory".335 In other words, It was unimportant whether 

the majority of the subJect people were Muslims or not; once the ruler'!- fall 1 was doubted, 

the whole temtory under hiS admInIstratIon was consdcred bl/fid aI-k/lfr 

Thus, the Shehu ascnbed kuf( to the Habc kings and by that established the 

legitimacy of the jIhad agaInst them He also found, WIthm the rcglOn, an appropriate legal 

333 CUthman b. Füdi, Tl1nbïh aJ-Ikhwan ca/a AJ;wiil Ar{t al-SOdé/n, f. lIa; H.R. Palmer, "An 
Early ConceptlOn ofIslam", p 53. 

334 IbId.; M. Al-I-'laJJ, "The Fulanî Concept of Jihad: Shehu tUthman dan F(xHo", Odu, 
1 (1964) p. 50. 

335 Ibid. 
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decision which supported his stand. In the late fifteenth and early sixteenth centuries, and not 

far from Hausaland, a North African jurist, Mul,1mmad b. cAbd al-Karim al-Maghïlï (d. 

1504) tackled identical socio-rehgious problems put to him by the ruler of Songhay, al-I:Iajj 

Asklya Muhammad Ture (reigned frvm 1493 to 1528). 

The gist of the monarch's quesuons concerned the status of his predecessor Sonm 

CAli ln regard to Islam and paganism. Asklya Mul,1ammad Ture who wrested power from the 

son of Sonni cAH has thls to say about the latter: 

Among hls charactenstics was that he pronounced the two-fold profession of 
the falth and other slmllar words of Muslims wnhout understandmg the truth 
conveyed. He only uttered that WIth his tongue. Perchance he would hear the 
name of the Prophct, upon whom be God s blessmg and peace, and would 
say, "Glory be to Hun", or the name ofGod and he would say, "Allah's 
blessing and peace be upon him" (wa rubbama samlca Isma al-nabIYY. $allii 
Allah caJayh wa sallam, fa qal sub/:1anahu, aw samica lsma AJ/fih fa qal \<;alla 
Allah Calayh wa sallam). He observed the fast of Ramaçfan and gave abundant 
alms of slaughtered animaIs and so forth at the mosques and similar places, 
and yet he used to worshlp idols, beheve the dlviners, and seek the aid of the 
maglclans and othcrs. He used to show reverence for certain trees and stones 
by offenng sacntice and alms to them and rendering prayers and vows to 
them, seekmg the fulfillment of his wlshes from them 336 

Asklya descnbed Sonm cAlfs subJects in a hke manf\er. Beside venerating Idols, they 

were s~perstItIOUS : "They say, 'the fox sa Id thus and Il WIll be thus, and if lt is so and so, it 

will be so and so' (al-thaClab qal kadha wa sayakün kadha, wa ln kana kadha fa sayakün 

kadhâ) ".337 

336 al-Maghïli (Muhammad b. cAbd al-Karim) Sharî'a in Songhay, p. 70; 'Uthman b. Füdï, 
Siriij al-lkhwan, f. 8a; M A. Al HajJ, "The Fulani Concept of Jihad", p. 53; M. Hiskett, "An 
Islamlc Tradiuon", p. 579. 1111S descnption of Sonm cA lï as a ~ yncretist could not be 
reconclled wah anoù1Crreport by Lewlckl that he was a KhanJlte. 

337 al-Maghm (Mul,1ammad b. cAbd al-Karim) Sharïca in Songhay, p. 77; CUthman b. Füdï, 
Siriij al-Ikhwan, f. 6b; M. Hiskett, "An Islamlc TradItIon", p. 578; M.A, AI-Hajj, "The 
Fulam Concept of JIhad", p. 56. 
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In reply, al-Maghm declared Sonni tAU and his subjects as unbelievers and gave a 

ruling that the jihad agamst them was more meritorious than the jihad against pure pagans 

beeause "they have covered truth with falsehood in a way that makes a number of ignorant 

Musli ms go astray".338 He then said In part : 

... none of the people of the QibJa is to be branded an unbeht'ver through sin. 
Brandmg as an unbehever IS only through one of the three thmgs: the first-
a tenet which is in Itself unbelief such as the disavowal of the Creator or an 
attribute of His without whlch He would not be the Creator; or the demal of 
prophecy. The second -- the perfonnance of that which is only done by an 
unbeIiever even though It IS not ln Itself (an aet of) unbelief, for example, 
allowing the dnnkmg of wme .... The thlrd -- that he should not say something 
which lt is known would not emanate except from one who does not know 
God most high -- even If the one who says It asserts that he does know 
God.339 

Armed wlth the wntmgs of al-Maghîli the Shehu quoted particularly al-AjW1bba in 

several of his works to show the slmilanty of the elghteenth century Hausaland and fifteenth 

century Songhay. SeveraI ofhis wntmgs during and after the Jihad were meant to jusnfy the 

anathemauzation of the ruling class. Works such as MasiPil Muhlmma, Bayan Wujiïb 

al-Hljra, Kltiib al-Farq, Tanbïh al-Ikhwiin, Siriij al-Ikhwiin, Taclïm al-Ikhwiin and Yimre 

lihiidi faH within this category. 

It must be pointed out, however, that the Shehu was sincerely convinced that the 

Habe kings were unbelievers and their governments were eorrupt and un-Islamic. His 

honesty of purpose could be percei ved m hlS passionate appeal to the people to help him 

build an ideal Isiamic govemment after the fall of the Habe govemments. He had this to say 

in his Kitiibal-Farq: 

338 aI-Maghïlï (Mul:tammad b. 'Abd al-Karim) Sharfca in Songhay, p. 78; CUthman b. Füdï, 
Siriij.'1I-Ikhwiin, f. 7b; M.A, Al-Hajj, "The Fulani Concept of JIhad", p. 56. 

339 al-Maghïlï (Mul:tammad b. cAbd al-Karim) Sharfca in Songhay, p. 73; CUthman b. Püdï, 
Siriij aJ-Ikhwiin, f. 9a; D.M. Last and M.A, Al-Hajj, "Attempts at Defining a Mushm", 
p.232. 



1 In the name of God the Exalted, 1 ask every scholar and every devout man, 
indeed every Muslim in these lands, to help me to establish the foundations of 
the Muslims' goventment and destroy the foundations of the govemments of 
the unbelievers ... .34o 

The Sbehu's Approach to Legal Interpretation 

The Shehu's moderation is alsodiscernible in his interpretations of the law.Najm 
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al-lkhwiin is one of the Shehu's works which reflects his flexibility and moderation in legal 

matters. In cautioning the culamlP and his students he used such phrases as "do simplify 

religious matters and do not make them dlfficult" (yassirü wa-lii tuCassIIÜ); "glvé good 

tidings but do not frighten (your listeners)" (bashshirii wa-lii tunaffifÜ»)41 And the Shehu 

consistently practlced what he preached. With the exceptIon of hlS unusually strong stand 

against the culam~P who ralhed behind the Habe kmgs agamst the jlhadists, the Shehu 

maintained a moderate stand on ail issues ofreliglOn and law. He abhorred both religious 

extremism and laxlty. 

In his efforts to interpret Islam in the context of the social conditions of mneteenth-

century West Afnca, he refused to confine himself ta only one school of law. He showed his 

disapproval of those who insisted on adhenng to thelr schools oflaw only. He hkened them 

to people who refused to take advantage (tf wide optlon given to them by God.342 He also 

descended heavily on ]udges who apologlzed because they had to give legal decisîons 

accordmg to a school of law othcr than the one to which they belonged.343 A follower of one 

l'choo! of la w, he explained, could adopt a view from another school of ! a w. 

340 CUthman b. Füdï, KJtiib al-Farq, f. 7b. 

341 CUthman b. Füdï, Najm al-Ikhwiin, f. lb. 

342 Ibid., f. 7b. 

343 CUthman b. Füdï, HJdayat aI-Tulliib, p. 4. 
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The Shehu accepted ijmiic as one of the sourCé:S of the Sharlca just as he accepted the 

QurJan and the Sunna. But he was also a supporter of the liberalizéltion of taqlfd. He feIt the 

üttitude of his contemporaries to taqlfd had rendered them fanatical. So, in order to put them 

on the right track, he wrote the following treatises for them : Hidiiyat al-TuJ/iib, Kashf 

al-Ghumma,344 lrshiid al-Umma ilii Taysfr al-MIlla and Tawqïf al-Musiimfn cala ijukm 

Madhiihib al-hlujtahidfn. 

In y.eeping Wlth this poliey of flexibility, the Shehu did not tie hImsdf to oniy popular 

legal opinions but often opted for opinions which would be more relevant to lus situation 

even though they may be weak ones. In order to jusufy this upproach he often applied one of 

the two seemingly contradictory Prophetie tradItIOns: "My community will not agree on 

error" (inna ummatï Iii ta]tamiC cala çJaliila);345 "difference of opmion in my communay is a 

mereiful conceSSIOn" (ikhtilafummatïrapma).346 Anned with the two traditions, he had 

enough room to enable hlm to arrive at a legal decisIOn tilat affected the umma. He could 

accept popular legal opimon if it agreed with hlS because "the umma will not agree on error" 

so also he would accept an indlvidual opimon, no matter how we~, If it appealed to him, 

beeause "difference of opinion in the commuoity is a merci fuI concession". This approach he 

successfully maintained until hlS brother, cAbd Allah, who hapjJ~ned to be a staunch adherer 

to the Maliki School of Law challenged his decislons. It was (hen that his liberal approach to 

le gal and religious matters became a point of dispute. 

----------------------
344 CUthman b. Fudi, Najm al-Ikhwiin, f. 4a. The Shehu refers to his Kashf al-Ghumma for 
more explanation on why a muqallid of a madhhab should not criucize legal views by other 
jurists unless he is familiar with the 313 madhiihib . 

.545 Ibn Maja, Sunan. Kltiib al-FItan, (Carro: al-Baoi al-J:1alabï, 1953), p. 1303. 

346 CUthman b. Füdï, Najrd al-Ikh.viin, f. 4b. He who underswnds this f:ladïth, explains tht: 
Shehu, should not do three thmgs. He should not oppose a person for prefemng an opimon 
out of the man y opinions from a glven madhhab; or for prefeITÎng an opiniol1 From another 
madhhab than his; and he should not be rigid in lssues of diverse opmions. 
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It was in the course of response to his brother in Najm al-Ikhwan that the Shehu 

threw more light on his attitude to ijtihiid. He, for instance, cautioned the brother that there 

were three hundred and thirteen ways of interpreting the law, only four of which were 

known; and unless one knew them all on~ could not criu::ize ajurist's viewpoint.347 ThIS 

imphcitly indieated that the Shehu did exercise Ijtihad. However, either out of hun~ility or the 

desire to aVOld eontroversy with the fanatieai ·ulamfP, the Shehu refused to admit :hat he was 

exercising ijl1had. Defending hl:> drawmg of an analogy between the sItuation in Gobir and 

that of the early Muslirns in Syria, he wrote : 

If to you what 1 have done IS ijllhad, then my reply to you is thlS, it 15 not but 
an analogy drawn between two slmlIar situations (lJbaq aJ-na,?ïrbi-al-na-?Ïr), a 
rnethod which even a non-mUjtahIdlS allowed to praetice.348 

Legal and Doctrinal Disagreement Between the Shehu and cAbd Alliih 

The Shehu's hberal attitude towards legal interpretatIOns covers sorne Habe social 

values and polIticaI mstItutIOns WhlCh, apparently, fall wIthm what he eonsldered as 

acceptable mnovatIons. Although he mlght have expected this new step of concession to 

generate hostIle reactIOn from his tradiuonal opponents, the fanaucal culam~P, httle would he 

have Irnagined hIS own brother and discIple, cAbd Allah, to take hlm up on Il. When 

confronted wnh the problern of iegal decl~ion conccmmg ,>orne Habe social values and 

political Institutions which were deeply rooted In their culture, the Shehu and cAbd Allah 

held opposmg Vlews. Although both of them earher denounced the Hau~a ways of IIfe, the 

Shehu, bemg a practIcal man, Iater favoured the IIlcorporatlon of ,>orne of them whlle cA bd 

Allah took a finn ~tand by wantl ng nothmg ~hon of a break from the past. '49 The Issues 

around WhlCh the di~pute developed were the adoption of Habe offlcml mIes, of musical 

347 Ibid., f. 4a. 

348 Ibid" f. 27b. 

349 CUthrnan b. Füdi, Kitiib aJ-Farq, ff.4b-Sa. 
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instruments, of modes of attire; and the most controversial of themall were sorne legal 

decisions taken by the Shehu amounting 10 ijtihiid.350 These concemed the legal status of 

confiscated property belongmg to the friends of the jamiica (followers of the Shehu) by the 

jihad forces, and that of the leamed Muslims who rallied behind the Habe kings against the 

jihadists. This last group was described by the jihadists as the friends of the unbelievers 

(muwiiliit a/-kuffiir). 

