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Abstract.

The thesis aims at studying the background, the process of development
and the effect of the Lanage movement upon the Yoruba Islam. The thesis
aims further to study the various problems which the movement is facing
because of the changes taking pléce in Nigeria today. Among these are
the rise of Nationalism, secular education, religious liberalism and
female emancipation struggles. .

Having being greatly influenced by the puritanical movement of the
early 19th century in Northern Nigeria, Surmonu Akanbi Lanase became
convinced that God commissioned him to restore to the Yorubas of Ibadan
pure Islam which was made impure by compromising both with pagan
practices and the Ahmadiyyah liberalism. However, instead of taking up
a holy war (Jih@d),as:the case of the North, Lanage sought to achieve
his goels by teaching and by public defence of his claims. The Lanases

became sepgrated, still struggling to purify Yoruba Islam.
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INTRODUCTTION,

The Yoruba understanding of Islam sees Iaslam through the
spectacles of traditional customs and practices. The efforts of
the Muslims to incorporate various tendencies resulting from the
influences of Islamic liberalism of the Ahmadiyyah Muvement of the
third decade of the 20th century did not better the situatiom.

The Lanagg Movement represents an attempt to break with local
customs in many respects. However, the problems which the Lanases
face are not those of doctrinal or degmatic systematization, but
rather are social problems. The early Yoruha Muslims were concerned
with the social relationship of the believer to Islam. They knew
very little about Kalam (theology). For them Islam is the religion
that changes their names, dresses and certain modes of behavior as

jt&outward manifestation and the observance of the preseribed
prayefs as its inner repre’sentation. Islam, therefore, was much

~more a social phenomenon thah a doctrinal undertsking. Brief
reflection into the Yoruba culture will show that the Yorumba approach
to religion has been social, only in very recent years do we have
theological tendencies.

The Yorubas are known for their many objects of worship. The
usuval number is 24I. The version of worship is not the same.

However, everyone of them may be traced to certain relatives, kinsmen,



especially some ancestors. Through these gods, the family and the
community would achieve blessings and protection~ thus the gods and
goddesses become the indispensable factors for preserving social -
and family solidarity. Through them the norms of the society are
‘developed.

Among such people, a new religion can be tolerated provided
its adherents are prepared to remain within the traditional religious
obligations. It is common to hear such expression as "Igbagbo ko
pe ka ma sin 6ré ile enl Imale ko binu s’awgn ara orun." (Christianity
does not stop a man from worshiping the "oro", the cult of one’s
hoﬁe; Islam is not against those in thé heavens)., The occasion for
using this expression arises when a Muslim or a Christian begins to
overlook, or deliberately refuses to contribufe his quota to the
traditional religious ceremonies., Those who do their part faithfully
receive such prayers and praises as, "gmo baba re 1’5 se, & se qmo
ale; bsba re na yio gbe o, awon ara orun yio ti o 1l’ehin; oju ko ni
ti o. (meaning, ‘You are the son of your father, you are not a
bastard; your father will bless you; the people in the heavens will
stand behind you, and you will not be ashamed).

The matter is not always simple. In many cases where persuasion,
traditional mode of prayer and praise fail, violent methods are
employed in order to preserve the family ties, In this context, the
Lanage Movement takes very special significance. This thesis is am
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attempt to deseribe and interpret how the Lanagses sought solutions
to the problems with which they were confronted.

The first chapter describes the religious enviromment in
which the Lanagqs are working., The second chapter describes the
rise and spread of Islam in Ibadan, an irifluence through which Alfa
Lanage received inspirations for his movement. The third chapter
describes the spread of the Lanage Movement apd its final triumph
as a revival movement, claiming divine commission. Chapter four
describes the teachings of the movement, namely, as a method of
establishing the Lanase concept of "pure Islam”, and as a means
of illustrating the extent to which Islam in Ibadan had accomodated
pagan practices. The fifth chapter describes the present activities
of the Lanase Movement: consolidation, spread and problems. The
sixth chapter is the conclusion. In this chapter the role of
Lanase Movement is evaluated in relationship to similar movements
in West Africa and other parts of the Muslim World. The movement

is evaluated in terms of its objectives and also in relationship
to problems in Nigeria today,



CHAPTER ONE,

I. BACKGROUND SURVEY.
(a) The Birth of Ibadan.,

‘The city of Ibadan, the capital of the Western State of Nigefia
is a rapidly changing city. It is not a very ancient city, nor
was it established on any old foundations. It was established
something over a century ago by refugees from Qyo, the old capital
of Yorubaland, and from Ife, the sacred city of the Yorubas which
is the legendary site of the creation of mankind.

The story is fold that at the begining of the century, Fulani
Muslim invaders from the North swept on their horses into Yoruba
country and soon captured the capital of old Qyo and sent fugitives
flying overland. These run-away people sought help, especially
from Ife. Ibadan, then a forest, was chosen as a settlement,

A chief called Lagelu came from Ife to establish hiﬁself as head of
the refugees and the outlaws in Ibaden forest. This settlement soon
became a great city with sixteen gates and seventy blacksmiths' shops
as legend will have it, But the city was destroyed by combined armies
from other towns. The reason alleged was that the people of Ibadan
revealed to women the mysteries of the Egungun masqueraders.

Lagelu and his family sought refuge for their lives and fled _

to another hill, which legend says opened its sides to shelter them,



This is known as "Oke 'badan" (the hi;l of Ibadan)., This hill is
celebrated during the annual festivals. Things were no longer
easys; the Chief and his family lived ;-primitive life, going naked
and feeding on wild fruits and snails, After a long-while, Lagelu
moved to the site of the present town, of which he is considered
to have been the first Chief, or Olu'badan. At his death he was

buried on the Hill of rescue. The town gets its present name "Ibadan"

because cultivatioﬁ was first begun on the planes of the hill, thus
"Ibadan" is the corrupted form of ¥Iba" or “"eba-odan", (at the side
of the field; or ‘the shed in the field?f The hill is now covered
with cocoa and palm trees. (I)

(b) Religion in Ibadan.
The Yorubas in Ibsdan, as in other parts of Western Nigeria,

are keenly religious. They believe that religion brings into a
community solidarity and prosperity. The’influences of traditional
religion on the community are markedly noticeable even when people
accept new faiths., The conversion trend has been either towards
Christianity or Islam., The former represents a type of liberalism
which when added to the gast spreading modernization tendencies of

the Ahmadiyyah Movement is presenting a far-reaching challenge to

the Lanage Movement,
(I) Traditional Religion,

(a) The goddess of the Hill of Ibadan:



She is popularly known as "Atage Qlomu oru", (Atage, owner of

breasts like 'oru' pot). She is said to have two huge breasté,
like large water-pots, each of which can convenient¥yfeed sixteen
children at a time. Women recognise her as the mother of fertility
and they go to her sh;;ne to pray for children. The shrine is déscribed
as consisting simply;two large pots at the foot of a tree and some
small bricks like stones, all in the open air., Here women place
cola-nuts as they pray at any time of the year. However, for the
annual festival, a bull is sacrificed.

The priest is called, the "Ab’ke", (worshipper of the hill).
He worships the goddess in his house every five days, just as other
priests do for other cults. The members of his famlly usually join

him in worship whilst it is the job of the women to keep the shrine

clean., The Ab'oke also receives women wanting children for special
‘prayers. Such women take with them kola-nuts, pigeons, fowls or
a white cloth as offerings. In the past the annual festival offerings
are said to have includéd each of various things: fish, mice, snails,
fowls, pigeons, with sixteen goats and four cows. Presently, in
addition to the bull offered annually, the Ab‘oke also demands two
goats, eight fowl#iy fish, snails, mice and pigeons; part of which
is used by the Ab‘oke and his family, the remaindef being shared

among his vistors in the fe=st. The Abfoke goes visiting homes and

collecting gifts, consisting mainly of beans and cola-nuts. (2)



o

0jo describes £his festival, which occurs towards the end of

March as being"as-momentous as the size of the town" itself.(3): ‘Pnis
is no exaggeration even today. The Ab‘oke in consulation with

the Olu'badan decides and officially announces the date, perhaps two
weeks in advance; it is of course a public holiday. Most markets

and shops are shut to escape fhe risk of being looted; women found

in the markets are liable to assaults, In the past, no food was
cooked, no fire was 1lit in the town. To begin the festival, the
Ab‘oke offers a preliminary sacrifice in his house, and on the eve

of the festival, he sends a representative to the "Hill" who will
pass a night there in perfect nudity like Lagelu supposingly having
fun with the goddess of the hill, receiving in return blessings for
his people. At dawn a bull is sacrificed. On the return of the
delegate, or as in the olden days,Athe Ab‘oke himself, the Ab‘oke
goes round the important compounds collecting his gifts and offering-
prayers. He shows the feature of a woman: he braids his hair into
a central comb and wears a women's turban. Women joyfully prostrate
themselves before him, and he, in return, touches them muttering
blessings over them. Any compound in which he sess fire is prosecuted,
but after his departure fire may be relit. (L)
The Yorubas believe in metemphychosis or reincarnation. For

them this is a '"normal process to those who have lived well."

The same soul, but not the same spirit returns. A very common way



to console the bereaved is by repeated "Baba o ku, nse lo parada,”

(Father did not die, he only moved away, or he changes himself.)

A male child that resembles its grandfather is called "father comes
again" (Babatunde), a female child is called (Atiba), A girl who

is born soon after the death of its grandmother is called "mother
comes again," (Yetunde or Iyabg). Similarly, children born on the
feast day are called ‘Aboke is come’ (Aboke de). (5) They are said
to have come from the goddess's large family,

It is not a quiet festival. Bands of people roam the town '
singing licentious songs and brandishing images of crude sexual
representations; even children hold sticks with hair stuck to them.
It is not sure exactly why this free disrespect ofi sex occurs.

Could it be a means of invoking the blessings of the goddess of i
the Hill since her first worshipper lived a semi-naked life as a
symbol of sacrifice and devotion? Be that as it may, there are mamy
participants. Many groups of women sit on verandas and in public
shelters shouting at the passers-by. Many join in dances, although
not with the intention to participate in pagan rites., In fact large
numbers of Christians and Muslims are attracted to the dancing and
rejaleings: a good old national custom!, Why not share in rejoicing?
Oke'badan festival is a living phenomenon, and its appeal may
continue to enjoy some popularity since it is essentially connected

with providing children to barren women.(6)



(b) The Sango—- Thunder God. (Shango).

Just as in all other communities, the Ibadan natives are noted
for their worship of the "Thunder God", Legend has it that this
deity, named $ango, was the fourth king of the Yoruba people at Qyo,
It is said that he ruled over all the Yorubas including Benin, the
Popos and Dahomey. Evidences of his power are still noticeable
in the present day cults of the Yoruba people. Shango was a tyrant
and his people not only deposed him but also expelled him. He was
disapoointed both by his beloved friends and particularly by his
beloved wife., He was so depressed that he committed suicide at a
place called Koso,

There were two reactior’ to this action of Shange. His friends,
guilt-bound, escaped to Bariba to study magic so that thunder and
lightning could be used by their late king and friend. On their
return, thunder strokes were said to fall on houses and people,
presumably Shango's enemies., After much investigation, these friends
attributed the catastrophe to the anger of Shango. Since then
they have assumed the roles of intercessors known as '"Mogba", (advocates)
and priests. The emblems of worship representing Shango are certain
smooth stones shaped like axe-heads, and commonly taken for thunder
bolts. The second:gtarted out willing to share in the fate of her
husband when he was expelled. But at a place called "Ira", her

home town, she decided to remain behind., The news of her husband's



suicide, however, was tookreat to bear. She followed the example
of her husband., As thunder and lightning are attributed to

Shango, so tornados and violent thunder istorms, rending trees and
levelling high towers and houses, are attributed to Qya. The river
Niger bears her name.(7)

In Ibadan, the best known of all Pagan temples is that of
Shango at Agbeni. TIronically enough, it is located on the main street
almost next door to the Methodist Church., Every fifth day, the
Thunder God is worshipped. Six other temples are scattered through-
out Ibadan, The significance of this cult will be seen more cléarly
in relationship 1o the Lanage Movement.

(¢c) The Ancestor - Oduduwa.

