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Abstract. 

The thesis aims at stud;ing the background, the process of development 

and the effect of the Lana~~ movement upon the Yoruba Islam. The thesis 

aims further to study the various problems which the movement ia facing 

because of the changes taking place in Nigeria today. Among these are 

the rise of Nationalism, secular education, religious liberal1sm and 

female emancipation struggles. 

Having being greatly influenceà by the puritanical movement of the 

early 19th century in Northern. :lligerla, Sunrnqnu Akanbi LB:na.~~ became 

convinced that God commissioned him to restore to the Yorubas of Ibadan 

pure Islam which was made mpure by compromising both wi th pagan 

practices and the Ahmadiyyah liberalism. However, instead of taking up 

a holy war (Jihad),as :the case of the North, Lana~~ sought to acbieve 

his goa.ls by teaching and by public defence of bis claims. The Lana~~s 

became separated, still struggling to purify Yoruba Islam. 
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1 N T R 0 DUC T ION. 

The Yoruba understanding of Islam sees Islam tbrough the 

spectacles of traditional custams and practices. The efforts or 

the Muslims to incorporate various tendencies resulting fraa the 

influences of Islamic liberalism of the Ahmadiyyah Ma,eweut or the 

third decade of the 20th century did not better the situation. 

The LanatJ~ Movement represents an at tempt to break wi th local. 

customs in many respects. However, the problems which the T~!!, 

face are not those of doctrinal or dogmatic systematisation, but 

t·ather are social problems. The early Yoruàa Musl1.as vere cGDCel"Ded 

with the social relationship of the believer to Islam~ !bw.rkoav 

very little about Kalim (theology). For them ISlam is the religion 

that changes their names, dr.esses and certain modes of bebaviar as 

itS:3outvard manifesta.tion and the observance of the preacr1.bed 

prayers as its inner representation. Islam, therefore, vas IIDCb 

more a social phenomenon thaD a doctrinal undertaking. Brier 
reflection into the Yoruba culture will show that the Yoruba approacb 

to religion has been social, only in very recent years do ve ha~ 

theological tendencies. 

The Yorubas are knawn for their Many abjects of vorship. "Ihe 

usual number is 241. The version of worship is not the S&ae. 

However, everyone of them may be traced to certain relati'Ves, Jdn·en, 

viii. 



especially some ancestors. Through these gods, the family and the 

cammunity would achieve blessings and proteotion- thus the gods and 

goddesses become the indispensable factors for preserving social , .. ). 

and family solidari ty • Through them the norms of the society are 

developed. 

Among suoh people, a new religion can be tolerated provided 

its adherents are prepared to remain within the traditiopal religious 

obligations ~ It is common to hear such expression as "Igbagbq ko 

pe ka ma sin ôro Ua eni Imale ko binu s"awon ara orun." (Christianity . .. 
does not stop a man from worshiping the "oro", the cult of one.'s 

h~e; Islam is not against those in the heavens). The occasion for 

using this expression arises when a Muslim or a Christian begins 1;0 

overlook, or deliberately refuses to contribute bis quota to the 

tradi tional religious ceremonies. Those who do their part faithfully 

receive such prayers and praises as, "qm9 baba r~ 1'0 se, ë se qmq 

ale; baba rE! na yio gbe 9, awC]n ara 9run yio ti q l'E!hin; oju ko ni 

ti 9. (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 manycases where persuasion, 

traditional mode of prayer and praise fail, violent methods are 

employed in order to preserve the family ties. In this context, the 

Lanase Movement takes very special significance. This thesis is an .. 
.. .. ' ..... .' - ~ . . ~. 

lx. 



attempt to describe and interpret how the Lana~s sought so1utions 
to the prob1ems with which they were confronted. 

The first chapter describes the rellgious enrirODIent in 

which the Lana~~s are working. The second cbapter descrlbes the 
rise and spread of Isl.am in Ibadan, an :iJit'luenc8 througb which .tUa 
Lana~~ received inspirations for his movement. The tbird chapter 
describes the spread of the Lana~, Movement and its ~inal triumph 
as a reviva1 movElIJént, claiming divine comission. Cbapter tour 
describes the teachings of the movement, name17, as a .ethod of 
establishing the Lana~, concept of "pure IS1am-, and as a means 
of illustrating the extent to which Islam in Ibadan had accOIIlodated 
pagan practices. The firth chapter describes the present activities 
of the Lana~E! Movement: consolidation, spread and prob1eJU1. The 
sixth chapter ls the conc1usion. In this chapter tbe r01e ot 
Lanas.e. Movement is eva1uated in relationsh1p to &1"1.,. aOV8lllents 
in West Africa am other parts of the Musllm World. !'he lIoV8lll8nt 
is avaluated in terras of i ts objectives and al80 in relatiOll8hip 
to problems in Nigeria today. 

x. 



CHA PTE R 0 N E. 

I. BACKGROUND SURVEY. 

<a> The Birth of Ibadan • 

l 

. The city of Ibadan, the capital of the Western St&te of Nigerla 

is a rapid17 changing city. It is not a very ancient city, nor 

was it established on an,y old foundations. It was est&bIished 

something over a century ago by refugees tram Qyq, the old capital 

of Yorubaland, and from If~, the sacred city of the Yorubas which 

is the legendary site of the creation of mankiDd. 

The story is told that at the begining of the centU17;' !'ulani 

Muslim invaders from the North swept on their horses ioto Yoruba 

country and soon captured the capital of old Qyq and sent fugitives 

nying overland. These run-awaypeople sought help, especiaily 

frcn If!. Ibadan, then a forest, vas chosen as a settlement. 

A chief called Lag~lu came from If, to e~blish himself as head of 

the refugees and the outlaws in Ibadan forest. This settlement soon 

became a great city with sixteen gates and se vent y blBcksmiths' shops 

as legend will have it. But the city was destroyed by combined armies 

!rom other towns. The reason alleged was that the people ot Ibadan 

revealed to women the mysteries of the Egungun masqueraders. 

Lag~lu and bis family sought refuge for their lives and fled 

to another hill, vhich legend saya opened its sides ta shelter them. 
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This is known as "Oke 'badan" (the hill of Ibadan). This bill is 

celebrated during the annual festivals. Tbings were no longer 

eaBy; the Cbief ~md his family lived a primitive lire, going naked 

and feeding on wild frut ts and snails. After a long-whUe, La~lu 

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 cul ti vat ion was first begun on the planes of the bill, thus 

"Ibadan" is the corruptedform of !Iba" or n,ba-qclann , (at the side 

of the field; or 'the shed in the field~ The hill is now covered 

with cocos and palm trees. (I) 

(b) Religion in Ibadan. 

The Yorubas in Ibadan, as in other parts of Western Nigeria, 

are keenly religious. They believe thst religion brings into a 

cammunity 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 

Christiani ty or Islam. The former represents a type of liberalism 

which when added to the ~ast spreading modernization tendencies of 

the Ahmadiyyah Movement ia presenting a far-reaching challenge to 

the Lana~, Movement. 

(1) Traditional Religion. 

(a) The goddess of the Hill of Ibadan: 
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She ia popularly known as "Atage Olomu oru", (Atage, owner of 

breasts like 'oru' pot). She i8 said to have two huge breasts, 

like large water-pots, each of which can convénuhtlyfeed sixteen 

children at a ti~e. Women recognise her as the mother of fertility 

and they go to her shrine to pray for children. The sbrine is déscribed 
of 

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 ~my time of the year. However, for the 

annual festival, a bull is sacrificed. 

The priest is c~lled, the ":A:bfoke", (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 family usually jotn 

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

clean. The Ab'oke alsa receives women ~anting children for special 

prayers. Such women take vith them kola-nuts, pigeons, fowls or 

a white cloth as offerings. In the past the annual festival offerings 

are said to have includèd each of various things: fish, mice, snails, 

fowls, pigeons, vith sixteen goats and four cows. Presently, in 

addition to the bull offered annually, the Ab'oke also demands two 

goats, eight faWla~~ fish, enaile, 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 Ab~oke goes visiting homes and 

collecting gifts, consisting mainly of beans and cola-nuts. (2) 
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Ojo describes this festival, which occurs towards the end of 

March as beingllas~ moment"bus as the size of the town" itself.(3}=:'ftü.s 

is no exaggerat:i.on even today. The Ab'ote in consulation vith 

the Olu'badan decides and officially announces the date, perhaps two 

weeks in adv~nce; it is of course a public holiday. Most markets 

and shops are shut to escape the r~sk of being looted; women found 

in the markets are liable to assaults. In the past, no food was 

cooked, no rire was lit 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 nHill" who will 

pass a night there in perfect nudity like Lag~lu 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, the Ab'oke himself, the Ab'oke 

goes round the important compounds collecting his gifts and offering~ 

prayers. He shows the t'eature of a woman: he braids his hair into 

a central com1!J and wears a woman' s turban. Women joyfully prostrate 

themselves beiore him, and he, in return, touches them muttering 

blessings over them. Any compound in which he sees fire is prosecuted, 

but after his departure rire May be relit. (4) 

The Yorubas believe in metemphychosis or reincarnation. For 

them this is a "normal process to those who have lived weIL" 

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



to console the bereaved is by repeated "Baba 0 ku, nee 10 parada," 

(Father did not die, he onl~ moved away, or he changes himself.) 
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A male child that resembles its grandfather is called "father comes 

again" (BabatundeJ, 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 lyab<]). Similarly, children born on the 

feast day are called 'Aboke is come' (Aboke de). (5) They are said 

to have come fram 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 disrespeet ofi sex occurs. 

Could i t be a means of invoking the blessings of the goddess of t','" 

the Hill sinee her first worshipper lived a semi-naked life as a 

symbol of sacrifice and devotion? Be that as it May, there are mamy 

participants. JI.any groups of women si t 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 

rejolchig s: a good old national custom~ Why not share in rejoicing? 

Oke'bad~n festivAl is a living phenomenon, and its appeal may 

continue to enjoy some popularity since it 1s essentially connected 

with providing children to barren women.(6) 



(b) The Sango= Thunder God. (Shango). 

Just as in a11 other cornmunities, the Ibadan natives are noted 

for their worship of the "Thunder Gad". Legend has it that this 

deity, named ~ngo, was the fourth king of the Yoruba people at Qy~. 

It is said th~t he ru1ed over aIl the Yorubas inc1uding Benin, the 

Popos and Dahomey. Evidences of his power are still noticeab1e 

in the present day cults of the Yoruba people. Shango was a tyrant 

and his people not on1y deposed him but a1so expe11ed hiM. He was 

disapoointed both by his beloved friends and particular1y by his 

beloved wife. He was 50 depressed that he committed suicide at a 

place cal1ed Koso. 

There were two reactioL 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 fa11 on houses and people, 

presumably Shango's enemies. After much investigation, these friends 

attributed the catastrophe t.o th~ anger of Shango. Since then 

they have assumed the roles of intercessors known as ''M~gba'', (advocates) 

and priests. The emblems of worship representing Shango are certain 

smooth stones shaped like axe-heads, and cammonly taken for thunder 
~i~ 

bolts. The second started out willing to share in the fate of her 
" 

husband when he was expe11ed. But at a place ca1led "Ira", her 

home town, she decided to remain behind. The news of her husband's 
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suicide, however, was to~great to bear. She followed the example 

of her husband. As thunder and lightning are attributed to 

Bhango, so tornados and violent thunder,storms, rending trees and 

levelling high towers and houses, are attributed to qya. The river 

Niger bears her name.(1) 

In Ibadan, the best known of aIl Pagan temples is that of 

Shango at Agbeni. Ironically 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 o~ this cult will be seen more clearly 

in relationship to the Lanase 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 'çmç 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. Sorne young women dedicated to 

its service go there at five day intervals for cleaning the temple. 

The devotees are not to drink palm-wine, and sacrifice may include 

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

It i9 interesting to note that the Oduduwa cult, more than 
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anything e1se, fosters cUltural solidarityand identification. 

It soon became the fagndation of a Yoruba National Society; 'Society 

of the sons of Oduduwa'(~gb~ C]MC] Oduduwa). (9) This society 

incorporates a11 Yorubas of a11 religions. Professor BC]laji Idowu 

explains the reason for its primacy. The Yorubas be1ieve that 

O4Iuduwa vas a be10ved son of 010durmare (God) who vas sent to create 

the earth and was made the first ruler of Ife where he died in . 
peace and vas deified. It is noticed that, even though the po1itical 

import of Oduduwa has coloured the activities of the societies 

arising from him, the rèligious obligations were never undermined. 

Shrines, especia1ly that of Ir~, are regularly visited. Again the 

effect of this will he seen in the chapter on the !.ana~~ Movement. (ro) 

(d) Other Deities. 

Several other deities have coloured the life of the pe~p1e 

of Ibadan. Sorne of these will be mentioned latar in detail. 

The farm god (arisa Oko) had the largest temple hear Igbo market. 

The images in the temple represent "twins," (Ibeji). Ibadan 

bunters also patronize the God of Iron (Ogun). The blacksmiths 

are bis particular servants. Six temples are well known in Ibadan 

There la alao Oriahala, the great gode He aided the supreme God 

in his acts of creation. Worshippers MUst abstaib froM alcohôlic 

drinks and frOM tobacco. If any of the taboos tre '~~b'k_,death or 

deformity May result in children. Yemoja ls especia11y the goddess or . 
children. (Tt· (II) 



....... 

(II) CHRISTIANITY. 

It is approximately 118 years since the :rirst Christian 

missionaries arrived in Ibadan. In the city t.bere are at work 

not less than nine different denominations supparted to some 

degree by foreign church aid. All mission sehools and colleges 
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have their chapels. Chur ch buildings are videly spread throughout 

the cl ty. One ls amazed at the alternate sOUDdiDg or Church bells 

on Sunday mornings. The Ghurches are of two types: the organized 

Foreign Mission Churches and the Indigeneous NatiYe Churehes. 

The former are sub-divided into Roman Catholics am Protestant 

Missions, while the latter bas wider range or divisions seme of 

which are described as "Faith Healing Churches· aDd others as 

"Spiritualists" ;(12) (A brief sketch about these Cburehes 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 1a 

import~nt to note that the influence of the Cburch anong the Yoruba 

of Ibadan is a striking phenomenon. On Sund;!ys, th~ streets are 

packed with worshippers during various hours ttroughout the day. 

Perhaps more marked is the fact that the social 1ife of the community 

is highly affected by Christian influence spreading out through 

Mission schoels, hospitals and bookshops. Christianity is also 

spreading its influence into government circles resulting in much 

emphasis being placed on education in its liberal :forro: i.e., mixed 
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education for boys and girls. In this case all children, regardless 

oi 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 the validity 

of the faith of their parents. 

The Lana~~ 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 

Lana~~ group will not be exposed to a greater impact of the Church 

through schools and medical enterprises. To what extent will they te 

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. 

(III) THE RISE AND SPREAD OF ISLAM. 

The firet contact of the Yorubas with Islam is regarded as 

accidental. The story began during the Fulbe revolution of the 

early 19th century when "Afqnj~,a nothern ruler rebelled (I8I7) 

against his overload, the Alafin of qyq, and invoked the aid of one 

Alimu, a Pulo Malam trom Sokoto, and Sologberu, a Muslim Yoruba 

Chief. Alim, in response, irnported bands of Fulbe and Hausa into ' 

Ilçrin (a nothern Yoruba town) and with their assistance Afçnja made 
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himself independent. Alimu died in 183I, but his sons, especially 

'Abd al-5alimi, set to vork to carve out positions for themselves. 

Too late AfQnja discovered his mistakes in encouraging Hausa and 

Fulbe mercenaries to enter Ilorin. He attempted to deswoy them, 

but he vas killed and 'Abd al-Sa~becarne military chief ahd founder 

of the ex1sting lines of amirs of n9rin. He varred vith successes 

ageinst the Alafin, compelling him to abandon his capital and to 

withdrav southvards to found the existing QY'q_ But after the death 

of 'Abd al-Salam (I842) the expansion of the new state vas modified 

and the Fulbe, who had seemed under the energy of the founder capable 

of driving through to thF. sea vere compèlled to expend their energies 

in continual varfare vith Ibadan and other s'ates until the British 

occupation of Ilqrin in 1897. n (rh) 

Although thisstory points to a definite incident, it seems taat 

the Hausas and the Fulbes knew and had some relationship vith the 

Yorubas prior to this encounter. The great sultan Mohammed Bello 

of Sokoto, recounting the history of the lounding of the town and 

Empire of Sokoto in the first decade of the 19th century included 

in his work: "Infaku'l Mai suri Il what seems to have been known apout 

the Yorubas. Unfortunately his account does not tell us how Is~ 

ization began during this decade. (I5) 

The Yoruba country was geographically fascinating to the sultan. 

He de scribes it in these vords: "The country of the Yorubas is 
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extensive and has streams and forests and rocks and hi11s ••••• In 

the land of Yoruba are found the birds green in colour which are 

called Babaga in Arabie and whioh we ca11~. It is a bird which 

talks and it is beautiful." (16) 

It seems th~t the re1ationship began with thè growth of the 

slave trade on the West coast of !!rica. It was alleged that the 

Yorubas took sorne part in helping to sell slaves, sorne of wham were 

Muslims, ta the sleve buyers whornthe sultan refarred to aS0hristians

no doubt a reference to foreign European slave traders: He noted: 

"The ships of Christians come there_ (Y6ruba land).The people of 

Yoruba catch slaves from our land and sel1 them to the Christians, 

so we are told. l mention this to spop people se1ling Muslim slaves 

to them because of those who buy them. Harm will result from this~ (17) 

From these --ôiûations it may be deduced thet the efforts of 

Muslims ta carry the Jihâd ta the "Southern seas" as seen during the 

reign of Af9nja (I8I7) were also due both to the tremendous wealth 

of the South, a fact which is, even today, the reason why m~ 

northerners settle in the south acting mainly as middlemen between 

the Southern and the Northern traders; and to the specifie need fe1t 

to prevent export of Muslim slaves through the southern sea ports. 