Adoption of Habe Official Titles 

Prior to the Jihadists' victory over their Habe opponents, the Shehu and his brother, 

cAbd Allah, had a common ground as critics of the Hausa system of govemment. They 

agreed the govemment practiced hereditary succession instead of imiira and mashiiwara. 

Again the rulers pursued unwarranted luxuries in modes of clothing, food and accumulation 

of women without marnage contracts.351 The Shel)u wamed his followers in Kitiib aJ-Farq: 

Therefore do not follow thelr way in their govemment, and do not imitate 
them, not even in the otle., of thelr king, such as Kokonnu, Galadima, 
Ubandawaki, Zagi .... 352 

cA bd Allah, on the other hand, was so disappointed with his fellow jihadists, he 

withdrew from the campaigns and travelled to Kano en route to l:Iijaz. He described the 

conduct of the jihadists, which was the cause of his depaJ1ure, in Tazyïn al- Waraqiit, as 

follows: 

... their main priority was to govern countries and their inhabitants for the 
accumulation of luxuries and acquisition of ranks, according to the custom of 
the unbelievers, and the tides of their sovereignty. And the appointing of 
ignorant men to the highest offices, and the collecting of female captives, and 
fine clothes and horses that gallop in the towns, not on the batdefields, anrt the 

350 CUthman b. Füdï, Najm al-Ikhwiin, ff. 7b-41 b. 

351 CUthman b. Füdî, Kitffb aJ-Farq, ff. 2b-3a; M. Hiskett, "Kitab al-Farq", p. 561. 

352 tUthman b. Füdi, Kiuib al~Farq, f. Sa. 
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and the beating of drums. 353 
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The two paned way~ after the establishment of the caliphate and the application of 

Islamic governmental theory as advocated by the jihadists had become a reality. The Shehu, 

whose goal it was to renew the society, had no problem in adjusting himself to the reality of 

the moment. He cou Id not afford to be tied up with legal theories advanced by the schools of 

law before his time. He embraced what he could from the Habe political institutions and 

practices. He wrote his work, Mi$bii/J Ah! a!-Zamiin to explain his position. 

Dissatisfied with the Shehu's new stand as revealed in the Mi$bii/J, cAbd Allah wrote 

his piyiP a!-Sul,an to disagree with the content of the work. He criticized the use of titles 

malik and mulk by Muslims and recommended instead the use of 2lnïr. In his rejoinder in 

Najma!-lkhwiin, the Shehu argued that institutions such as khilafa, imiima, imiira, sal.tana, 

wilaya and mulk were not ail foreign to Islam. He cited the QurJan and the I;Iadïth, where 

the se terms were used to support his view. On mulkand mallk he referred to several 

QurJanic passages: passages that gave accounts of David, Solomon, TaIüf and Muf:1arnmad 

to confirm their acceptance in the Sharica.354 However, he explained that it was prohibited to 

address any ruler other than God as the King of Kings (Malik al-Mulük), the Owner of 

Properties (Malik al-Amliik) or the Owner of Reality (MalIk al-lfaqiqa). 355 The Shehu, as if 

to reassure 'Abd Allah, ernphasized that the titlemalikwasusedbyMu.awiya and it would 

continue to be used by both Muslims and non-Muslims to the end of the world.356 

353 cAbd Allah b. Füdi, Tazyin al-Waraqat, p. 71. 

354 CUthman b. Füdi, Najm aJ-Ikhwlin, ff. 11b-22a. 

355 Ibid., ff. 16b-19a. 

356 Ibid., f. 15b. 
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Musical Instruments (AJat al-Labw) 

Another aspect of Hausa culture which the Shehu prohibited in his writings as 

un-Islamic and later reversed his decisiC'n was the use of musical instruments (iiliit al-lahw). 

Music was and ~ti!! is an important social institution arnong the Hausa people. It played a 

role in Habe courts and ceremü!lies such as weddings, circumcisions, namings and religious 

rituals. Responding to C Abd AWïh's criticism, he explained in his Najm al-Ikhwiin, quoting 

Abü al-I;lasan al-Maliki in his TalJqÏCj al-Mabiinïthat he was not aware of any prohibition of 

music in either the Qur~an or the Sunna.357 Furthermore, Ibn al-'Arabi affinned that music 

was not legally prohibited because the Prophet listened to it.358 However, the Shehu 

admitted that aIl the four schocls cf iaw considered it Qariim (illegal) although sufijurists 

such as 'Abd al-Wahhab al-Sha'rani allowed it.359 In another statement it was argued by one 

cAbd al-Qadir al-DasJüJî that the basic reason for prohibition of music was that it would keep 

people away from pursuing their worthwhile religious and worldly duties.360 

The Shehu explained further that a person should not be considered as committing an 

illegal act (IJMam) because he played musical instruments since there was no consensus of 

opinion concerning its legality. 361 

However, 'Abd Allah, basing his opinion on the ruling of the majority of jurists, 

considered it unlawful. It appeared that cAbd Allah was concemed that the people might 

357 Ibid., f. 8b. 

358 Ibid., f. 9a. 

359 Ibid., f. 9b. 

360 Ibid., f. 7b. 

361 Ibid., f. 9b. 
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c revert to their former ways of life if strict Islamic principles were not appUed in the new 

administration. But the Shehu saw it differently. 

The Mode of Attire 

In patal A Jjanna (The Path to Paradise) the Shehu denounced men's wearing of silk 

gannents and of omaments made of gold and silver. He says : 

Si worge yo ndogga kolte çle alhariri 
He goduçie kange ma du le gonçle cardP62 

which I translate into English thus : 

Let the men keep (run) away from silk gannents, 
And gannents ornamented wnh gold and silver. 

And in another poem, Yimre Jihadi (The Jihad Poem) of 1220/1805. he says : 

Si ai fa çie kange cardi alhariri, 
Akul <,ie Iatoyi çle khalisiri. 363 

which I render into English as follows : 

Except gold or silver omamented clothes or silk garments, 
Beware if these are particularly of their pure substances. 

184 

But he Iater allowed it when the jihadists, after the fall of Alkalwa, acquired booty ln 

the fonn of clothes, gold and silver. The arguments advanced for and against this issue by 

the Shehu in Mi$biifJ Ahl-al-Zamiin and Najm aJ-Ikhwiin and by 'Abd Allah ln .plyiiJ 

aJ-Sultiinrespectively have been discussed elsewhere in this study. Suffice It here to say that 

the Shehu considered the weanng of silk garments and garments omamented with gold and 

silver to he allowed as a temporary event in order to thank God and demonstrate His 

362 cUthman b. Füdi, patal AIjanna, p. 138. 

363 CUthman b. Füdi. Yimre Jihadi, p.43. 
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blessings (iPliir al-nicma»)54 cAlxi AlHTh saw this as a weak reason for violating Islamic 

law. The fact that 'Umar b. al-Khanab gave Suriiqa b. Malik the gold bracelets of the Persian 

Emperor was not a demonstration of thanks to God but to conrirm the miracle of the Prophet 

who prophesied it. Demonstration of thanks to God, he added. should not be temporary but 

permanent.365 

Legal Decisions Talen After the Fall of Alkalwa 

After the faIl of Alkalwa, the Shehu moved fast to remove obstacles which might 

encourage disansfaction and hmder quick reconclliation among the new Muslim community. 

Sorne of these were the fate of the çulam~P and other Mushms who fought on the side of the 

Habe rulers (muwa/atal-kufTar) and of Mushm capnves or thelr property found m 

possession of new con verts or of non-Mushms who had earher entered a peace treaty with 

the jihadists. The Shehu declded, apparently. 10 the interest of the new establishment but 

CAbd Allah was not convinced and reglstered his dlsagreement In hlS piyiP al-Su/fan. 

Throughout hlS renewal actlvities, the Shehu had conslstently taken moderate positIons on 

social and legallssues prevalent In Hausaland. But, not unexpectedly, he look a hard line 

conceming the question of culama~ and other Musillns who fought on the side of the Habe 

rulers against the jihadIsts. He declared such offendmg Mu<;!tms as unbehevers. He arrived 

at this decision because they supported the Habe rulers who were unbelievers on account of 

their preventmg people from embracmg Islam. Such Muslims were treated as apostates 

whenever they feIl into the ~.ands of the jihadists. 366 

364 CUthman b. Füdî, Najm aJ-IkhwiIn, f. 27a. The Shehu discussed the quesnon of weanng 
garments ornamented wnh gold and sllver in Chapter Six 10 Mi~ba1) Ahl aJ-Zaman. cAbd 
Allah wrote his J)iya'aJ-Su/{iIn as a rejoinder to the Ml$balJ. 

365 CUthman b. Füdî, Najm aJ-Ikhwan, ff. 26a-27a. The Shehu quoted from cAbd AlHïh's 
work, Piya' al-Sulfiïn. 

366 'Uthman b. Füdi, Siriij al-Ikhwan, f. lIa. 
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CAbd Allah, on the other hand, disputed the legality of the Shehu's position, and 

explained that a Muslim taking anns against other Muslims could not be declared as an 

unbeliever unless he acted in furtherance of unbelief. In piyiP al-Sulfan he criticized the 

Shehu for declaring that anyone who took one of the unbehevers as a friend apostatized .uld 

renounced the religion of Islam if his Islam had been sound.367 

CAM Allâh became more dlstUIbed with what he saw: an apparent diversion from 

the original course which was the setting up of an Islamic society free from the pagan 

practices of the Habe regime. The legal decision taken by hls brother, the Shehu, the man he 

trusted and respected aIl hls lIfe, agamst the culam~P who were descnbed as supporters of the 

unbelievers (muwiiUitaJ-kufflir) shook him even more. Then came the issue of the "faIl of 

Alkalwa", the capital of Goblr, which became the basis for legal ruling. 

The Legal Status of Seized Property Belonging to Non-Belligerents in Gobir 

CAbd Allah became more concerned when he discovered thatjudges in Gobir fonned 

the habit of asking hugants, whose propeny '-;as seized by the Jihad forces, whether such 

seizure took place before or after the capture of Aikalwa Upon leanung that the event 

happened before the faH of the town, the judges dlsmlssed the cases because Goblr was dar 

aJ-Qarbat the ume and the secuf'!y of the inhabitants and their propeny cou Id not be 

guaranteed even if they happened to be Mu~hms. In other words, the ruling was done ln 

accordance with the status of the tem tory In whlch they were liVIng and not in accordance 

with their status as Mushms. However, cAbd Allah was not convmced for he could not see 

why the faIl of Alkalwa should be taken as a date for determming le gal judgements.368 

367 Ibid., f. lOa; Najm al-Jkhwiin, f. 36b. The Shehu quoted from cAbd Allâh's l)iyiP 
al-Sulfiin. 

368 CUthman b. Fudi, Najm aJ-Ikhwan, f. 31a. He quoted from cAbd Alllïh's piyii' al-Sultiin. 
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Writing a rejoinder ;n his Najm aJ-Ikhwiin, the Shehu explained that sorne groups of 

Tuaregs residing m Gobir during the hostility between the Gobirawa and the jihadists made a 

peace treaty with the jihadists. The jihad forces used to caprure property belonging to the 

Gobirawa as weB as the Tauregs. The Tauregs then complamed to the Shehu, who ordered 

the retum of their property. It then became a custom whenever thelr property was selzed, it 

was retumed to them. However, wuh the fall of Alkalwa such mcidents increased as owners 

idenufied their belongmgs ln market places and on mdivlduals. ThIS created tensIons and 

confusion wahin the fragile society, as li resuIt of which lt became necessary to come up wuh 

a legal solutIon to defuse the sItuation So, the Judge~ were mstructed to try only those cases 

WhlCh took place after the capture of Alkalwa and dlsmlss those which happened before the 

faH of the capItal. HIs reason for takmg thl~ declsion, as explamed earher, was tltat Goblr, 

before the capture of Alkalwa, was a diir al-lJarb and this status changed wuh Ils fall to the 

jihadlsts.369 The Implicanon of thlS decislOn will be seen later in the question of enslavement 

of Muslims. 