The cultural origin of the Yorubas is traced to a single
ancestor whose name is Oduduwa., The Yoruba man feels very proud to
be called ‘omo Oduduwa’ (Oduduwa's son). It is no wonder, that
that Yoruba Nationalism finds its impetus in him, In Ibadan, there

is for him an important temple called ‘Gbegbekunegbe’. The priest,

a man of middle age, normally dressed in white, usually stays at
the temple for special festivals., Some young women dedicated to
its service go there at five day intervals for cleaning the temples.
'The devotees are not to drink palm-wine, and sacrifice may include

snails, goats, or even a cow.(8)

It is interesting to note that the Oduduwa cult, more than



anything else, fosters cultural solidarity and identification,

It soon became the fogndation of a Yoruba National Society; ‘Society
of the sons of Oduduwa’ (egbe omo Oduduwa). (9) This society
incorporates all Yorubas of all religiohs. Professor Bolaji Idowu
explains the reason for its primacy. The Yorubas believe that
Oduduwa was a beloved son of Olodurmafe (God) who was sent to create
the earth and was made the first ruler of Ife where he died in ‘
peace and was deified. It is noticed that, even though the political
import of Oduduwa has coloured the activities of the societies
arising from him, the réligious obligétions were never undermined,
Skhrines, especially that of Ife, are regularly visited. Again the

effect of this will be seen in the chapter on the lanase Movement.(IO)

(d) Other Deities.

Several other deities have coloured the life of the people
of Ibadan. Some of these will be mentioned later in detail.
The farm god (Orisa Oko) had the largest temple hear Igbo market.
The images in the temple represent "twins," (Ibeji). Ibadan
hunters also patronize the God of Iron (Ogun). The blacksmiths
are his particular servants. Six temples are well known in Ibadan
There is also Orishala, the great god. He aided the supreme God
in his acts of creation. Worshippers must abstaih from alcoholic
drinks and from tobacco. If any of the taboos ire'brokem,death or

deformity may result in children., Yemoja is especially the goddess of
children. (7%’ (1T)



(II) CHRISTIANITY,

It is spproximately 118 years since the first Christian
missionaries arrived in Ibadan., In the city there are at work
not less than nine different denominations supported to some
degree by foreign church aid, All mission schools and colleges
have their chapels. Church buildings are widely spread throughout
the city. One is amazed at the alternate sourding of Church bells
on Sunday mornings. The Ghurches are of two types: the organized
Foreign Mission Churches and the Indigeneous Kative Churches.

The former are sub-divided into Roman Catholiecs arnd Protestant
Missions, while the latter has wider range of divisions some of

which are described as "Faith Healing Churches® and others as
"Spiritualists" [(12) (A brief sketch about these Churches is given in
Appendix C). (13)

Although it is not necessary to discuss the spread of Christian
organizations in det=il for the purposes of this thesis, it is
important to note that the influence of the Clmrch among the Yoruba
of Ibadan is a striking phenomenon. On Sundays, the streets are
packed with worshippers during various hours ttroughout the day.
Perhaps more marked is the fact that the social life of the community
is highly affected by Christian influence spresdinz out through
Mission schocls, hospitals and bookshops. Christianity is also
spreading its influence into government circles resulting in much

emphasis being placed on education in its liberal form: i.e., mixed
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education for boys and girls, In this case all children, regardless
of their parents' religious faith are required to attend the free
government primary school, The result is kind of religious interaction
which provides for the children a stimulus to investigate thg validity
of the faith of their parents,

The Lanage Movement, though scarcely influenced in the initial
stages by Chrisitan Movements, has now begun to expose its way of
life to cherished Christian friends. It is to be expected that the
Lanase group will not be exposed to a greater impact of the Church
through schools and medical enterprises. To what extent will they be
affected by the Christian teachings which places emphasis on the
self-indentity of women in matters of choice of partners and freedom
of movement? Will modernization be the solution? These are the

concerns of the immediate future.

(ITI) THE RISE AND SPREAD OF ISLAM,

The first contact of the Yorubes with Islam is regarded as
accidental. The story began during the Fulbe revolution of the
early I9th century when "Afonja,a nothern ruler rebelled (I8I7)
against his overload, the Alafin of Qyo, and invoked the aid of one
Alimu, a Pulo M&lam from Sokoto, and Sologberu, a Muslim Yoruba
Chief, Alim, in response, imported bands of Fulbe and Hausa into

Ilorin (a nothern Yoruba town) and with their assistance Afonja made
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himself independent. Alimu died in I83I, but his sons, especially
‘Abd al-Salami, set to work to carve out positions for themselves.
Too late Afqnja discovered his mistakes in encouraging Hausa and
Fulbe mercenaries to enter Ilorin. He attempted to destwoy them,
" but he was killed and ‘Abd al-Salamibecame military chief afid founder
of the existing liﬁes of amirs of Tlorin, He warred with successes
ageinst the Alafin, compelling him to abandon his capital and to
withdraw southwards to found the existing Qyo. But after the death
of ‘Abd al-Salam (IBL2) the expansion of the new stote was modified
and the Fulbe, who had seemed under the energy of the founder capable
of driving through to the sea were compelled to expend their energies
in continual warfare with Ibadan and other sgates until the British
occupation of Ilorin in 1897." (Ih)

Although thisstory points to a definite incident, it seems that
the Hausas and the Fulbes knew and had some relationship with the
Yorubas prior to this encounter. The great sultan Méhammed Bello
of Sokoto, recounting the history of the founding of the town and
Empire of Sokoto in the first decade of the I9th century included

in his work: "Infaku‘l Maisuri" what seems to have been known apout

the Yorubas., Unfortunately his account does not tell us how Islam—
ization began during this decade. (IS)

The Yoruba country was geographically fascinating to the sultan.

He describes it in these words: "The country of the Yorubas is
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extensive and has streams and forests and rocks and hills..... In
the land of Yoruba are found the birds green in colour which are
called Babaga in Arabic and which we call Aku. It is a bird which
talks and it is beautiful." (I6)

It seems thet the relationship began with thé growth of the
slave trade on the West coast of Africa. It was alleged that the
Yorubas took some part in helping to seil slaves, some of whom were
Muslims, to the slave buyers whomthe sultan refarred to as @hristians-
no doubt a reference to foreign European slave traders., He noted:
"The ships of Christians come there. (Yéruba land) .The people of
Yoruba catch slaves from our land and sell them to the Christians,
so we are told., I mention this to spop people selling Muslim slaves
to them because of those who buy them. Harm will result from this?® (I7)

From these ¢itations it may be deduced that the efforts of
Muslims to carry the Jdihdd to the "Southern seas" as seen during the
reign of Afonja (I8I7) were also due both to the tremendous wealth
of the South, a fact which is, even today, the reason why many
northerners settle in the south acting mainly as middlemen between
the Southern and the Northern traders; and to the specific need felt
to prevent export of Muslim slaves through the southern sea ports.

A legitimate question to ask is what factors led to the rapid

spread of Islam amongst the Yoruba peoples? Since the Yorubas knew
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Islam through Muslim conquests, one might have expected a serious
resentment of the alien fzith, As can be seen from the list of the
Imfims of Ibadan up to the time of the time of the active period
(1935) of the Lanase Movement, most of the Im@ms were northerners.
(see Appendix D) Opinions of observers can be considerably multiplied,
but only a few will be cited here,

According to Parrinder, it is admitted by Muslims (Yorubas)
that one reason for the rapid spread of their faith was the magic
practised by the Hausa teachers. Qur’adnic texts are still widely
used by all manners of people, either on pieces of paper or wrapped
up in amulets as charms for self-protection. Diviners reveal the
past or claim to predict the future, as to the pagan diviners of Ifa,
but by using mystical figures and texts from the Qur’an., Much of
the magic and medicine practised would doubtless be reprehended by
some orthodox Muslim groups, but they have proved potent means of
attracting pagans into the fold in Nigeria. (I8) Afglabi Ojo observed
that ‘altogether Islamic doctrine was more appealing and acceptable
to the traditional Yoruba. There were in it many supports for their
mode of living. For instance, Islam sanctioned polygamy: the adherents
could marry as many as four wives. The Yoruba had for a lang period
practised polygamy because, in the main, a man required many hands
on his farm, a reason why wealth had always been reckoned in the

number of wives and children, rather than in any other way.f



Furthermore, he explains that {Islam was rather indifferent to the
structure of the home. It did not dogmatically advocate a change
from the extended family into muclear families, ’°(I9)

Trimingham according to his findings seeks to prove that the
factors which enhance  the spread of Islam includes the internal
disunity of the Yorubas; the converts, after the Fulbe conquests
(1817, £),served as agents to their pagan bretheen. He also shows
that Western impact was beginning to upset traditional life so that
traditional culture was becoming sophisticated., The hierachical
nature of the Yorubs social and political life was congenial to
spread of Islam, Aside from all of above conditions, Islam was
easily Africanized, (20)

While there are vast evidences to support all the above opinions,
the fact that genuine converts went from village to village preaching
cannob! be understimated, It should be remembered that the Yorubas
were early in contact with the outside world. A need for change
was widely felt; and a sense of loyalty filled the minds of early
converts, whether to Christianity or to Islam., It was not easy to
leave the religion of one's ancestors for a new one. Converts had
to go through all kinds of difficulties, including tortures, designed
to stop them from embracing the new faith, Consequently, both
Christian and Muslim preachers were so aware of these difficulties
that the converts had to be given many months of teaching, gradually
helping them to severe themselves from the traditional fetters. This

slow process was more adopted by Muslim leaders and teachers.



However, while doing this, a wide range of compromises was
accepted by the teachers. The Imams, most of whom were from.the
north were more'interested in keeping their converts than in
severing them abruptly from their family ties and obligations.

They allow the continuity of many pagan rites under the umbrella

of Islam, hoping that with the passing years Islamic education
would eliminate those un~Islamic practices. As may be seen with
the rise of the Lanase Movement and their final separation from
the Muslim majority to form a distinctive body, the daily life

of the Muslim was controlled by various traditional practices, then

accepted as integral parts of true Islam.
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CHAPTER TWO

THE LANASE MOVEMENT.

Islam in Ibadan.

Islam is sz2id to have been introduced into Ibadan prior to the
accession to office of Oluyole who became military leader in I836. (I)
The first Im8m was said to have been from Sokoto, far to the north of
Nigeria. He was named ‘Abdullah. He was nickednamed "Igun," (Vulture)
because of his lean appearance. Such a desegnation may have expressed
the resentment of the non-Muslims who feared that traditional religion
was threatened. After ‘Abdullah, most of the Im3ms had a northern
origin., The first six were foreigners, and often their children
succeeded them.(2) (See Appendix D).

The Muslims in Ibadan were for 2 long time orthodox in discipline,(3)
and sought to guard their children from the liberal influence of the
Ahmadiyyah Movement, already mak¢ing remarkable impact among the Muslims
of Lagos. To conserve their tradition they uphold the M&liki Code of
law for life and practice. However, earlier than I953, the city was
being influenced remarkably by Muslim societies. At the time of the
development of the Lanase Movement (I935-I95) there were groups like

the Anser al-Din, ‘Helpers of Religion? which was introduced into the

town in I937 with the definite aims of fostering education and

improving the status of Religion. The Nawair al-Din Society, ‘the Light
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of Religion?, came to the city in I943; its aims being to promote
education and to teach the Qur’an. The Tijaniyah group in Ibadan
seeks to mobilise the concept of Islamic Brotherhood,

The Tijaniyah order is said to have been founded in I791 by the
Berber Ahmad al-TijanI. The Tijadnis took the initiative to spread the

order (Tariqa, a mystical brotherhood) on the West Coast of Africa.
The Tijanis =zre szid to have stressed insistently the communual
worship of the dhikr (circle), performed publicly and in the mosques.
The TijanIyzh seek exclusive allegiance: its members are said to reject
a dual affliation of any sort. Some of the devotees claim that the
Tijaniyah order is the last of the orders, as Muhammed was the last
of the Prophets. The Tijaniyah order could have been introduced to
Ibadan from Kortkern Nigeria since the amirs of Kano were in most cases
Tijanis.(4) Trimingham observed that the order "spread by peaceful
propaganda and has acquired a considerable following in Northern
Nigeria, Kanem, and Bagirmi." However, in I853 Hajj ‘Umar began a
series of proselytizing expeditions which aimed at spreading the
Tijani allegiance a-ong both Muslims and Pagans, and brought vast
regions betweer Seneg2l and Niger under his control. It was through
this latter impact that Northern Nigeria became highly influenced by
the Tijaniysk orders. This period coincides also with the time when
there were rmovements of northern Muslims down to the south of Nigeria.(5)
The AbmadIyyah Movement wzs opposed to the Tijanis. The Ahmadis

sccused the Tijaris of revering their founder as a prophet alongside
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Mohammad, an "incongruous objection for an Ahmadf." The Ahmadis

are to play an important role as a reform movement in Niéeria. Their
rejection of the Tijani exclusivism is understandable when contrasted
with their attempt to introduce into orthodox circles various aspects
of social and political modernization. The concept of the ‘best here
and now’ cannot be compatible with the concept of a ‘transcendent
bliss? which is beyond physical manifestations, (6)

On the 8th of April, I92I when ‘Abd al-Rahim Nayyar, the first

Indian missionary in West Africa arrived in Lagos, Nigeria, his first
desire was to convene a meeting the Muslim leaders who had invited

him in order to present the principles upon which the Ahmadiyyah
activities would be based., His presentation indicates that a certain
amount of autonomy would be exercised in West Africa even though

such autonomy might conflict with certain positions held in India.