A legitimate question to ask is what factors 1ed ta 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 raith. As can be seen from the list of the 

!mIms of Ibadan up to the time of the time of the active period 

(~935) of the Lanase MOvement, most of the Imams vere northerners • . . 
(see Appendix D) Opinions of observers can be considerablt multiplied, 

but only a fev will he cited here. 

According to Parrinder, ~it is admitted by Muslims (Yorubas) 

that one reason for the rapid spread of their faith vas the magic 

practised by the Hausa teachers. Qur'inic texts are still widely 

used by all manners of peop1e, 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 Ira, 

but by using mystical figures and texts !rom the Qur'an. Much of 

the magic and Medicine practised vould doubtless be reprehended by 

some orthodox Musltm groups, but the,y have proved potent means of 

attracting pagans into the fold in Nigeria. (r8) Afqlabi Ojo observed 

that 'altogether Islamic doctrine vas more appealing and acceptable 

to the traditional Yoruba. Tbere vere in it many supports for their 

mode of living. For instance, Islam sanctioned polygamy: the adherents 

could marry as Many as four vives. The Yoruba had for a long period 

practised polygamy because, in the main, a man required many bands 

on his farm, a reason wrr.r wealth had always been reckoned in the 

• number of vives and children, rather than in any other vay. , 



Furthermore, he explains that~slam was rather indifferent to the 

structure of the home. It did not dogmatically advocate a change 

trom the extended family into nuclear families. '(I9) 

Trimingham according to his findings seeks to prove that the 

factors vhich enhance' the spread of Islam includes the internaI 

diauntty of the Yorubas; the converts, after the Fulbe conquesta 

(I8I7:r)"served as agents to the1r pagan brethEen. He also shows 

that Western impact was beginning to upset traditional lite 50 that 

traditional culture was becoming sophisticated. The hierachical 

nature of the Yoruba social and political lite was congenial to 

spread of Islam. Aside!rom a11 of above conditions, Islam was 

easily Africanized. (20) 

While there are vast evidences to support aIl the above opinions, 

the fact that genuine converts vent from village to village preaching 

canaot~ be understimated. It should be remembered thp.t the Yorubas 

vere early in contact vith the outside world. A need for change 

was widely felt; and a sense of loyalty filled the -'nds 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 aIl 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 

help1ng them to severethemselves from the traditional fetters. This 

slow process was more adopted by Muslim leaders and teachers. 



However, while doing this, a vide range of compromises was 

accepted by the teachers. The Imims, 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 'lorith 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 T'WO 

THE LANASE MOVEMENT. 

Islam in Ibadan. 

Islam is s~id to have been introduced into Ibadan prior to the 

accession to office of Oluyole who became military leader in I836. (I) . 
The first Imim was said to have been from Sokoto, far to the north of 

Nigeria. He vas named 'Abdullah. He was nickednamed IIIgun,1I (Vulture) 

because of his leen appearance. Such a desegnation may have expressed 

the resentment of the non~~slims who feared that traditional religion 

vas threatened. After 'Abdullah, Most of the Imams had a northern 

origine The first six vere foreigners, and often their children 

succeeded them.(2) (See Appendix D). 

The Muslims in Ibadan vere for a long time orthodox in discipline, (3) 

and sought to guard their children from the liberal influence of the 

Ahmadiyyah Movement, already makfing remarkable impact among the Muslims 

of Lagos. To conserve their tradition they uphold the Maliki Code of 

law for life and practice. However, earlier than 1953, the city was 

being influenced rernarkably by Huslim so~ieties. At the time of the 

development of the Lanase Movement (1935-1954) there were groups like .. 
the Anser al-Din, 'Helpers of Religion' which was introduced into the 

town in 1937 with the definite aims of fostering education and 

improving the status of Religion. The ~awalr 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'in. The Tijaniyah group in Ibadan 

seeks to mobilise the concept of Islamic Brotherhood. 

The Tijiniyah order is said to have been founded in 179I by the 

Berber ~d a1-Tijini. The TijanIs took the initiative to spread the 

order (Tariqa, a mystical brotherhood) on the West Coast of Africa. 

The Tijinis ~re s~id to have stressed insistent1y the communua1 

worship of the dbikr (cire1e), performed public1y and in the mosques. 

The Tijinïyah seek exclusive allegiance: its members are said to rejeet 

a dual af'fliation of any sort. Sorne of the devotees e1aim that the 

Tijaniyah order is the last of the orders, as Muhammed was the last 

of the Prophets. The Tijanïyah order eou1d have been introdueed to 

Ibadan fron liorthern Nigeria sinee the amirs of Kano were in Most cases 

Tijanis • (4) Trimingham observed that the order "spread by peacefu1 

propaganda and bas acquired a considerable following in Northern 

Ni . 17___ ~d Ba· ." gerl.a, ~., aL gl!ml.. However, in I853 fiajj 'Umar began a 

series of proselytizing expeditions whieh aimed at spreading the 

Tijanf al1egiar.~e a~ong both Muslims and Pagans, and brought vast 

regions between Senefal and Niger under his control. It was through 

this latter L"'Pact that l~orthern Nigeria became highly influenced by 

the Tijaniyat orders. This period coincides a1so with the time when 

there were r.:ovements of northern Huslims down to the south of Nigeria. (5) 

The A~~d!yyah l~ovement W8S opposed to the Tijanïs. The Ahmadis 

accused the Tijanïs of revering their founder as a propbet alongside 
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Mohammad, an "inoongruous objeotion for an Alpnadi." The AlpnadIs 

are to play an important role as a reform movement in ~igeria. Their 

rejeotion of the Tijini exolusivism is understandable when oontrasted 

vith their attempt to introduoe into orthodox oiroles various aspeots 

of sooial and politioal modernization. The oonoept of the 'best here 

and now' oannot be oompatible '\\>1. th the ooncept of a ' transoendent 

bliss' whioh is beyond physioal manifestations. (6) 

On the 8th of April, 1921 when 'Abd al-R!bim Nayyar, the first 

Indian missionary in West Afrioa arrived in Lagos, Nigeria, his first 

desire vas to oonvene a meeting the Muslim leaders who had invited 

him in order to present the prinoiples upon whioh the Aqmadiyyah 

aotivities would be based. His presentation indicates that a oertain 

amount of autonomy would be exeroised in West Afrioa even though 

suoh autonomy might oonfliot with oertain positions held in India. 

ge stated four points of ddfferenoe from the orthodox positions. 

Let us look into these olosely. First, that they will recognise no 

Khalffah (7) outside the law of the land where they live, that is, they 

do not lôok to the Hi.jaz, Afghanistan or Turkey for their spiritual 

Khali!ah. (8) 

A brief historioal survey of the development of the movement 

may help to emphasize the significance of the above deolaration. 

The Al)madiyyah sect wp.s founded at Qadiyan in the Punjab by Hirza 

Ghulim Ahmad (I839-1908) who olaimed to be the promised Messiah and . 
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Mahd.I:': who was to come after the Prophet !kt}ammad. 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 AlJmad was only a mB,1addid or a 'reformer' and not as he 
claimed, a prophet after Muqammad. (9) This dissident group called 
itself the Aqmadtyyah Anjuman-i-Ishi'at-i-Islim, or ~Society for the 
Propagation of Islam.' It claims to be orthodox because it keeps 
out of poli tics. But since the ~ormation of Pakistan (I947) the 
QidiyinIs have become of considerable importance in political life. 
This led to a new orthodox reaction and the deDiaI that they are 
Muslims. 

Nayyar's declaration not to recognise any Khilifah outside the 
law of the land where they li~e was a measure to avoid frictions and 
rivalries which the Aqmadis had experienced aften the death of their 
founder. In I9I4, Halpnud Allmad was elected Khilirah. His rivaIs 
were Kamil-al-DÜl and Muhammad 'Ali. The party of l-mbammad 'Ali 

decided against the KhilIfah preferring a committee as a governing 
pgwer·. They claimed that Ghulim Alpnad should be regarded only as a 
'reformer' not a prophet. (IO) 

Secondly, Nayyar declared that the Mahdi-Messiah was not to be 
a werrior, but one who C_8 to a spiritual kingdom; he had appeared 
in Panjab already. (n·) This declaration has two purposes: the first 
1s to as sert the validity of the Messiahship of Ghulim ~ad, the 
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founder; and the second is to avert any confusion which might arise from 

the orthodox expectations of a Mahdi whose main mission was to carry 

out a ho1y war (Jihad). It was said that Ghu1am himse1f rejected 

a11 the traditions which suggest b100d and war.(I2) 

Th ird 1y, Nayyar aimed at detaching from Islam customs which are 

not justified by the Qur'an. (13) H~üd ~ad trans1ated Qur'in 

SlU"ah 2: 2 as follows: "This i9 that proJ!1ised Book which is referred 

y to in previous sc~ipt~e2. There is no room for doubt in it, for 

it guides the righeous to still higher 1eve1s."(I4) Ghu1am Al]mad 

himself once declared, "the treasures of the Ho1y Qur'an are inexhaus

tib1e, and as the wonders of the Book of Nature are 1imit1ess, and each 

succeeding age discovers fresh properties and new virtues in nature; 

the sarne is the case of the Word of God, so thet there May be no 

dispari ty between God' s Work and His Word." (15) 

Fourth1y, Nayyar announced th?t the A~adis will acknow1edge 

no~ only the Prophets: Jesus, Moses, and others but also a11 holy 

men. (16) Consequent1y, they are not opposed to other creeds, for no 

one can accept MUhammad without accepting Jesus ~nd others. This 

position resu1ts direct1y from ~adi teachings concerning prophethood. 

First, they teach that the prophets receive special divine protection. 

This is to ensure the safety of Ghulam and his successor, Mahmüd 

A~mad who were threatened by the orthodox Mus1ims. This is i11ustrated 

by their te;>ching that Jesus did not die on the cross. "God wou1d 
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not permit such indigni ty to COMe ·' upon a prophet. Al though God 

allowed Jesus to be scourged and spat upon, and even nailed to the 

tree, He then rescued Jesus and let hiJIl fiee safelyaway in disguise. 1t 

Secondly, they teach that prophets are free from sin, and therefore 

perfect. This teaching is to serve two purposes, namely to protect 

the prophets from charges of moral weakness. For example they hold 

that the event recorded in Exodus 32 and ~~Samuel 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 Muttammad." 

>: Tlïey render the word 'Urmni (Q.VI1.I57) as "the Immaculate One," 

not the "illiterate" or "of the COMl'llon folk" as other translators 

render i t. The Alpnadis finally teach tha t prophethood continues after 

M~ammad. (17) This position set the orthodox violently against them. 

How did they arrive at this doctrine? 1t appears very radical 

and in conflict with the traditional claim that after ~ammed, 

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

translated al-"akhirati (Q.II.4) Itthe liereafter" as "what is yet to 

come," i.e. further prophets. The Fâ:tihah prayer: "guide us in the · - . 
straight path" is taken by Malpnud ~tI1.ad as supporting this claim. 

(Vide. Q.XI .34). Hore over they claim that Ghulam AlJmad is directly 

referred to in t.he promise of Jesus that someone will come after Him. 
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(Q.lxr.6). They further c1a:irn that the word "sea1"in the phrase 

'Khat,ém a1-Nab~" (Q.XXXIII.40), does not Mean "last", rather 

it me ans that which v8lidates a11 subsequent prophets, like a ring 

or ornament. How can MulJammad he an effective "Seal" if the wax 

of continuing prophecy is not provided? Aside from these re-

interpretations of words and phrases they a1so emplmyed a mystica1 

explanation by their doctrine of fana"fi-al-Rasü1, self~annihilation 

in the Prophet. Ghulim Ahmad is described as completely identified . 
with the Prophet so that he bec~e a perfect l'rÉifiection of Muqammad. 

Muharmnad Ahmad dèscribed his father in this words: "Adam the perfect . . 
physical man, Muhammad, giver of the perfect law, Gbulim Aqmad perfect 

interpreter and propagator .of the law." Will the Alpnadis expect 

another prophet after Ghulim Aqmad? According to this teaching, 

nothing hinders them from doing so. (lB) 

Nayyar closed his speech by expressing the goal of ~adi 

acti vi ties in West Africa. He carne to "make them (West African Muslims) 

recognize their own weakness and the good their rulers are doing for 

them, so that instead of looking to other kingdoms and wasting their 

time in useleBs 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 1941 the Ahmadiyah influence spread . , 

from Lagos to Ibadan. That year, a mosque was founded. (20) Since theR 

three more missionaries have visted Nigeria founding schoo1s and 
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laying the foundation stones of mosques. ~ DOW, Aqmadi 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 Sunm(~mu Lana~~' s birth date can only be deduced. He 

returned to Ibadan after spending about forty-five years in Northern 

Nigeria, in 1935.(2I~ He went to the North perhaps around the age of 

tan. He would then have been born sometimes between 1880-1890 A.D. 

This dating is especially interesting because it makes Lana~~ a 

product of the various changes which brought 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 tràditional family allegiances. 

Further more, he ws born at a time when slavery was known amongst 

the Yorubas. As Dr.Ayandele observed, "the ~gba remained until 

1891 slave-holders, slave-dealers and slave-hunters."(22) This whole 

period is sometimes rèferred to among the Yoruba as the time of 

"Sunm<}mi ", or of the inter-tribal wars which spread panic everywhere 

because of the raidings 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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th~ Catholics, the Anglican vere already influencing the Yoruba 

communities. 

(b) Educational Career. 

At an early age, Al.fa SunmC]nu La.na~t! did not attend school. 

With his parents he vorshipped an oracle called Bâzeni. (Perhaps 

similar to ShaDgo~ God of Thunder). (23) He vas so attached to his 

family that his determination and sineerity began to manifest 

themselves, e~en as a boy. He vas faithful in the family worship 

even as a ba,y. However, the decision of bis father to settle in the 

city, of Zaria in Northern Nigeria brought the family into contact 

vith Islam •• Alfa Lanaft"s father converted to Islam, a religion he 

had much despised vhile in Ibadan. He also became interested in 

obtaining an Islamic education for bis son. As a result, SlUlIIlC]nu 

Lanase vas enrolled in the Qur"in school. Already he had shown his •• 

capability to learn by the fact that he spoke the Hauu, Fulani and 

Nupe languages fluently vi thin a very shor.t tae. Our saurces remark 

that he advanced considerably in Arabic studies in the North. (24) 

Even though they could not de scribe the scope of this education, it 

is possible to de scribe it from vhat Trimingham has gathered. In the 

North, the sim of Arabic education is training of clerics, and there 

are many schoole for this purpose. 

In the early stages of Arabic education, the teachers considered 

their york as an act of pièty, though this did not rule out gifts 
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received from parents or guardian... Most teachers supplemented 

their teaohing wi th 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 aUolI , IItablet ,,,; • . 

school~;;and nMakarantar ilim. n Dlav school. 1I In the first, the 

children are taught to recite the Qur'in ~thout underst&nd1ng. 

The second embraces all other further studies, for example the 

rituals of the performance of the various prayers, occasional offices 

like conducting funeral services; exposition of the Qur'in text. 

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

scherne. The popular lav book highly esteemed in Northern Nigeria 

is the 'Mukhtasar' of Khal1l.. This suas up the MilikI Madbbab. 

(code). (25) 

(c) Character Appraisal. 

Alfa Sumnonu Lana~t! was highly honoured both among the Hausas 

and the Yorubas. In the North he wa~ very much loved by the 

natives; he spoke their language vith such perfection and vas so 

well integrated into the society that for a long time there vas 

fear that he might nf3ver return to his home. Hovever, through the 

influence of one Alagba Ajala he vas 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 htm to settle 



29 

their 'WU'i.ous re1igious and domestic disputes. Muri tala Lana!!, 

descr1bed bis father in these impressive vords: 

lIJIis bebarlour vas good to his wi ves and he gave adeqUate 

iDatructions and chastisement to his children. He alvays 

gB.ft the right judgments, and· he always paid his debts. n 

A1f'a T.nap' wasthe father of eight children, tvo. females and siX 

males; an of them are now Muslims. 1t vas not long before his 

inf1ueDCe began ta spread in the oit,. mosque; parents began to 

send tbeir children to his Arabic school. 1t vas through these 

early activi.ties that he became avare of the trends among his 

peop1e to see Islam vith the spectacles of paganism, while~on the 

other band, they vere embarrased by the liberal movement which hàd 

begun to spread its influence in West Africa since the beginning of 

20th century. 

Al.f'a T.na!l', after an active live from 1935-1954 in Ibadan 

and otber surrounding towns and villages died on the I4.th April, 19.54. 

The .a!iIOl") of' bis lire is still fresh and cherished by both bis 

adairers and bis opponents. He won many converts who went forth to 

establlsh the movement beyond Ibadan. Today, many of his pupils 

are bighl.y respected. Nov, we shall turn our attention to the Lana~~ 

Maveaent. The nen two chapters will be devoted to the factors 

whicb inspired Lanase to start his movement, the problems which he .. 
f'aced and the content of bis teachings. 1t would be seen that 
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although "the Lana~~s gained popularity amongst his followers who 

gradually increased, the original intension to severe Islam b'om 

foreign elements was not attained. This not wi thstanding, the 

movement continues after the death of the founder spreading frœa ODe 

community to the other. 
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Tijâniyah Movement beoame a Missionary Movement through the efforts 

of 'Ali 'Ibn 'isa (d. 1844), a movement named after the I:mam 
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the title "1s given to the sucessor of Mnl'lammad, who 1s vested 

vith absolute authority in all matters of state, both civil and 

rellgious, as long as he rules 1n cOllformity with the law of the 

Qur'an and HadIth. 1I 

Vide: Hughes' Dictionary of Islam, 

W.H. Allen & Co, 13, Waterloo Place, S.W., London, 

1885, p. 263f. 

Be Fisher, op.cit., p.9B. 

9 • Ibid, p. 50. 
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22. E. A. Ayandele, The Missionary Impact on Modern Nigeria. IB42~I9I4, 

Longmans, Green and Co.Ltd, London, W.I. I966, p.6. 
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24. Muritala, op.cit., (Ess~) p. It. 
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CHA PTE R T H R E E. 