These were the main points of dlsagreement b.etween the Shehu and his brother, cAbd 

Allah. Yet, the legal disputes reveal to us the Shehu's generally moderate approach to social 

issues. His deslre to make Islam firm yet accommodating in Hausaland, cou pIed with the 

absence of relevant references from past sources, pushed him to mterpret the law ln a way 

only a mujtahid could have done. Perhaps, C Abd Allah and other religious hard liners cou Id 

not understand this, because the y did not realize the complexities of the situation. 

The Sbebu's Attitude to Enslavement and Slavery 

Slavery was an important socio-economic factor in the life of the people in 

eighteenth-century Hausaland, both because of its economic role and because slaves 

369 'Uthman b. Füdi, Najm aJ-Ikhwifn, f. 31a. 
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constituted a numerically significant group within the population. Therefore, it waslogical 

that the Shehu pay special attention to its legal implications, particularly when the people 

captured claimed to be Muslims. 

The panicuhanty of the CUthmanïyajihad, where Muslims fought Muslims, had 

always posed various legal p'l'Oblems just as the legal status of the conquered peoples had 

now become another Issue for the jihadists. The enemies to be fought were not only the 

"nominal Muslim kmgs" of Hausaland but the Culama? who insugated the kings. Since, in the 

Sharlca, only unbelievers could be enslaved, the Shehu had to find a legal solution to the 

apparentdilemma. To make matters worse A~mad Baba of Tlmbuktu, as we have mentloned 

elsewhere, mdicated m hls work, al-Kashf wa al-Bayan II-A;;naf MaJlûb al-Südiin that 

Hausaland and Bomo were Muslim lands.370 The Shehù argued that A~mad Baba's 

observation might have been vahd at his lime, but that thlS had changed. The Habe rulers 

practiced and observed the same kmds of pagamsm that led Mul)ammad b. cAbd al-Karim 

al-Maghili to adjudge Sonn! cAli an unbehever. The pnnciple was that "a country's status is 

judged by the status of its ruler : If he IS a MU5hm the country 15 that of dar al-Islam, and If 

he is an unbeliever the country IS that of dur al-J;arb" 371 In other words, the ruler and alI hiS 

Muslim subjects including the culamtp who ralhed behmd him agamst the jihadists were 

considered unbehevers. Regard10g the questIOn of what to do wnh them If they were 

defeated, the Shehu had only one legal document on an identIcal situation to Iean on.372 In 

his Sim} al-Ikhwan, he quoted profusely from al-Maghïlï's Ajwlbat As311at Asklya 10 WhiCh 

the author ruled that such offenders should be executed and their property be taken as booty 

370 CUthman b. Fûdî, TacUm aJ-Ikhwan, p.25. 

371 Ibid. 

372 CUthman b. Füdi, Siriij al-Ikhwiin, ff. 6a-7b. Askiya Mul)ammad, the ruler of Songhay, 
asked al-Maghïlï a number of questions conceming the soundness of Sonni cAlï's faith in 
view of his mixmg Islam and paganism. The reply of al-Maghïlï to the questions was used 
by the Shehu as legal evidence in hlS declslon concerning unbehef in Hausaland. 
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(fay1 and their wives and children should be treated Iike the families of apostates. Legal 

opinions varied on their statu': : ~ome Jurists favoured their en:-lavement while others did not. 

The Shehu's position was nO( clear whether he favoured enslavement or not.373 

In spire of rhe Shehu's ambivalent posJl1on concerning the families of the conquered 

Muslims, it may nor he unhke1y that hls followers had taken such families captives. cAIxl 

AlHih's sudden departure to Kano was seen, among other un-Islamic acts by the jihadist 

forces, as a protest agamst the enslavement of Mushms.374 

But none of the le gal deClSlons taken after the faH of Alkalwa shocked and agomzed 

cAbd Allah more than the confirmatIon of the cnslavement of Muslim captives and of the 

selzure of thelr property by non-Muslims. Ir was adJudged that non-Muslims who, before 

either thelr conversion to Islam or conclusion of peace treaty wnh the ]lhadlsts, capruied 

Mushms or selzed thelr property had the legal nght of ownershlp to both the captives and 

thelr property. However, ransom and payment for the pro pert y were allowed.375 

tAbd Allah prorested the decision and declared It Illegal by consensus (pariim bi 

aJ-Ijmii').376 He argued that lt was absurd to allow new convert~ .:<ld ahl al-aman, because of 

their newly acqUlred statu s, to keep their Mushm captive~ or Mu\lml propeny seized ar the 

tlme of thelr hostlhty with the Muslims. He added that there was norhtng more abominable 

than the legahzauon of the enslavement of Mushms by unbeltevers.'377 Although the Shehu 

acknowledged the srrength of 'Abd Allâh's argument, he still maintamed hls pOSItion which 

373 CUthman b. Füdï, Siraj aJ-Ikhwan. f. Il a See also al-Maghïlï (Mul)ammad b. tAbd 
al-Karim) SharÏ'a In Songhay, p.74 

374 cAM Allah b. Fûdi, Tazyïn al-Waraqat, p. 70. 

375 -Uthman b. Fûdï, Najm aJ-Ikhwan, f. 31 b. 

376 Ibid. 

377 Ibid. 
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was aIso the position of Ibn al-Qasim and of the majority of jurisls in the MaIiki School of 

law.378 In discussing the issues in Najm al-lkhwifn, the Shehu considered the question of 

Muslims enslaved by the newly convened Muslims separately from those under the captivity 

of ahI al-amifn.379 There was a divergence of view concerning the fonner v'Jt the most 

popular one was for the captives to ransom themselves. 380 This was also the decision for the 

latterissue.381 The latter declsion was based on the Incldent that took place 10 Medma at the 

rime of the Prophet. It was reported that one Abü Jandal b. Suhayl fled to Medina after the 

Prophet had entered into a treaty with the Meccans agreeing to retum any Meccan who 

joined the Muslims in Medina. On thls ground, the Prophet sent hlm back to Mecca saying 

that he would not he the one to break a treaty.382 Shabrakhltï (d. 1694-5), holding acontrary 

view, explainerl that the Prophet's action took place when Islam was in its mfancy, but now 

that the religion was strong there was no need to abandon Mushm captives to their fate. To 

do so amounted to weakness and humiliauon of Islam.383 

However, in spite of the foregomg the Shehu did not support the enslavement of 

Muslims. In fact, he strongly opposed the Habe kings' habit of taking Muslim captives. He 

even forbade the enslavement of Fulbe because the majonty of them were Muslims.384 

378 Ibid., f. 32a. 

379 Ibid. 

380 Ibid. 

381 Ibid. 

382 Ibid., f. 32b. 

383 Ibid., f. 32b. 

384 CUthman b. Füdi, Masif3iI Muhimma. f. 7b; CUthman b. Füdï, al-Ajwiba al-MulJarrara. 
f.3b. 



1 

1 

191 

But how were the enslaved treated? Although the ShariCa offered sorne means by 

which slaves cou Id gain their freedom, it could not be said that il did not tolerate slavery.3R5 

The emphasls among the junsts (fuqahiP) was not how to stop slavery but how weIl to treat 

the enslaved. But ln the case of the Jlhadlsts. another reason may have te do with their desire 

to maintain a semblance of contcntment among the slaves since they could not afford to have 

rebellions at the ume the ousted Habe kings were carrying out raids agamst the infant 

cahphate. So, both the Shehu and his brother, cAbd Allah, were anxious that the legally 

enslaved were not mistreated by their owners. The owners were wamed that il was their 

responsibllity to feed and clothe thelr captives, and to aVOld overworking them. Therefore, 

even though slaves were taken regularly, they were well trcatro by thelr owners as evidenced 

by Clapperton who reponed the following In hls Journal: 

The domestic slaves are generally weil treated. The males who have arrived at 
the age of eighteen or nineteen are given a wife, and sent te hve al their 
(master's) vIllages and fanns in the country, where they build a hut, and untH 
the harvest are fed by thelr owners. When the ume for cultivatmg the ground 
and sowing the seeds cornes on, the owner points out what he reqUlred and 
what 1') to he sown on il. The slave IS then allowed to enclose a pan for 
himself and family. The hOUTS of labour, for the master, are from daylight till 
midday; the remainder of the day is employed on hls own or in any other way 
he may thmk proper. At the tlme of harvest, when they eut and tie up the grain 
each slave gets a bundle of different sorts of gram, about a bush el of our own 
measure, for himself. The grain on hIS own ground is entirely left for his own 
use .... 386 

385 See Ibn ZaITÜq, SharlJ .... maC SharlJ .... QiIsim ibn cÏsa b. Niiji al-Tanükhï aI-QariIwï .... 
caliI Matn al-RisiIla Ii-Abï MulJammad CA bd AlliIh b. Abi Zayd al-Qayrawiini(Cairo: 
Matba'at al-Jama:liya, 1914) p. 169. A slave may gain hls or her freedom by fulfilling one of 
the following conditions: 

(a) by being a mukatab : a slave who enters into agreement, in writing, with his 
master to paya given amount for his liberty; 
(b) by being an umm walad: a female slave who is the mother of a child fathered by 
her deceased mas ter; 
(c) by being a mudabbar: a slave whose deceased mas ter left a wül for his freedom; 
(d) by being a beneficiary to his master's kaffiira (atonement). A sinner of specifie 
acts of disobedience is given the option of freeing a slave in atonement. 

386 H. Clapperton, Journal of a Second Expedition into the Interior of Africa. [London: 
Frank Cass, 1966 (1829)], pp. 213-214. 
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Clapperton's observation was corroboratecI by M.F. Smith,387 P.E. Lovejoy388 and 

Ibraheem Sulaiman. Sulaiman describes slaves' legal rights thus : "Slaves have their legal 

rights which the mas ter should not violate. They should he fecI with the same sort of food 

their master eats. They should be treated with dignity and be clothed decently. They should 

not be over-worked or made to do what is beyond their capability" .389 Professor Hiskett has 

gone further to describe them thus : " ... there was very little social distinction and virtually no 

economic distinction. Slaves cou Id own slaves and the slaves of slaves could own slaves and 

so on indefinitely. Slaves cou Id reach the highest levels of state service; they could become 

distinguished scholars or mIlitary commanders in whose hands the fate of kingdoms 

rested".390 M.G. Smith, on the other hand, sees them as "freer than the free" and that was 

why there was no slave rebellions in Hausaland. He states: "Slave officiais clearly occupied 

a higher status than many free persons, including large sections of the royallineage, and 

were wealthier and more powerful.... The position and privileges of other slaves also 

corresponded with those of the owners. For this reason there were no slave rebellions in 

Hausa society throughout the last century, despite considerable tunnoil among the free 

population".391 He reiterated the lack of slave rebellions in his book, Government in Zazzau 

1800 - 1950. "It is notable that throughout the last century, despite the fact that there were 

387 M.F. Smith, Baba of Kano : a Woman of the Muslim Hausa with an Introduction and 
Notes by M.G. Smith (London: Faber and Faber, 1954) pp. 41-42. 

388 P.E. Lovejoy, "Plantations in the Economy of the Sokoto Caliphate", Journal of African 
History, 19 (1978) p. 344. 

389 Ibraheem Sulaiman, A Revolution in History: the Jihad of Usman dan Fodio (London: 
Mansell, 1986) p. 43. 

390 M. Hiskett, The DeveJopment of Islam in West Africa p. 103. 

391 M.G. Smitr., "The Hausa System of Social Status", p. 242. 
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considerable opportunities for a successful slave rebellion in Zaria, there was never any 

danger or fear of such a development". 392 

193 

Based on the above observations, one may surmise that owners of slaves might have 

heeded the exhortation of the jihadists regarding the humane treatment of the slaves. This, in 

turn, explains the absence of slave rebellion to which M.G. Smith refers. 