He stated four points of ddfference from the orthodox positions.

Let us look into these closely. First, that they will recognise no
Khalifah (7) outside the law of the land where they live, that is, they

do not léok to the Hijaz, Afghanistan or Turkey for their spiritual
KhalIfah, (8)

A brief historical survey of the development of the movement
may help to emphasize the significance of the above declaration.
The AhmadIyyah sect wes founded at Q@diyan in the Punjab by Mirza

Ghulam Ahmad (I839-I908) who claimed to be the promised Messiah and
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Mahdi: who was to come after the Prophet Mahammad. It was not long
before he was branded by orthodox Muslims as an heretic and impostor,
In I9I4, a group associated with Lahore broke away, asserting that
Ghulam Ahmad was only a mujaddid or a ‘reformer’ and not as he
claimed, a prophet after Muhammad. (9) This dissident group called
itself the AhmadTyyah Anjuman-i-Ishd‘at-i-Islim, or %Society for the

Propagation of Islam.’? It claims to be orthodox because it keeps
out of politics. But since the formation of Pakistan (I947) the
QadiyinTs have become of considerable importance in political 1life.
This led to a new orthodox reaction and the denial that they are
Muslims,

Nayyar's declaration not to recognise any KhdlIfah outside the
law of the land where they live was a measure to avoid frictions and
rivalries which the AhmadTs had experienced afteh the death of their
founder. In I9Ik, Hahmud Ahmad was elected KhalIfah. His rivals

were Kam@l-al-Din and Muhammad €Ali. The party of Muhammad €Ali

decided against the KhalIfah preferring a committee as a governing
power. They claimed that Ghulam Ahmad should be regarded only as a

‘reformer® not a prophet. (I0)

Secondly, Nayyar declared that the MghdI-Messiah was not to be

a warrior, but one who came to a spiritual kingdom; he had appeared
in Panjab already. (II) This declaration has two purposes: the first

is to assert the validity of the Messiahship of Ghulam Ahmad, the
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founder; and the second is to avert any confusion which might arise from
the orthodox expectations of a ygggi whose main mission was to carry
out a holy war (Jih@d). It was said that Ghul3m himself rejected
all the traditions which suggest blood and war.(I2)

Thirdly, Nayyar aimed at detaching from Islam customs which are
not justified by the Qur’an, (I3) Mahmid Ahmad translated Qur’dn
Surah 2:2 as follows: "Thié is that promised Book which is referred
to in previous scriptures. There is no room for doubt in it, for
it guides the righeous to still higher levels."(IL) Ghuldm Ahmad
himself once declared, "the treasures of the Holy Qur’an are inexhaus-
tible, and as the wonders of the Book of Nature are limitless, and each
succeeding age discovers fresh properties and new virtues in nature;
the same is the case of the Word of God, so thst there may be no
disparity between God's Work and His Word."(I5)

Fourthly, Nayyar announced that the Ahmadis will acknowledge
not only the Prophets: Jesus, Moses, and others but also all holy
men.(I6) Consequently, they are not opposed to other creeds, for no
one can accept Muhammad without accepting Jesus and others. This
position results directly from AhmadI teachings concerning prophethood.
First, they teach that the prophets receive special divine protection.
This is to ensure the safety of Ghuldm and his successor, Mahmid
Ahmad who were threatened by the orthodox Muslims. This is illustrated

by their tezching that Jesus did not die on the cross. "God would
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not permit such indignity to come upon a prophet. Although God
allowed Jesus to be scourged and spat upon, and even nailed to the
tree, He then rescued Jesus and let him flee safely away in disguise."
Secondly, they teach that prophets are free from‘sin, and therefore
perfect, This teaching is to serve two purposes, namely to protect
thg prophets from charges of moral weakness, For example they hold
that the event recorded in Exodus 32 and I12Samuel II) in the Bible
where Aaron made a golden calf and David committed adultery can only
be interpolations into the text by enemies of these prophets. The
second purpose is to reduce the unique status of Jesus to an equality
with all other prophets, "for all, not only one, are perfect; and
this perfection reaches the climax in Muhammad .t
. They render the word ’Ummf (Q.VII.IS7) as "the Immaculate One,"
not the "illiterate" or "of the cormon folk" as other translstors
render it. The Ahmadis finally teach that prophethood continues after
Muhammad. (I7) This position set the orthodox violently against them.
How did they arrive at this doctrine? It appears very radical
and in conflict with the traditional claim that after Muhammed,

prophethood was brought to a close. The approach is semantic. They

translated al-’akhiratl (Q.II.l4) "the Hersafter" as "what is yet to
come," i,e., further prophets. The Eﬁti@ah prayer: "guide us in the-
straight path" is taken by Mahmud Ahmad as supporting this claim.
(Vide. Q.XI.3L). More over they claim that Ghuldm Ahmad is directly

referred to in the promise of Jesus that someone will come after Him.
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(Q.IXI.6). They further claim that the word "seal" in the phrase

‘Khatdm al-NabIgyIn’ (Q.XXXIII.LO), does not mean "last", rather

it means that which validates all subsequent prophets, like a ring
or ornament. How can Muhammad be an effective "Seal®" if the wax
of continuing prophecy is not provided? Aside from these re-—
interpretations of words and phrases they also empléyed a mystical

explanation by their doctrine of fana’fi-al-Rasul, self-annihilation

in the Prophet, Ghula@m Ahmad is described as completely identified
with the Prophet so that he becgme a perfect rréflection of Muhammad.
Muhammad Ahmad déscribed his father in this words: "Adam the perfect
physical man, Muhammed, giver of the perfect law, Ghuldm Ahmad perfect
interpreter and propagator .of the law." Will the Ahmadis expect
another prophet after Ghulam Ahmad? According to this teaching,
nothing hinders them from doing so., (I8)

Nayyar closed his speech by expressing the goal of Ahmadi
activities in West Africa., He came to "make them (West African Muslims)
recognize thellr own weakness and the good their rulers are doing for
them, so that instead of looking to other kingdoms and wasting their
time in useless agitations, they might set their own house in order,
thus making the Muslims obedient to the law of God and man, peaceful
citizens of the empire." (I9) By I9MI the AhmadIyah influence spread
from Lagos to Ibadan. That year, a mosque was founded. (20) Since them

three more missionaries have visted Nigeria founding schools and



OLOGBE ALHAJI SUNMONU AKANBI LANASE

Eniti o da Egbe Lanas¢ Akabirul Islamic Socicty sile Ti o
s¢ opolopo Wasi ni Oke-Qfa nibiti O ti ns¢ fun wa pe oranyan
. mi ki a aha Obinrin, ki a ma kirun, ki a ma gbawe, ki a si ma yo -
Saka, ati ki a lo si mcka tia bani agbara. O pa ipo da ni Qjo
Alaruba 14th April 1954, ki Qlorun ma sc alckun iyonu fun
won. Amin,

‘ The Founder,
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laying the foundation stones of mosques. By now, Ahmadi schools
and mosques are well spread in the city. As will be seen later,

the Lanases have to face the challenge of this rival Muslim group.

(a) Lanase's Life Story.

Alfa Sunmgnu Lanage's birth date can only be deduced. He
returned to Ibadan after spending about forty-five years in Northern
Nigeria, in I935.(2I) He went to the North perhaps around the age of
ten. He would then have been born sometimes between I880-I890 A.D.
This dating is especially interesting because it makes Lanage a
product of the various changes which broughp Islam into the Yoruba
country., He also witnessed the various attempts of traditional
religion to suppress the infiltration of foreign religions which
might attempt to disrupt the traditional family allegiances.

Further more, he was born at a time when slavery was known amongst
the Yorubas. As Dr.Ayandele observed, "the Egba remained until

I89I slave-holders, slave-dealers and slave-hunters."(22) This whole
period is sometimes referred to among the Yoruba as the time of
"Sunmomi", or of the inter-tribal wars which spread panic everywhere
because of the raidihgs of slave-dealers who exploited and incited
these wars. His time was also widely permeated by missionary
activities. Most of the major foreign missions especially the C.M.S.

(Church Missionary Society), the Southern Baptist, the Methodist,
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thq Catholics, the Anglican were already influencing the Yoruba
communities,

(b) Educational Career.

At an early age, Alfa Sunmonu Lanage did not attend school.
With his parents he worshipped an oracle called ggzggi; (Perhaps
similar to Shango, God of Thunder). (23) He was so attached to his
family that his determination and sincerity began to manifest
themselves, efen as a boy. He was faithful in the family worship
even as a boy. However, the decision of his father to settle in the
city of Zaria in Northern Nigeria brought the family into contact
with Islam,. Alfa Lanage's father converted to Islam, a religion he
had much despised while in Ibadan. He also became interested in
obtaining an {slamic education for his son. As a result, Summonu
Lanage was enrolled in the Qur’&n school. Already he had shown his
capability to learn by the fact that he spoke the Hauss, Fulani and
Nupe languages fluently within a very short time. Our sources remark
that he advanced considerably in Arabic studies in the North. (2h4)
Even though they could not describe the scope of this education, it
is possible to describe it from what Trimingham has gathered. In the
North, the aim of Arabic educAtion is training of clerics, and there
are many schools for this purpose.

In the early stages of Arabic education, the teachers considered

their work as an act of ﬁ&éty, though this did not rule out gifts
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received from parents or guardisns. Most teachers supplemented
their teaching with other work like farming, trading and
artisanship such as leather design and wood carving, Most of the
schools have one teacher for all the grades. There are two main

grades, distinguished in Hausa as the "Makarantar allo", "tablet 3 =

school®:.and "Makarantar ilim," "law school." In the first, the

children are taught to recite the Qur’an without understanding,

The second embraces all other further studies, for example the
rituals of the performsnce of the various prayers, occasionsl offices
like conducting funeral services; exposition of the Qur’an texts

and sometimes the study of a law book will be included in the

scheme, The popular law book highly esteemed in Northern Nigeria

is the ‘Mukhtasar’ of Khalfl. This sums up the M&likI Madhhab,
(code). (25)

(c) Character Appraisal.

Alfa Sunmonu Lanase was highly honoured both among the Hausas
and the Yorubas. In the North he was very much loved by the
natives; he spoke their language with such perfection and was so
well integrated into the society that for a long time there was
fear that he might never return to his home. However, through the
influence of one Alagba Ajala he was persuaded to return home.

‘In I935 he was back in Ibadan.

No sooner had he entered the city than people began to gather

around him for religious studies. They also went to him to settle
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their various religious and domestic disputes. Muritala Lanase
described his father in these impressive words: .

"His behaviour was good to his wives and he gave adequate

instructions and chastisement to his children., He always

gave the right judgments, and he always paid his debts."
Alfa Lanase was the father of eight children, two females and six
males; all of them are now Muslims, It was not long before his
influence becan to spread in the ¢ity mosqué; parents began to
send their children to his Arabic school. It was through these
early activities that he became aware of the trends among his
people to see Islam with the spectacles of paganism, while-on the
other hand, they were embarrased by the liberal movement which had
begun to spread its influence in West Africa since the beginning of
20tk centary.