I. Establishment through Miracles. 

As we have seen in the previoua chapter, Alfa Lana~, 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 Jihid of ~tbmin dan Fodio. 

(!754-IBI7) • Even though Alfa Lana!}, did not arrive in Northern 

Nigeria during the first wavea of these reforma there vas wide 

circulation of Dan Fodio' s scti vi ties. For example, Mull8Jl'Jlllad 81-

TünisI, who was said to be impressed by the newa of the success of 

the Jihad wrote of its motives (I8IO): 

"The Falita accused all other Sudanese of impiety and heterodoxy, 

maintaining that only by force of arma can they be brought to 

repentance. • • • They claimed that th~y have undermined the 

foundations of religion, and perverted the rules of Islam ~ 

proclaiming i11egal and criminal innovations to be legitimate. 

by shameful cuatoms such as adultery and incest, the use of 

fermented drinks, passion for amusement, song and dances, neglect 

of àaily obligstory prayers, and refusal to offer tithes for 

the poor and unf'ortunate.... Theae ideas fermented for years 

in the spirit of the Fulini and electrified their imagination, 

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

who posed as a reformer and proclaimed the holt var. ft (I) 

Just asCUthmiii dan Fodio believed that God bad cornmissioned 

him both as the mujaddid and the Qutb of his age, so Alfa Lana~" 

nov well-informed about the puritanical movements of the north, 

felt convinced that God vas preparing him for the reforms amongst 

the Yorubas. It will be seen that Lana~~'s activities vere very 

similar to the Uthmanic aims, as l1sted in Muhammad el-T'musi' s 
• 

description. Lanase believed and claimed that God vas on his side . , 
to establish true Islam amongst the Yor.s. He claimed further 

that, as in the case of the Northern Movement Al1ih vould give him 

victory over his enemies, and the truth of his intentions would be 

vindicated. But rather than taldng up a Jihad, Alfa Lana~~ faced 

his opponents expecting God 1 s intervention. He also faced them in 

conferences and consultations with what he believed bo be the true and 

jurer. Islam. New let us look at the situation in Ibadan when 

Lana~ç returned. 

Alfa Salami Babal~la, a contemporary of Lana~~ described Islam 

in Ibadan in I935 as changed from the despised status vhich Lana~~ 

knew before leaving for the North into a poverful force vith tremendous 

influence:and a large folloving. The community had several Imims~ 

(see Appendix D) The thirteenth Imam vhen Lanase returned was •• 

Mulli Ayinde Basunnu. Mulli vas the son of the second Imim Iamail 
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Basunnl1 who was a native of Dindi,~ in Northern Nigeria. He was the 

Chief Imam during the periods of Lana~~'s activities. Baba10la • 
remarked that the Muslims then accepted many unnecessary compromiae~, 

and in his own wordat "Sunnah ni wqn ma npada sodi," i.e. they 

interpret the sunnahwrong1y, (2) evident1y to .alJllow for compromises. 

He fUrther observed that often they ended up vith arguments and 

quarre1s which had to be resplved,by the King's yerdicts. 

However, Baba10la. observed that things were better 8stablistied; • 
Is1«m was more attractive. The situation was ~ite unlike that of 

several years previously before iana~~ 1eft home. At that tt.e the 

Mus1ims were regarded as extreme1y 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 joining the Mus1im group and the 
/: mosques vere pack~d full by devoted worshippers- this was especi81ly 

true during the Friday 1Jrayers in the central mosque. Many pagan 

children began to reject the religion of their fathers to jotn Islam. 

Babal~la further recalled the tremendous powers of the MUslim 

leaders in the city. In his QWIl worès: "no one was able to prevent 

them from doing anything they so desired because the Olubadan, the 

King, was behind them", He noted howei'er, that in the exercise of 

these prerogatives, they tended to be power-drunk rather than desiring 

to help tbose who had needs. Itl',:!Dlct, 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 

accordeà 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 

fran the North and Sudan. Amulets and Qur 'anic texts were used for 

protection, or for cursing an enemy. Schoolb~ys used them for 

passing examinations, or for injuring master s 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 bis observations 

will be reflected as we study the nature of the Lana~~ movement.(4) 

It should however be noted th9t the use of magic is not limited 

to Yoruba Islam. It is a phenomenon connected with the spread of 

Islam throughout West Africa, only re-enforcing the strength of the 

trad!tional culture of the African peoples. 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 

Aliih. 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 (ljalil) or unlawful (ljarim) •. If a 

lavful. method is employed to cause harm to an enamy the law 

is not transgressed, but it is, if 80meone ia-;healed by 

invoking n j1nn" • In their endeaitom- to dissuade people !rom 

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 l.egitimate questions to ask are: With this kind of situation 

in Ibadan, how could Alfa Lana~~ proceed to call for changes? 'Where 

lies his power? Would it not be a great threat to his life even to 

man an;y attempt to calI for a revival of true Islam that has nothing 

in cOIIIIDOn vi th the tradi tional pagan religion? One thing he vas 

sure of; he believed himself to be delegated by Gad 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 discuss these m8tters. (6) It vas not too long before opposition 

mounted agaiDst him. He vas charged vith ulterior motives of 

selfishness and se arch for popularity. The immediate reaction of 

his adversaries was to abuse him and ridicule him in public, trying 

to reduce his influence. But the story vas not that simple. He 

started winning follovers, and the number of converts to bis movement 

gradually increased. While his opponents sought for ways to stop 
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him,h8sŒï\urn waited for miracles. His fa.ily and relatives 

vere afraid bis enemies would harm him in order to get rid of b1m. 

Every day, he and his followers prayed for miracles so that their 

course vould be vindicated. His enemies were di vided into three 

groups. 

(a) The Pagan Threats. 

The pagan people saw IslâM as a DeV coat on the traditional 

religion. They had a meeting ground vith the Muslims, who despite 

their new faith gave money, food and other support'to &id various 

religious festivals vith vhich their ancestors were connected. 

Lanase's call for pure IslâM threatened these contributions. 
t· 

For example, the Muslim were said to be participating freely in the 

"EgUngUn" festivals, a sight which vas abœiDable to Lanaf!f! and bis 

concept of pure IsLam. The significance of this festival, 1s 

vividly illustrated by the following: 

"The EgÛngUn worship has become a national religious institution 

and 1ts anniversaries are celebrated with grand festivities. 

The mysteries connected w1 th i t are hel~ sacred and inviolable, 

and although l1ttle boys of five or six years of age are often 

initiated, yet no woman may knov the.e mysteries on pain of 

death...... An EgUngUn (the Agan) is the executor of women 

accuaed of wttchcraft and of those who are proved guilty of 

such crimes as murder, incendiarism and etc." nIt ia considered 
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a crime to touch an EgÛngÛn dress in public, and disrespectful 

to pass him by vi th the head uncovered. Even a boy EgUngUn 

ie considered worthy of being honoured by his (supposed) 

surviiving parents, he salutes them as elderly people would 

do, and praniees the bestowal of gifts on the family. Il 

nThis 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 repaire, and the 

citizens appear abroad in their holiday dress". (1~ 

It is obvious from the ab ove descriptions why the Lana~~ movement 

was considered not only an attempt to destroy the social implications 

of the EgUngÛn worship, but capable of arousing the wrath of the 
, , mmuni deceased whom the Egungun represents, thus bringing on the co ty 

a11 kinds of rep'r.en~~,the fear of which led to these compromises 

in the first place. The pagans rose to action. They threatened i!. 

the lives of all the Muslims who listen ta Lanaflt!. While the threats 

mounted, Lana~~ and his followers waited tor miracles. 

Majid, one· of Lana~~Js students, recalled that the tirst thing 

the pagans did was to place in the Friday mosque "~" and Sere -

two objects which indicate the coming wràth of ~Shango", the god of 

thunder.(a) This threat should not be regarded as mile. Reference 

has been made to the hi a tory of "Shango" in the first chapter. S'Q.ch 

a threat, of course, implied not only the imminent destruction of 

the mosque, but also that sudden death might be 1nflicted on the 
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Lanat'! family and his followers. The Yorubas fear the wrath of 

Shango so much "that when it lightnings or thunders, people, 

especially those vho are not sure ot their characters, tremble. 

They salute. "the vrath" as Optf.jIrt Ekun a-s--eké. "The terrible, 

rumbling one, the Leopard that devours the l1ar."(9) Professor 

Idowu quoted another more trightening description of Shango's 

activities. 

"0 ni 'le ina1 A da MC] n:l'ji1 Ina Qsan1 Ina gun ori 'le fe 'je! 

Ebiti re tiri se gbi!" (meaning: "The Lord ot the house of :lire. 

One who causes sudden dread! Hoonday tire! Firs tha t mounts 

the roof and becomes glaring tlame! The murderous weight that 

strikes the ground vith a resounding force1").(IO) 

On Friday when people gathered to prayer, panic speedily spread. 

They wanted to evacuate the mosque. Lanap" rose in their midst to 

gi ve advice. He advised his followers to go on vi th~ the prayers in 

the mosque ignoring the objects. · While others lett, Lana~~ claimed 

that nothing would happen to those who stayed. Days and veeks passed 

by, nothing happened to any one. It vas not long afterwards that 

the objects disappeared. This was tor Lana~~, not merely a victory, 

but an inspiration for the furtherance of his cause. Lana~~'s 

explanation vas that true Islâm would vithstand the threats of 

enemies. Prayer!!! of thanksgi ving vere said to be help frequently 

in the home of Lanase and maqy inquirers joined them • . . 
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Majrd gave another instance of the pagan opposition during 

Lana~~Js first 'Id festival. This was Adhappy occasion for all the 

Mualims in Ibadan. On thEiir way back !rom the prayer ground, pagan 

"turgs" threatened to beat the Muslima as they often had done in 

the pa st year. On this occasion, the numbe:f of "turgs" was highly 

increased, and there was real danger as they flooded the path to 

the 'Ïd field exchanging insults. The exchange of worda dragged 

on until the Muslims arrived near to the house of Bal, Olugb04le. 

Then Alfa Lanase decided to take action. He collected seven stones, .. . 

perhaps a reminiscience of the seven sto~es connected vith the 

pilgrimage. He prayed over the stones and started hurling them at 

the opponenta. Maj!d says that this action vas very effective. The 

pagans became panic-stricken, and the Muslima chased after them, 

beating and kicking ~hem as they fled. The opponelits in turn shouted 

as they ned: "Theae Gambaris will not be touchable". (II) (G8lIlbari 

ia the Yoruba description of a northerner). This victory further 

expanded the influence of Lana~~, but equally exposed h1m to other 

efforts to stop bis influence. 

(b) The "Otboni" Aristocracy. 

The Lana~~ Movement affected another traditional society which 

had influence among the Muslims as vell as other fai the, namely, the 

"Ogboni Frater ni ty." Many Adherents of various religious groups are 
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known to be members of th1s:':'Fraterili:ty-. 'lhe .traterDity is often 

described as a secret society since much or its activities were 

never published. Lanaf!~ and his followers rejected any Muslim 

belonging to the Fraternity as an unbeliever. (Kafir) Again, like 

the pagans, their reaction was serioue. An -!§dan Ogboni n (an emblem 

of the Fraternity) was placed in the home or A1Ca Bello, one of the 

leading comrades, now a backslider. Majfd remarked nthat any home 

to which an "~an" is carried, they (the Ogboni rulers) will scatter 

it." The news soon reached Alfa Lana~El. He vent 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 f'ree having done that. 

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

role of the Ogboni authorities. As Ojo has observed, the background 

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

Viaely spread ,through out the Yoruba countr,y. In the cult, sacrifices 

are frequently offered to the land because it yields rood, trees 

and cash crops; in fact it is the giver or most needs for human 

sustenance. In gratitude for this generousity, the rirst 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 Fraterni ty. This role of interdtiary between land 

sptrtt and the community gives them much honour. 

In many towns, as Ojo noted, especia11y in the South Western 

part of the Yoruba country, people were ruled by the Ogboni councils 
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instead of the chiefs in council. (I2) Bere is his description: 

t~ember of the Ogboni were invariably popular, influential, 

wel1-to-do, and in Most cases elderly citizens who used the 

advantage of their wealth and the leisure accampanying it to 

set themselves up ioto an intelligence corps, which organised 

and directed the performance of the legislative, executive 

and judicial activities of the state. Life-long nministers 

of state ll were selected from their midst ll • (I3) 

In recent years the Ogboni Fraternity has undergone a reforme 

Its name was changed to ttReformed Ogboni Fraternity". This change 

was intended to increase the influence of the cult and to enable ~ 

a11 re1igious faiths to join. The spread was amazing, enlisting 

Yorubas, Ibos, Hausas, Efiks and Ibibdall. By 195I, the Reformed 

Ogboni Fraternity conclaves numbered 124, including one in London. 

The Fraternity clairns that lIit knows no religious distinctions: 

Christians, Muslims and heathen can come into it and find fellowship. 

It also claims to makè people better fulfil1ers of God's will than 

either Christianity or Islam cou1d ever made them because within its 

fo1d the initiated would find enlightenment and he1p in every difficulty 

which they might bring upon themselves or which the world might 

impose upon them". (I4) 
r. 

It was this new powiful fraternity that was at work during the 

time of the Lana~~ movement. Though it is not possible to know which 

group dropped the emb1em in Alfa Bello and his comrades into question. 
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But nobody attended any calls. For veeks relatives and friends 

expected sClle kind of victimisation, but notbiDg bappened. This vas 

for Lana~~ and bis followers another miracle rurther to vindicate 

their cause. By this time many relatives of Lanâ.~ had joined the 

movement. Pagan converts and wavering Mnslims ra1lied round Lana~t!. 

His influence began to threaten the security or other MUslim leaders. 

They too rose against him. 

(c) The Muslim Opposition. 

Lana~, and his followers contended that ignorance had drawn 

the Muslims into various compromises both in ~-Il vorship and in 

secret societies. Muritala, one of Lana~t!.t8 sons, and one of the 

Most active present leaders told of an interesting reaction of the 

Muslim Leaders,. On this occasion, during the illamateof !fulli 

Ayinde BaslUlllu, the 13th Imam of Ibadan, the ï-foslim leaders invited 

Lana~~ and his group to the central Friday mosque at Qja Qba (the 

king"s market) to explain the bases of bis critici8l!!s and the kind 

of changes that he expected from the Muslims. His arguements vere 

accepted after a couple of hours in which ~e nev leader turned 

over various pages of the Qur"an and Hadiths (traditions). But the 

angry-displaced leaders only vaitedîror a better chance to express 

their anger. (IS) 

The occasion finally came. According to HUritala, the incident 

too~ place in the Friday mosque. One of the leaders entered the 
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mosque to find that Lana~~ sat in his selected place. He became so 

angry that he ordered Lana~~ to evacuate the spot immediately; 

otherwise the result might be regretable. LanaEi~ l;Jegan to explain 

that such an action is inconsistent with pure Islam. No one has a 

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

in the mosque. But he seemed to find no support. Wi th great 

reluctance he 1eft 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 wou1d prove the truth of his 

course. (I6) 

The 1ast incident which finally established his movement arose 

wh~n Lana~~ decided to establish a Friday prayer mos~ue in bis compound. 

After the first prayer of dedication, the news spread very fast, :1 

and opposition rose against having two Friday mosques in the same 

city. The fol1owing day Lana.se was swmnoned to the "0nireke Court." . . 
The case dragged on for days. But Lana~~ supported his olaims and 

action in a way that astonished the magistrate. Fina11y he was . 
discharged and acquitted on the grounds that there 1s more than one 

mosque in other Muslim cities, just as there are more than one Churcibr ·; 

in Ibadan. Laeiei Ad10 the son of Lana~~Js brother, an eye witness, 

remarked that th1s was a serious incident and the victory resulted in 
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the t 1,8 successes made by the movement afterwards (see the Lanase .. 
mosque on platel(I7) 

Alfa Lanase himself died on Wednesday I4th April, I954. His .. 
works and teachings were left in the bands of his children, devoted 

student.s and relatives. It is from these that we are able to knit 

together the substance of the teR.chings of this fascinating movement. 

It will be se en !rom his teachinss 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 alr~ady spreading among the Ibadan 

Muslims. What i9 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. 
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CHAPTER THREE. 

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

Oxford University ~res9, London, I962, pp.I9>-I98. 

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 literan.ltr means lia path" or n.a vay," "a manner 

of life". Ail traditional law ia divided into (i) swmatu-l

fi "il (what Muttammad dià), (ii) Sunnatu-l-Qawl (vhat Mul}ammad 

enjoined), (iii) Sunnatu-l-Tagrir {that vhich was done or aaid 

in the presence of Mu~ammad, and which vas not forbidden by him. 

Those things which the Prophet empHatically e:lljoined on his 

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

those which are not emphatically enjoined are called_.al-8unnatu

l-za"dah (Superogatory Sunna). 

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

p. 622. 

3. Salami ~Babal~ùa, Islam in Ibadan, 

Ibadan, I969. (Babal~la 19 not only a contemporary of Lana~~, 

he was also present during the Muslim oppositions. He accused 

Lana~~ 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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4. Parrinder, op.cit., p.&of. 

5. Trimingham, op.cit., p .I12f. 

6. l-furi tala Lana~E2, The Life of SunmQnu Lanase, 

Ibadan, 1969. (essay). MUri~ala explains that Lana~E2 had many 

invitations that he had to turn down a lot of them. The Mnslims 

at Oke-Qfa Atip~ under their leader.Alfa Nasiru pleaded with 

Lana~1i' to preach for them. After a year, he accepted their call. 

He served them for fourtean years. Most of his encounter with 

Muslims in Ibadan tell within these years. 

7. JOhnson, op.cit.; p.30. 

Professor Bqlaji Idowu discusses the relationship between the 

egunguns and the spirits of the deceased. 

Vide: Bolaji, op.cit., pp.I92-194. 

8.. Majfd was the mos't beloved student of Lana~~. The studont

teacher relationahip was so deep that Lana~1i' happily bore the 

wedding expenses of Maj!d. "~un" ia the thunder-boIt. It is 

axe-shapped stone which Shango worshippera claim ta pe Shango's 

weapon for knocking down his victims. The "sere" is a Carrot-. . 
shapped small gourd used for invoking shango's anger. 