We have shown In the preceding pages that the Shehu, in order to implement his 

tajdid. had departed from the prevailing attitudes of his fellow culam~P, who were either 

religious extremists or conforrmsts, and adopted an attitude of moderation and 

accommodation. He affinned the Islamization of those who were hItherto declared by the 

extremISts as unbeleivers because of their ignorance of speculative theology or their 

indulgence in grave sins. In contradistinction, he refuted the faith of those who mixed Islam 

with paganism, thereby negating the confonmsts' approval of such practices. He had aiso 

pursued a Iiberal interpretauon of the law in order to accommodate those actions by the laity 

which did not contradlct the princIpal sources, and to discourage unnecessary adherence to 

one school of law. In the following pages, we shall examine his approach to mass 

mobilization. 

Mass MobUization 

The Shehu sought to achieve public mobilization through mass education, the 

propagation of the doctrine of Mahdism and to sorne extent through the transmission of the 

Qadirïya brotherhood. 

It goes without saying that mass education is the most effective rneans of mobilizing 

people for any undertaking. Without public awareness no rneaningful participation is to be 

392 M.G. Smith, Govemment in Zazzau 1800- 1950 (London : Oxford University Press, 
1960) p. 86 . 
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expected of them. The Shehu was apparently aware of this for he c.cknowledged in several of 

his writings the necessity to make education available to aIl including females who were 

hitherto denied the privilege. NÜIal-Albiib, Wathïqat al-lkhwiin, Tanbih al-Ghiifilin, and 

Tanbih al-lkhwiin calif Jawiiz Ittikhiidh al-Majlis li-Ajl TaClïm al-Niswiin, are sorne of his 

works in WhlCh he abhorred ignorance and strongly cIiticized his rival CulamiP for their 

negative attitude towards female education. Further evidence ofhis stand on publk education 

is found in his Fulfulde poem, Nde Min Puçlçluno Noddoigo (cited in Chapte: 11), in which 

he declared in reply to his rival critics that his strong commitrnent to mass education was 

responsible for the rapid growth of his followers. He also expressed his deep concem over 

the dangers of ignorance and warned in his Tanbih al-Ghiifilïn : "God has bestowed all that 

is good in jurisprudeilce (fiqh) just as he placed aIl that is evti in ignorance (jahl). Thus, 

the ignorant person may inflict harm upon himself, the type no enemy may have do ne to his 

enemy",393 

Our knowledge of the general state of religious leaming among the common people 

was provided by Sultan Mu~ammad Bello. He lamented that the majority of the people were 

ignorant of the basic tenets of Islam and that very few of them perfonned the rituals in the 

propermanner.394 So the Shehu had to meet this social challenge with a massive educational 

drive by teaching, preaching and writing. He rcallzed that classical Islamic religious books 

were expensive and out of reach of many {alabd. Furthennore, they did not address man y of 

the social, political and religious problem~ confronting the cularnlP in Hausaland. For this he 

cautioned the taJaba, in IpyiiJ al-Sunna, not to regard the culamlP in Hausaland as less 

educated than they were. In fact, the culamlP were welllearned in both religious and other 

discipline~. What was missing in their scholarship was the application of this knowledge to 

393 'Uthman b. Füdi, Tanbîh al-Ghiifilin, PGRR, MS. 120, f. la. 

394 Mu~ammad Bello, Infaku~l Maisuri, p. 31. 
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the needs of the moment.395 So he appealed to them, in Najm al-Ikhw5n, to read his works 

and the works of cAbd Allah and Mu~ammad Bello.396 He explained, "Our writings are but 

the expositions of what are the most relevant to our situation from the works of the early 

Muslim scholars just as theirs are the expositions of what was the most relevant to their 

situation from the Book and the Sunna" }97 It was therefore to give them the necessary 

orientation in the new approach and to widen their intellectual horizons that the Shehu and 

his two disciples, cAbd Allah and Mu~ammad Bello, wrote about three hundred books and 

discourses.398 

The achievement of the triumvirate in the field of education is described, today. by 

man y scholars as the jihadists' major contriblltion in the tajdidmovement. Thomas Hodgkin, 

one of the scholars, made the following observation: 

... the treme'ldous emphasis placed by the reforming leaders upon education 
generally -- 10 Arabie, for training scholars, teachers and administrators, in 
Fulfulde and Hausa, to popularize the basic ideas of the reforming movement 
among the masses -- was a means of opening access to the elite to as wide a 
body as possible.399 

The cUlami~ 

Just as he was unhappy with the mies of the culama~ in other aspects of '>ocial, 

political and religious issues, the Shehu was also disappointed with their attitude towards 

395 tUthman b. Füdï, I1Jyii' al-Sunna, p. 279. 

396 CUthman b. Füdï, Najm al-Ikhwiin, f. 42a. 

397 Ibid., f. 75a. 

398 M. Last, The Sokoto Caliphate, pp. 237-248. 

399 T. Hodgkin, "The Radical Tradition in Muslim West A fric a" , Essays on Islamic 
Civilization, edited by D.P. Little (Lei den : E.J. Brill, 1976) pp. 116. See also his article, 
"Uthman dan Fodio", Nigeria Magazine, (1960) p. 77. 
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public education. There was a class of charlatans among them who were minor Malams. 

They were considered more as agents of hannful influences on the common people. 

AI-Maghili described their negative influence in his Ajwibat As'ilat Asldya which the Shehu 

quoted in his Siriij al-Ikhwan.4OO The Shehu considered them in many of his writings as 

unbelievers because they practiced magic and, in a figurative sense, served as a bridge 

between paganism and Islamic practices. He was, for instance, referring to their activities 

when he listed the following practices among acts of unbelief : divination by sand, stars, 

spi:its, the sounds or movements of birds; use of magic to sow discord between husband 

and wife; the writing of the names of God or passages of the Qur~an on impure objects such 

as bones of the dead or dogs' heads.401 The minor Malams wielded powerful influence over 

the public who were ignorant and superstitious. 

But the class of 'ulam~P whom the Shehu accused of neglecting their responsibilities 

as educators were those who adopted the apathetic attitude towards the ignorant. As 

mf"r ~.oned earlier he described their negative attitude to teaching in severa! of his writings 

and poems.402 However, nowhere did he descend upon them harder than in their neglect of 

women's education in both religious and hberal fields. Before the jihad, Muslim women were 

treated like chattels without any freedom. They were made to marry soon after they reached 

the age of puberty. They would then be confmed to their matrimonial homes, ignorant and 

unable to perform even their most basic relIgious duties aIthough, in sorne cases, their 

husbands were noted scholars. 

400 'Uthman b. Füdï, Siriij al-Ikhwiin, f. 3a; M. Hiskett, "The Islamic Tradition", p. 580. See 
also al-Maghïlï (Mu1)arnrnad b. cAbd al-Karim), Sharfca in Songhay, pp. 60-61. 

401 Refer to his following works : Nür al-Albiib, pp. 5-9; Wathïqat al-Ikhwan, pp. 28-29; 
al-Ajwiba al-MulJarrara Can al-As~Ja al-Muqarrara, f. 9a; and MOdinore, pp. 70-74. 

402 'Uthman b. Füdï, Nür al-A/bab, pp. 15-17; Wathïqat al-Ikhwan, pp. 30-37; Siriij 
al-Ikhwiin, ff. 2b-6a; Garba Saidu, "The Significance of the Shehu's Sermons", pp. 199-200. 
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The Shehu encouraged the unfortunate women to attend his assemblies if their 

husbands were not willing to teach them. The venal culam~P, as the Shehu called them, were 

infuriated by this blatant appeal to their women to violate the cherished tradition of their 

matrimonial confinement. They criticized him and strongly opposed his views. cAbd Allah, 

giving the account of the situation in his Tazyïn a1-Waraqift, said: "Sorne devilish men 

gossiped that the Shehu's assembly had become a meeting place for men and women".403 

The Shehu wondered how hypocritical his eritics could be for, he argued, these same culamaJ 

showed no disapproval of women attending ceremonies such as wedding feasts, 

circumcisions, funerals, etc. where they danced in their fineries in the presence of men. He 

then accused them of neglecting their wives, daughters and captives in the darkness of 

ignorance while they vainly surrounded themselves with large numbers of students. He 

declared in his Nür al-Albifb and Tanbïh aJ-lkhwiin calii Jawiiz Ittikhiidh aJ-Majlis li-Ajl 

Taclïm al-Niswiin thus: 

Most of our educated men leave their wives, their daughters and their 
captives morally abandoned, like beasts, Wlthout teaching them what God 
prescribes should be taught them, and without instructing them in the articles 
of the Law which concern them. Thus, they leave them ignorant of the roles 
regarding ablutions, prayer, fasting, business dealings, and other duties which 
they have to fulfill, and which God commands that they should be taught. 

Men treat these beings like household implements which become broken after 
long use and which are then thrown out on the dung-heap. This is an 
abominable crime! Alas! How can they thus shut up their wives, their 
daughters, and their captives. in the darkness of ignorance, while daily they 
impart knowledge to their students? In truth, they act out of egoism, and if 
they devote themselves 10 their pupils, that is nothing but hypocrisy and vain 
ostentation on their pan. 

Theirconduct is blameworthy, for to instruct one's wives, daughters and 
captives is a positive dut y, while to impart knowledge to students is only a 
work of supererogation, and there is no doubt but that one takes precedence 
over the other. 

403 tAbd Allah b. Füdï, Tazyïn a/-Waraqiit, p. 27. One scholar by the name of MU~lara Goni 
from Bomo met the Shehu at Daura during the preaching tours and wrote a poem criticising 
him for allowing men and women to attend his lectures. The Shehu asked tAbd Allah to 
reply to him which cAbd Allah did in verse. 



A man of Iearning is not strictly obliged to instruct his pupils unless he is the 
only person in the country to fulfill this office; in any case he owes his care in 
the first place to the members ofhis famiIy. because they have priority over 
every one eIse.404 
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Then sounding like a revolutionary or rather like Qasim Amin (1865 - 1908), the 

Egyptian advocate of women 's emancipa tion, the S heh u called : 

Muslim women -- Do not listen to the speech of those who are misguided and 
who sow the seed of error in the heart of another; they deceive you when they 
stress obedience to your husbands without telling you of obedience to God 
and to His Messenger (may God show him bounty and grant him salvation), 
and when they say that the woman finds her happiness in obedience to 
her husband. 

They seek only their own satisfaction, and that is why they impose upon yOll 
the tasks which the Law of God and that of his Prophet have never especially 
assigned to you. Such are -- the preparations of foodstuffs, the washing of 
clothes and other duties which they like to impose upon you, while they 
neglect to teach you what God and the Prophet have prescribed for you.405 

As 1 mentioned earlier, the Shehu's desire to educate women was not limited to 

religious knowledge. He enjoined hiS readers in his /1;lyiP al-Sunna that women should be 

trained in business transactions. Those of them who cou Id not find trusted men to manage 

their businesses on their behalf, were allowed to run them themselves. However, they had to 

he trained by knowledgeable persons, preferably their husbands if they were skilful in such 

matters. He asserted : 

That it is as incumhent upon a woman to try to know these matters 
(commercial regulations) as it is obligatory that she knows about other matters 
conceming her faith such as ablutions, ~aliit and fasting.406 

404 CUthman b. Füdi, Nür al-Albab, pp. 15· 17; Tanbïh al-Ikhwan cala Jawaz Ittikhadh 
al-Majlis li-Ajl TaClïm aJ-NIswiin, pp. 6-7. Culled from Hodgkin's translation in his Nigerian 
Perspectives, pp. 194-195. 