Alfa Lanase, after an active live from I935-I954 in Ibadan
and other surrounding towns and villages died én the Iith April, I9SkL.
The memory of his life is still fresh and cherished by both his
admirers and his opponents. He won many converts who went forth to
establish the movement beyond Ibadan. Today, niany of his pupils
are highly respected. Now, we shall turn our attention to the Lanage
Movement. The next two chapters will be devoted to the factors
which inspired Lanase to start his movement, the problems which he

faced and the content of his teachings., It would be seen that
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although ‘the Lanases gained popularity amengst his followers who
gradually increased, the original intension to severe Islam from
foreign elements was not attained. This not withstanding, the

movement continues after the death of the founder spreading from ame

community to the other.
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CHAPTER THREE,

I. Establishment through Miracles.

As we have seen in the previous chapter, Alfa Lanage received
both his Islamic education and religions inspiration from Northern
Nigeria. He lived in Zaria at a time when reform measures were
spreading speedily as result of the Jihdd of Uthm&n dan Fodio.
(175-I8I7). Even though Alfa Lanase did not arrive in Northern
Nigeria during the first waves of these reforms there was wide
circulation of Dan Fodio's activities, For example, Muhammad al-
TunisI, who was said to be impressed by the news of the succesé of
the Jihad wrote of its motives (IBIO):

"The Falata accused all other Sudanese of impiety and heterodoxy,
maintaining that only by force of arms can they be brought to
repentance...,. They claimed that they have undermined the
foundations of religion, and perverted the rules of Islam by
proclaiming illegal and criminal innovations to be legitimate,

by shameful customs such as adultery and incest, the use of
fermented drinks, passion for amusement, song and dances, neglect
of daily obligatory prayers, and refusal to offer tithes for

the poor and unfortunate.... These ideas fermented for yéars

in the spirit of the Ful@ni and electrified their imagination,

until suddenly there arose amongst them one renowned for his
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piety and godliness; this was the faqih Zaki (i.e.Dan Fodio),

who posed as a reformer and proclaimed the holy war." (1)

Just as“Uthmiﬁ dan Fodio believed that God had commissioned
him both as the mujaddid and the Qutb of his age, so Alfa Lanage,
ndw well-informed about the puritanical movements of the north,
felt convinced that God was preparing him for the reforms amongst
the Yorubas. It will be seen that Lanage's activities were very
similar to the Uthmanic aims, as listed in Muhammad e1-Tunusi's
description, Lanaqg believed and claimed that God was on his side
to establish true Islam amongst the Yorubas. He claimed further
that, as in the case of the Northern Movement Allzh would give him
victory over his enemies, and the truth of his intentions would be
vindicated. But rather than taking up a Jihad, Alfa Lanase faced
his opponents expecting God's intervention. He also faced them in
conferences and consultations with what he believed bo be the true and
puter. Islam, Now let us look at the situation in Ibadan when
Lanage returned.

Alfa Sglami Babalola, a contemporary of Lanage described Islam
in Ibadan in I935 as changed from the despised status which Lanase
knew before leaving for the North into a powerful force with tremendous
influence and a large following. The community had several Imams.
(see Appendix D) The thirteenth Imam when Lanagse returned wﬁs

Mulli Ayinde Basunnu. Mulli was the son of the second Im&m Ismail
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Basunnm who was a native of Dindiy in Northern Nigeria. He was the
Chief Imam during the periods of Lanage’s activities. Babalola
remarked that the Muslims then accepted many unnecessary compromises,
and in his own words: "Sunnsh ni won ma npada sodi," i.e. they
interpret the gggggﬁwrongly,(2) evidently to-alliow for compromises.
He further observed that often they ended up with arguments and
quarrels which had to be resplved by the King’s verdicts.

However, Babalgla observed that things were better established;
Is18m was more attractive. The situation was quite unlike that of
several years previously before Eanage left home., At that time the
Muslims were regarded as extremely poor, begged for gifts and caused
their parents to be upset. By this time the Muslims were very
powerful, well-known, and were already influencing many events in
the city., Many families were Jjoining the Muslim group and the
mosques were packed full by devoted worshippers- this was especiﬁily
true during the Friday prayers in the central mosque, Many pagan
children began to reject the religion of their fathers to Join Islam,

Babalgla further recalled the tremendous powers of the Muslim
leaders in the city. In his own words: "no one was able to prevent
them from doing anything they so desired because the Olubadan, the
King, was behind them", He noted howefer, that in the exercise of
these prerogatives, they tended to be power-drunk rather than desiring

to help those who had needs, In.fact, people feared that they could
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employ magic to kill and harm. Such magic and charm were often
presented as by-products of Islam, Even the Olubadan and his men
accordeé them respect because of fear that they might not otherwise
live long.(3) Parrinder has noted that the use of magic had been
a means of attracting pagans to Islam. He observed that "some of
these practices were adapted directly from paganism; others came
from the North and Sudan. Amulets and Qur’@nic texts were used for
protection, or for cursing an enemy. Schoolbsys used them for
passing examinations, or for injuring masters who they disliked.,
Women employed them to attract lovers, or cure sterility, or combat
infant mortality". To what extent these practices have been effective,
Parrinder does not say. But the significance of his observations
will be reflected as we study the nature of the Lanase movement.(l)
| It should however be noted that the use of magic is not limited

to Yoruba Islam. It is a phenomenon connected with the spread of
Islam fhroughout West Africa, only re-enforcing the strength of the
traditional culture of the African peopies. From Trimingham?’s
observations we see that the use of magic was so prevalent the clerics,
instead of totally rejecting its use, redirected it to the way of
Al1ah. He remarked:

"The cleric therefore, performs his magical functions within the

domain of Islam, and his attitude to magic is based out on the

method employed (i.e. the purpose determines the rightness a

particular magic). He (the cleric) has to decide whether
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a practice is lawful (Halfl) or unlawful (Hara@m)..If a

lawful method is employed to cause harm to an enemy the law

is not transgressed, but it is, if someone iss;healed by

invoking "jinn". 1In their endeawour to dissuade people from

sacrificing to the spirits, clergy offer protection through

Islamic method as opposed to placating them, though useless

conditions such as urban life warranted it, it is almost

impossible for them to avoid prescribing such offerings",.(5)

The legitimate questions to ask are: With this kind of situation
in Ibadan, how could Alfa Lanage proceed to call for changes? Where
lies his power? Would it not be a great threat to¢ his life even to
make any attempt to call for a revival of true Islam that has nothing
in common with the traditional pagan religion? One thing he was
sure of; he believed himself to be delegated by God to purge Islam
amongst the Yorubas, especially, in Ibadan., He started out preaching
against various pagan practices already working their ways into the
Islamic rituals and practices. He called for donferences of leaders
to discuse these mattefé. (6) It was not too long before opposition
mounted against him, He was charged with ulterior motives of
selfishness and search for popularity. The immediate reaction of
his adversaries was to abuse him and ridicule him in publie, trying
to reduce his influence. But the story was not that simple, He
started winning followers, and the number of converts to his movement

gradually incressed. While his opponents sought for ways to stop
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him, hezifrigurn waited for miracles. His family and relatives
were afraid his enemies would harm him in order to get rid of him.
Every day, he and his followers prayed for miracles so that their
course would be vindicated. His enemies were divided into three
groups,

(a) _The Pagan Thrests,

The bagan people saw Isldm as a new coat on the traditional
religion. They had a meeting ground with the Muslims, who despite
their new faith gave money, food and other support to aid various
religious festivels with which their ancestors were connected.
Lanagg’s call for pure Isiéh threatened these contributions.

For example, the Muslim were said to be participating freely in the
"Egingin" festivals, a sight which was abominable to Lanase and his
concept of pure IsTam. The significance of this festival, is
vividly illustrated by the following:

"The Egungin worship has become a national religious institution

and its anniversaries are celebrated with grand festivities,

The mysteries connected with it are held sacred and inviolable,

and although little boys of five or six years of age are often

initiated, yet no woman may know these mysteries on pain of
death...... An Egingin (the Agan) is the executor of women
accused of witcheraft and of those who are proved gulilty of

such crimes as murder, incendiarism and etc." "It is considered
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& crime to touch an Egingin dress in public, and disrespectful

to pass him by with the head uncovered. Even a boy Egingén

is considered worthy of being honoured by his (supposed)

Survidving parents, he salutes them as elderly people would

do, and promises the bestowal of gifts on the family,n

"This anniversary is the time of reunion among absent friends

and relatives. The town then puts on its best appearance, the

streets are everywhere cleaned and put under repairs, and the

citizens appear abroad in their holiday dress". (7)

It is obvious from the above descriptions why the Lanage movement
was considered not only an attempt to destroy the social implications
of the ggﬁggég.WDrship, but capable of arousing the wrath of the
deceased whom the ggﬁggég represents, thus bringing on the community
all kinds of repercussiaus,the fear of which led to these compromises
in the first place. The pagans roée to action. They threatened i.
the lives of all the Muslims who listen to Lanage. While the threats
mounted, Lanage and his followers waited for miracles.

Majfd, one of Lanase’s students, recalled that the first thing
the pagans did was to place in tﬁe Friday mosque "Edun" and Sere -
two objects which indicate the coming wrath of ®Shango", the god of
thunder.(8) This threat should not be regarded as mile. Reference
has been made to the history of "Shango" in the first chapter, Such
a threat, of course, implied not only the imminenf destructiom of

the mosque, but also that sudden death might be inflicted on the
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Lanage family and his followers. The Yorubas fear the wrath of
Shango so much "that when it lightnings or thunders, people,
especially those who are not sure of their characters, tremble.

They salute. "the wrath" as Ogfrfglr! Ekun a—-s—eké. "The terrible,
rumbling one, the Leopard that devours the liar."(9) Professor

Idowu quoted another more frightening description of Shango’s
activitiesy
"0 ni ’le ina! A da mo ni’jit Tna Osan! Ina gun ori ’le fe ’je!

Ebiti re firi se gbi!" (meaning: nThe Lord of the house of fire,

One who causes sudden dread! Noonday fire! Fire that mounts

the roof and becomes glaring flame! The murderous weight that

strikes the ground with a resounding forcel"),(I0)

On Friday when people gathered to prayer, panic speedily spread.
They wanted to evacuate the mosque. Laﬁagg rose in their midst to
give advice, He advised his followers to go on with”the prayers in
the mosque ignoring the objects. While others left, Lanagqlclaimed
that nothing would happen to those who stayed, Days and weeks passed
by, nothing happened to any one. It was not long afterwards that
the objects disappeared. This was for Lanage, not merely a victory,
but an inspiration for the furtherance of his cause. Lanasge’s
explanation was that true Isl@m would withstand the threats of
enemies, Prayers of thanksgiving were said to be help frequently

in the home of Lanage and many inquirers joined them.
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MajTd gave another instance of the pagan opposition during
Lanage’s first :;g festival. This was ashappy occasion for all the
Muslims in Ibadan. On their way back from the prayer ground, pagan
"turgs" threatened to beat the Muslims as they often had done in
the past year. On this occasion, the numbeFf of "turgs" was highly
increased, and there was real danger as they flooded the path to
the :zg field exchanging insults., The exchange of words dragged
on until the Muslims arrived near to the house of Bale Olugbode.
Then Alfa Lanaqg’deeided to take action. He collected seven stones,
perhaps a reminiscience of the seven stones conqected with‘the
pilgrimage. He prayed over the stones and started hurling them at
the opponents. Majfd says that this action was very effective. The
pageans became panic-stricken, and the Muslims chased after them,
beating and kicking shem as they fled. The opponerits in turn shouted
as they fled: "These Gambaris will not be touchable". (1I) (Gambari
is the Yoruba description of a northerner). This victory further
expanded the influence of Lansse, but equally exposed ﬁim to other
efforts to stop his influence.

(b) The "Ogboni" Aristocracy.
The Lanagq Movement affected another traditional society which
had influence among the Muslims as well as other faiths, namely, the

"Ogboni Fraternity." Many adherents of various religious groups are
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known to be members of this:Fraiternity. The fraterrity is often

described as a secret society since much of its activities were

never published., Lanage and his followers rejected any Muslim
~ belonging to the Fraternity as an unbeliever. (Kifir) Again, like

the pagans, their reaction was serious. An ™Edan Ogboni" (an emblem
of the Fraternity) was placed in the home of Alfa Bello, one of the
leading comrades, now a backslider., Majid remarked "that any home

to which an "Edan" is carried, they (the Ogboni rulers) will scatter
it." The news soon reached Alfa Lanagse. He went in, ignoring appeals
not to go; picked up the emblem and threw it out, breaking it into
fragnants., The observers knew no one ever to go free having done that,

To explain the importance of this event, let us examine the

role of the Ogboni authorities, As 0jo has observed, the background

of the Ogboni cult was a notion of Earth as a Spirit, a phenomenon

widely spread through out the Yoruba country. In the cult, sacrifices
are frequently offered to the land because it yields food, trees
and cash crops; in fact it is the giver of most needs for human
sustenance, In gratitude for this generousity, the first share of
everything produced, directly and indirectly goes back to the land
in the form of libations. The task of performing this ritual belongs
to the Ogboni Fraternity. This role of intermdiary between land
spitit and the community gives them much honouwr,

In many towns, as Ojd noted, especially in the South Western

part of the Yoruba country, people were ruled by the Ogboni councils



instead of the chiefs in council. (I2) Here is his description:

"MemSer of the Ogboni were invariably popular, influential,

well-to-do, and in most cases elderly citizéns who used the

advantage of their wealth and the leisure acéompanying it to

set themselves up into an intelligence corps, which organised

and directed the performance of the legislative, executive

~and Jjudicial activities of the state. Life-long "ministers

of state" were selected from their midst", (I3)

In reéent years the Ogboni Fraternity has undergone a reform.
Its name was changed to "Reformed Ogboni Fraternity". This change
was intended to increase the influence of the cult and to enable :
all religious faiths to join. The spread was amazing, enlisting
Yorubas, Ibos, Hausas, Efiks and Ibibdss, By I95I, the Reformed
Ogboni Fraternity conclaves numbered 12k, including one in London.
The Fraternity claims that "it knows no religious distinctions:
Christians, Muslims and heathen can come into it and find fellowship.
It also claims to maké people better fulfillers of God’s will than
either Christianity or Islam could ever made them because within its
fold the initiated would find enlightenment and help in every difficulty
which they might bring upon themselves or which the world might
impose upon them", (Il)

It was this new powé%ul fraternity that was at work during the
time of the Lanagg movement, Though it is not possible to know which

group dropped the emblem in Alfa Bello and his comrades into question.
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But nobody attended any calls., For weeks relatives and friends
expected some kind of victimisation, but nothing happened. This was
for Lanage and his followers another miracle further to Qindicate
their cause., By this time many relatives of Lanégg bad joined the
movement, Pagan converts and wavering Muslims rallied round Lanase.