9. 1dowu, op.cit., p.93ç 

10. Ibid., p.95. 

TI. The reference to 'Gambari' is interesting. The sixth !mim of 



Ibadan vas Sulayman Gambari, a native of Ié&o, a city- in 

Northern Nigeria. The Hausas from the North are called 'Gambari' 

by the Yorubas of the South. What the pagans were ~ng was 

that the Muslims have become Hausas by accepting Islam. Similar 

expressions can be heard frequently in areas where Ohristianity 

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. 

I2:. Ojo, op.cit., p.2I2 • 

I3. .ill.2.., p. I20 • 

I4. Idovu, op.cit., p.2I2. 

IS. MUritala, op.cit., (Essay). 

I6. Ibid., (Essay) • 

I1. ~., (Essay) • 
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CHA PTE R FOU R. 

2. Establishment through Teaching. 

In various respects as seen earlier, the Lana~~s became convinced 

that God was on their side. They.-* cèmyinced that their movement 

cannot be deatroyed. However, they fe1t 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 !rom 

both Pagan and Liberal influences. 

(1) The Role of the Family. 

(a) The Purdah (veiling). 

The Muslims of the time of Lanallfl 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 Ahmad!qyah libera1ism. 

Alfa Lanase was vehemently opposed to this kind of what he regarded ... 
as unwholesome indulgence. Ali good Muslims should advise their wi ves 

to wear the Purdah whenever they need to go out in the evenings. 

This practice ia very popular among the Hausa Muslims of the Northe~n 

State of Nigeria. Since Lana~~ himself became a Muslim there, his 
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own understanding of the Qur'in. He quoted S'Ürat al-N'Ür- Chapter 

of the Light (24:29/30-31). 

"Say to the Believers that they cast down their eyes and guard 

their private partsj that is more innocent for themj Allah is 

aware of what theywork." 

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

guard their private parts and show not their ornaments, 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, · -or the sons of their brothers, or the sons 

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

possession, or male !ollowers who have no desire, or-infants 

who have not got to know avout the privy part o! womenj and 

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

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

o ye believers, mayhap ye will prosper." (1) 

What is the meaning of the phrase "except so far as they appear?" 

(IlIa ma ~ahara minhi). The Lana~~ group object to the liberal 

interpretation of the above phrase to Mean that Muslims women are 

only to coyer their necks down to their breasts, excluding the head 

and the fac.. The Qur'anic requiroment, they explained, is that the 
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Muslim women should cover themselves !rom 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 i5 based on sarah al-Ahzâb 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; th'Jt is more sui table for their being 

recognised and insulted; Allah is forgiving, Compassionate." 

Another area in which the Lana~~ group sought reform is in 

supervising the Movements of MUslim women. The city of Ibadan is a 

great center of conunerce. Villagers come every day to the city to 

sell their farm products. Women meet and make friends; they sell and 

buy the needs of the family. It 1s not easy to restrict the movement 

of women. The city, as shawn in the first chapter, plays host to 

many fe sti vals every year. Thus i t 1s always a busy ci ty • No doubt 

when Lana~~ and his group began to claim that such free unrestricted 

movement of Muslim wamen is un-Islamic, the objection of the opponents 

was serious. Alfa Muritala Lana~~, his son, recalls the repeated 

visits to the home of the chief Imam, Mulli at Opo Iyem9ja to defend 

their po si tion. The claim is very firml 

UIt is compulsory for aIl our members to accept the Harem. 

Also our daughters should preserve their virginity. These are 

compulsory likewise for all the Muslim." (3) 
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Alfa Bqlaji Akewukewe represents liberal thinking, a type of 

thinking with Ahmadiyyah orientation. In several ways, Bqlaji tries 

to show that the Muslim women are net expected either by the Qur'an 

or the ~adith to stay in-doora. O.t course, he has no objection to 

a mutual agreement between husband and vife which keeps the wife 

indoors. Speaking of the case re.terring to the wi ves of the Prophet, 

he said that the word "WAQURNA" means "respect for one self" • So that 

WARQURNA FI BUYÜTI KUNNA should be translated "respect yourself in 

your houses." He refers also to another misleading translation of 

the word "TABiRAJNA". This shou1d not be "tbey should not go out", 

rather, he says, it means "they should not show their beauty to man." 

He further made reference to Sürah 33 ayat 59 which suggests how 

women ought to dress outside to avert play acting and aasaults. 

Let me quo te Bqlaji's conclusion: 

"An important factor that can limit the going ~t of a woman 

ia that she has to obtain permission (to go out) ft,om her 

husband; a woman has no rigtt to go anwhere that is displeastng 

to her husband. In this way, the tiJne spent at home will be 

greater than that spent outside, but he should not hindered. her 

.tram going out campletely; 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 ber 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 disapproying 

will of her husband." (4) 

The Lana~~ group considers this type of liberalism as a defilement 

of the sanctity of womanhood. They accept SÜTalt 33 ayat 33 as a 

clear injunction; and it should be takenlitera3:ly "t "Remain in your 

houses, and do not swagger aQout in the manner of the former pagànism; 

observe the Prayer and pay the Zakat; and obey Allah and his Messenger." 

When Mbritala, (Lanase's son)was asked whether this verse me ans that •• 
the wives of the Prophet should not even trade, travel or to fetch 

water, etc. He answered IYSSI. He explained that if they went out 

more eyes would see them than those which the Qur'in stipulates could 

see them - especially if they were to be trading. When asked whether 

it i8 proper for women to participate in the Pilgrimage; he answered, 

'yes' beceuse the Pilgrim?ge is good for both male and female. 

In fact,there were sorne of their women who had taken part in the 

Pilgrimage. (5) It hasbeen suggested th~t the use of the Purdah 

and the Harem are two of the main distinctive features of the Lana~ç 

Movement. They are 50 marked that when a person speaks of the validity 

of the Purdah and the ~em he is referred to as 'Qmq Lana~~'; 

(son of Lanase) a kind of amusing remark! .. 
The Lana~~ 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 i5 considered very weak, 
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always under the care of the husband. In Many cases she i8 only to 

implement the orders of the husband. She looks towards the husband 

for aIl "good" and "shelter" as if there were nothing she could 

contribute to the progress of the husband. Professor B~laji Idowu 

remarks: "It is the responsiblity of the Yoruba man to give protec

ticil1nto the weaker sex. Wtien men and women wa1.k together, the woman 

should he allowed to go in front and the man hehind her so asto 

afford her protection and defence should there be a sudden danger. 

In any crisis, women should be sheltered, afforàed the first chance 

of escape, if need be. It is mean and immoral to outrage a defenceless 

woman." (6) 

The Lana~~ group holds that while they accept this traditional 

position of wernen, there should he 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 

Lana~~ clat., it ia a aign 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 !ree; but then they have 

to stay at home as haremites. (7) It should he 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 Musl1ms (the 

opponents of the Lana~~) a humiliation to the men. The Lanaf!~ group 
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clatm that reciprocity is possible even in the home. They refer 

to the Qur'in 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 sètting is in regard to 

the problem of divorce and remarriage, the principle tB mutual 

reciprocity. Alfa Muritala Lanaf!~ explains: liAs it is right for tl?-e 

husband to treat his wife well, so the vife should treat her hUBband 

weIl, doing good, one's not greater than the other's." (8) 

(b) Marriage Ceremony. 

Although the Lanase accept the traditional Betting of Marria~ 

contract by the parents, they advocate the eltmination of certain 

practices which came to be included in the Muslim marriage system. 

One of these old prs.ctices is that "when a bride was followed to 

the bridegroom'B hous" at a crossroad (orita-m~ta), they will stop; 

there they will perform a special ritual.(9) A big b~l will be 

provided filled with water. In·it will be put Kola nuts (obi) and 

other articles. (IO) These are me ar. , 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 Lanase . . 
group object. to thia practice. However, this practiee ia attractive 

even today, sinee it ia believed that it helpa to eliminate the 

intial fears canneeted vith a new wedding, tears resulting !rom the 
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activities of evil men. 

The Lana~~ also stood against another practice. In the traditional 
wedding, the pride 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 COJ!llluni ty. She will wear around her waist 
colourful beads; she will stand on a speàial spot in the compound 
provided for the ritual. The latest married WOmaD of the extended 
family will perform the ritual. The author himself, when he was a 
small boy, wa~hed such occasions wi th his mo~her. He recalls that 
during the process, the bride felt reluctant to undress bafore the 
women surrounding her. The implication seems to be tl;lat the wOlllen 
are vitnesses to her privilege to act freely toward her husband, thus 
making her a recognised member oE the marriage éo11ll'l1uni ty. At other 
times the male members are allowed to witness the occasion. As the 
water ia poured on her, each time, the audience will shout 'Iyawo ye, 
lyawo yet (The bride is sound and healthy). The author witnessed 
another wedding vith a Muslim influence. After the washing, relatives 
of the husband (the husband is expected to me absent when his vife 
is brought to him) vere singing the following chorus: 

ilE .ba wa mu 'yawo wa Annabi l'ai be .,n n 0" • J • ,,-- • 

"Give us our vife, ve beg you by the Prophet." 

(Wedding is a family concern) • . After all this, the bride was given 
beautiful dresses to wear, usually !rom the first vife vhere the 
occasion 1a a second marriagej otherwise she vears the dresses of 
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the mother-in-law. Mter the wife is taken to her room" the ritualists 

will ~ing the t good-bye' song and depart to their differellt localit1es. 

The objection of the Lana~, group 1s based on the fact that such a 

practice defiles the sanctity of marriage itself. It also ignores 

the Qur1inic injuction that married women are not to expose themselves 

in any circumstance, except to specifie people. 

Perhaps more serious is the Lana~E!'s objection to any festival 

which include dancing and drinking of wine. At their weddings they 

will bave p1enty, in terms of food, to sb are vith their friends, 

but it is against Islam 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 e1iminated is considered a failure by many families, 

especial1y those who are of pagan orientation. The gods and the 

goddesses are appeased by pouring the libation of drinkè~ vine, 

and through dancing. It is however, easy te exp1ain the Lana~E! 

rejection of dancing. Be~ieving as the,. do that Muslim women ought 

not to exhi~ their beauties pub1icly (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 vine. They be1ieve 

that God disapproves the drinking of vine; it will dissuade believers 

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

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 the past 

the Muslims in Ibadan used to drink, and when they become drunk, they 

would like to pai'ticipate l-Tith 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 sUraltJ, al-Ma-ida 

(5:93): "Satan sirnply wishes to cause enrnity and hatred to fall out 

amongst you in the matter of wine and mai sir (gambling) and to turn you 

away trom the remember~nce 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 for clear 

proclamation." 

When asked how drunkards would be punished in he aven (Judgment 

Day), Alfa Muritala Lana~~ explains that the punishment commences 

from the present life. The good Muslim should disown such a person 

and not regard h~ 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 



61 

this will deprive the drunkard of taking part in the 'drinkings' 

allowed to the children of Paradise.(I3) 

A study of the historical development of the prohibition of 

"nne" (Khamr) in Islam will help us to undersand fully Lana!!,!' s 

position. "In the days of n~ad, the Prophet, the people of 

Mecca and Medina used to indulge in drinking wine as often an 

occasion offered itseIf, so that drunkenness often became a cause 

of scandaI and of idulgence in a second vice, namely, gambling, which 

together with wine, incurred Muhammad' s condamnation." The prohibition • 
was however graduaI. In Qur'an, Sürah 16:69 wine was praised at 

first. Mupammad' s attitudes chan~d because of the consequences of 

wine, (Q.S. II 216) but thiswas not a :!inal prohibition since some 

people were said to go to prayers after drinldng wine. However, the 

revelation which put an end to drinking came very soon. S~ab V.9I/92 

made sn end to drinking: "Satan seeketh only to cast among you enility 

and h~tred .by me ans of strong drink and games of chance and to turn 

you fram rembrcnce of AIIIh and from (His) worship. Will ye then 

have done". 

Afterwards, several utter&aces in the Hadith (Tradition) rejected 
s 

wine. AlI madhihib (school.! of law) including that of the ShI' ah~!',h&ve 

regarded winé as Haram (forbidden), and the wine-trade is not allowed. 

Bukhirf and Imam Muslim in their collections recorded: "He who drinks 

wine in this world ~~thout repenting it, shall not drink it in the 
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other world." Muri tala Lanase quoted thia-"saying as support of his 
•• 

claim. However, an important question was raised. What is vine? 

BUkhirr recorded an incident in which 'Umar (the second caliph) 

i.'1repr8sented;del1~l!ing'a Xhutbah (Sermon) which wa.s meant to settle 

the question of what wine is. According to bis son, 'Abd Allih, 

'Umar said, "wine has been prohibited by the Qur"&n; it comes from 

five kinds of fruits: from grapes, from dates, !rom honey, form wheat 

and from barley; wine is what obscures the intellect." Spirits are 

also classed as wine by all the madhhabs except the IJanafis. The 

!Janaf! school will allow vine, nabIdh, when taken in moderation for 

Medical reasons.(I4) The Lanases based their argument on the i'Sliki law • •• 

(c) POLYGAMY. 

Alfa Bolaji Akewu-kewe indicates that much confusion has arisen • 

from attempts to understand the implications of Siurmt 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 m~ not be fair, then 

one (only) or what your right h~nds possess; that i9 more likely to 

gecure that ye be not partial ••••• 11 Some hold that God did not ',1 

suggest any limits. In B~laji's experiencesac:ae people claim lI~jC?" 

(eight) "m~san" (nine) !'m~wa" (ten), and May be increased to "m~dogun" 

(fifteen) "mE!d~gb~n" (twenty five)up~till "mE!tadil~g~run" (ninety seven)'! 

The principle ls to have the prefix "m~" 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 A11ih approves 

of one wife only. This group will exclude 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. 

B9laji's own reaction is that the Qur'in gives no indication of how 

people should be puni shed if they have more than one wife. In bis 

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 rneted to the transgressors in the Qur'in.... It is 

not right for anyone, because of self-will, to break the community of 

the Muslim by giving judgment which is beyond OUl' assigmnent."(I5) 

It ia in this context that the Lana~~ group provide an answer. 

They teach that while the Qur'an allows the limit of four wi~s, it 

does not make it compulsory. If a man has one wife and he is satisfied 

to the point that he 't-70uld not be tempted to commit adultery with 

other wornen, 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 "aqual" in 

treatment of four wiyes, Muritala Lana~~ explains thatthis is 

possible ooly 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 gradU.t1DD~f.Y be, as long as no evil intention is 

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

(d) DIVORCE. 

The SharI'ah, recognises three ways by which divorce ia made 

possible. The first is by Repudiation, (r~laq) 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 husbandrs kissing his wife will imply 

that nè~WKnts her back. This right stands until the expiration of 

the wife's "!dclah". (I1) Secondly, there is a divorce by Mutual 

Consent. This takes the form of an agreement - known as ~I 

of Mubara'ah. If the married couple agree between themselves that 

the wife should go, for example without paying any consideration 

to the husband, that is Mubara'ah, "free from each other ll • But where 

the wife buys her freedom in return for an agreed IIprice ll and the 

husband consents to this, it is known as Khal' divorce. A third 

type of divorcè"1s 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 Lana~~ group teach that the rightof 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 SharI'ah teachings, what should happen 
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in a case wbere the husband habitually treats the wife very badly? 

Instead or sUbmitting the case to a court, the Lana~~s suggest that 

such a busband should be reported to his family or relatives or 

even to the Bmiddle man." (I8) If he refuses to accèpt reconciliatory 

conditions, tben the arbitrators have the right to bestow the wife 

upon ano~ bnsband of her choice. If reconciliation is acceptable, 

the wife sbould let go the past for a fresh start. This solution 

does not fa11 under any of the above three categories. 

The Lana~s encourage the system of "1:ddah" when divorce·~f')I.· 

becomes i.I!evitable. The husband should abstain from his wife during 

the f'ollowing three menstrual cycles. Part of the reason for the 

'1ddah is also the necessity to determine whether or not the wife 

is pre~t. This abstenance again was to give the wife a sign of 

an imminent divorce. Of course, each month she i9 expected to give 

her husbaod hints of the coming of menses. During those three months, 

the husbaDd should continue aupporting her financially. If she ia 

pregnant, t1:e lmsàand tàkescaDe '. of. her until the child has been 

born and veaned. The Lanases claim that their rneticulous adherence . . 
to the Isla=ic law concer.Ding divorce, explains why they experience 

fewer divorce cases among their fOllowers.(I9) 

(II) SOCIAL CONFRONTATIONS. 

Not anly did the Lana~~ teach their peculiar doctrines in 

conferences, tbey also modified their behavior. It ia through changes 

in their ~ode of life that their puritanical influencesbegan to be 

felt. In soma cases, like fortune telling, tbèt:'!l~~1'Ilse~ :'l~i:UL!"; 
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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 owu. In both cases the result had been positive. 

The Lanase became attradtive as a puritanical movement. Now let 
•• 

us loo~ ioto some of these activities. 