405 CUthman b. Füdi. Nür al-Albab, pp. 15-17. 

406 tUthman b. Füdï, IQyiP al-Sunna, p. 208. 
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The Shehu did not only advocate education for women but translated into action what 

he preached. The female members of his household were as educated as the males. His 

daughters, Khadija, Asma~, Maryam, forexample, were famous scholars and participated 

fully in the intellectual revolution that accompanied the jihad movement. They took over the 

education of women and children of the commumties. They interpreted sorne passages of the 

Qur~an, wrote short religious discourses, cornposed poems in ajamI, and rendered sorne of 

their father's poe ms in Fulfulde into Hausa. AsmlP, particularly, founded "Women Literary 

Organizations" on village-Ievels to help disseminate religious teachings to women as they 

concerned them. Women from villages around Kano, Katsina, Zazzau and other parts of the 

land travelled to Sokoto to attend her lectures. Emrrs sought her advice on administrative 

matters. She was described as "the sole guiding spirit of the Sokoto Caliphate"407 in the later 

half of the nineteenth century. 

From the foregoing, it is clear that the Shehu's approach to women's education has 

yielded a positive result. One need not over-ernphaslze thlS if one considers the immense 

influence they have, as mothers, on moulding the character and behaviour of their children. 

Although not much Investigation has yet been done on the social, poliucal and educational 

role played by women in the CUthmanïya jihad movement, activities of women such as 

Asma~ and Maryam are a living example of the extent of the contribution made by women in 

the jihad movement. 

But what was the content and methodology of the Shehu's teaching? The object of his 

education al drive, at the initial period, was frrstly to meel two separate needs : the long and 

short term objectives. Secondly to acquaint the public with the local beliefs and customs 

categorized as bad innovations. For the long term, he needed to groom students who would 

guarantee the continuation of the tajdid by taking up teaching in different locations in the 

407 Jean Boyd, "Scholar and Revolutionary", Afkar Inquiry, 2 (1985) p. 56. 
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land. Such students must he well grounded in both religious and liberal subjects. For the 

short tenn, tllC~re was the necessity to embark on a crash program to proyide basic religious 

knowledge to the laymen. The Shehu also included in the teaching lists oflocal practices 

associated with social activities and religious practice which he considered bad innovations. 

In accordance with the Tirnbuktu traditIOn, the subjects to he offered by the taJaba 

were the same as those studied by the Shehu and -Abd Allah, as described in [diF al-Nusükh 

and discussed in Chapter Il of this study. However, in view of the needs of the rime, 

emphasis was given on ci/m a/-tawJ;ïd (the knowledge of the essence of God) and fiqh (the 

ruIes of hurnan conduet). This was necessary since the alrn of the tajdid was to obliterate 

shirk (polytheism) and socIal ills. The layrnan was expected to learn the essenuals from the 

two subjecrs : the iman,408 the rituals of $alat, $awm, zakatand /.lajj. Others were i/.lsiin,409 

nikaf.J and buyü c• 

408 Ïmiin (falth) has been a controversiai subject among the culamiP of Hausaland even 
before the begmning of the CUthmanïya movernent. Various views were advanced to define 
"what constitutes faith" The Shehu alone, according to Bello, had wntten no less than fifty 
books on the subject. In his U$üJ aJ-Din, WhlCh he apparently wrote for the common people, 
he explains in a SImple manner the nature of God. A Mushrn needs only to believe that God 
exists; He IS eternal; mfimte, mdependent; One in essence; and so on. He also composed a 
versified version of It In FulfuIde, SiflIji Jawmirawo (God's Attnbutes) To proye that God 
eXlsts, he composed another Fulfulde poem, Yimre fjmî)1 (A Poem Rhymed with Hm), In 

which he invites his hsteners to observe the umverse -- partIcularly the earth with ItS vanous 
contours, vegetations, clirnatic zones, the changing winds, the ram, heat and cold, the 
creatures on it and therr various Sizes, and man hlrnself, from top to toc; -- aH these are signs 
ofGod. He also wrote a tract on the subJect, Ifaqiqatal-Ïman 

409 IJ;siin is a fonu of sufism WhlCh the Shehu recommends to al! Muslims. In his lfi$n 
aJ-Afhiim, he classlfied suflsm into the practlces of the Prophet. Ubsan) and the practlces of 
the specialized sufi. See aiso hlS IfJyijJ al-Sunna, pp. 269-272 The Shehu describes i/.lsan as 
attentiveness in worshlp. A Musltm is expected to remernber, whenever he IS in worship, 
that he IS in the presence of God. God, he 15 rernmded, <;ees hirn even though he does not 
himself see Hlm. In addition to tins he shouid observe sorne nawiifiJ (supererogalOry 
devotions) such as prayers in speclfied tirnes, fasting at least three times every month, 
reading the QurJan daily, and humihty. Il;siin rnlght be one of the rr.ethods applied by the 
Shehu to keep his followers in check from immoral and other excesses. His Arabic work 
Tariq al-Janna, WhlCh he adapted into a yerslfied Fulfulde, patal Aljanna (The Path to 
Paradise), is a propagation of this tonu of sufism. 
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Various methods were ernployed by the Shehu to disseminate this basic religious 

knowledge to the public. He wrote in simple Arabie and adapted sorne of his works into 

ajami poems for the henefit of both the students and the common people. He laid down 

guidelines for teaching in sorne of his writings, such as 'Umdat al-'UlamIP, l'dad al-Dli'Î illi 

dïn Allah and rfJyiPaJ-Sunna, so that the negative attitude which characterized the 

relationship between the fanatical culamiP and the common people should he avoided. A 

teacher, he explains, should be gentle, kind and patient. He must distance hlmself from the 

common habit of faultfinding, despisement of the ignorant and the reproaehment of laymen 

for actions which do not contradict the Qur~an and the Sunna. In short, let the knowledge an 

ciilim aeqU1res be of benefit rather than an affliction to the communi ty For "whoever 

acquires knowledge in order to judge people by it with force and rough treatment will neither 

rest, nor will people rest wuh him; and whoever acquires knowledge for its own sake, and in 

order to judge people by it with kindness and mercy, he will rest and people will rest with 

him".410 

The Shehu has also appealed to the culamlP to abandon their apathetic attitude and 

come out and asslst in the war against ignorance. He assert5 : "It 15 obligatory that there 

should be, in every masque and quarter in the town, a faqih teaching his people therr 

religion. Sa also IS it, in every VIllage, obhgatory that every faqîh who has completed his 

farçJ 'ayn (obhgatory dut y) and has devoted hlmself to {arg klfiiya (limited obligatory dut y), 

should go out to the people in the neighbouring town 10 order to teach them thelr 

religion .... "411 

410 tUthman b. Füdï, IlJya' al-Sunna, p. 279. Translation from I.A.B. Balogun, The Life and 
Works of 'Uthman, p. 73. 

411 Ibid., p. 280. 
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The promotion ofmass education, as conceived by the Shehu, was the responsibility 

of every member of the community. A Muslim, according to him, was obligated to learn and 

teach what he learnt to others starting with those nearer to him. He states: "It is incumbent 

on every M uslim to begin with himself and to get used to practicing the obligatory dutIes and 

avoiding forbidden practices; he should then teach that to his family and relations. He should 

then proceed to hiS neighbours, then to the people of his quarter, the inhabitants of hiS town, 

the ~urrounding suburbs of his city, and so on to the funhest part of the world. If a near 

person undertakes this dut y It faIls off those who are further away; otherwIse, everyone who 

is able to do so should do it - be he near or far away".412 Even a layman was obliged to teach 

what he knew to those who did not know. The Shehu exhorts : "whoever has studied a 

single problem is one of the leamed in it and it is incumbent on him 10 teach It to 

others .... "413 

Thus, it is c1ear from the foregoing that mass mobilizanon through education played a 

significant role in the realization of the tajdïd movement in eighteenth-century Hausaland. 

And because it involved every member of the umma, irrespective of his location from the 

centre of the activity, perhaps this might help explain the simultaneous uprising that took 

place across central Sudan, from Gobir to Bomo, dunng the jIhad. 

Mahdism 

The propagation of Mahdism was another method used by the Shehu to raUy people to his 

camp. He WTote ten tracts and composed several ajami poems on the subject.414 Although he 

used it effectively at the height of the conflict, he was at pains to retract what he had 

412 Ibid. 

413 Ibid., p. 281. 

414 M.A. AI-Hajj, "The Thirteenth Century in Muslim Eschatology", p. 114. 
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consistently preached : the prophecy of the advent of the Mahdi and the approaching End of 

Time.415 Discussing the Shehu's use of Mahdism as a propaganda weapon during the war, 

M.A. AI-Hajj obseIVes that "the Shehu consciously emphasized the prophecies about the 

End of Time in order to insul in hiS followers the love of martyrdom and the renunciation of 

this transitory world".416 The nature ofthis propaganda is revealed in Bello's account of the 

Shehu's message WhlCh he delivered to the mujahldin al Blmm Gada : 

The Shehu sent me to all his followers In the east among the people of 
Zamfara, Katsina, Kano and Daura .... 1 canveyed ta them hIS good tidings 
about the approaching appearance of the Mahdi, that the Shehu's followers are 
his vanguard and that tIS Jihad will not end, by God's pennission, until the 
appearance of the Mahdi. They listened and welcamed the good news.417 

The Shehu's campalgn on the doctnne wauld be cansldered as successful 10 Vlew of 

the exodus of people from Hausaland ta the Nllotic Sudan 10 the late mneteenth and early 

twentieth centunes when Mu~ammad A~amd claImed ra be the awaited MahdI. In faet, Bello 

took it sa seriausly that dunng his caliphate he mstructed Modibbo Adama, the ernir of 

Adamawa, ta send troops ta southem Wadal and Dar Fur ta look for the expected Mahdi.418 

Sufism 

Althaugh the Shehu had been imuated Inta the ShiIdhIlïya, Khalwatïya and QiIdirïya 

orders, as discussed in Chapter II of thls study, the Qadirïya had always remamed the fanqa 

with which he idenufied hlmself. He wrote tracts and composed aJami poems on the 

brotherhood and on !ts founder, Shaykh cAbd al-Qadlr al-JïlanL Sufism, as professors 

AI-Hajj and Brenner had asserted, and as dlscUSSed In Chapter II of thiS study, played a 

415 Ibid., p. 110. 

416 Ibid., p. 109. 

417 Mul)arnmad Bello, Infaku'j Maisuri, pp. 104-105. 

418 M.A. AI-Hajj, "The Thirteenth Century in Muslim Eschatology", p. 111. 
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minor role as a mobilizing force in the tajdidrnovernent in Hausaland. This view is 

strengthened by the Shehu's writing, lfi$n al-Afhiim, in which he sees sufisrn as a form of 

special rituals with which the cornmon people should not bother themselves.419 Furthermore, 

beside the occasional mystical experiences relating to sorne political issues, as discussed 

elsewhere in this study, we are not aware of any incident when rnysticisrn was used as a 

rallying point. The low-key role of the Qadirïya order in the œjdïd movement was even more 

apparent when we consider the ease with which a new rival {.arïqa, Tijiinïya, spread across 

the caliphate without it offering any challenge. Apparently the nuwwiib (emirs) were either 

not members of the Qadiriya brotherhood or like the Shehu, they saw il as personal. 