His influence began to threaten the security of otker Muslim leaders,
They too rose against him.

(c) The Muslim Opposition.

Lanage and his followers contended that ignorance had drawn
the Muslims into various compromises both in pagan worship and in
secret societies., Muritala, one of Lanase’s soms, and one of the
most active present leaders told of an interesting reaction of the
Muslim Leaders. On this occasion, during the imamate of Mulli
Ayinde Basunnu, the I3th Imam of Ibadan, the #4uslim leaders invited
Lanagg and his group to the central Friday mosque at Qja Oba (the
king’s market) to explain the bases of his criticisms and the kind
of changes that he expected from the Muslims. His arguements were
accepted after a couple of hours in which ghe new leader turned
over various pages of the Qggiég and HadIths (traditions). But the
angry-displaced leaders only wdited ffor a better chance to express
their anger. (I5)

The occasion finally came., According to Muritala, the incident

took place in the Friday mosque. One of the leaders entered the
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mosque to find that Lanage sat in his selected place. He became so
angry that he ordered Lanase to evacuate the spot immediately;
otherwise the result might be regretable., Lanagg began to explaih
that such an action is inconsistent with pure Islam. No one has a

special space in the mosque; both freed and bond have equal rights

in the mosque. But he seemed to find no support. With great
reluctance he left the mosque and returned home. Throughout the
year, from that incident, he remained at home teaching his students.
The reason given is that he disliked to cause misunderstanding in
the house of worship., However, during this year of absence from the
central mosque he kept hoping that God would prove the truth of his
course, (I6)

The last incident which finally established his movement arose
when Lanage decided to establish a Friday prayer mosque in his compound.
After the first prayer of dedication, the news spread very fast, »
and opposition rose against having two Friday mosques in the same
city. The following day Lanagse was summoned to the "Onireke Court."
The case dragged on for days. But Lanage supported his claims and
action in a wgy that astonished the magistrate. Finally he was
discharged and acquitted on the grounds that there is more than one
mosque in other Muslim cities, just as there are more than one Churche
in Ibadan., Lasisi Adio the son of Lanage’s brother, an eye witness,

remarked that this was a serious incident and the victory resulted in
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the the successes made by the movement afterwards (see the Lanage
mosque on plate) (I7)

Alfa Lanase himself died on Wednesday Ihth April, I9Sh. His
works and teachings were left in the hands of his children, devoted
students and relatives., It is from these that we are able to knit
together the substance of the teachings of this fascinating movement,
It will be seen from his teachings that even though much of it is
not unique, they posed a conflict against various popular practices.
One sees Lanase standing firmly to rescue himself and the Muslim
community from both the attractions of pagan traditional religion
and Islamic liberal influences alrszady spreading among the Ibadan
Muslims, What is described as his teachings are therefore descriptions
of the bases of his claims and struggles., Nevertheless these were

to form the foundations for the later development of the movement.

Now let us look into some of these.



FOOT-NOTE.S.

CHAPTER THREE,

I. J.S. Trimingham, A History of Islam in West Africa,

Oxford University Press, London, 1962, pp.I95-198.

2. The word "Sunnah" refers to the traditions from the Prophet
Mohammad - a record of some of the practices of the Prophet.
The word itself literanly s means "a path" or "a way," "a manner

of 1ife", All traditional law is divided into (i) Sunnatu-l-

£1€il (what Muhammad did), (ii) Sunnatu-1-Qawl (what Muhammad

enjoined), (iii) Sunnatu-1-Tagrir (that which was done or said

in the presence of Muhammad, and which was not forbidden by him.
Those things which the Prophet empHatically enjoined on his

followers are called Sunnatu-l-huda (Sunna of Guidance); and

those which are not emphatically enjoined are called_al-Sunnatu-
1-za‘dah (Superogatory Sunna).

Vide: T.P. Hughes, Dictionary of Islam,

p. 622.

3. Salami:Babalola, Islam in Ibadan,

Ibadan, I969. (Babalgla is not only a contemporary of Lanase,
he was also present during the Muslim oppositions. He accused
Lanage of trying to obtain his daily bread at the expense of

other Muslims before him., He finally became an admirer of the
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9.
I0.

II.

Lanage movement, though not a follower,
Parrinder, op.cit., p.80f,

Trimingham, op.cit., p.II2f,

Muritala Lanage, The Life of Sunmonu Lanage,

Ibadan, I969. (essay). Muritala explains that Lanase had many
invitations that he had to turn down a lot of them., The Muslims
at Oke-Qfa Atipe under their leader Alfa Nasiru pleaded with
Lanage to preach for them, After a year, he accepted their call.
He served them for fourtemn years. Most of his encounter with
Muslims in Tbadan fell within these years.

Johnson, op.cit.5 p.30.

Professor Bolaji Idowu discusses the relationship between the
egunguns and the spirits of the deceased.

Vide: Bolaji, op.cit., pp.I92-I9L.

Majfd was the most beloved student of Lanage. The student-
teacher relationship was so deep that Lanage happily bore the
wedding expenses of MajId. "Edun" is the thunder-bolt. It is
axe-shapped stone which Shango worshippers claim to be Shango’s
weapon for knocking down his victims. The "sere" is a Carrot-
shapped small gourd used for invoking shango’s anger.

Idowu, op.cit., p.93«

Ibid., p.95.

The reference to ‘Gambari? is interesting. The sixth Ima&m of
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I3.
.
15,
16,

I7.

Ibadan wasw Sulayman Gambari, a native of kamo, a city in
Northern Nigeria. The Hausas from the North are called ‘Gambari’
by the Yorubas of the South. What the Pagans were saying was
that the Muslims have become Hausas by accepting Islam, Similar
expressions can be heard frequently in areas where Christianity
just entered through a white Missionary. For example, the Hausas
will use ‘Dan Bature’, son of white man, to describe a new
convert to the Christian faith, .

0Jjo, op.cit., p.2I2.

Ibid., p.I20.

Idowu, op.cit., p.2I2.

Muritala, op.cit., (Essay).

Ibid., (Essay).
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CHAPTER FOTUR.

2. Establishment through Teaching.

In various respects as seen earlier, the Lanages became convinced
that God was on their side. They wew® tbnyinced that their movement
cannot be destroyed. However, they felt they needed to spell out
the content of their beliefs before other Muslims in order that their
followers and their opponents might fully grasp the true nature of

Islam., These teachings represent their struggle to redeem Islam from
both Pagan and Liberal influences.

(X¥) The Role of the Family.

(a) The Purdah (veiling).

The Muslims of the time of Lanage may have been influenced by
both Christian and Pagan beliefs that women do not need to cover their
faces when they go out, or go to the markets, It is likely that they
were influenced also by the fast spreading Ahmadifyah liberalism.

Alfa Lanagq was vehemently opposed to this kind of what he regarded

as unwholesome indulgence, All good Muslims should advise their wives
to wear the Purdah whenever they need to go out in the evenings.

This practice is very popular among the Hausa Muslims of the Northern

State of Nigeria. Since Lanase himself became a Muslim there, his
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position is not strange. But beyond his nothern experience is his
own understanding of the Qur’an, He quoted Surat al-Nir- Chapter

of the Light (2h:29/30-31);

"Say to the Believers that they cast down their eyes and guard
their private parts; that is more innocent for them; Allah is
aware of what they work.,"

"Say to the believing women that they cast down their eyes and

guard their private parts and show not their ornamenﬁs, except

so far as they (normally) appear, and let them throw their
scarves over their husbands or their fathers or the fathers of
their husbands, or to their son, or the soms of their husbands,
or their brothers,uof the sons of their brothers, or tﬁe sons

of their sisters, or their women folks, or those in their

possession, or male followers who have no desire, or” infants

who have not got to know about the privy part of women; and

let them not beat their feet so as to let the ornament which

théy conceal be known; turn penitently to Allah as a body,

0 ye believers, mayhap ye will prosper." (I)

What is the meaning of the phrase "except so far as they appear?"
(111 mad zahara minh@). The Lanage group object to the liberal
interpretation of the above phrase to mean that Muslims women are
only to cover their necks down to their breasts, excluding the head

and the face. The Qur’&nic requirement, they explained, is that the
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Muslim women should cover themselves from their hands to their breast
only allowing enough open space for the eyes. To-avoid any
complications in doing this, they hold that women should cover
themselves completely using transparent cloth or a face-net to allow

clear sight.(2) This action is based on sfirah al-Ahzab Chapter

of the Confederates: (53:59).

"0 Prophet, say to thy wives, and thy daughters, and the women-

folks of the believers, that they let down some (part) of their

mantles over them; thot is more suitable for their being

recognised and insulted; Allah is forgiving, Compassionate."

Another area in which the Lanage group sought reform is in
supervising the movements of Muslim women. The city of Ibadan is a
great center of commerce. Villagers come every day to the city te
sell their farm products. Women meet and make friends; they sell and
buy the needs of the family. It is not easy to restrict the movement
of women. The city, as shown in the first chapter, plays host to
many festivals every year. Thus it is always a busy city. No doubt
when Lanage and his group began to claim that such free unrestricted
movement of Muslim women is un-Islamic, the objection of the opponents
Wwas serious., Alfa Muritala Lenage, his son, recalls the repeated
visits to the home of the chief Im&m, Mulli at Opo Iyemoja to defend
their position. The claim is very firm: .

"It is compulsory for all our members to accept the Harem.,

Also our daughters should preserve their virginity. These are

compulsory likewise for all the Muslim."(3)



Alfa Bolaji Akewukewe represents liberal thinking, a type of
thinking with Almadiyyah orientation. In several ways, Bolaji tries
to show that the Muslim women are not expected either by the Qur’an

or the Hadith to stay in-doars. Of course,he has no objection to
a mutual agreement between husband and wife which keeps the wife
indoors. Speaking of the case referring to the wives of the Prophet,
he said that the word "WAQURNA"™ means "respect for oneself"., So that

WARQURNA FT BUYUTI KUNNA should be translated "respect yourself in

your houses." He refers also to another misleading translation of
the word "TABKRAJNA". This should not be "they should not go out",
rather, he says, it means "they should not show their beauty to man."
He further made reference to Stirah 33 ayat 59 which suggests how
women ought to dress outside to avert play acting and assaults.
Let me quote Belaji’s conclusion:
"An important factor that can limit the going ot of a woman
is that she has to obtain permission (to go out) from her
husband; a woman has no rigkt to go anwhere that is displeasimg
to her husband, In this way, the time spent at home will be
greater than that spent outside, but he should not hindercc her
from going out completely; if the husband forces her to stay
indoors, he should not lie against God by saying that God
forbids her going out, rather he should confess that it is his
imposed will not to allow her out. If the woman is satisfied,

both of them will procede to keep the contract; if she disagrees
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she will look for a way to put aside the heavy burden with

an understanding that it is all against the disapproving

will of her husband." (L)

The Lanage group considers this type of liberalism as a defilement
of the sanctity of womanhood. They accept Surah 33 ayat 33 as a
clear injunction; and it should be takenliterally -t "Remain in your
houses, and do not swagger about in the mammer of the former paganism;
observe the Prayer and pay the Zakat; and obey Allah and his Messenger."
When Muritala, (Lanagg’s son)was asked whether this verse means that
the wives of the Prophet should not even trade, travel or to fetch
water, etc. He answered 'yes'. He explained that if they went out
more eyes would see them than those which the Qur’sn stipulates could
see them - especially if they were to be trading. When asked whether
it is proper for women to participate in the Pilgrimage; he answered,
'yes' beceuse the Pilgrimsge is good for both male and female.
In fact,there were some of their women who had taken part in the
Pilgrimage. (5) It has been suggested that the use of the Purdah
and the Harem are two of the main distinctive features of the Lanage
Movement. They are so marked that when a person speaks of the validity
of the Purdah and the Harem he is referred to as 'Omo Lanage';
(son of Lanase) a kind of amusing remark!