(a) FORTUNE TELLING: 

According to Muritala Lanase, one of the early practices of ;he .. 
Muslims in Ibàdan 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 Lana~~ was opposed to this practice on the groun~s 

that ~such is not permitted in the Qur'ân. Another reason, perhaps 

a more serious one, is the fact that the process i9 al ways based on 

pagan practice. (20) The Lana~E!'s position is that "fortune talling 

i9 forbidden by God'l The fortune taller 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 tha t know9 all things ans who can 

do all things without seeking any assistants." (2I) This position, 

the Lana~~s support by both the Qur'an and the ijadrth. They quota 

Sürab Luqman 3I: 34; "Wi th All.8h 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 tamorrow; but no person knows 

in what land he will die j ' ver il y Alla1h is one who knoweth and is 

well-aware." They also quote the ijadrth which tells of a time when 
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a man nameà", Herisu, son of 'Umar, asked the Prophet, M09ammed 

(P.B.O.H.) the following questions: When is the time of the last 

Judgement? l 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 l do tomorrow? It is 

in answer to these que,stions 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 ia to know 

how to prevent further occurence of that thing. In every undertaking, 

to consult the oracle used to be indispensable. Professor Bqlaji 

Idowu affirms that "the YorubRs are rather impaè.iently curious about 

the future or what the outcome of an enterprise may~; and they 

regard.!!:!. as a sure and unfailing source of comfort: their faith 

in it i8 completé". The reason which he suggests ia that the Yorubas 

believe that Orumila 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," hedeclares, "for a Yoruba whose 

soul is still fettered to his traditionsl belier to attempt anything 

at all without consulting the oracle by Ifa." He then proceeds to 
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enumerate s_e o~ the instanaes: "before a betrothal" before a marriage" 

berore a cbild is born" at the birth of a child, at suacessive stages 

in man's lire, before a king ia appointed to a civic office" befol!e 

a journey is made, in times of arisis" in times of siakness, atany" 

and ail t:i:Jles, !fa is consulted for guidance and assuranae. (23) 

It shou1d be mentioned that the Lana~~s do not deny the abilities 

of the ~ortune tallers to foretell the future, but they object to 

any attempt OD the part of any man to probe into the future.(24) 

Sueh aetivity should be exalusively limited to God; nol' do the Lanases .. 
deny the traditional values of suah praatiae. WhateYer those values 

may be, the Lana~! group will make no aompromise; it is un-Islamie 

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

For them, the JI8.in purpose of the Qur' in i8 to guide the believer 

vith regards ta worship and his relationship to others. Some of these 

duties are again sUJlllled up as follows: "We are to use tbè Qur'in 

in the ways God comroissioned His Kessenger; that we should perform 

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

women indoors, that we do not beeo~e liars, that we should not co.mit 

adultery, th:>t 'We should treat our relatives fairly, that we should 

payour zakit, that we should go on pilgrima~e if we eould ••• "(25) 

Althougb the Lana~~ group are opposed to the use of any method 

of fortune telling, whether derived !rom the pagan system" or from 

the Qur'in. they allow the reading of parts of theCQur'in for the 

pur poses or prayer in times of diffiaulties or arise. They hold 

that there are books other than the Qur'an whiah May be employed for 
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magic"l purposes, but they do not claim to have such books_ They 

say that it requires special training to use smh books properlr_ 

It is suggested, however, that where such practice i8 undertaken, 

no oracle may be consulted. 

(b) FOHERAL CER!MOD. 

The Yoruba consider the occasionoo~ddeàth~as~attiaeoj~s..riaas 

distress,. except when an·aged man diee, tben it i8 an occasion of 

real happiness. However, it is not certain what causes tb16 distress: 

Ia it the uncertainty of wh~.t happens after life, or sœne 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 i8 the case when a yoUng 

boy or girl die P. An aged man returns home, and bis children take 

over his place. Sometimes the aged is described as ooly nKneeling 

backwards" (0 fElhin ti) as if to say he only withdraw8, though this 

time finally. Professor B9laji description or a traditional funer al 

ceremony is typical: 

"During the actual burial, the children and relatives of the deceased 

gather round, each of them bringing clothes, row~si' or animaIs. 

The body is wrapped in aIl the clothes which are meant for the deceased 

paeson's use in the next life. When the corpse i8 lowered into tàe 

grave, the surviors draw near it, each according to his family status 

and each usually brings a goat; he offers his gilt through the 
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officiant, asking that the deceased person should accept it, and 

praying him not to sleep in Qrun (heaven) but to open his eyes 

wide amllalways watch after his children, taking good care of them, 

providing for their needs, and aiding then in their difficulties~(26) 

The Muslims in Ibadan seern to accept this practice and gave :1t 

an Islamic colouring. 

following the rituals. 

also very expensiye. 

They have also accepted the feasts and ceremonies 

Such a funeral is not only un-Islamic, but 

Alfa Lanase faced tremendous difficulties in .. 
upholding his objections to such ceremonies against the rival parties. 

Salami Babalqla, one of the students of Lana~~, recalls that this 

was one of the disagreements which had to be resolved at Olubadan's 

house. Lana~~ argued th9t 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 pag;n and the existing practice. 

Again the Qur'àn came to his aide He quoted Sürah al-Muzammil chapter 

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

of you will be sick, and others beating about in the land, seeking 

thè bounty of Allan, and others fighting in the cause of AlÏah, so 

recite whé't is convenient of it, and observe the prayer, and pay the 

- Zakët, and lend to Allah a good loan; the good which ye send forward 

for yourself ye will find with .Allah, (that) it is f.ood, and very 

great in reward; Bnd ask pardon of AlI-ah, verily Allah is pardoning, 

compassionate." 

From this verse grows a simple order of service for the dead. 
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There shou1d be five special activities. First the service should 

open with an act of "Nr~" (an act of intention),second1y, there 

ts an act of standing; third1y, God shou1d be praised four timea," 

"Allah Akbar," during the first "praise" the bands are raised up 

ana . on1y lowered sfter the fourth. Then a special prayer will be 

offered on beha1f of the deceased as fo110ws: t~e ca11upon thee, 

o God, no doubt this dead fe1low is thy slave; he is a1so the son 

of thy male slave and the son of thyfemale 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 Mupaw~ed is thy 

slave (P.B.O.H.) and he is thy messenger. Thou knowest best all 

our test~~ony concerning him (deceased). We ea1l upon Thee 0 God 

if he 1-Tas 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 cal1 upon thee, 0 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 

pr~yer now voie es the ":8&lém" (peace) in the direction of his right 

hand. Only follovers on the right side will hear him; then he will 

voice the ":SùaI'l" to those behind, but no one e1se should hear him. 

Then the corpse, (initiall~r washed and wrapped) ia earried in perfeet 

silence to its grave. Having been laid there, pieces of stiàks are 
.,. ' . 

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

The dead fellow is 1eft in his grave along with his deeds during 

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

The Lanali~ group believe that three things will stay wi th the· dead 

man in his grave: (a) the know1edge he acquuired while alive, 

(b) the prayers of hisgood children, (c) his female daughter who 

was given away in alms-wedding. The explanation given by Muritala 

i8 that the knowled~e derived from the Qur'an i8 divine and is an 

eternal source of blessing to the Muslim. rn:!fact, to l'eeite the 

Qur'in gives a believer peace of mind and rest of sou! after death. 

The prayers of his good cildren are sources of blessings beeause of 

their faithfulness to the fsith of their father. Gad answers the 

children's prayers for their father who brought them into Islam.(29) 

What happens in the case of a lms-wedding? As Trimingham pointed out, 

marriage by Gift is wide1y known among the Khasonke, Songhay, Kanuri, 

and Hausa, who h'3ve introduced it to both the Nupe and the Yoruba. 

He found several rel'lsons f<tJr the practice: the wish "to honour a 

clerie or seek an alliance with an inf1uential person or even get 

rid of an unmarriageable 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 t-Iul]ammad 

whatever. his real name." Then he sents her to him as a form of alms 

(§adaqa) together with ~adaq, i.e. the dowrywhich the bridegrnom 

is expeeted to paye The Lanases constder this type of alms giving .. 
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the highest in value. It isitLfact, as they cla1a, a means of grace 

when the f"ather dies. The background for this practice is the ",; :: .' 

widespread marriage by contracts well-knov.n tbroughout !!rica. In 

faêt::"': where friendship between wo men ~ i.s very strong, daughters 

are sometimes exchanged in marriage~. (JO) 

After this simple order of worship, the Lana~~ group reject any 
f 

f"urther ceremony. There should be no dancing, no f"easting, no 

chanting of slogans; everytlhing ends wi th the buria1. From the 

author 1 S experience, usually, 1 af"ter-bur1a1' f'estivals cost a lot 

of money. In JII8.DY cases the be~eaved will renain in debt all their liVes -;;;:..--.:" 

trying to pay back the loans contracted on bebal.f of' the dead. Sometimes, 

the matter becames even vorse 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 f'ear the power of the 

"dead", they tend to stage the festivals regard1ess of the hardships 

involved. M2ny families are known to become abs01ute1y poor as a 

result. The La.na~e. reform thus not only provides an Isl.amic burial, 

but also provides an answer to a frustrating economic dilemma. 

Incidentally, this trait distinguishes the "Lanéu!~ group" from other 

Muslims in Ibadan and other places where tbey have branches. 

" (c) NAMING CEREMO~Y. 

Professor Bqlaji Idowu gives a concise, yet complete description 

of the characteristics of the Yoruba names. Reflection on the 
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the highest in value. It is itLfact, as they claim, a means of grace 

when the father dies. The background for this practice is the .. :',' 

widespread marriage by contracts well-known throughout Africa. In 

faé!t8t where friendship between two men 0; ls very strong, daughters 

are sometimes exchanged in marriage~'. (.30) 

After this simple order of worship, the Lana~~ group reject any 
! 

further ceremony. There should be no dancing, no feasting, no 

chanting of slogans; everyt,hing 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 liies 

trying to pay back the loans contracted on behalf of the dead. Sometimes, 

the matter becames even worse if the oracle adYices 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 

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

involved. Many families are known to become absolutely poor as a 

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

but also provides an anewer to a frustrating economic dilemma. 

Incidentally, this trait distinguishes the "Lana~E! group" from other 

Muslims in Ibadan and other places where they have branches. 

( c) NAMING CEREMONY. 

Professor Bqlaji Idowu gives a concise, yet complete description 

of the characteristics of the Yoruba names~ Reflection on the 
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signif1cance of the Yoruba names will help to make clear the problem 

which the Muslims in Ibadan faced when the Lana~~s cal~d for refdrms. 

The description given by Prof. Bqlaji Idowu i9 a aseful background 

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 

recei ve a name ~ Every one of the names 1s almost invariably a 

sentence, or a clause, or an abbreviation of a sentènce, which can 

be broken into component parts. Besides, the name must tell some 

storY, whether i t be of the circumstances surrounding the child' s 

birth, the state of the parentIs or family affairs when it is born, 

or a remarkahle event in the town or the general world into which 

it is borne liso, with the Yoruba, name represents character and 

the essence of personality, as among the Hebrews. It ls 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 rGle 

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, drinldng~·, and 

dandiilg • . The feasting May exterid more days if the child is male. 

According ta the ejperiences of Lana~~, many Pagan rituals were 

connectad wi th the naming caremony among Muslims. Therefore after 

naming, "feasting," in his opinion, makes thé wrong even worse; 
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instead he euggests a simple form of naming ceremony. On the eighth 

day of the birth of a child aIl 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 rem should be 

provided, known as ·'aq{qah'l The ram should be flawless one that 

is healthy, whose ears are unbroken and have not been cut-off by 

any accident. Again, a ram whose horns are damaged cannot be used 

until they are perfectly healed. Then the haire 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.())) 

Unlike the existing Muslim and traditiona1 practice, the Lana~~s 

claim that the ram is not a sairifice; rather, it is an expression 

of thankegiving to God. This is expressed in the IIKhutbah" (short 

sermon): The Lana~~ group relate killing of the ram to the killing 

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

ceremony and that of the Greater Bairam expr.ess gratitude to God' 

one for God's protection and blessings throughout the past year, the 

other for~'s kindness in providing the new child. Neither of the 

wo is compulsory; only people with sufficient me ans are expected to 

provide the rame The Lanases 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 that.(34) · After the visitors are 

served a meal, the ceremony 19 over. This simple caremony eliminates 

the jubilation expressed for Many days by dancing and chanting aongs. 
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This restriction is understandable, since the wamen 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 .~ ~ i:~ 

religious disapproval of the Pagan form of naming ceremony. 

(d) WITCHCRAET • 

The Yoruba 1 s belief in sorcery and wi tchcraft constitutés aa ~~ 

threat to life. Many accidents, cases of sudden death, ill-luck, 

bad dreams, physic~l 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 !frics 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 S01!cerer.s and witchee. Two Methode 

have been employed to supprese the activities of the witches. One 

method is to incorporate medicine-men into the new faith through 

conversion, BO that the y now use their knowledge to roeet the feare 

of other new convert,s. Another method ie for the leaders to eeek 

training in the special use of the Qur'in and other prayer , books 

used in other countries. Both of these methods are ueed o (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'inic texts are iJUSed for protection, or for cursing an "·,.1.(: 

enemy." (36) 1t vas a serious matter when Alfa Lana~~ and bis small 

group began to deny the belief in witchcraft. In the first place 

such a claim endangered the lives of Many Muslims becauae the Muslim 

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 Lana~~ was warned, 

but he proceeded to prove his position. He claimed that anyone who 

believes that Witches have pavers over their fellowmen, is putting 

rivals .beside God; th~t is tan~ount to idolatry. God, of course, 

is against anyone who suggests an association with Him.(37) The 

Lanase went to~r'in once again to substantiate his claim • . . 
(Sürab al-Kahf ) the chapter of the Gave , (18:IIO) . ~ays: "I am only 

a human being like yourselves to whom i t 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 bis Lord to anyone." 

The implication 1.s th;.t ;my man is like any other man. Only Güd 

is unique, 'lnlike 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 such infringement awaits 
. , . -' 
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the offender at the Last Day. 

In order to fully appreciate the objection of the Lana~~s, a 

briet comment on the African views concerning witchcraft is neccessary. 

It is a cammon belief that witches are mainly women. The mother : 

passes down her witchcraft to her d~ug~ter, but it i~ not inherited 

by her sons. Witchcraft will be latent in the girl till she has 

passed puberty. According to Parr~de~, it is very rare to hear of 

a child witch. In Ghana, he found that women could purchase witchcraft, 

or obtain it !rom demonë~ or even the dead. He found also that 

sometimes women obtain it through some Medicinal process added to . 

food. The recipient than gets a craving for human flesh. Though 

Parrinder found traditions of male witches among the Nupe of Northern 

Nigeria, ' ~ey are not as powerful as the famale witches.; 

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 spiritual 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 somesuspicion that witchcraft activities are connected 
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with dreams. The witch can f1y through the ail" to trouble and beseige 

the souls of other feIIows, the reports of which may be given at .: 

the meetings. 

Another purpose of the meeting suggested by Parrinder is spiritual 

canniba1ism. He suggested that a1though physical description of ~ 

eating the legs, hands and other parts of the body are used, the 

action i8 done to the soul of the victim, not the body. Consequent1y, 

as the wi tche s devour the "spiritual body",. the mortal frame weakens. 

The imnediate signs are pain, para1ysis, or impotence. When the heart 

oî the 1iver 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 diaclose where the aoul of 

the victim.was hidden and to recover it by forcing her to recapitu1ate 

her power a • Often, the victima are close relatives. Paradorlcally, 

it is the ro1e of the male to comba~t witchcraft. There are only 

very few fema1e doctors. The tremendous fear of witchcraft among 

the Yorubas 1ead to this common saying: "A man' a foes shall be they 

of his own household." Usua11y, poor old women, barren women, mother~m-

1aw'J, handicaps or any woman who aought this power for defence of 

her fami1y are often charged with witchcraf~. The activity of the 

witches is more marked in a polygamous home where there is sorne kind 

of competition. 

Parrinder suggests two'reasons for the great fear connected With 
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witchcraft, namely, the high infant mortality and seme neurotics who 
claim to have been witches. In contrast with this is Evans~itchand's 
blunt denial: "A witch cannot do whs.t he is supposed to do and has 
no :re~l existence ••••• '! Parrinder al80 referred to antbropologists' 
description of wi tchcraft as "illusory". No matter which of these 
two positions ls held, until further investigations are conducted, 
the threats of wi tches are important factors of disintegration in 

Afriean Societies. Often children have to defend their motbers publicly 
when charged with witchcraft by the w~teh~octors. Some of the children, 

, 
ldIèn.>::.they failed to exert any influence of:ten nad their halles because 
of sharne. Others May seek means of destroying their mothers by 
poison or by sending them away into some farms where hunger 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 Lana~çs' denial? As indicated 
previously, the Muslim witch-doctors believe that such denial endangers 
the lire of Many converts to Islam ainee their enemies could easi}y 
collaborpte with witches to destroy them. It seern that what the 
Lana~~s are concerned with ls the pre-eminence of God 1 s power and 
control over humaI! destiny, a destiny which can not ~e altered by 
rival powers. If this i5 so, then Lana~t:'s denial is different tran 
that of Evans-pttcbard. While the Lanases would grant the reality .. 
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of witchcraft and its powers, they c1aim that such power cannot 

alter God's wishes for his people. What they intend te achieve is 

a complete boycott of the role of witchcr8ft by not attributing 

any event to their action, rather to God's will. However, where the 

event is confessed by the witch, the Lana~~s would leave such a witch 

in the bands of Gad, not that of the witch doctors. 

( e) THE CARE OF THE POOR. 

The month of Ramadan every ye~x fa11s ~~thin 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 Muslirns are expected to pay their Zakat al-fitr 

(zakat of breaking the fast). Joseph Schacht de scribes this as an 

obligatory gift of provisions at the end of RamaOin which according to 

tradition was ordered by the Prophet in the year 2nd A.H. and fixed as 

reg~ds the arnount. According to the Malik! 1aw the zakat a1-fitr ia 

obligatory and has to be handed over by every free Muslirn for hirnself 

and aIl persons whom he is legally bound to support at latest on the 

first of the rnonth Shawwal which follows RamaQan. A man is exeMpted 

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

himself and his farn11y. The recipients according to the Shaftr~ are 

the sarne as in the case of the general zpkat's orginal limitation 

to the "poor" and the "needy". The Yoruba Muslims, 1ike 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 eollected sinee MOSt peçple are farmers or 

at least keep farms. When the Imim and his elders collect the "Jaka" - -
(the Yoruba~word for this gift), having deductédc! 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 regarding its use and whether the leaders should share it. 

When Alla Iîaaaf!~ presented his the sis to the Imam of Ibadan that -

the money should not be shared by the leaders, he posed a serious 

threat to the privileges of the Imam and nis elders. But Lanafl~ was 

a bold man, and he proceeded to prove his case that the gifts are 

nnt meant to pay the wages of the Imam but should be distributed among 

those who are poor and the various classes of needy people, Many of 

them suffering becau~e they had aceepted the new faith of Islam. 