Local Customs considered Bad Innovations 

Social Con tracts 

Under various Islamic social activities, the Shehu listed local customs he considered 

bad innovations. Among the ropics treated by him discussed under this heading are marri age 

contracts (al-nikiil}) and business transactions (al-baye wa al-shiriP). The discussions on 

the se two subJCcts were not fully treated ln his wriungs and the views he expressed were not 

different from those expanated in the writings of the early fuqahiP (Muslim Junsts) of the 

Miilikï School of Law. In hls [~yii' al-Sunna he enumerated, ln both marriage contracts and 

business transactions, practices which he explained as sunna and those which he consldered 

innovations (bida'). The Shehu did not elaborate on the two tOpICS; perhaps he left such 

details to his brother, cAbd Allah, who specialized in legal maners.420 

419 tUthman b. FüdI, lfl$n aJ-Afhiim, f. 35a. The Shehu classifies sufism into two : that 
which was practiced by the Prophet, al-I1}siin, and that which IS special and practiced by 
limited people. He recommends i~siin for aIl Mushms. See also his .Q1yii3 aJ-Sunna, 
pp. 269-271. 
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Marriage con tracts and commercial transactions were among social con tracts abused 

by the people of Hausaland. In the pre-jihad era, it was reported that young women were 

forcefully taken away from the eustody of their parents by the Habe notables. The Shehu 

describing this evil eustom in his Kitab a1-Farq, wrote: "One of the ways of their 

govemments IS to keep man y women in their hou ses, until the number of women of sorne of 

them amounts to one thousand or more".421 According to Palmer, even an ardent Muslim 

king like MUQammad Rumfa of Kano was guilty of this social vice for it was alleged that he 

had about a thousand women in his harem.422 

As for commercial transactions, the people of Hausaland were hlstorically weB 

known as skillful bUSInessmen. They travelled far and wide transacnng business. However, 

not aU of them conducted their businesses in accordance with the teaehings of Islam, for they 

employed various trieks and frauds to get better bargams. This state of affairs persisted until 

the Shehu made it Olle of the issues of hlS renewal movement. Therefore, in hlS attempt to put 

a stop to VIces associated with the two social contracts, he laid bare, In his writings, both 

Arabie and ajaml, 10 the lait y as well as the students, what practices in marriage and 

commercial transactions were sunna and what were innovations (bidCa) and therefore 

unacceptable. 

Marriage 

Marriage is a social institution which is perhaps as old as society itself. Although il is 

known and observed by aIl societies, the methods of conducting it may differ from society to 

420 The Shehu, writing in his Najm aJ-Ikhwiin, advised his followers interested in mastering 
Islamic law to read more of cAbd AlIah's work, for he was more conversant with the letter of 
the Sharlca. See also cAbd Allah's work, Kifiiyat a1- Tulliib fi al-NikiiJ; in which he explains 
the main tenets of marriage. 

421 tUthman b. Füdï, Kitao al-Farq, f. 3a. 

422 H.R. Palmer, Sudanese Memoirs (Lagos: Govemment Printer, 1928) pp. 111-112. 
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society. Muslims, for instance, conceive it as a contractual agreement between an eligible 

male and an eligible f~male, sanctioned by the Sharïca and ackp..owledged by the society.423 It 

is expected, therefore, that marriage as a subject matter would feature in the writings of the 

jihad leaders. cAbd Allah, who was interested in law, treated the subject adequately in his 

Kifiiyat al-Till/ab fial-Nikal]. 

As had been his policy, the Shehu was more concemed with blamewonhy customs 

which found their way into Islamic marriage practices. In his llJyii' al-Sunna hedistinguished 

the Prophet's sunna in marriage from the local customs. He said : 

One of the ways of his [the Prophet's] sunna conceming marriage IS that it 
should be contracted as soon as one is able to do so as recommended in his 
tradition (l]adïth) which al-Bukhari recorded in his $al]ÏQ : "Oh, company of 
youths. whoever among you is capable offulfÏl:;ng the sexual obligation of 
marriage, let him marry, for this serves to avert e} "s [from evil deeds] and to 
preserve the privy pans".424 

The Shehu was explicitly saying that although the moral and religious benefits 10 be 

derived from marriage were immense, young men should marry only when the y were 

capable of shouldering ils responsihility. He taught that people's customs of joining young 

children in wedlock should he discouraged until they understood the concept of marri age. 

Neither was this custom acceptable to him nor the habit ofa walï(legal guardian)preventing 

an eligible young woman from marriage. He wrote in his IQy~P al-Sunna: 

It was one of the ways of his sunna in marriage that the awliya' (legal 
guardians) should be asked to deslst from restraining [women] from 
marrying as supponed by the statement in the $aQip of al-Bukhari regarding 
the Qu~anic verse which says, "Do not prevent them from marrying their 
spouses ... " was revealed because Macqil425 prevented his sister 
from marrying.426 

423l:lasan Kamil al-Maltawi, Fiqh al-Mu'amalat 'ala Madhhab al-Imiim Malik (Cairo : 
MatabiC aI-Ahram al-Tijanya, 1972) p. 17. 

424 CUthman b. Füdï, 1pya' al-Sunna, p. 195. 



1 

207 

The Shehu frowned on the type of wedding feasts (walïma) organized by the people 

of Hausaland where men and women danced in theirfineries, and he recommended a sober 

wedding feast because ofwhat the Prophet said to cAbd al-RaJ:tman b. cAwf as stated in the 

$aplp of al-Bukhari: "Organize a feast even ifyou were to kill [only] a goat".427 The Shehu 

did not, however, indicate whether a feast could he attended by both sexes. We may, 

nevertheless, draw an inference from the day-to-day practice in Northern Nigeria where 

invitations to su ch feasts are extended to both sexes, although each sex is seated separately. 

Another blameworthy custom which the Shehu attacked strongly was the 

appropriation of the dower by the male eIders of the bride's family. He described the practice 

as one of the devilish innovations (aJ-bida cal-Shaytanlya).428 He apparently succeeded in 

restoring the $adaq to the brides, but in its stead, introduced separate gifts meant to he 

presented to the relatives of the brides by the prospective husbands. The<;e gifts are today 

presented to the family of the bride at two occasions: at the time of engagement, and when 

the marriage contract is entered into. This practice has survived hecause it does not violate the 

Islamic teach1Ogs. 

It was not only the families of the brides who exploited the bridegrooms but the 

brides exploited them as weU. A newly-wedded woman had to he given certain gifts before 

she would agree to talk to the bridegroom. This is known 10 Hausa as sayen baki which 

literally means "buying the mouth". Other th an thIS, there was also the practice of a bride 

taking something from the husband as a kind of payment for the right of hed. It appeared that 

this practice developed into a general habit whereby sorne women demanded payment 

425 Q2:232, the verse was reveakd because MaCqIl prevented hiS slster from re-marrying her 
ex-husband. 

426 CUthman b. Füdï, TflyiP al-Sunna, p. 196. 

427 Ibid. 

428 Ibid. 
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whenever their husbands desired sexual intercourse with them. Hence, the Shehu attacked 

the habit and cited al-MadkhalofIbn al-J:iajj in which it was reported that brides in the city 

of Fas had a habit of demanding a piece of silver from their husbands on their first night, 

before allowing them the right of the bed.429 This bad custom reached the ears of the culam~P 

who likened it to prostitution. The Cllstom has survived and is being practiced today in the 

rural areas. 

Commercial Transactions (Al-Baye WB al-Sbirii:l) 

Commerce, as an economic factor, was second only in importance to fanning in 

Hausaland. As keen traders, Hausa merchants or fatake, as they caU themselves, transact 

business (fataucr) in cities as far away as Tripoli, Cairo, Mecca, etc. Distinct from the [alake 

are small businessmen (~an kasuwa) who confine their business transactions (kasuwancl) 

within Hausaland. By the beginning of the jihad movement there were several commercial 

centres in the land. The oidest and most famous among these were Kano and Katsina which 

selVed as clearing houses for goods imponed from North Africa. After the establishment of 

the CUthmâniya caliphate, new centres were created and the oid ones expanded and thrived, 

taking advantage of the existence of peace and harmony among the hitherto waning mîni

states.430 

However, because of the fraudulent practices and other vices associated with 

commerce, the Shehuconsidered it necessary tocriticize as blameworthy such practices in 

sorne of his writings, particularly, his l/;1y;1' al-Sunna and Nür al-Albiib. But the Shehu did 

not wri te specifically on the subject, nor did he discuss the baSIC principles of commercial 

transactions as sanctioned by the Sharlca. Perhaps, as 1 explained earlier, he left such detalls 

429 Ibid., p. 198. 

430 Mahdi Adamu, "Distribution of Trading Centres", pp. 59-104. 
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to his brother, 'Abd Allah, who authored Kifiiyat al-cAwiimm fi al-Buyü C
, to elaborate on 

them. 

The Shehu listed what he considered ta he common practices in the markets. He 

warned his readers to refrain from the adulteration of foods, such as milk or honey with 

water; the deliberate falsification of measures in order ta cheat;431 the undercutting of one 

another -- for this the Prophet was reported ta have said: "la yabiC bacc;Jukum cala bayC 

akhihi";432 and the permission of an ignorant person to take part in huo;iness contracts.433 

Although the Shehu was strongly critical of the local habit where women were sent ta 

the markets to trade and rub shoulders with men while their husbands remained at home, he 

considered business transactIons as circumstances to which the y may be permitted to attend. 

However. before a woman could come out of the seclusion, she had to fuI fi Il sorne 

conditions. She must he knowledgeable in business contracts and have no representative to 

transact business on her behalf. In addition to these, she ought ta be veiled whenever she 

went out of her matrimonial home.434 

Otber Social Issues Discussed by the Shehu 

The Shehu had written on almost every aspect of sociallife in Hausaland. He 

criticized sorne social practices associated with thecircumcision of young boys, inheritance, 

and initiation ceremonies. We have already di scussed the nature of these customs in Chapter 

III, and in the following pages an attempt will he made ta examine his views regarding them. 

431 CUthman b. Füdi, Niir al-Albab, p. 196. 

432 cUthman b. Füdï, IQyiP al-Sunna, p. 201. 

433 Ibid., p. 202. 

434 Ibid., p. 207; 'Uthman b. Füdi, lrshiid aJ-Ikhwan ila A~kam KhU1Üj al-Niswiin, p.27. 
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According to him the accepted age for the circumcision of boys among Muslims 

should be between seven and ten.435 The local practice of delaying the event until a boy 

reached the age of puberty was un-Islamic. This is because at this stage in the child's 

development, il is prohibited by the Sharica to expose his nakedness.436 Further, there was a 

custom that children were not expected to cry at the ceremony, and when this happened the 

parents would feel a sense of shame and rebuke the children.437 The Shehu viewed such 

cruelty as un-Islamic and declared in one of his poems in Fulfulde : 

Waçl nazaru he fi mo julniki 
Sukabe, çlon bo tauroya be majjuki. 
Be kulna kon inke ta kan mboyan be, 
Be zama boiçlo çum jaleçe mabbe 
Be moba kan ta ladde ton kan kaura, 
Ko ngele wartata he maire hoira.438 

which 1 translate thus : 

Take, for instance, the question of circumcision 
Of youth, here too, you will find them ignorant. 
They instil fear into them sa that they must not cry , 
For indeed, he who cries will be poked fun at. 
They gather them in the bush together, 
And no [child] willleave until he heals. 

Another subject which the Shehu treated in his writings was inheritance. There were 

several African customs relating to inheritance which survived the Islamization of the people 

and which the Shehu viewed as bad innovations. One of these was inheritance through the 

female line.439 This, he explained, was contrary to the injunction of the Sharica which 

435 CUthman b. Füdï, IlJyiP al-Sunna, p. 221. 

436 Ibid., p. 220; CUthman b. Füdï, Nür al-A/bab, p. 33. 

437 CUthman b. Füdï, llJyaJ al-Sunna, p. 223. 

438 CUthman b. Füdï, Mi5dinore, p. 87. 
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prescribed inheritance through the male line. He aIso attacked the practice where the eldest 

among the inheritors took aIl the possessions of the deceased. He wrote, : "One of their evil 

customs was their refusaI ta observe the roles of inheritance as stipulated in the Book and the 

Sunna".440 Apparently, the Shehu was very much concerned about a custom which deprived 

orphans of their deceased parents' possessions. Perhaps that was why he discussed the 

inheritance in many of his Arabie and ajami writings, he felt it necessary to write aiso a poem 

of one hundred and twenty !in es in Fulfulde on the subject!441 

Nevertheless, it was on the issue of the intermmgling of men and women in social 

ceremonies that the Shehu was more cntical. He attacked it agam and again in his 

writings.442 Although he successfully stemmed out the custom among the Hausa, he was 

un able ta do the same among the Fuibe. The Bororo sull observe the inination (the soro) and 

the Gani ceremonies. The latter event is noted for the sexuai permisslveness of its 

participants. The Shehu emphasized the incompatibility of the Gam ceremony, which is aise 

part of the Borero courtshlP, wIth Islam. Perhaps that IS why the majority of Bororo are not 

considered Muslims although they profess Islam. ln trymg to correct the erroneous belief 

that a11 Fulbe were Muslims, the Shehu wrote in hls poem, Ranci Lesdi Hausa (The 

ProbIems of Hausaland), thus : 

Wai he jogi Pullo fujuIc;lo noddete, 
Nde feure walli to fa ganga yeJ tete.443 

439 cUthman b. Füdi, l{lyiP al-Sunna, p. 216;CUthman b. Füdi', "Ndongu", 1 Inheritance 1 
Gime Fulfulde, by Al-Amin Abu-Manga and Ibrahim Mukoshy (Kano' Bayero University, 
n.d.) pp. 45-58. 