The Lanage group adds a fascinating note to their reform in
regard to the question of the relationship of the husband to his wife.

In the Yoruba traditional religions, the woman is considered very weak,
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always under the care of the husband., In many cases she is only to
implement the orders of the husband. She looks towards the husband
for all "good" and "shelter" as if there were nothing she could
contribute to the progress of the husband. Professor Bdlaji Idowu
remarks: "It is the responsiblity of the Yoruba man to give protec-
timminto the weaker sex, When men and women walk together, the woman
should be allowed to go in front and the man behinﬁ her so as to
afford her protection and defence should there be a sudden danger.
In any crisis, women should be sheltered, afforded the first chance
of escape, if need be, It is mean and immoral to outrage a defenceless
woman," (6)

The Lanase group holds that while they accept this traditional
position of women, there should be a colouring of reciprocity in the
relationship., This is achieved however, not by working on the farm
as the traditional setting expects. When women work on the farm the
Lanage claim, it is a sign that such women are bound in the sufferings
of the traditional past. When they accept the religion of Islam,
they are freed from hardship; they become free; but then they have

to stay at home as haremites. (7) It should be noted that during
the forties and early fifties, most Muslim women worked with their
husbands on the farms, No doubt, confinement of the women at home
while men work on the farm would be considered by other Muslims (the

opponents of the Lanaqq) a humiliation to the men. The Lanage group
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claim that reciprocity is possible even in the home. They refer

to the Qur’an 2:228, with the phrase; "If they wish to set things
right, and in reputable dealing they have the same right as is
exercised over them...." Even though the setting is in regard to
the problem of divorce and remarriage, the principle is mutual
reciprocity. Alfa Muritala Lanage explains: "As it is right for the
husband to treat his wife well, so the wife should treat her husband

well, doing good, one’s not greater than the other’s." (8)

(b) Marriage Ceremony.

Although the Lanase accept the traditional setting of Marriage
contract by the parents, they advocate the elimination of certain
practices which came to be included in the Muslim marriage system.
One of these old practices is that "when a bride was followed to
the bridegroom’s hous¢, at a crossroad (orita—mqta), they will stop;
there they will perform a special ritual.(9) A big bowl will be
provided filled with water. In it will be put Kola nuts (obi) and
other articles. (I0) These are mear‘’ to ward-off the Devil and bring
prosperity to the new family. Then the water, after various prayers
have been offered, is poured on %he feet of the bride. The Lanage
group object to this practice. However, this practice is attractive
even today, since it is believed that it helps to eliminate the

intial fears connected with a new wedding, fears resulting from the



threats of old suitors, clannish emmtties and the diabolical
activities of evil men.

The Lanage also stood against another practice. In the traditional
wedding, the hride is given a special bath., It is not clear whether
this was done to purify her for her new home, or simply to initiate
her into the marriage cormmunity. She will wear around her waist
colourful beads; she will stand on a spedial spot in the compound
provided for the ritual. The latest married woman of the extended
family will perform the ritual., The author himself, when he was a
small boy, watched such occasions with his mother., He recalls that
during the process, the bride felt reluctant to undress before the
women surrounding her, The implication seems to be that the women
are witnesses to her privilege to act freely toward her husband, thus
making her a recognised member of the marriage cbmmunity. At other
times the male members are allowed to witness the occasion., As the
water is poured on her, each time, the audience will shout 'Iyawo\ye,
Iyawo ye! (The bride is sound and healthy). The author witnessed
another wedding with a Muslim influence., After the washing, relatives
of the husband (the husband is expected to be absent when his wife
is brought to him) were 8inging the following chorus:

"E ba wa mu 'yawo wa, Annabi 1'ai be yin o"

"Give us our wife, we beg you by the Prophet."

(Wedding is a family concern). - After all this, the bride was given
beautiful dresses to wear, usually from the first wife where the

occasion is a second marriage; otherwise she wears the dresses of
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the mother-in-law, After the wife is taken to her room, the ritualists
will sing the 'gogd-bye'song and depart to their different localities.
The objection of the Lanage group is based on the fact that such a
practice defiles the sanctity of marriage itself, It also ignores

the Qur’anic injuction that married women are not to expose themselves
in any circumstance, except to specific people.

Perhaps more serious is the Lanase’s objection to any festival
which include dancing and drinking of wine. At their weddings they
will have plenty, in terms of food, to share with their friends,
but it is against Islem to drink wine and dance,(II) This view is
quite radical when one remembers that through these two media every
social ceremony is expressed among the Yorubas. An occasion where
drink and dance are eliminated is considered a failure by many families,
especially those ﬁho are of pagan orientatién. The gods and the
goddesses are appeased by pouring the libation of drinkdy wine,
and through dancing. It is however, easy to explain the Lanage
rejection of dancing. Bekieving as they do that Muslim women ought
not to exhitit their beauties publicly (the ceremonies include the
display of ornaments, costumes and movements) the prohibition of
dancing is perfectly logical.

Let us look at their reason for refusing wine. They believe
that God disapproves the drinking of wine; it will dissuade believers

from the path of Allah. They explain that when a person becomes a



drunkard, he can not think, nor can he put right the process of his
life., He easily falls prey to immoral acts which may even invélée

his kinsmen, say his daughter. However, paradoxically, Muritala
explains that there are some values in drinking wine., He says

that "drinking wine drives away evil thoughts, drives away unhappiness,
heals the sick and makes a person feel really healthy. In tﬁe past

the Muslims in Ibadan used to drink, and when they become drunk, they
would like to participate with the pagans in their worship of the
Idols", "God, the King, has given the law that we should not drink

wine,"(I2) The reference to this assertion is in the Sfirah al-M3-ida

(5:93): "Satan simply wishes to cause ermity and hatred to fall out
amongst you in the matter of wine and maisir (gambling) and to turn you
away from the remembersance of Allah and from the Prayer; so are ye going
to refrain? Obey Allah and His Messenger and beware; but if ye
turn away, know th=t our Messenger is only responsible fér clear
proclamation,”

When asked how drunkards would be punished in heaven (Judgment
Day), Alfa Muritala Lanage explains that the punishment cormences
from the present life, The good Muslim should disown such a person
and not regard him as a Muslim in any sense., (This is very like the
Khawarij position). Of course, the punishment in heaven is greater,
A drunkard will not permitted to enter into Paradise; as soon as he

gets to heaven he will be cast in to Hell. Muritala explains that
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this will deprive the drunkard of tasking part in the 'drinkings!’
allowed to the children of Paradise.(I3)

A study of the historical development of the prohibition of
"wine" (Khamr) in Islam will help us to undersand fully Lanase's
position. "In the days of !'ifehammad, the Prophet, the people of
Mecca and Medina used to indulge in drinking wine as often an
occasion offered itself, so that drunkenness often became a cause
of scandal and of idulgence in a second vice, namely, gambling, which
together with wine, incurred Muhammad's condemnation." The prohibition
was however gradual. In Qur’an, Surah I6:69 wine was praised at
first, Muhammad's attitudes changed because of the comsequences of
wine, (Q.S. IT 2I6) but this was not a :final prohibition since some
beople were said to go to prayers after drinking wine. However, the
revelation which put an end to drinking came very soon, S@rah V.9I/92
made an end to drinking: "Satan seeketh only to cast among you enmbty
and hatred by means of strong drink and games of chance and to turn
you from rembrence of All8h and from (His) worship. Will ye then
have done".

. Afterwards, several utterances in the g&ﬂiﬁh (Tradition) rejected
wine. All madhahib (schooljof law) including that of the ShI‘ah:::have
regarded wing as §g£§m_(forbidden), and the wine-trade is not allowed.

Bukhar{ and Im8m Muslim in their collections recorded: "He who drinks

wine in this world without repenting it, shall not drink it in the
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other world." Muritala Lanagq quoted this~saying as support of his
claim. However, an important question was raised., What is wine?.
Bukharl recorded an incident in which ¢Umar (the second caliph)
is wepresented delivening a Khutbah (Sermon) which was meant to settle
the question of what wine is. According to his son, ‘Abd Allah,
‘Umar said, "wine has been prohibited by the Qur’an; it comes from
five kinds of fruits: from grapes, from dates, from honey, form wheat
and from barley; wine is what obscures the intellect." Spirits are
also classed as wine by all the madhhabs except the Hanafis, The
HanafI school will allow wine, nabidh, when taken in moderation for

medical reasons,(IL) The Lanagqs based their argument on the M81ikT law.,

(e) POLYGAMY,
Alfa Bolaji Akewu-kewe indicates that much confusion has arisen

from attempts to understand the implications of Surai al-~Nisa! Iv,

ayat 3: "If ye fear that ye may not act with equity in regard to

orphans, marry such of the women as seem good to you, double, or

treble or fourfold - but if ye fear that ye may not be fair, then

one (only) or what your right hsnds possess; that is more likely to
secure that ye be not partial....." Some hold that God did not =
suggest any limits. In Bolaji's experiences some people claim "mejo"
(eight) "mesan" (nine) "mewa" (ten), and may be increased to "medogun®
(fifteen) "medogbon" (twenty five)up:till "metadilogorun" (ninety seven)!
The principle is to have the prefix "me" in the counting. Some others

add that slave girls may increase the number even higher. There is
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a third group, completely liberal, who hold that Al13h approves
of one wife only. This group will exciude any of their member who
has more than one wife from the mosque; will not conduct naming
ceremonies for the offspring of polygamous marriage ceremonies.
Bolaji's own reaction is that the Qur’a@n gives no indication of how
people should be punished if they have more than one wife., In his
own words, "God assigns to all sins in the Qur’an the punishment
which will be alloted to the persons found in those sins, but to the
sin of having mare than one wife.... God does not mention the kind of
punishment to be meted to the transgressors in the Qur’n.... It is
not right for anyone, because of self-will, to break the community of
the Muslim by giving judgment which is beyond our assignment."(I5)

It is in this context that the Lanage £roup provide an answer.
They teach that while the Qur’an allows the limit of four wives, it
does not make it compulsory., If a man has one wife and he is satisfied
to the point that he would not be tempted to commit adultery with
other women, he will inherit Paradise, If a man exceeds the limit
of four then he is no longer a good Muslim,

When asked whether it is possible for a man to be "equal" in
treatment of four wives, Muritala Lanage explains that this is
possible only with regards to "gift" and expression of good will",

He:admits that it is impossible to love four women equally; but
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whatever the graduationsimgy be, as long as no evil intention is

planned against any of them God will not be displeased.(I6)

(d) DIVORCE.

The Sharifah, recognises three ways by which divorce is made
possible, The first is by Repudiation, (@alaq) which means the
husband has the right to end the marriage by unilateral act.

However, such repudiation can be retracted either expressly or by
implication. For example, a husband's kissing his wife will imply
that hé:wants her back. This right stands until thevexpiration of
the wife's "iddah". (I7) Secondly, there is a divorcevby Mutual
Consent. This takes the form of an agreement - known as Khal!

of Mubara‘ah. If the married couple agree between themselves that
the wife should go, for example without paying any cohsideration

to the husband, that is Mubara‘ah, "free from each other". But where
the wife buys her freedom in return for an agreed "price" and the
husband consents to this, it is known as Khal' divorce. A third

type of divorce-is by judicial dissolution. It is most often awarded
on the grounds of impotence, failure to maintain, neglect, cruelty

or in cases where the husband suffers from incurable infection of
contagious disease,

The Lanage group teach that the right of divorce lies with the
husband only. It should be allowed when there existSconstant conflicts
between husband and wife, or in another case if the wife is not

interested in religion. From SharIfah teachings, what should happen
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in a2 case where the husband habitually treats the wife very badly?
Instead of submitting the case to a court, the Lanases suggest that
such a lmsbard should be reported to his family or relatives or

even to the "middle man." (I8) If he refuses to accépt reconciliatory
conditions, then the arbitrators have the right to bestow the wife
upon anothc> hmsband of her choice, If reconciliation is acceptable,
the wife should let go the past for a fresh start. This solution

does not fall under any of the above three categories,

The Lanases encourage the system of "{ddah" when divorce . :ax
becomes irevifable. The husband should abstain from his wife during
the following three menstrual cycles, Part of the reason for the
‘iddah is also the necessity to determine whether or not the wife
is pregnant. This abstenance again was to give the wife a sign of
an imminent divorce. Of course, each month she is expected to give
her husband hints of the coming of menses. During those three months,
the husband should continue supporting her financially. If she is
pregnant, trke hushand $akes .cave:of. her until the child has been
born and weaned, The Lanages claim that their meticulous adherence

to the Islamic law conceriing divorce, explains why they experience

fewer divorce czses among their followers.(I9)

(II) SOCIAL CONFRONTATIONS.