In the Yoruba eommunity, the needy include many old people who are 

related to the Muslim coromunity. Lasisi Adio t Lana~~'s unclets son 

recalls tha~ this teaehing was one of the reasons why Lana~~ and his 

followers decided on building their own mosque for the Juma't prayer.(40) 

(f) EDUCATION OF WOMEN; 

A fasoinating aspect of the Lanase teaohing is that married women .. 
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should be giv.en an Islamic education- namély the reading of the 

Qur'in and the proper understanding of the role of women in the Islamic 

community. They are also to learn constantly more about their faith. 

How CBn they learn all this if they cannot attend the mosque for 

prayers and~~he sermons, or teke part in the adult education scheme 

which new converts can attend? The Lana~~s charge each husband vith 

the responsibillty of training his vives. He is to narrate to his 

vife the new les sons he has learnt, he is to tell her what constitutes 

the Islande conduct. She should ask him questions while he should 

search for the answers. This kind of responsibility, no doubt, shOJld 

strenghen tiea between husbands and wives. 

The Lanases do not concern themselves withthe neBd for secular 
•• 

education for married women. What such wamen need is religious 

education about ihow 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 husbaods. However, for their children, both 

males and females, any secular education and scientific pursuit wh1ch 

will not affect the Islamic faith of their children is acceptable. 

It will be seen in the next chapter that the Lana~~s have started 

secular schools of their own. The question which may be better studied 

in the future is the extent to which they have achievedÎhigh level 

of secular education whilst at the sarne time they preserve their 

puritanical struggles.(4I) 
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provision of the Shar!a is designed first to establish parternity 

if she proves pregnant and secondly to allow for reconciliation 

by giving the husband time to reconsider. 
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In Ibadan various large trees are sàid to be the haunts of witches. 

Such a tree, a baobab, stands beyond the Igbo market, Parrinder 

refers to the incident of the arrivaI of witch-hunters called 

'At.1ngas", from Dahomey and from the Gold Coast in 1951. According 
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many 1'orubas frowned at the law since they consider witches as a 

danger to the society. Witch~hunters, they consider as Gad-sent 

men to ransom them !rom the evil people. The Atingas accused 

Many old women 6f witchcraft. There were several cases of 

confession from the accused persons. 

Vide: Parrinder, Religion in an African City, 

Oxford University, Press, 1953, p.53f. 

39. J. Schacht, 'Zakat al-Fitr, (Zakat of the Breaking of Fast), 

Encyclopedia of Islam, E.J. Brill Ltd, Leyden, I9I3, p.I204. 

40. Lasisi Adio,"Life Jii~~~.!x.._<?f L~se," 

Ibadan, 1969, (easay). 

41. Muritala Lana~E], "9~n th~ Educ~tJ..~~of_~~ed: !'lom~I!, " 

Ibadan, I969, (êssay). 



89 

CHA PTE R F IVE. 

l ~ Lanase Movement Today. 

In the four previous chapters we have attempted to study the 

conditions umer which the Lana~~ Movement came into being. 'Ile have 

seen that because of their conviction in God's commission to them they 

had von a victory over tbeir opponents. However, they vere not 

successful in rescuing the Mus1ims in Ibadan from the influence of the 

traditiona1 religion of the Yoruba pagans and of liberal movements 

such as the Aqmadiyyah. Instead the Lanases attained a distinct .. 
status, separating themse1ves from other Muslims, worshipping in a 

seperateJ!oaque of 1lheir ,OIID. ·L 1'b1s seperation is not intended to 

Mean that the Lana~~s have lost their ear1y idea1s. On the contrary, 

their hope is to achieve their goal~ by demonstrating,through their 

ownorganization and 1ife, what true and pure Islam means •. It is in 

this context that we can now proceed to study what is happening to the 

movement at present. 

<a) Organization: 

The first dut Y undertaken by the fo110wers of Lana~~ was to give 

a tit1e to their movement. The name adopted was "Lana~~ Akabirul 

Islam Society." Then they established their headquarters at E4/I.52, 

Ar~mq Street, Ibadan. They chose a1so a motto which can be free1y 

trans1ated as "An adu1t who seeks to pr~~t a youth from baking cake 
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is fetching vater with a basket."(l)::: This proverb means that any 

attempt to obstruct their movemOnt will eventually fail. In the same 

meeting tvo other actions vere taken. Al-hajj Kasmnu SumnC]nu, 

Lana~~'s oldest son vas elected as the first Imim after bis f.ther. 

Alfa Muritala Lanase, another son vas elected the secretary-treasurer • 
•• 

This completed the first phase of the organization. 

A second step vas taken when, in order to safeguard their rights, -
the Lana~~s obtained a government certificate to become a registered 

body. (2) In Nigeria, the law requires any organization or movement 

to be registered under a distinct name. The name chosen should be 

'distinguished fram other names or titles. Clear identification allows 

the action of an organization to be followed and evaluated in terms 

of the impact wi thin the society as a whole. The certificate procrured 

by the Lana~~ perndts them to purchase property, such as land and 

buildings. lt also allows them to publish their activities in 

magazines and newspapers if fhey so desire. Furthermore, the certificate 

allows them to apply'- for grants in support of thèir schools. "The 

1882 ordimmce introdùced a system of grant-in-aid based on good 

organization, discipline, and enrolment as well RS the principle of 

'payment' by results."(3) By I912 as Many as 91 mission schools were 

reported to be receiving grants. However, vi th the establishment , 

of Muslim schools both in the North and in the South in the twenties, 

the grants vere extended to such sChools.(4) According to the Sydney 
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Phi11ipson Report of 1948, grants were given on a wider sc ale in 

respect ôf management, staffing, premises and equipment of schoo1s 

and institutions. (5) It should .be mentioned here that \I·the Phillipson 

Report"accepted the primary education system conduct8d by the 

vo1untary agencies and · the Native Administrations as part of a 

national system. One .tfect of the report is that primary education 

becomes 'a national responsibility with the ultimate objective of 

estab1ishing a universa1, compu1sory and free system up to and 

inc1uding secondary education, the cost being shared between the 

Government and the local authorities through taxation and local rates~~(6) 

In the Western State of ~igeria, primary schoo1 education is free 

and compulsory. The Lana,~s, 1ike other private agen61es undertaking 

education, have access to these privileges. By this reg~stration 

a1so, the Lana~~s acquire the rights of winning converts and of opening 

branches throughout the country. 

The third step in their organization was to define the functions 

of their officers. Al-Hajj Kasumu, in addition to leading the prayers 

as the Imam, is a1so the cha1rman of the l-iovement. ~e leads de1egations 

and presides over the conferences. The content of these conferences 

is not disclosed to the public. Alfa Muritala Lanase, the secretar,,-
• • 

treasurer, sends information to members whenever there arises a special 

need to meet for some purpose or discuss a forthcoming festival. 

Muritala also hand1es the finance. Most of the available money cornes 
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as gifts from members at home and abroad. The other important source 

of income is the educational programmes. These sources will be 

discuased later. 

(b) Education. 

The Lanase group believe that both Ialamic and Western education .. 
is important for the future of their ·movement. This is very atrange 

since in their puritanism they suspect every modernistic trend as a 

threat to their aims. On the contrary, Alfa Muri tala Lanaf2~ declared: 

"AIl education that is valuable for the children should be given 

to them provided thay will not be prevented !rom their faith. 

AlI types of education are valuable for those who are Muslills. 

Arrangement ia going on presently to enable our children to 

study secular subjects and Arabie ~ This is the type of education 

we think fit for our children. II (7) 

Modern education was first oarried out in Christian Mission 

schools where children, in addition to the study of the Bible, also 

studied the "three Rs", Reading, Wri tir..~ and Ari thmetic • The intention 

was to produce men and women who could eventually go into professions 

like the Clergy, Nursing and Teaching. With the coming of the Alpnadiyyah 

Movement in the twenties, similar trends began to show in Islamic 

Education. (8) The~ were popular trends sinee the Muslims were already 

afraid th~t their children would be convertèd to Christianity through 

the Mission.Schools. Many parents for a long time sent their 
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children to Qur' in Schools to prevent any Christian influence. 

The children however, were anxious to go to·the secular schools 

because they wanted secular jobs that were both lucrative and popular. 

The Ahmadiyyah schools were the first anewer to this demand among . 
) Muslims. It is logical, therefore ~ tha.t the Lana~~s should advocate 

modern secular education. The Lana~~s also fear to send their children 

either to Mission schools, or to the Ahmadftyah schools. In the former, 

it is the fear of proselytizing, and in the latter, it is the fear:" 

of excessive liheralism which causes the Lana~~s to avoid these ( 

institutions. Their educational progra~me i9 presently very minimal. 

Alfa Muritala, the spokesman of the movement, mentions that they are 

in contact with schools in Cairo from whence they hope to obtain 

teaching assistance. It sesms, since their educational programme is 

still in its formative stage, tha.t not much help has been obtained. 

They claim to have received Arabic literature to use in their schools 

but as; yet have not received personnel or financial help. Aside fram 

Many Qur'an schools which they operate in Ibadan, they have secular 

schools in Ade-~kun and at Akunko, both in the Western State of Nigeria. 

In these schools they have a growing number of pupils and teachers. 

As we noticed eBrlier, education, at least at primary level, is 

free and compulsory in Nigeria. This is the result of the Phillipson 

Report of 1948 which received full implimentation in the fifties.(9) 

.. The principles were that (I)" grants-in-aid should he directed to 
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facilitating a sattsfactory balance between the senior and primary 

parts; (2) that there should be a division of cost between the public 

revenues and the lccalities served; (3) there should be zonal 

adjustment of the local contributions; and '. ~4) the commi tments of ": , 

approved voluntary agencies should be defined at fixed intervals~(IO) 

In the Western State of Nigeria the Government assumes major 

responsibi1ity of'maintaining the schools by paying the teachers' 

salaries, gives grants for buildings and school supplies. As a result 

of these aids the Lana~~s have been relieved from heavy financial 

burden. The responsibility of the parents to provide the basic needs 

of '\:.he pupils, for example, clothing, food and a small money allowance 

for games etc. also makes things easier for the Lana~~s. The school 

operator~s dut y is to recruit the children every yeaf, making sure 

that the largest number belong to the group of his choice, especially 

if the operator is a private agency. In this way he ensures that the 

children of his own religious comminnity are given the first chance. 

(c) Expansion. 

The . Lana~~ Movement has spread peyond the city of it.s rounder. 

Separate branches are round in other towns. There is a branch in Qyq. 

This town is about thirty miles north of Ibadan. Its contact wi th 

Islâll'l dates as far back as the latter part of the nineteeth century. 

As one of the earliM<!'. ~ommuni ties exposed to Northern puri tanical 

movements of that century, it becomes a strong Lana~~ centre. 



95 

Another branch is located in Ogbom~sh~, a town sixt Y miles no~th of 

Ibadan, who se people are noted for being widely apread throughout 

the country, and especially for their trade interests in Northern 

Nigeria. Because of this exchange of trade they have been long 

familiar with the puritanical movements of the North. This made the 

MUslims of Ogbom~sh9 highly receptive to the Lanase movement •. .. 
The moveaent.exists also in Ede. This town is noted for the worship . . 
of River deities and crocodi.les. It ia not clear what makes the 

Lana~~ movement attradtive to the Muslims there. Thè only suggestion 

given is that this is a reaction against the great influence of pagan 

vorship. The movement has another branch iln Oshogbo. This town· vas 

originally a military outpost built to prevent the people of QY~ from 

easily penetrating into Ekiti.(II) The Ekiti-Qy~ wars took place 

during the Middle of the I9th century. Islam spread to Oshogbo thrvugh 

commere1:àl~_ contacts rather than missionary activity. 50 that the 

puritanical impact would have been essentially lacking. The desire 

to break Islam away from materialistic outlook of highly commercialized 

cornmunity makes the Lana~~ Movement attractive. 

The movement spread also to smaller towns like If9n, Ilq, Akufo, 

Gbekun and Arar<;al: (I2) However few their members, the Lana~~s are 

easily recognizable as a distinct group in each town. They hold to 

their conceptions of Islamic faith and practice it meticulously, and 

they are respected for this. Three outward characteristics distinguish 



them: (I) theymaintain se~rate mosques for Friday prayers and annual 

festivals and celebrate ~Ïd.separately; (2) they keep their wives 

indoors. If the vives need to go out, they do so at night, covering 

themselves except fOr the eyes which are exposed through a transparent 

cloth or net, (3) they will IlOt accompaby their funerals and weddings 

wi th dancing and drinking, and every form of feasting is eliminated 

fram the funeral service. 

It should be mentioned at this juncture that the above practicas 

are the requirement for membership. Having accepted these principles 

together with the declaration of Islamic faith: "1 witness that there 

is no God but God and l vitness that Muhammad is the Apostle of God", 

one can become a member of the Lanase Movement. The lmim;. of the' (~ ';!~ .. 
community, having performed the prayer of dedication, commissions the 

new member to convert others. Almost, invariably, throughout the 

Western State, a family which follows the principles above has been 

exposed to the La~~ movement. Usually the first convert is the 

husband who itl) turn seeks to convert his wife, Many times employing 

aIl possible pressures to keep her indoors. Sometimes persuasion is 

more effective, in whicb case the wornan is promised both religious 

and material benefits.(I3) 

However, the relationship between the provincial branches and the 

central office in Ibadan is not very w~ll defined. As will be sean 

later, missionaries are sent out by the Lana~~ Headquarters in Ibadan 
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to visi~ the other branches. Their main dut y is to teach new con~erts 

and to help families having problems of adjustments. On the other 

hand, occasional dele~ation i5 sent to Ibadan where certain questions 

are very pressinf and need administrative action, e.g. the laying of 

a corner stone for a new mosque. The central office asks for 

~inancial assistance from member - branches as the need arises. 

However, the relationship ls voluntary and cordial. There are no 

compulsory financial commi tments, and each branch may claim autonomy 

without any fear of oppositioh from the central office.(I4) 

~d) The Lanase Cult. 

The Lanase group have a special obligation to their funder, Alfa •• 
Sunmonu Lana2!~. Every year the followers in Ibadan visi t bis tomb 

for special prayers, especially during ~d al-Fitr. Prayers are 

held for him that God may forgive his failures while on earth and bless 

ail the followers that he left behin~. During this special visit, 

the story of the great achievements of Alfa Lana~~ is related by the 

person who gives the sermon (Khutb~). Afterwards, various persons 
, 

request prayers for him depending on how Lana~~ had influenced their 

lives. At a later point, members begin to put their own needs before 

God, asking Him to meet these needs because of the faithfulness of 

His late devotee. Muritala expalins it in these words: 

"When God favours sorneone, He blesses his followers. 

Whenever our people return home afterwards, God usually 
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proVides f~r théir needs. (5) 

This is exactly the §Üfi cult of saints. Besides the Lanal!~s hold 

great respect for the §Üfts and describe them as "those who fear 

God and are deep in the understanding of IslBm, people of the right 

path." (I6) From our study, we have noticed that the Lana~~ Movement, 

though puritanical in nature, is not a ~üfi movement. This SÜfr 

element 1s therefore an accident. They do not own'-anyT~r9J and they 

do not claim any Silsilah(I7) There are three possibilities for 

this influence: 

(I) The role of the dead in the Yoruba traditional religion. 

The burial of a dead person opens a new type of relationship vith 

the family and relatives. t~en the corpse is lawered ioto the grave, 

the survivors draw near it, each according to his family status and 

each bringing an animal victim, usually a goat: he offers bis gift 

through the officiant, asking that the deceased pers~n should accept 

it, and praying him not to sleep in Qrun (Heaven or Paradise), but to 

open his eyes vide and always look after his children, taking good 

care of them, providing for their- needs, and aiding them in their 

difficulties." (l8) For the Yorubas, the dead is still living, and 

he maintains the role, sometimes a greater role tban he had while 

here on earth. In this traditional practice, the familY, and sometimes 

a whole community visit the tombs of the dead to ask for new yearts 

blessings and protection. 

(2) Another possibility of influence, is the case of an ljebu woman 
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recorded by ParriDder. The town oflj~bu-ode is about fort y miles, 

south or Ibadan. The li.fe of this woman (her name not given) was 

so holy that when sbe died and was buried, people visi ted her tomb 

and were blessed iD various ways. Until now, Many who claim to have 

been honestly sick te11 hov they were healed by praying at her tomb.(l9) 

(3) The MOst 1ikely influence on the Lana~l!s is that of the 

Tijinthah sainthood. A1though Trimingham contends that the Negroes 

did not respand to the idea of saints as did the Moors, he aceeptèdt 

that certain tombs are highly respected and·occasionally visited. 

Mter the "death or.Apaad b. 1ilPammad at-TijinI (l7'37-l8l5) 'Ali ibn 'lsi 

(d. l844) as the head of the Ziwi~ j:.ariq,,?'at TemasIn (Tamehalt) is 

credited with initi3ting the widespread missionary activity of the 

movement, consequentlyZivi~~ are found in Shinqi~, western Adrar, 

Senegalese Futa, Tillibukt.u, and Segu. They also spread to Kane, Bornu . 
and Waday in Northern Nigeria. Among those whOfllTrimingham credited 

with miracles are the ft jihad-leaders like 'uthmin dan Fodio and especially 

al-hajj 'Umar, and a rev present - day clerics such as Shehu Fanta 

Midi Kaba (1878-1955), Cthe sharIf of Kankan', who achieved a great 

reputation in Western Guinea.(20) Since the Lanase movement ortginated .. 
from Northern Nigeria, the tendency to attribute equal honour to 

Alfa Lana~~ cannot be underestimated. Just as God raised' uthldn dan 

Fodio for the Hausas, a1~ijj 'Umar b. Sa'id for the Tokolors, shehu 

Fanta Midi Kaba for the people of Guinea, so God raised Alfa Lana~~ 
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for the Yorubas. These men are considered as possessi~ng a certain 

amount of Barakah by their adherents. 

(e) Communication. 