440 cUthman b. Füdi, l{lyiP al-Sunna, p. 216; 'Uthman b Füdï, Nür al-Albab, p. 36; 
'Uthman b. Füdï, "MOdin6re", p. 221; CUthman b. Füdî, "Ndongu", pp. 45-58. 

441 CUthman b. Füdi, "Ndongu", pp. 45-58. 

442 CUthman b. Füdï, Nür al-AlbiIb, p. 28; Tanbïh aJ-IkhwiIn cala Jawaz Ittikhadh al-Majfis 
li-AjJ TaClim al-NIswifn, f. 2a-b;M6dinore. p. 86; Baneji Lesdi Hausa pp. 94-95; just to 
mention a few. 



which 1 translate as follows : 

[They] falsely believe that every Pullo is a MusJim, 
This is a lie if the truth must be told. 
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These are the most mentioned local practices which survived the introduction of Islam 

in the Shehu's writngs and which are considered bad innovations. 

To conclude, our focus in the preceding pages has been to analyse the Shehu's 

approach to the application of his tajdïd. We have shown that the Shehu's movement had 

arisen out of a doctrinal and theological conflict which existed in the Central Sudan as early 

as the seventeenth century. As a moderate orthodoxy, it was opposed to both religious 

extremism and quietism. It also pursued liberal interpretation of the law in order to persuade 

the conservative culam~P to abandon their adherence to taqlïd. Furthermore, in order to 

promote the new attitude, the Shehu launched a policy ofpublic education aimed at 

enlightening the common people regarding the basic religious practices and avoidance of bad 

innovations. 

443 (:Uthman b. Füdi, Boneji Lesdi Hausa, p. 100. 



t 

213 

CONCLUSION 

This thesis argues that the CUthmanïyajihad movement was the ultimate consequence 

of the socio-religious disputes which had been going on among the culamiP in the 

seventeenth- and eighteenth-century Central Sudan. The points of contention wcre the 

question of the Islamization of ceJ1am Muslims and the moral and social malaise of the 

society. The Shehu dlagnosed the situation as due, firstly, to the corruption of the cularn:P and 

their wrong attitudes towards the prevailing condition, and secondly, to thedepth of 

ignorance of the common people. Therefore, to find a solution to these problems, he 

advocated a social change to conform with what he considered to be the ideal Sun ni Islamic 

society. This study, therefore, is an attempt to analyse his method of Implementation of this 

change. 

. In order to realise his objective, the Shehu unfolded his plan of action. He depaned 

from the prevailing attitudes ofhis fellow culamaJ , who were either religious extremists or 

conformists, and adopted an attitude ofmoderation and accommodation. He affirmed the 

Islamization of those who were haherto declared by the extremlsts a~\ unbehevers on grounds 

of their ignorance of speculative theology or thelr indulgence In grave SIOS. In 

contradistmction, he refuted the faith ofthose who mlxed Islam wnh pagamsm, thereby 

negating the conformists' approval of such practlces. Other major actions taken were : the 

promotion of mass education 50 as to famlharize the lait y with baSIC rehgious knowledge and 

bad innovations; the encouragement of the culamlP to soften thelr ngld adherence to taq/ïd 

and to he more flexible in their application of religlOus and legal rules. 

But in order to implement thls plan of actlon, the Shehu considered the support of the 

tulamiP very crucial. The culamlP, as arbiters of religious practice and social behaviour, had a 

vital role to play in the Central Sudanese society. To underscore the impoJ1ance he attached to 
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their cooperation, he wrote, according to Bello, over fifty works, nearly two-thirds of his 

Arabic writings, on issues concerning them. Their activities and attitudes to the state ofIslam 

in the Central Sudan had been his focal point from the beginning to the end of his career. 

Other aspects of the tajdid, including the overthrow of the Habe kingdoms and the 

subsequent establishment of the caliphate, were the outcome of the confrontation between the 

culama~ and the Shehu. 

Several of the Shehu's works contain complaints about the culamiP's fallure to 

promote the principle of al-aror bi al-macrüf wa al-nahy 'an aJ-munkar. He accused them of 

abandoning the female members of their households 10 abject ignorance, neglect10g their 

responsibihties to promo te religlOus leaming; condoning un-Islamic beliefs and customs, and 

failing to give good counsel to the Habe kings. Instead, he maintained, they preoccupied 

themselves with disputes on legal, doctrinal and theologicailssues. The extremIsts, among 

them, anathematized Muslims on grounds of grave sins or of Ignorance of speculative 

theology. In addinon, their ngid adherence to the Malikï school of law made them 

intransigent to legal opinions by other schools of law. The quietists, on the other hand, 

condoned non-lslamic practlces and customs on grounds of cmfand cMa. Both attitudes 

were detnmental to the growth of Islam. The extremIsts' views would alienate the common 

people and perhaps dampen theIr interest in religIOus learning. On the other hand, the 

conformists' posItion encouraged laxity which subsequently attracted more mnovations into 

the already mixed Islam. 

The Shehu invited the culamiP to end these negative attitudes and join him ln his jIhad 

against bad innovatIons and his effort to restore proper Islam. Initlally, his invitation was met 

with rebuff, for even hIS relatives stayed away from him.444 But as his followers grew 

rapidly and he intensIfied hIS attacks agamst those Culama' who refused to join him, the 

444 c Abd AI1a:h b. Füdï, Tazyin aJ- Waraqiit, p. 41. 
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scholars, partieularly the court culam~P, reaeted by prevailing upon the reluetant rulers of 

Gobir to restr1ct the activities of his now restless disciples and to put a stop to his rapidly 

growing followers.445 It was to thIS development that D.ivL Last was referring when he 

states: "Nafata issued a proclamation forbiddmg anyone but the Shaikh from preaching .... 

The proclamation is usually taken in Sokoto histories as the first shot of the jihad. These 

Sokoto accoums blame the Sultan's scholars and courtiers more than the Sultan for the 

stronger Hne against the Muslims".446 With the rulers of Goblr, now, jOlOmg the opposition 

against the jamifCa, the hostility against them increased culminating ln a general 

persecution.447 Agam D.M. Last observes" ... there seems to have been considerable 

persecution of the followers of the Shaikh by the local rulers and the mallams; and thlS 

harassment must have given rise to innumerable minor c1ashes .... "448 In these circumstances, 

the Shehu and his followers did what they eonsIdered to be the right thing to do. They 

charged the Habe rulers with unbelief (kufr) and the culamiP with being friendly wah 

unbelievers (muwiiliit al-kuffiir) and declared the jihad against them. 

From 1774 to the close of the eighteenth century, the Shehu's activIties were wholly 

geared towards achleving his goal through peaceful means. Such activities are consistently 

reflected in both his ajami and Arabie writmgs, which represent his InitIal thought in tajdid. 

However, the last few years of the elghteenth century marked a departure From this peaceful 

approach 10 militancy and, therefore, served as a tuming point in his carcer. loe 

circumstances which dictated thlS shift, as already explained above, were the hostile attitudes 

of the rival culamiP. Perhaps, the most sigmficant conclusIOn regarding the CUthmanïya tajdid 

44S Mul)ammad Bello, Infaku'/ Maisuri, p. 67. 

446 D.M. Last, The Sokoto Caliphate, p. 12. 

447 Mu~ammad Bello, Infaku~J Maisuri, p. 69. 

448 D.M. Last, The Sokoto Caliphate, p. 15. 
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movement is that, contrary to what most scholars seem to believe, the confrontation with the 

Habe rulers had never been the Shehu's initial plan and was forced on him by the hostile 

activities of his fellow culamiP. 

The Shehu had a long period of good relationship with the rulers of Gobir, which 

lasted for over twenty years. His confrontation with them began only at the close of the 

eighteenth century. In fact, his first political tract Masif3iIMuhimma, was written in 1802, 

two years before the anned struggle. Prior to this period, he was cautious not to do anything 

which would jeopardize their good relationship.449 He opposed any interference between the 

rulers and their subjects. The rulers of Gobir, on the other hand, respected him; they gave 

their approval to hiS preachmg activities450 and even paid him visits at Dege1.451 As we 

mentioned in Chapter II, Bawa listened to his exhortatIons and consented to his five points 

request. YaCqüb, Bawa's successor, sought and received his counsel,452 and Yunfa 

maintained close ties with hIm, both for being, according to sorne accounts, his pupil and for 

receiving support in getting the kingship.453 

Yet modem scholars seem to see the tajdïd movement in the light of the confrontation 

between the Shehu and the rulers of Gobir. Take M.R. Waldman's interpretation of the 

movernent as an example, for she attempted to explain sorne knotty issues associated with the 

449 MuI:tammad Bello, InfakuJj MaJsuri, p. 65-66. 

450 MuI:tamrnad Bello, InfakuJj Maisuri, p. 65. 

451 D.M. Last, The Sokoto Cal1phate, p. 8. 

452 M. Hiskett, The Sword of Tro th , p. 47. "It is clear that Shehu exercised sorne influence 
over hi m, as he did over Bawa. At the end of his brief reign, which lasted for four years, 
Yakubu set out to avenge his brother's death by attacking the town of Magami. Again the 
Shehu disapproved and sent his nephew Kaumanga te order him to tum back. According to 
the 'Meadow', Yakubu was about to obey but his courtiers persuaded him to go on". 

453 D.M. Last, The Sokoto Caliphate, p. 13. 
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theory, such as the long durarion il took the Shehu to begin articulating political discontent. 

she suggests : 

To do justice to the development ofUsuman's movement, it is necessary to 
view it as the result, not of a conception complete in his mind from the 
stan of hlS preachmg. but as one which unfolded itself 10 thrce graduai 
stages. Initially, Usuman travelled from area to area teachmg religion te the 
people. In the second phase, dunng hls involvemenr wlth the Gobir court, 
he probably began to express publicly hlS grOWillg discontent wah the 
failure of the Sarkin Gobir to put his demands for reform lOto pracl1ce ... 
In the thlrd phase. when, because of a crisis 111 hls relation with the Sarkin 
Gobir,Usuman changed his goals and called for .. ~ pohtical overthrow of 
the Hausa system rather than for reform withm 1t....454 

The writer attempts to explaln the long duratlon tt took the Shehu to begin expressing 

political discontent by suggesting that the Shehu's concept of ta)diddeveloped in three stages 

The frrst phase and probably part of the second phase were a period when he was pohtically 

inactive. Then his actIve involvement with the rulers of Gobir and the crisis that ensued 

forced him to advocate not only social change but the overthrow of the political system as 

weIl. But even if this theory is acceptable, tt is still hard to explain the role of the CulamiP 

about whom the Shehu had written over fifty works. 