Not only did the Lanage teach their peculiar doctrines in
conferences, they also modified their behavior. It is through changes
in their mode of life that their puritanical influences began to be

felt. In some cases, like fortune telling, thdy npeftsed :'wivecd
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to attend the annual conferences at the palace of the king; in
other cases like the funeral ceremony, they introduced a fashion
of their own. In both cases the result had been positive.

The Lanage became attradtive as a puritanical movement. Now let

us look into some of these activities,

(a) FORTUNE TELLING:

According to Muritala Lanase, one of the early practices of the
Muslims in Ibadan was to gather in the palace of the king, Olubadan,
to read the signs of the new year, on the last night of the month
of fasting. Alfa Lanage was opposed to this practice on the grounds
that gsuch is not permitted in the Qggigg. Another reason, perhaps
a mo#e serious one, is the fact that the process is always based on
pagan practice. (20) The Lanage’s position is that "fortune telling
is forbidden by God: The fortune teller and the inquirer are unable
to find out any hidden thing, No one can know what is hidden except
God Almighty. God is the only one that knows all things and who can
do all things without seeking any assistants," (2I) This position,
the Lanages support by both the ngiég and the §g§§§§. They quote
Surah Lugman 3I:3L; "With Allah is the knowledge of the hour. He

sendeth down the rain and knoweth that which is in the wombs.
But no person knows what he will gain tomorrow; but no person knows
in what land he will die; verily A118h is one who knoweth and is

well-aware." They also quote the HadIth which tells of a time when
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a man named-! Harisu, son of ‘Umar, asked the Prophet, Moharmmed
(P.B.0.H.) the following quéstions: When is the time of the last
Judgement? I have planted my seed in my house, when is the sky
going to pour down rain? My wife is pregnant, would she bring
forth a male or a female? What things shall I do tomorrow? It is
in answer to these questions that the above verse came to the
Prophet.(22)

It is important to emphasize that this objection to fortune-
telling is a very serious one in any Yoruba community. Fortune tellers
are highly respected. They control the daily actions of many of
their audience. To know the whys of what has happened is to know
how to prevent further occurence of that thing. In every undertaking,
to consult the oracle used to be indispensable. Professor Bolaji
Idowu affirms that "the Yorubas are rather impstiently curious about
the future or what the outcome of an enterprise may be; and they
regard Ifa as 2 sure and unfailing sburce of comfort: their faith
in it is completé", Thé reason which he suggests is that the Yorubas

believe that Qrumila as the oracle~divinity is the one who, through

the priest, receives the questions and petitions of devout enquirers
and suppliants and vouchsafes the revelations which the priest declares.
"It seems absolutely impossible," he declares, "for a Yoruba whose

soul is still fettered to his t?aditional belief to attempt anything

at al¥ without consulting the oracle by Ifa." He then proceeds to
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enumerate some of the instances: "before a betrothal, before a marriage,

before a child is born, at the birth of a child, at successive'étéges

in man's life, before a king is appointed to a civic office, before

a journey is made, in times of crisis, in times of sickness, at any,

and all times, Ifa is consulted for guidance and assurance. (23)

It should be mentioned that the Lanases do not deny the abilities

of the fortune tellers to foretell the future, but they object to

any attempt on the part of any man to probe into the future.(2h)

Such activity should be exclusively limited to God; no¥ do the Lanages

deny the traditional values of such practice., Whatewer those values

may be, the Lanage group will make no compromise; it is un-Islamic

and none of their members should listen to the voice of the future".

For them, the main purpose of the Qur’an is to guide the believer

with regards to worship and his relationship to others. Some of these

duties 2re again summed up as follows: "We are to use thé Qur’sn

in the ways God commissioned His Messenger; that we should perform

the Salkt (Ki'irun), that we should fast, that we should keep our

women indoors, that we do not become liars, that we should not commit

adultery, thot we should treat our relatives fairly, that we should

pay our zakdt, that we should go on pilgrimape if we coudd..."(25)
Although the Lanase group are opposed to the use ofvany method

of fortune telling, whether derived from the pagan system, or from

the Qur’an, they allow the reading of parts of the’Qur’an for the

purposes of prayer in times of difficulties or crise. They hold

that there are books other than the Qur’an which may be employed for
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magical purposes, but they do not claim to have such books. They
say that it requires special training to use such books properly.

It is suggested, however, that where such practice is undertaken,

no oracle may be consulted.,

(b) FUNERAL CEREMONY.

The Yoruba consider the occasionotfddeath:as:-aitimeoffssericas
distress, except when an-aged man died®, shen it is an occasion of
real happiness. However, it is not certain what causes thi# distress:
Is it the uncertainty of what happens after life, or some other *
factor? The Yorubas believe, strangely enough, that the death of
an aged persor is normal; the occasion should be celebrated by a
long day of rejoicing, whereas the opposite is the case when a young
boy or girl dies. An aged man returns home, and his children take
over his place. Sometimes the aged is described as only "Kneeling
backwards" (0 fghin ti) as if to say he only withdraws, though this

time'finally. Professor Bolaji description of a traditional funeral

ceremony is typical:

"During the actual burial, the children and relatives of the deceased
gather round, each of them bringing clothes, fowasy. or animals,

The body is wrapped in all the clothes which are meant for the deceased
paeson's use in the next life, When the corpse is lowered into the
grave, the surviors draw near it, each according to his family status

and each usually brings a goat; he offers his gift through the
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officiant, asking that the deceased person should accept it, and
praying him not to sleep in Orun (heaven) but to open his eyes
wide andialways watch after his children, taking good care of them,
providing for their needs, and aiding then in their difficulties' (26)
The Muslims in Ibadan seem to accept this practice and gave it
an Islamic colouring, They have also accépted the feasts and ceremonies
following the rituals. Such a funeral is not only un-Islamic, but
also very expensive. Alfa Lanase faced tremendous difficulties in
upholding his objections to such ceremonies against the rival parties.
Salami BabalQla, one of the students of Lanage, recalls that this
was one of the disagreements which had to be resolved at Olubadan's
house. Lanage argued that after a man died, no festival of sacrifices,
dancing, feasting and material gifts can help him in his grave.(27)
This is a direct attack upon both the pagsn and the existing practice.

Again the Qur’an came to his aid. He quoted Surah al-Muzammil chapter

of the Heavily Burdened, 73 ayat 20,"...... He knoweth that some

of you will be sick, and others beating about in the land, seeking
thé bounty of Alldh, and others fighting in the cause of Allah, so
recite whet is convenient of it, and observé the prayer, and pay the
Z3k&t, and lend to Allzh a good loan; the good which ye send forward
for yourself ye will find with Allgh, (that) it is good, and very
great in reward; snd ask pardon of Aliéh, verily Allah is pardoning,

compassionate,”

From this verse grows a simple order of service for the dead.



There should be five special activities. First the service should
open with an act of "NTy@8h" (an act of intention), secondly, there
is an act of standing; thirdly, God should be praised four times,"
"Allah Akbar," during the first "praise" the hands are raised up
and ‘only lowered after the fourth. Then a special prayer will be
offered on behalf of the deceased as follows: '"We call upon thee,
0 God, no doubt this dead fellow is thy slave; he is also the son
of thy male slave and the son of thy female slave (mother and father).
He had witnessed that there is no king except thee; thou art the
king; there is no rivalry; that surely our Prophet Muhpammed is thy
slave (P.B.0.H.) and he is thy messenger. Thou knowest best all
our testimony concerning him (deceased). We call upon Thee O God
if he was amongst the good doers, that thou shouldst open the gate
of thy goodness (for him), If he was amongst the transgressors,
wipe away his sins., We call upon thee, O Lord, let not his reward
(good) be forbidden to us, and lead us not into difficulties after
his (departure)",(28)

This prayer completes the fourth phase, The Imam leading the
prayer now voices the ":ssalam" (peace) in the direction of his right
hand. Only followers on the right side will hear him; then he will
voice the "salam" to those behind, but no one else-éhould hear him,
Then the corpse, (initially washed and wrapped) is carried in perfect
sileygg to its grave, Having been laid there, pieces of sticks are

spread over him; then the sticks are covered with both dry and wet
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sand. After this every one recites the creed before departure.

The dead fellow is left in his grave along with his deeds during

his 1life time. This completes the fifth phase of the burial.

The Lanage group believe that three things will stay with the dead
man in his grave: (a) the knowledge he acquuired while alive,

(b) the prayers of his good children, (c) his female daughter who
was given away in alms~wedding. The explanation given by Muritala
is that the knowledge derived from the Qur’an is divine and is an
eternal source of blessing to the Muslim, In:fact, to Fecite the
Qur’an gives a believer peace of mind and rest of soul after death.
The prayers of his good cildren are sources of blessiﬁgs because of
their faithfulness to the feith of theip father, God answers the
children's prayers for their father who brought them into Islam.(29)
What hapbens in the case of slms-wedding? As Trimingham pointed out,
marriage by Gift is widely known among the Khasonke, Songhay, Kanuri,
and Hausa, who hesve introduced it to both the Nupe and the Yoruba.
He found several ressons for the practice: the wish "to honour a
cleric or seek an alliance with an influential person or even get
rid of an ummarriageable daughter., The father orders his daughter
to be prepared for wedding and then announces before witnesses the
name of the man to whom she is gifted, or simply names him Muhammad
whatever his real name."” Then he sents her to him as a form of alms
(gggggg) together with gggég, i.e. the dowry which the bridegroom

is expected to pay. The Lanages consider this type of alms giving
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the highest in value., It isih.fact, as they claim, a means of grace
when the father dies. The baékground for this practice is the @+
widespread marriage by contracts well-known throughout Africa. In
fagétc where friendship between two men :is very strong, daughters
are sometimes exchanged in marriage:=. (30)

After this simple order of worship, the Lanage group reject any
further ceremony. There should be no dancing, no feasting, no |
chanting of slogans; everything ends with the burial. From the

author's experience, usually, ‘'after-burial® festivals cost a lot

—

of money. In many cases the bereaved will remain in debt all their lives ==
trying to pay back the loans contracted on behalf of the dead. Sometimes,

the matter becomes even worse if the oracle advices that such festivals

are pleasing to the deceased and should be repeated every year or

every other year. Since people generally fear the power of the

ndead", they tend to stage the festivals regardless of the hardships

involved, Meny families are known to become absolutely poor as a

result. The Lanase reform thus not only provides an Islamic burial,

but also provides an answer to a frustrating ecoromic dilemma.

Incidentally, this trait distinguishes the "Lanage group" from other

Muslims in Ibadan and other places where they have branches.

" (c) NAMING CEREMONY.