The conduct of any organization requires a sufficient and adequate 

means of communication. The Friday prayers provide special liaisons. 

among the member of the Lanase movement. .. Those who live on the farms 

go into the city on Thursday night. After prayers forth-coming activities 

are announced to the worshippers. They also maintain a systematic 

mailing system to adherents in other surrounding tOWIlS. As shawn 

earlier ~ Muritala Lana~~, secretary general is the person "i'n:charge of 
. ~ ' . 

this activity. Where there are no postal stations, travelling agents 

are sent out to give verbal reports or talce letters a[œm for distribution. 

Some of these agents are also missionaries who support themselves 

through gifts collected during théir visits. Members of near-by 

villages also help in the distribution of information. In this case, 

it is purely voluntary. The missionaries, usually students of the 

Imam SunmC]nu and Muri tala, are cornmissioned to perform speéial duties 

in the provinces: weddings, annual festivals, funeral ceremonies and 

naming ceremonies. Often on their return to Ibadan, they will take 

along free will offerings to promote the movement. Muritala mentions 

that they hold conferences throughout the year as occasio~s require 

to discuss the problems facing the movement. (The details of these 

conference are still undisclosed). Regular records are not being kept 

as yet. 
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(f) Finance. 

How do the Lana~~ make their money? First of aIl, the ntana~! 

groupll put great emphasis on voluntary labour. This cuts dovn the 

labour expenses when houses, . mosques and repairs are needed. They 

raise money in three ways: (a) by voluntary donations: During Friday 

prayers and other annual festivals, follovers bring donations to the 

mosques to express their gratitude to Allih. This is cClllP~etely 

volountary. Muri tala explains why: IIwe do not force any one to 

contribute money in the mosque, only those Who are capable of doing 

50 bring money themselves. If we make people to bring money, it will 

become a matter of shame for those who are incapable, and tbey May 

quit attending the prayers ••••• "(21) One should not underestima:te the 

importance of this method. The Yorubas · are a very religious and 

generous group, and voluntary givings are wrapped up vith their concept 

of gratitute to the "godë tt . they l-1orship. No matter what the dUficulty 

one is passing: through, the very fact of ones lire calls for gratitude. 

It is a common phenomenon for devotees to fetch water and wood ror 

money just t-ç> pay a tribute to the "god" they worship. Professor Bc]laji 

Idowu observed: "The Yorubas abhor ingratitude which tl1eY,;therefore, show 

in their deaiings with the "being" whom they believe to have conducted 

their destiny prosperously. 50 an offering of money, ornaments, animaIs, 

f~ls, or vegetables, is made in thankfulness for favour received~n(22) 

(b) The second method of raising money is through fees col1ected trom 
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pupils attending their Arabie schoo1s. In the secular schools, as 

indicated earlier, primary education is free. The government maihtains 

the schools by providing the basic needs. Unlike the first method 

which is voluntary, this is compulsory. The fees are charged according 

to grades.(23) (c) In addition, the Lana~~s increase their incame 

by the sales of their ca1endars. They encourage adherents to buy 

them and send copies to friends. This is the first known publication 

by the movement. (24) 
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CON C LUS ION. 

In the light of .the f.ore~oing description of the Lana~~ 

Movement, it is now possible to embark upon an appraisal of the 

Movement, Several questions readily pose themselves: (1) Where do 

the Lana~~s fit into the-Nigerian society in which there are complex 

forces? (ii) In relation to other movements in Islam, to what extent 

does the Lana~~ movement compare ta any of the se? (iii) What 1s the 

distinguishing contribution of the Lana~~ Movement in Yoruba community 

today? 

In order to anS~1er the first question i t is better to diseuss 

eaeh of the forces separately. The first of these is the rise of 

Nationalism. The beginning in Nigeria has been dated back to the 

30's when Herbert Maeanley and his coleagues began to rally their 

eommunities together to ask for'better salaries fram the government, 

better priees for agricultural exports and for high edueation!(I) 

However, in :Southern Nigeria several Nationalist organization are 

at work. As already seen in the tirst ehapter, the ";:gb~ Qmq-oduduwa ll 

and the "Reformed Ogboni Fraternity" aim at mobilizing the Christians, 

the Muslims and the Pagans to work together for the eommon good of 

their society. In 1957, a smilar movement was formed by Muslims 

called the "National Muslim League". It was formed 85 a politio-
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religious party with a chief aim to demand more Muslim schools fram 

the government of the Western Stàte. However, the party soon opened 

its membership to non-MUslims, and changed its name to the ~tional' 

Emancipation League". They, infact., contested the Federal Election 

of I959.(2) As a result Gf the puritanism of the Lana~~ group any 

of the ab ove rnovements is incompat1~le.J The followers at present 
! 

claim no affinities with any political movement. 

This separation limits the involvement of the Lana~~s from the 

rapid socie~political changes of the country except in one respect, 

namely, education. As we have see, the Lana~~s see no evil in secu!J.àr.r' 

education provided it does not attempt to destroy the religion of the 

pupils. But they are not fully aware of the social problems inherent 

in this. Two forces are already at work: (a) The rise of free, 

universal and cornpulsory primary education in Nigeria expose'children 

to various sources of information on a large scale. But with this l'écornes 

what L.J. Lewis describes as lia process of mass enlightenment".(3) 

The implication i6 that those who have been exposed to education 

would know their rights and fight for them. A short story might 

illustrate this problem. Ya~aya Muhammad tells of a girl named Dije 
• 

in Wase Emirate in Northern Nigeria who appealed to the Emir on the 

grounds that her fatherrejected the boy of her choice whom she loves. 

'rwhen the Emir", after investigation, "realised that the girl' s man 

was very suitable, he then asked the Native Authority~s Councillor 
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for Education to act as ber marriage guardian."(4) Since this event 

in I959, Wase girls won the right of choice for themselves. In the 

Western State the younger generations ar~ making greater demands for 

freedom in every respect. It is very difficult at the present state 

of the Lana~~ Movement to see to what extent they can maintain, ;, the 

ideals of their movement in the face of this trend. Nevertheless, a 

serious tension can be suspected. 

(b) Primary school pupils are facing the alarming upward surging 

of unemployment, now country wide. The problem of what to do with 

tbese children now creating increasing social problems was considered 

by the Federal Ministry of Education in I960. The essence of the 

recommandation is to regard primary education as the starting point 

of an fleducational pyramidfl which should include post-Psecondary 

education, (5) '. not just as a requisi te for seeking jobs. We have seen 

that several schools operates in Nigeria: Mission schools, APmadliYah 

schools, Government schools etc. None of these is in considered safe 

by the Lana~~s. The choices are only two. Either they will send their 

children into one of the above ones, or build their own secondar.y schools. 

In terms of finpncial pressures on private agencies, and the need to get 

children into higher schools wi thout delay after primary education, the 

former choice seems easier. 

(c) Another observation ~~n be ~ddedw The Lanases emphasize the .. 
need for secular education as we have noted. But this calls for the use 

of English text books and exposure to Western influence. They also place 
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heavy premium on Arabic Language in their madrasab. For example, in their 

public announcement which appeared in their I969 almanac, we read the 

following: 

"To all parents, let your children be sound in Islamic religion. 

Bring your children to the Madrasa belonging to the Lanase Aremo . . .. 
The teachers of the 11adrasa. who speak perfect Arabic are ready-

to teach at the Lana~~ mosques in Ibadan."(6) 

What we have here is a situation in which a child is exposed to two 

systems of education and two cultural influence at the sarne time. This 

situation is likely to become a surce of tension. It will be interesting 

to see how this may be resolved. 

A second force at work is that of religious liberalism. With the 

growing influence of modernization cornes the influx of foreign literature. 

Many of the old believes are being questioned at school and at home. 

The Apmadif.yah institutions excel in distributing liberal Islamic 

literature. An example of such literature was published by Naseen 

Saifi, the A!mtacA.hah missionary in Lagos, entitled, "Women in Islam." 

In this booklet, in answer to Miss H~F. Coxts question: "Where else, 

outside the Musljm World, are women shut up in a harem having to wear a 

cloth over their face continually and never seeing the fresh air and 

sunshine,11 the missionary answered: "shutting up the women in the harems 

has nothing to support itself from Islamic injunctions. Not a single 

verse of the Roly Qur'in and Hadith (Tradition) can be quoted to bolster 

this practice, if it exists in any house."(7) This statement 1s very 
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radioal if seen in the oontext of the.ideal praotioe in Pakistan where 

the ~drs consider seolusion as "not onl1' a me ans of proteoting J 
Muslim honour in untrustworthy surroundings, but a permanent ideal."(8) 

Sa~r explains away veiling in similar terms b1' aooepting modest 

dressing as equivalent of veiling.(9) The point to note hear is that 

sinoe the above position is similar to the already existing Christian 

and Pagan praotice, reore so most Muslims from whom the Lana~~s broke 

awa1' do not praotioe seolusion, the women in the Lana~~ communit1' are 

~aoed with a very serious sooial problem. This problem becomes mor.e 

complex when the girls receive higher eduoation. 

Another eX8.J'lPle of the spread of liber al litera.ture is that 

published by tiajj B<}laji Akewu-kewe, entitled "Im<?l~ Ododo" (The true 

Light). In this book the author claims that women should be adimitted 

into the mosques to worship with men. He élaims that women were alwa1's 

weloomed in the masque during the life time of the Prophet. From 

the ~att.a of ImiJn Mâlik". MuIJammad ia representèd as saying "do not 

prevent wornen from attending the mosque for worship". In Muslim' s 

Sabill, ,i"1sh~ the wife of the Prophet is reported to have frowned 

upon the laxity of the women j,n the mosque. (IO) The Lana~~, as we 

have noticed, wjll not allow women into the mosque. 

The seoond question is to whpt extent doea the Lana~~ Movement 

compare ' to other movements in Islam? vTe have seen that the movement 

has been inspired indirectly by ~the ~Uthman dan Fodio movement (d;:I8I7) 



111 

in Northern Nigeria. However while dan Fodio undertook a jfhad as 

a rneans of purifying the corruptions which the religious leaders of 

his community brought into Islarn,(ll) the Lana~~s seeks to rescue 

Islam from the fagan and liberalist tendencies by protests and teachings. 

The Lana~ç Movement is also similar to the Wahhablyah in eighteenth 

century Arabia. Ibn f Abd al-Wahhab (I703-I787) and his group sought 

to purify Islâm by calling for "a return to c lassical Isl"arn." 

However, while Ibn 'Abd al-Wahhab "perceived syntheisrn in the execessive 

reverence paid to saints and their tombs, as well as in prayers 

addressed to sacred trees and stones",(i2) an unforgiveable sin, the 

LaIl3~çs see it in the compromises with ancestor worship, a result of -

the lack of adequate knowledge of true Islam on the part of the Muslims 

in the Western State. Both the __ Iahhabis and the Lana~çs relied on the 

classical law as their plumb rneasure. Whereas for the Wahh8bis it is 

the ~anbalr version, "stripped of all innovation developed through the 

intervening centuries,"(I3) for the Lanal:lçs it is the Maliki version 

rescuëd from the tradi tiona.l pagan practices. Further more just as the 

Wahhibls advocate the rneticulous practice of the Qur'an and the Sunnah, 

"not as a pure idea" but "as irnplernented" in the on-going cornmunity;{I4) 

in the sarne way Lana~çs take these sources as the bases of their 

practices and as rneans of answer~lg the objections of their-opponents. 

There is r another similàri ty between the Wahhabis and the Lanaf!çs. 

They are not ~1ifi rnovernents. Infact "Wahhabism in general disapproves 

of Sufism."(I5) But that. not-withstanding there are links or influences 
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of Süfism in both. Mul}e.mmad ibn al-WahhibI himself was a ~üfr. 

The Lana~~s, on the other hand, almost exalt Lana~~ their founder to 

the state of aSüff saint. There is one difference to be mentioned. 

While the WahhShrtYah has a vigorous political element, the Lana~~ 

movement is still non-involved in the politics of Western Nigeria. 

The movement concerns itself with religious and social matters which 

their "pure Islam" demande It is not possible, in the light of the 

present study, to sugf-est that this separation of the temporal from 

the religious is one of the distinguishing characteristics of the 

mevement. However, when one considers the speed of changes in Nigeria 

sinee the last deeade, the difficulty of maintaining sueh a separation 

beeames intensified. This leads us to the third question. 

Tt remains for us to assess the role of the Lanase Movement in the' .. 
Yoruba eommunity today. Since the inception of the twenties, as we 

have seen, the Yoruba community have been undergoing various phases 

of modernization; secular education, economic autonomy and political 

self-expression. But religious modernism is also increasing. The 

~adriYah movement aims at adapting Islam to meet modern challenges 

and variety of specifie Africa needs like Universal secular trainings 

.for Muslim boys and girls in co-existent schools. The Orthodox Muslims 

of Ibadan with whom~the Lanases parted also going through various .. 
adaptations to meet the political challenges and social demands of 

fast developing nation. What one gets is a more compromising orthodox 
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view on many issues. This phenomenon gave the Lana~~s the sense of 

urgency with regard their commision. But the desire to modernise 

also extends to the tradi tions1 religion. We have seen in our study 

that the'Ogboni oult" has been reformed to become the IIReformed Ogboni 

Fraternity.1I As Professor 1dowu pointed out lIany of the cults, or 

an ama1gam of several cults, rnay he dressed up in a new garb or be 

given a new shape to bring it lIup-to-date". (16) He gave two impressive 

illustrations. One example was the founding of a church ca1led 

"1j9 Orunmila" -"The Church of Qrunmila" whose god is Olodumare and 

bis son, Orunmila the Mediator, exaotly in the sarne way as Jesus is 

to God. The 11 turgy of the church is patterned after the Christian one 

"wi th specifïc li tur gy directed to Olodumare." This church is widely 

spread and encouraged by sorne educated thinkers. This brings in the 

second illustration. Mr .A. Fagbenro-Beyioku (In 1943) gave an inspiring 

lecture entitled Orunmilaism the basis of Jesusism in which he employed 

dedicated effort to suggest that "Orunmila, the oracle divinity was the 

prophet of God to the Yoruba (or rather, the Africans), even in the 

sarne way as Jesus Christ was the Prophet to the Jews; and, moreover, 

Orunmila W9.S of a higher status than Jesus Christ in as much as the 

latter derived from the former" .{I7) 

The tendency to modernise every type of religion among the Yoruba 

is,therefore,very well marked. This tendency however leads to limitless 

compromises and artificiality which play heavily on the heritages of 
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each of the religions. It is in this context that the Lanal!~s consider 

their role as very important and indispensable for the safety of Islam. 

In one vay they see themselves a "mirron" which consistently reveals what 

true and pure TsJam ought to be; in another way they see themselves as 

"yeast in the d~a gi ving strength and vitali ty to the fai thful 

believers who are dedicated to the course of Islam. It is in this 

respects that one can say the same thing of the Lanal!~ Movement as 

Professor Smith said about the Wahhàbis that "their shift !rom the 

existent to the essential, from the actual to the ideal, from what the 

Muslims have made of IslAm to what they ought to make of it, was and 

has remained cogeot and vit:E'lizing, even liberatingo"(I8) 
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APPENDIX A 

The Nature of Mosques in Ibadan. 

"To start vith, the groups of Muslims vere small and acattered 

but by the time a chief Imi,m for a town vas appointed, very often 

a Hausa, Fulani, or Nupe, Islam vas vell e stablished • Today, in 

a Yoruba tawn, there is a central (jim~) Mosque, where the chief 

Imam of that town administers, and vhere the main Friday prayers 

.~. 
0.:, 

are held, and the amaller mosques, perhaps socially more important. 

These are very SDlail and there are hundre~da in a city auch as Ibadan, 

closely related to the local community, vhere men May be seen 

ehatting with one another in the eveninga. Sometimea these are the 

endowment of a pious, wealthy Muslim, and are known by his name; 

thus in Idikan, Ibadan, opposite the large compound of Chief 

Adebisi, a rich produce buyer, is Adebisi's Mosque. The mosque and 

its congregation are an extension of the ehief's social influence. 

Then there are mosques set up by a mallam, vhose imamship will be 

inherited b~r his sons. The mosque ls known by the founder' s name, 

and is a kind of spiritual clientage to the imam. Then there are 

communal mosques, just the mosque of the quarter, governed by 

eIders who choose an imim; mosques of the first two types may become 

like this. Then there are the occasional mosques of the MUslim 

educational societies such a8 Ansa-ud-Deen, or those of the J~d1yyah 

movement, which attract a highter social-economic group than the 
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ordinary ones, and who se imam7are more like the clergy of a 

Christian missionary societies. Except for Ahmadiyyan and the 

educational societies, the expansion of Islam is different from 

that of Christian missions. The letter, like Ahmadiyyah, have a 

polie y to cover aIl areas, and impose themselves where there is no 

call for them, whereas orthodox Islam spreads along the natural 

likes of influence in the society. Where there is Islam there has 

been trade or migration trom Muslim areas; mallams tend to go where 

they will get business and thefaithful to receive them." 

Vide: Peel, J.D. Y. Aladura: A Religious Movement Among the 

Yoruba) P.47 Oxford University Press. I968. 
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APPENDIX B. 

Ahmadiyyah Eduoation In Nigeria. 

" Despite thie baokground, and the undoubted spirit of men like 

Idris Animashaun, to Ahmadiyyah belongs the prinoipa1 oredit for 

estab1ishing sohoo1e without government prompting. 

A fi11ip to Musli~duoation was given by an unfortunate 

reso1ution (never !Ully imp1emented) of the Ang1ioan Synod in Lagps 

in May 1922. It was deoided that Mus1im ohi1dren shoVld be exo1uded 

!rom the Christian sohoo1s in Lagos; it was s~id that they 'were 

debased, untrained and oome only to oorrupt the morals' of Christian 

ohildren. 

un II Deoember I922 the Ta'lim-u1-Islam sohoo1 (this is still 

the name of the Independents' sohools, the Loya1ists oa11ing their 

Fazl-i-Umar) was forma1ly op~med in th !roloya mosque. (The Okepopo 

sohism had in part arisen from the measures neooessary to finanoe 

this schoo1.) In this speech at ~he opening ceremony, Henry Carr, 

Resident of the Co1ony, spoke of the traditiona1 Muslim objeotions 

to western eduoation. Fort y years before, ~he had suggested a 

Muslim school to ~tta ~, and it had been turned down beoause the 

Muslims believed lit wou1d make their chi1dren thieves and 1iars as 

Christ ;.an boys'. Carr hoped th~t the Aro1oya sohoo1 would he1p 

dispel the fear that education led to lawlessness: rather it vas 
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education"w1thout religion which was dangerous. 