Another view advanced was that the Shehu had a preconcelved plan to wrest power 

from the Habe and was only waiting for a pretext.45 <; M.R. Waldman disagrees and argues: 

"IfUsuman has merely been waiung for a pretext to dec1are ajihad as Delafosse and Meek 

contend. one can only say that he had watted a long time to seize an opportunity which must 

have presented itself earlier in less obvious forms. His final break with the court occurred 

after more than twenty years of a compromising involvement wlth it. and th en only because 

454 M.R. Waldman, "The Fulani Jihad", p. 334. 

455 SJ. Hogben. The Mohammadan Emirates of Nigeria. p. 73. 
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he was faced with an anti-Muslim ruler, who not only proved unamenable to pressure, but 

also threatened the very existence of a Muslim cornrnunity in Hausaland" .456 

There are other scholars who argue that the Shehu contemplated anned struggle even 

before the actual confrontation with the Habe rulers and therefore they disagree wtth the 

above assertion. Such scholars refer to cAbd AlHïh's report that the Shehu advIsed them to 

start collecting arms because "preparation in anns is sunna". M.A. AI-Hajj citing the report 

argues: "This statement contradicts the assenion advanced in the jihad literature and followed 

by modern scholars that the communay did not contemplate anned struggle untIl it was 

forced upon il, as a defensive measure in 1804".457 

The gist of the matter 1S that the Shehu did not contemplate taking up arms untillate in 

the eighteenth century; perhaps immediately after Nafata's proclamation. cAbd Alliïh's report, 

on which Al-Ha] based his opinion, does not seem to contradict this observation.458 

Furthermore, the Shehu had been advising his followers to arm themselves even during the 

war period. For instance, in his Fulfulde poem, Sunna MufJammadu, composed in 1806, the 

Shehu asked his followers to keep arms because it was sunna.459 

In short, the point emphasized here is that the Shehu strove to win the Central 

Sudanese culam~P to his ideas of Islam and to utilize their support in implementing his tajdid 

programme. These were : the dissemination of religious knowledge, the abolishing of mixed 

Islam, the liberalization of taq/ïd and the prevalence upon the Habe rulers to change their un

Islamic ways. When these failed to materialize after twenty years of relentless persuasion and 

456 M.R. Waldman, "The Fulani Jihad", p. 334. 

457 M.A. AI-Hajj, "The Meaning of the Sokoto Jihad", p. 14. 

458 cAbd Allah b. Füdï, Tazyïn al-Waraqat, p. 51. 

459 Cited in Chapter II. 
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criticism of the Culama). he called for anned struggle against both the Culama) and their 

patrons, the Habe rulers. 

Another point which needs to be emphasized is the character of the movement. 

Scholars see it etther as a revlVal movement advocating the retum to pristine Islam or as a 

fundamentalist movement equating Il wnh the Wahhabïya. One of those who hold the latter 

view i:; Fazlur Rahman. He states m his assessment of the etghteenth-century movements : 

Ail the movements led by these refonners -- whether the Arablan, the 
Indian, the Libyan, the Nigerian or the Sudanese -- sought the reassertlon 
of original, unadulterated Islam. In theirview. Islam had become 
contaminated by histoncal aceretions and forelgn influences, and their 
attention therefore was fixed on the Koran and the sunnah (example) of 
the Prophet. These are the only definulve sources in Islam since ail other 
theologlcal, doctnnal, or legal Vlews represented 10 medieval schools 
lacked basic authonty.460 

As explained in Chapter II of this study, there is a marked difference between the 

'Uthmanïya and the Wahhabïya movements. The above Vlew is held, apparently because the 

cUthmiinïya movement advocates a retum to the Qur)an and the Sunna. But the faet of the 

matter is that, the CUthrnanîya movement does not only recogntze the authonty of the I)miic 

but also accepts certain past doctrinal, theological and legal aceretions includmg ~ome sufi 

doctrines strongly criticised by the Wahhabls, such as pilgnmage tG the tombs of awliya', 

beliefin thelr karamiit and the doctrine of kashf 

Finally. the ba.sic objective of the CUthmanîya renewal movement was torestore 

Sunni Islam in the Central Sudan : Islam based on the author1ues of the Qur-an. the Sunna 

and the consensus of the past culamiP and the refutation of bad innovations acquired from 

local beliefs and customs. But ln his plan of action the Shehu con~ldered the following as his 

prior1ties: the reonentatton of the culamaJ attitudes towards moderation and accommodation, 

the campaign for mass religious education aimed at acquamting the common people with 

460 Fazlur Rahman, "The Roots of Islarnic Neo-Fundamentalism", p. 26. 
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basic religious knowledge and bad innovations, and the promotion of liberal attitudes towards 

taqlïd. But to implement the se, a positive response from the culam~P was crucial. However, 

when the ÇulamiP proved intransigent and chose not only to adopt a confrontational attitude 

but to prevaii upon the Habe mlers to take hostile measures against the renewalists, anned 

confrontation became inevitable. The jihadists overthrew the Habe govemments and set up a 

caliphal govemment, two significant political developments which were apparently not in 

their original plan. 
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Ajami 
non-Arabie language written in Arabie characters. 

A/haji 
a Hausaized fonn of the Arabie tile, al-l:fifjj, the pilgrim. 

Alkali 
a Hausaized fonn of the Arabic word, al-qiiçJi, the judge. 

Amïr 
a military commander; ruler of an emirate (emir). 

Askiya 
the ti tIe of the rulers of the Songhay empire. 

Bida' (sing., Bidea) 
innovations. 

Bimi 
a walled city. 

Boka 
a pagan medicine-man. 

Bon 
spiri t -possession. 

Iska 
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a Hausa word for air or wind but it also means spirit;lskoki is the plural of Iska which means 
spirits. 

Bororo 
Fulbe nomad. 

Fay~ 

booty. 

Fiqh 
Islamic jurisprudence. 

Fu/ani 
a Hausa or English name for Fulbe. 
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Fu/be (sing. Pullo) 
the name Fulbe calI themselves. 

Fu/fulde 
the language of the FuI he. 

FUTÜ C 

the derivatives of the canon law. 

Ga/adima 
a Kanuri official tide, now adopted by Hausa and Fulbe. 

Gari 
a town. 

Habe 
a tenn used in Fulfulde to describe non-Fulbe. 

Hakimai (sing. Hakim1) 
a Hausaized term of Arabic l;Iukkiim, (sing. l;liikim) govemor; but used to mean district 
head. 

Haraji 
a Hausaized form of the Arabie word Khariij, a land tax. 

Hendu (pl. Kem) 
air in Fulfulde; it also means spirit. 

Hijra 
migration; technically, it means to tum away from evil; Muslims' migration from hostile. 
land. 

CÏd 
a festival. 

IQyiP (revival) 
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a form of Sunni reaction to innovations; to revive, to bring to life exactly as it was. A desire 
to strictly stick to the Qu~an and the Sunna as the only acceptable sources ofreligious and 
canon law. 

Ijtihiid 
exerting one's effort in order to derive from the bases of the law an opinion conceming a 
legalrule. 

Cf/mal-Kaliim 
speculative theology. 

Imiira 
emirate. 
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l~lap (refonn) 
a fonn of Sunni reaction to innovations; to reshape by rnaking sorne changes to suit a given 
time and place. A desire to accommodate modern ideas through the application of ijtihiid. 

Jamiica 
the Shehu's followers. 

Jangali 
cattle tax. 

Jizya 
poli tax. 

Ka~f?e 
a Fulfulde tenn meaning superstitions. 

KurçJi 
a Hausa word for money 

Mahdi 
"the rightly-guided one", Islarnic messiah 

Mai 
a Kanuri title for king. 

Makaranta 
school. 

Malam (masc.) Malama (fem.) 
a learned person, Hausaized form of Arabie Mucallim; also used as a common Hausa title, 
equivalent to the English "Mr". 

aJ-Mashiiwara 
consultation by Muslim eiders in order to select the leader (imiim) of the umma. 

Modibbo 
a Fulfulde tenn derived from the Arabie mucaddib meaning learned person. 

Mujaddid 
a renewer of Islamic faith. 

Mujtahid 
a Muslimjurist able to.exercise ijtih5d. 

MuqaJlid 
a learned Muslim who follows Jegal or theologieal precedents already established. 



Mu~li/;l 
a refonner of Islamic faith. 

Pulaku 
refmed attitude associated with being Pullo. 

al-Qaçli 
a Muslim judge. 

Salat 
a complex ritual perfonned by Muslims five rimes a day. 

Sarld 
king in Hausa. 

Sharica 
Islamic law. 

Shehu 
a Hausaized form of the Arabie titie al-Shaykh. 

Soro 
a Fulfulde word meaning discipline. 

Tajdid 
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a fonn of Isiamic reaction to innovations; to reassert S unni Islamic ideals by restoring the 
authorities of al-QurJan. the Sunna and the ijmjc. 

Takfir 
anathematization. 

Talakawa 
the subject people. 

Taqlïd 
accepting an opinion concerning a Iegal rule without knowledge of its bases. 

TawQid 
Divine Unity. 

Ubandawalâ 
a Hausa official title. 

Umma 
a Muslim community; technically means the whole of the Muslim world. 

U~ül 
the princip les of the canon law. 
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U$ül al-Fiqh 
Islamiclegal theory. 

Waziri 
a Hausaized fonn of Arabie office ride wazir, the vizier. 

Wuçfü~ 

a minorpurification ritual to be perfonned with water before embarking on the $a/ift. 

Zakiit 
Canonieal anns . 
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APPENDIX fi 

Locations and Control of Nigerian, Arabie and Ajami Manuscripts (with initiaIs in brackets 

as used in the dissertation and the bibliography) 

1. Arewa House, Kaduna (AH) 

This is the fonner house and office of the late Sir Ahmadu Bello, Sardauna of 

Sokoto, and premier of Nigeria. Professor Abdullahi Smith converted it into a centre for 

research on the history of Northem Nigeria. It is a fairly large centre with copying and 

binding facilities provided. It has also lodging quarters for visiting scholars, seminar rooms 

and carrels. The centre aiso hou ses a considerable collection of the nineteenth century official 

correspondence from different areas of the Sokoto caliphate. 

2. Centre of Arabie Documentation (CAD) 

The primary objective of the centre is to collect, microfilm and make available local 

and West African manuscripts in Arabie, Fulfulde and Hausa. It has an impressive collection 

of these materials with a micro-reader and Xerox copier supplied by the UNESCO. 

Apart from the above, the centre has its ResearchBulletm which began in July, 1964. The 

Bulletin carries articles and reports on West Africa from aIl over the world. It also serves as a 

vehicle disseminating infonnation on CUlTent acquisitions of new manuscripts and their 

locations. 

3. Ibadan University Library (IL) 

The University Library, through Mr. W.E.N. Kensdale, began to collect Arabic 

manu scripts in 1954 and published his catalogue of the Arabie Manuscr(ots Presezved in the 
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University Library, 1955 - 1958. The Library has a very extensive collection of manuscnpts 

and microfilm copies of documents which are now Xeroxed and bound in volumes The 

microfilm collecnon incorporates, among others, copIes of ail the Arablc manuscripts ln the 

collection of the National Museum at Jos, and the De Gironcourt manuscripts of the In~titute 

de France. 

4. Nigerian National Archives, Kaduna (NAK) 

It is a branch of the National Archives. Besldes archivaI documents. it hou ses a large 

quantity of books and non-book matenals. among WhlCh are the Arabic manuscripts written 

by local scholars. Another branch of the NatIonal Archives IS located In Jos, about one 

hundred and fifty mIles From Kaduna. Drs. Anf and Abu Hakima compiled a catalogue of 

the collection of the Jos branch under the title DescriptIve Catalogue of Arable Manuscnpts 

in Nigeria (London: Luzac, 1965). 

5. Northem History Research Scheme, Ahmadu Bello UniversIty, Zana (NHRS) 

This is a fairly large room housing a good collection of photographed and xeroxed 

indigenous Arablc manuscripts. It is located in the Department of History, Ahmadu Bello 

University, Zaria. For obvious reasons, lt emphasis is hlstorical and lt covers books, 

treatises, as weIl as documents and letters. Professor Abdullahl SmIth who was behllld the 

scheme travelled widely in Africa and Europe ta collect the materiab. FIeld trips by 

researchers were also undertaken for the sa me objective. Among the places vlsned were Jos, 

Sokoto, Ibadan, Rabat and Pans. Sorne catalogues were prepare.d and pubhshed. 

6. The Post-Graduate Researeh Room. Bayero University, Kano (PGRR) 

This is a collection ofresearch rnaterials in the social SCIences housed in a srnall area 

in the university hbrary. Sorne of the indlgenous Arable matenal, whlch makes up half of the 

collection, was colleeted and photocopled by Professor Muhammad Sam Zahradeen and laler 
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bound into large volumes. An Arabie index of manu scripts was prepared and compiled by a 

Tabib tAbd al-Rahim Muhammad. 

7. Sokoto History Research Bureau (HRB) 

This is a collection of manuscripts and other materials brought together by the Sokoto 

State Govemment. It is housed in a room in the State Ministry of Information Building, 

Sokoto. 
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