Professor Bolaji Idowu gives a concise, yet complete description

of the characteristics of the Yoruba names. Reflection on the
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significance of the Yoruba names will help to make clear the problem
which the Muslims in Ibadan faced when the Lanases called for refdrms.
The description given by Prof. Bolaji Idowu is a uwseful backgfound
here, "Every Yoruba name has a character and a significance of its
own, No child is given a name without a cause; and that cause is
not the bare, inevitable one that a child must be born before it can
receive a name! Every one of‘the names is almost invariably a
sentence, or a clause, or an abbreviation of a sentence, which can
be broken into component parts. Besides, the name must tell some
story, whether it be of the circumstances surrounding the child's
birth, the state of the parent!'s or family affairs when it is born,
or a remarkahle event in the town or the general world into which
it is born., Also, with the Yoruba, name represents character and
the essence of personality, as among the Hebrews. It is generally
believed that if a person's real name is known it will be easy to
bless the person, or harm him by magic."(3I)

It is in this light that the ceremony assumes an important rdle
among the Yoruba, no matter of what faith: Islamic, Pagan, or Christian.
The naming is followed by festivals, sometimes lasting for seven
days, in which friends and relatives enjoy feasting, drinking: and

danding. The feasting may extend more days if the child is male.
According to the edstperiences of Lanase, many Pagan rituals were
connected with the naming ceremony among Muslims, Therefore after

naming, "feasting," in his opinion, makes the wrong even worse;
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instead he suggests a simple form of naming ceremony. On the eighth
day of the birth of a child all the relatives and the Muslim leaders
should gather in the home of the child's father,.usually in a sitting
room, or an opening, outside the house., (32) A ram should be
provided, known as ‘agigah’! The ram should be flawless one that
is healthy, whose ears are unbroken and have not been cut-off by
any gccident. Again, a ram whose horns are damaged cannot be used
until they are perfectly healed. Then the hairs on the head of the
child should be shaved after which the Muslim leaders offer prayers
of thanksgiving and blessing or blessings on behalf of the new child.(33)
Unlike the existing Muslim and traditional practice, the Lanases
claim that the ram is not a saérifice; rather, it is an expression
of thanksgiving to God. This is expressed in the "Khutbah" (short

sermon): The Lanage group relate killing of the ram to the killing

of the ram during the "Greater Bairam". Both the ram at the naming

ceremony and that of the Greater Bairam express gratitude to God,

one for God's protection and blessings throughout the past year, the
other for God's kindness in providing the new child, Neither of the
two is compulsory; only people with sufficient means are expected to
provide the ram. The Lanages claim that, the ram has no particular
effect on the future life of the new child; its destiny is in the
hand of God. Nothing changes tha;;(ah)A After the visitors are
served a meal, the ceremony is over., This simple ceremony eliminates

the jubilation expressed for many days by dancing and chanting songs.
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This restriction is understandable, since the women who make up the
major part of such jubilation, are not permitted to go outdoors.

Of course, it also saves the family a lot of economic embarrasement.
The most important reason for this substitute is to express a +:*

religious disapproval of the Pagan form of naming ceremony.

(d) WITCHCRAET.

The Yoruba's belief in sorcery and witcheraft constitutesaarmsgjoer
threat to life, Many accidents, cases of sudden death, ill-luck,
bad dreams, physicrl emaciation, sudden blindness, deafness or lameness
are attributed to the diabolical activities of the witches., Trimingham
points out that the fear of witchcraft greatly increases throughout
West Africa as a result of the spiritual insecurity caused by the
adoption of Islam or Christianity; and counter-action is an important
function of priest and medicine-man., Both Christian and Muslim
leaders have to assure their followers of the superiority of their
religions over the activities of sorcerers and witches., Two methods
have been employed to suppress the activities of the witches. One
method is to incorporate medicine-men into the new faith through
conversion, 80 that they now use their knowledge to meet the fears
of other new converts. Another method is for the leaders to seek
training in the special use of the Qur’&n and other prayer . books
used in other countries. BRoth of these methods are used. (35)

Parrinder remarks: "Some of the magical practices are adopted directly
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from paganism; others come from the north and the Sudan. Amulets

" and Qur’anic texts are .msed for protection, or for cursing an «.c
enemy." (36) It was a serious matter when Alfa Lanage and his small
group began to deny the belief in witcheraft., In the first place
such a claim endangered the lives of many Muslims because the Musiim
leaders who had been engaged in rescuing those who had fallen into
the claws of the witches had now to stop working. Such leaders might
be offended and in an attempt to prove the validity of their role
might compromise with witches and socerers. Alfa Lanage was warned,
but he proceeded to prove his position, He claimed that anyone who
believes that witches have powers over their fellowmen, is putting
rivals beside God; thet is tantamount to idolatry. God, of course,
is against anyone who suggests an association with Him.(37) The
Lanagse went to}&ﬁgigg once again to substantiate his claim.

(Strah al-Kahf ) the chapter of the Gave. (I8:II0). Says: "I am nnly

a human being like yourselves to whom it is suggested that your god
is One God; so whoever looks forward to the meeting with his Lord,
let him work righteous work, and let him not give a share of the
service of his Lord to anyone."

The implication is thst any man is like any other man. Only God
is unique, unlike anyone else. He also controls human destiny; it
is a violation of the godliness of the one God to assign to any man

a part-control of human life. The penalty of duch infringement awaits
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the offender at the Last Day.

In order to fully appreciate the objection of the Lanases, a
brief commeht on the African views concerning witchcraft is neccessary.
It is a common belief that witches are mainly women. The mother -
passes down her witchcraft to her dgugbter,’buf it is not inherited
by her sons. Witchcraft wi}l be latent in the girl till she has
passed puberty. According to Barripde?, it is very rare to hear of
a child witch. In Ghana, he found that women could purchase witchcraft,
or obtain it from demonss or even the dead. He found also that
sometimes women obtain it through some medicinal process added to
food, The recipient than gets a eraving for human flesh., Though
Parrinder found traditions of male witches among the Nupe of Northern
‘Nigeria,‘%hey are not as powerful as the female witches.3

It is also commonly believed that the witches often organised
themselves into companies with fixed number of members. The members
and the officials must follow.certain strict rules,for example, to
keep the secrets of their activities, Parrinder's observation that
the meeting is séiritual is acceptable since the body of the witch
is believed to remain in bed while her soul travelsto their meeting.
If anything, however, prevents the return of her soul, then she will
be found dead the next day. The meeting takes place mainly at night.
Witchcraft is believed to be noctural, only possible when her body is

asleep., There is some suspicion that witchcraft activities are connected
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with dreams, The witch can fly through the air to trouble and beseige
the souls of other fellows, the reports of which may be given at
the meetings.

Another purpose of the meeting suggested by Parrinder is spiritual
cannibalism. He suggested that although physical description of «
eating the legs, hands and other parts of the body are used, the
action is done to the soul of the victim, not the body. Consequently,
as the witches devour the "spiritual body", the mortal frame wegkens.
The immediate signs are pain, paralysis, or impotence. When the heart
of the liver of the victim is eaten, he dies. This is why the job
of the witch-doctor is considered very important. His job is to seek
the witch concerned and to force her to disclose where the soul of
the victim.was hidden and to recover it by forcing her to recapitulate
her powers: Often, the victims are close relatives. Paradoxically,
it is the role of the male to combatti witchcraft. There are only
very few female doctors. The tremendous fear of witchcraft among
the YoruBas lead to this common saying: "A man's foes shall be they
of his own household." Usually, poor old women, barren women, mothers<in-
laws, handicaps or any woman who sought this power for défence of
her family are often charged with witchcraft. The activity of the
witches is more marked in a polygamous home where there is some kind

of competition.

Parrinder suggests two:reasons for the great fear connected &ith
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~witcheraft, namely, the high infant mortality and some neurotics who
claim to have been witches, In contrast with this is Evans-Pitchand’s .
blunt denial: "A witch cannot do whét he is supposed to do and has

no redl existence....." Parrinder also referred to anthropologists?
description of witcheraft as "illusor&". No matter which of these

two positions is held, until further investigations are conducted,

the threats of witches are important factors of disintegration in
Africen Societies. Often children have to defend their mothers publicly
when charged with witchcraft.by the witchédoctors. Same of the children,
whbn~they failed to exert any influence ofien fled their homes because

of shame, Others may seek means of destroying their mothers by

poison or by éending them away into some farms where bunger and

suffering could hasten their death. Cases are known where such suspected
women are stoned or beaten up in public places, forcing them to

confess how many people they have killed, a horrible sight. (38)

What, then, is the implication of Lanages' denial? As indicated
previously, the Muslim witch-doctors bélieve that such denial endangers
the life of many converts to Isl@m since their enemies could eaéizy
collaborste with witches to destroy them. It seem that what the
Lanases are concerned with is the pre-eminence of God's power and
control over human destiny, a destiny which can not be altered by
rival powers., If this is sd, then Lanage's denial is different from

that of Evans-Pttchard. While the Lanages would grant the reality
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of witcheraft and its powers, they claim that such power cannot
alter God’s wishes for his people. What they intend to achieve is

a complete boycott of the role of witcheraft by not attributing

vany event to their action, rather to God’s will., However, where the
event is confessed by the witch, the Lanages would leave such a witéh .

in the hands of God, not that of the witeh doctors.

(e) THE CARE OF THE POOR.

The month of Ramad3n every year falls within the harvest months
in Western Nigeria. People have plenty to eat and to spare. Other
traditional festivals fall within these months. At the close of the

feasting all capable Muslims are expected to pay their.ZakEt al-fitr

(zak@t of breaking the fast). Joseph Schacht describes this as an
obligatory gift of provisions ét the end of Ramagan which according to
tradition was ordered bty the Prophet in the year 2nd A.H. and fixed as

‘regards the amount. According to the Maliki law the zakat al-fitr is

obligatory and has to be handed over by every free Muslim for himself
and all persons whom he is legally bound to support at latest on the

| first of the month Shawwal which follows Ramadan. A man is exempted

only if he possesses nothing but the bare necessities of life for

himself and his family. The recipients according to the Shaf‘I} are

the same as in the case of the general z~kat's orginal limitation

to the "poor" and the "needy". The Yoruba Muslims, like others around

the world, observe this obligation but with peculiar scrupulousness,
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' feeling that this offering will right the wrong done by involuntary
negligence during the month.(39) ‘
It seems there was a misunderstanding about the use of these

gifts. Many of them are collected since most people are farmers or

at least keep farms. When the Im8m and his elders collect the "Jaka"
(the Yoruba-word for this gift), having deductedc what they need for
their own families, they proceed to sell the rest. Nothing seems to
go the the "poor" and the "needy". The sales often yielded a large
sum of money which then raised all kinds of misunderstanding among

the leaders régarding its use and whether the leaders should share it,

When Alfa Lamage presented his thesis to the Imim of Ibadan that -~

the money should not be shared by the leaders, he posed a serious
threat to the privileges of the Im3m and his elders: But Lanage was
a2 bold man, and he proceeded to prove his case that the gifts are
not meant to pay the wages of the Im3m but should be distributed among
those who are poor and the various classes of needy people, many of
them suffering because they had accepted the new faith of Islam.

In the Yoruba community, the needy include many old people who are
related to the Muslim community., Lasisi Adio, Lanage's uncle's son
recalls that this teaching was one of the reasons why Lanage and his

followers decided on building their own mosque for the Juma‘t prayer.(ho)

(f) EDUCATION OF WOMEN:

A fascinating aspect of the Lana§§ teaching is that married women
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should be giwen an Islamic education- namély the reading of the
Qur’an and the proper understanding of the role of women in the Islamic

community. They are also to learn constantly more about their faith.
How can they learn all this if they camnot attend the mosque for
prayers and-the sermons, or take part in the adult education scheme
which new converts can attend? The Lanages charge each husband with
the responsibility of training his wives. He is to narrate to his
wife the new lessons he has learnt, he is to tell her what constitutes
the Islamic conduct. She should ask him questions while he should
search for the answers. This kind of responsibility, no doubt, shownld
strenghen ties between husbands and wives.

The Lanages do not concern themselves withthe nead for secular
education for married ﬁomen. What such women need is religious
education about thow to say their prayers and how to take care of
their family according to the MalikI tradition. This type of education
could be given by the husbands., However, for their children, both
males and females, any secular education and scientific pursuit which
will not affect the Islamic faith of their children is acceptable,

It will be seen in the next chapter that the Lanases have started
secular schools of their own. The question which may be better studied
in the future is thé extent to which they have achieved?high level

of secular education whilst at the same time they preserve their

puritanical struggles.(LI)
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of Nigeria. His title ‘Akewu-kewe’ means one who is expert in
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then the thief is a victim of the gods and the spirits.

Vide: Idowu, op.cit., pp.I27, i62 and 2II,
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Muritala, op.cit., (What We Believe).
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Bolaji Akewu-kewe opposes the assignment of any punishment on

the grounds that the Qur’an does not state the type of punishment
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to two traditionq regarding ihethe dunkards, In the first
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Bolaji, op.cit., p.5I.

Muritala, op.cit., (What We Believe).

Egggg, is 2 period of time, four months and IO days in the case
of a divorced woman, during which a woman whose marriage has

been dissolved is forbidden to contract a new marriage. This
provision of the §EE£§E is designed first to establish parternity
if she proves pregnant and secondly to allow for reconciliation
by giving the husband time to reconsider.

Vide: Journal of the Centre of Islamic Legal Studies,

Ahmadu Bello University, Zaria, (Vol.2) p.ll, (footnote 18).
The middle-man is called Alarins in Yoruba., He is responsible
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the counsellof. The Malik{ law allows the woman to plead her
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Vide: Journal of the Centre of Islamic Legal Studies, p.9. (footnote I6).

Muritala, op.cit., (What We Believe).
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Parrinder discusses the use of divination and how it is employed
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Ibid., (What We Believe).

Bolaji Idowu, op.cit., p.77f.
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