Sorne indication of the Muslim resistance to western education 

may be gleaned from the celebrated case of Miss Thomas, early in 

I924. An educated Oatholic, aged about 23, she was carried by ber 

Mus1im father's order to the home of a pi1grim returned from Mecca, 

who detained her for three days under threat of forced marriac.~ 

The police resuced her. The father and suitor were both charged 

with deprivation of liberty, and the latter fined 20 pound •• 

The African Messenger, reporting the case, aaid that 'among enlightened 

Mohammedans the preponderance of sympathy' was Vith the father and 

suitor. The Messenger agreed that the court had been too harah. 

After a11, if Miss.Thomas had been illiterate, these troubles wou1d 

ne ver have occured. 

Il One begins to fear not on1y for the weakening of parental 

authority but a1so the probable feeling which will be created &Mong 

Mohammedan parents as to whether there ia any sense in sending their 
l girls to schoo1. Il 

Some months later the Ahmadis behan work on a seperate schoo1 

building, in Elegbata in Lagos, which waa opened early in I928. 

There was some government help, but the greater part of the burden 

was borne by the Ahmadis themselves. Oarr spoke again here, and 

particu1ar1y commended the Ahmadis for allowing girls to oome to 

the sohool. This school was not a herald of further Ahmadiyyah 

progress, for attention was distracted by the Jinadu division of I932, 

1. African Messenger, 28 September 1922. 
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and then by Hakim. 

In I929 the Ansar-ud-Din, now ~e largest Muslim eduaational 

society in Nigeria, began its first school. In I917, about the 

sarne time that the Nigerian branah of Ahmadiyyah was established, 

an orthodox soaiety was foupded vith the hope of setting up a 

Muslim sahool in Lagos~ This soaiety founded in the 'Mohammedan 

. Unrest'. !ts aspira tions were taken up again in December I923, 

when the Arisar-ud-Din was inaugurated. 

There was never an official connexion with Ahmadiyyah, but 

some of pioneers of the Ansar-ud-Din,.artiaularly Boonyanin Gbaje

Biamila (or Qasim), who wes general secretary of the society for 

fifteen years, had had a st.rong Ahmadiyyah affili.tion. It is hard 

to learn why thsse people left Ahmadiyyah: it is said that they l : 

could net withstnad orthodox persecution; that their connexion was 

not in fact 8S close as it seemed; even that Boonyanin, wishing to 

be a member of the Ahmadiyyah school commi ttee, was excluded because 

of his talkative nature, and therefore began his own group. 

Declining an affiliation with ~diyyah, the Ansar-ud-Din bas 

consistently and effectively refused involvement with any Muslim 

party or sect. Another problem remaina, whether it can avoid 

becoming a seat itself. Zakat is collected by the society; prayers 

are said in the sahools, even :~'tImeral prayers. On the other hand, 

hand,thePe is no separate mosque or chief imâm, the charge that it 
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is moving towards sectariansim. 

The first school, begun in 1929, was completêd within two 

years. In 1942 another was begun, in Ol,tepopo. Fi ve chief ims 

at~nded the ceremohy, not including the Ahmadis however. The first 

sod w~s turned by a distinguished company of ladies, a11 of wham 

had contributed to the society's educational enterprises. Further 

building was supp1emented bY,the incorporation of already exsiting 

schoo1s. 

After Hakim' s departure, the Ahmadis 8uddenlT." retUl'ned to !')~ 

the school scene. In 1948 the Independents opened a co-educationa1 

high schoo1 in Lagos. They had retained control of the E1egbata 

school, which is today the 1argest Ahmadiyyah school in West Africa, 

a primary school, vith 44 teachers and 800 pupi1s. Fewer than ohe 

in five of the te8chers are Independent. The Loya1ists, who had 

lost not only this school but 81so the central mosque in Ojo-Giwa 

street, puilt 8 new mosque in the sarne street, and in 1949 started 

a schoo1 within the mosque. This school, vith )DO pupi1s, continues 

today. In 1953 the Loya1ists opened a second primary school in !laro. 

The introduction of universa1 prilnary education in the Western 

Region, in 1954-5, was 8 great blessing to a11 these societies. 

By this scheme, the Loya1ists have gained a further seven primary 

schoo1s, which, vith one trom the federa1 authorities and two of 

their swnwork, make a total of ten. The Independents have been m 

more vigorous, and now possess fourteen primary schools and five 
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post - primary. Most of the Ahmadiyyah schools are in or near 

Ibadan, Lagos and Benin; grea.tly outdistanced by the orthodoxe 

The Ansar-ud-Din alone, which is only one of several orthodox bodies, 

although it 1s the largest, has over 200 primary sehools and 

nineteen post-primary. 

At the suggestion of the Couneil of Muslim School Propr1etors 

(of whieh Martin was president at the time of his death), a 

government cammittee in I958 eonsidered the place of Arabie and 

Islamic teaching in the new programme, and a syllabus was drawn up. 

This is limited in scope, for there is general agreement thpt to 

teach three languages extensively, English, Arabic and vernacular, 

would overtax both schools and pupils. The Couneil has aceepted 

this view, in effeet relegating Arabic to the Religious Knowledge 

class once a day, but has stipulated that the teaching of the Qur'in ~" .. 

in Roman script be introduced. 

The primary education programme has made it clear that Muslim 

education is severely hampered by shortage of staff and resourees. 

If the new schools were to have 'been distributed in proportion to 

8.lready existing schools only 5 per cent would have been Muslim. 

The oouidillwas offered ~ further IO per cent, but was unable to 

take advantage of this preferential treatment: in 1959, only 447 

our of 6,708 schools, lese than 7 per cent, were Muslim. 

A partial answer to the basic need for more teachers May be 
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the Muslim Teacher Training College, an inter-denominational 

undertak1ng which started in 1958 near Lagos. Considerable Colonial 

Development and Welfare help has coma, and aadb participating 

agency has been asked to contribute 200 pounds. Saifi is the chairman 

of the college committee, and an Ahmadi has come fram Pakistan ta 

be headmaster. In 1959 there were two Ahmadis and two Christians 

in a staff- of four, vith 54 pupils, twelve of them girls. The 

Loyalists hope to establish their own religious school for teacher 

training, as wall as a second~ry school, but theBe prohects seern 

hampered by a lsck of coherent planning. 

The Ahmadiyyah schools in the Benin area may ~e described 

separately here, for they illustrate the tension between sectarianism 

and education, and also the sternar resistance of northern Islam ~ 

to innovation. About 1930, a small group called the Muslim Brotharhood 

Society formed around an immigrant 1jebu trader in Benin. 1t 1a 

said th~tthey took membership from Lahore, afterseeing the Islamic 

Review, and that a missionary from Working visited them. A school 

was begun, supported by the whole MUslim community (which scarcely 

exceeds 2,000), on land given by the King of Benin. B.1 1945 government 

assistance had become necessary, but could only be gained through 

sorne voluntary agency. Sulaiman, the 1j~bu, chose Ahmadiyyah. 

The school became Ahmadiyya and remains so today despite orthodox 

objections: a flo~hing institution vith 22 teachers and about 600 
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pupils. 'l'he orthodox built a second school in proteste . Hakim 

visited Benin City several times, but Sulaiman' s connexion had been 

with Martin, and Benin City has been steadfast ~ tbe IDndependents' 

camp. There are only a hanful of Loyalists there. while the 

Independents have a fine mosque and a congregation of 150. 

Agbede, not far fram Benin, ia an outpost of northern Islam. 

The Agbede orthodox sent a young teacher to Lagos, to study with 

Hakim: this was done at the suggestion of European Educational Officer, 

neither he nor the Agbede people realizing what doctrinal risks 

were involved. The teacher returned a convinced Ahmadi~ thus destroying 

the whole investment made in his theGlogical training, for orthodox 

suspicion is so strong that he is allowed to teach only English. 

Jegbe ia a srnall villiage on the fringe of Agbede influence. 

For a t1me it appeared th.t the Benin example might triumph, but 

orthodoxy was too strong. A Muslim school had been opened there 

in 1944, all the local orthodox sharing in the expenses. It fell 

into financial and staffing difficulties, and, on theadvice of an 

Education Officer, affiliated itself vith the Independents. In 1952 

government grants began, end a trained teacher vas su~plied. 

The AhmadiY'fllh school manager in Benin City looked after the school; 

the Alunadiyyah missionary there c~me visiting once a month. But the 

Jagbe people were dissatisfied with their position, and in 1955 were 

allowed to break away without losing the benefits of government aide 
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The staff of the schoo1, who bad beca.e Alnladis, returned to 

or thodoxy • There is still an Abmacii.yph .osque in J agbe, and a 

ams11 congregation." 

v~: Fisher, H.J., AhmBdiYYBb~ A S'tudy in Contemporary Islam on 

;i" l the West African Coast, pp. I12-I11, Oxford University 

Press, (I963}. 



127 

APPENDIX C 

The Christian Church in Ibadan. 

(I) Anglican Church: 

The German missionary, the Rev.David Hinderer, employed by the 

Church Missionary Society, vas its first pioneer based in Ab~okuta. 

Vith deterMned efforts, after staying in Ibadan for three months, 

he managed to win seme converts. In 18Sh a church was built on 

the outskirts of the town, at Kudeti. The first ordination took 

p1ace in 186S. The ~ggest of the several churches vhich spread 

through the city is St.James's. In 1952, the Anglican diocese of 

Ibadan vas formed, and the first bishop was the veteran Right 

Reverend A.B. Aki~le. 

(2) Rcxnan Catholic Church: 

Historically the Roman Catholic mission is said ta be the oldest 

in Nigeria, although not in Yoruba country. The missionaries first 

entered Benin in 15IS, having been sent from Portugal. But because 

o! i11 health, despite sucesses, the vork vas abandoned about 1688, 

on1y to begin &gain in 1869. This time French missionaries vere 

in the fore-front. Ibadan received its first missionary, Father 

Jean Chause, in 1895. A church, now called "Oke Padi" (Padre's Hill) 

vas built. 

(3) Methodist Church: 

~~ Methodist has the credit of being the first to enter the Yoruba 
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country;. Th has, now, the second largest of the Protestant communities 

in Ibadan. Through the influence of liberated slave who became 

Christian in Sierra Leone and had returned to Abeokuta, the 

Methodist Church came ioto being.. Thomas Birch Freeman entered 

Nigeria on the 23rd September, 1842. In December, he was welcomed 

in Ab~okuta by Chier Shodçk~, who also donated a site for a church. 

But several efforts to rind a station in Ibadan failed owing to 

various circl.mlstances. Only in 1891 vas the Rev. C.B. Macaulay 

stationed in the town. Today there are several churches in Ibadan, 

and the suprintendent in Yoruba - the right Rev. Aluke. 

(4) Baptist Church: 

The Baptist ehurehes representing the missionary york of 

The 1American Baptist Mission are supported by the Southern Baptist 

Convention of United States. The first Baptist Missionary, tns3 
Rev. Thom~s John Bowen landed in Nigeria on August 5, 1~50. The tirst 

miaaionary to reside in Ibadan came to the town only in 1948. 

Presently, the Nigerian Baptist Convention is autonomous. 

(5) Salvation Ar~: 

The Salvation Arrrry has recmi'tJ;y been introdueed into Nigeria. 

Colonel Souter vas the first to arrive in 1920, and the following 

year a post was establish in Ibadan. Sinee then other posta have 

been founded in sorne other towns and cities of the Western Stata. 
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(6) Apostolic Church: 

The Apostolic Church of Nigeria is an off-spring of the 

Aposto1ic chureh in Great Britain. 1t came to Nigeria in 1930. 

Because of the emphasis on healing by faith and the need for 

conversion, the Aposto1ic Churches especially in Ibadan, are 

spreading fast. 

(1) Church of God: 

This ehurch i8 present1y attracting more members. It was 

introduced through an European Missionary in 1920. 

(8) The Seventh Day Adventist: 

The mission was brough to Nigeria in 1914 by Pastor Babcock 

from the United States. It soon found its vay to various cities. 

In 1926 it entered Ibadan. Unlike other churches that worship on 

Sundays, the Seventh Day Adventist churches worship on Saturdays; 

The Adventists have distinquishing prohibitions; (gold adornments 

and trinkets are not allowed, nor are cards, theatres and cinemas, 

and a1l forms of dancing. They are non-combatants in war, though 

they profees not to be pacifiste. 

(9) Jeovah'a Witnesaes: 

Theae people, related to the 'Watch Tower Movement', were very 

active in Nigeria during the second World var. They vere charged 

with anarchist teaehings and were banned. But the movement soon 
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resumed. In Ibadan they now ho1d large meetings im'what they cali 

"the Kingdom Ha1ls. 11 Propaganda work is carried on by visitation 

and distribution of their literature. Translation work has a1so 

begun, especialiy in, Yoruba language. 

(b) Indigen_ous Churches: 

The scene of the church 1ife in Ibadan not only ref1ects the 

activities of foreign missions, but a1so rem~kab~, the impact of 

the indigenous churches- founded by native efforts. "The International 

Missionary Council, at Tambaram in 1938, regarded the deve10pment 

of separatist churches as a serious prob1em in Many parts of Africa 

and sugges~ed: remedies.' The phenomenon in Ibadan and other 

Yoruba cities, tends to suggest that these churches want to 

co-operate with the estab1ished churches. For the purpose of 

survey it will be sufficient justto mention the varieties of them 

very brie fiy • 

(I~ The United Native African Church: 

The first movement was in 1890 in Lagos by Mr. Blyden from 

Liberia. A second attempt came through the efforts of I{r. W.E. Cole, 

a retired Nigerian postman in 189I. In 189I, a co10ured minister 

of the Aposto1ic Missionary Church of America came to ordain 

minister. of -Chis new African Church. This Church arrived in Ibadan 

in 1912, and attracted dissidents fram the Anglican, Methodist, 

and Roman Catholic Churches. 
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(2) The African Church:(Incorporated) 

This Church was founded as an expression of resentment against 

the C.M.S. Committee who refused assignment of the much cherished 

Bishop Johnson to Lagos, so claims.'" their record. The church came 

into existence on the 22nd day of December, I90I. The Ebenezer 

Atrican 6hurch was introduced into Ibadan in I914. 

(3) United African Methodis! Church: 

The emblem of this church is the fish, (~l~ja - the fis~ger) 

because its firet church wes built near fish - market in Lagos. 

The church came to Ibadan in I923. 

(4) Unit y African Christ Church: 

This church broke away from the United Native Atrican Church, 

in 1903. It was not long before it found fertile ground in Ibadan. 

They use the Anglican prayer and hymn-book. 

(5) Prayer - Healing Churches: 

Ibadan is noted for its numerous prayer - healing dhurches. 

(ownera of prayer.) They are of different kinds and belong to 

various denominations. Each Church has a pastor or a prophet who 

believes in prayer that heals. A Proohet can start his ~ dhurch 

il ;so directed by the Holy Spirit through sorne kind of vision. 

One such noted prophet was Zaccheus who ia said to have come trom 

Ilesha to Ibadan and .as now living in the dhurch yards ministering 
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to those who are sick and to the barren. Even physical de~ormities 

are said to be restored or put right. For example, restoring . 

eye-sight to the b1ind is said to be common. Their names are as 

follows: 

(a) Christ Aposto1ic Church; 

(b) The Prayer-Church (Aladura) • 

(c) The Sacred Cherubin and 

Seraphim Society. 

(d) The Holy Folk of Christ. 

The above abstract is taken from G.Parrinder, Religion in an African City, 
London: Oxford University Press,1953. 
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APPENDIX D. 

The !mima .Of Ibadan 

Ist Imam: 

.. 2nd Imam: 

)rd. Imam: 

4th Imam: 

5th Imam: 

6th Imam: 

7th Imam: 

8th Imam: 

9th Imam: 

IOth Imam: 

IIth Imam: 

I2th Imam: 

I3th Imam: 

Abdullah (nicknamed "Gunnugunlt). 

Ismaili Basunnu" native of Dindi. 

Jibrila Kifu" native of Bornu. 

Tijani Afa~~gbojo" origin unknown. 

Garuba Alagunfon" native of nqrin. 

Suleiman Gambari" native of Kano. 

Abdullah Basunnu" son of 2nd Imam. 

Yesufu Knakoju, from Ogbomq~h!. 

Lawani Kifu, son of 3rd Imam. 

Aruna, ~q qba (prince) from Oshogbo. 

Ajagbe Afa~~gbojo" son of 4th Im~. 

Bello Inakoju, son of 8th Imam. 

Muilli Ayinde Basunnu. 

Mulli was the grand son of the second Imam and the 

chief Imam at the arrivaI of Alfa Lana~~ in Ibadan. 
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"Lugard's education programme ideally would have brought about a 

transformation of rural economy and would ilave modernized village lUe i. 

to the level of rural lUe in ·contemporary Europe. Village schools, 

he said, should be introduoed al1 over the country. Peasants will be 

taught the thrèe R' s up to standard three level, so that they might lm';:' 

understand government legi!'o tation and the proceedin~s o~ the so-called 

Native Courts he was 6stablishing. They were to be g).vsn simple 

instruction on rotation of crops, manuring, marketing and cultivation 

of cash crop economy. Promising children in the rural school should 

be given higher technical education on scholarship. The towns should 

become centres of literary education to produce the much-needed qualilied 

clerks. Schol~rship werato be given to clever but poor boys in secondary 

schools and the children of chiefs should be specially encouraged to 

go to secondary schools, 'with a view to improving the next generation 

of school rulers. w 

(The above resumé is given by Professor E.A. Ayanda, 

University of Ibadan, Nigeria). 
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