
i|[EGEL: The Journal of the Faculty of Arts and Islamic Studies, Vol. 19 (1), June 2021 

 

 

 



Usmanu [anfodiyo University|ii 

 
 

 

 

 

 

  



iii|DEGEL: The Journal of the Faculty of Arts and Islamic Studies, Vol. 19 (1), June 2021 

 

 

[EGEL:  

The Journal of the Faculty of Arts and Islamic Studies 

 

 

 

 

 

 

 

Editor-in-chief 

Prof. Isa Muhammad Maishanu 

 

 

 

 

Volume 19(1), June 2021 

 

ISSN 0794-9316 (Print) 

ISSN 2672-9316 (Online) 

  



Usmanu [anfodiyo University|iv 

 

Editorial Board 

Editor-in-Chief 

Prof. Isa Muhammad Maishanu – Dean, Faculty of Arts and Islamic 

Studies, Usmanu Danfodiyo University, Sokoto 

Editorial Board  

Dr. B.B. Usman – Deputy Dean, Faculty of Arts and Islamic Studies, Usmanu 

Danfodiyo University, Sokoto (UDUS) 

Prof. Nasiru Ahmad Sokoto – Head, Department of Arabic, UDUS 

Dr. U.A. Daniya –   Head, Department of History, UDUS  

Dr. S.A. Aboki– Head, Department of Islamic Studies, UDUS 

Prof. Abubakar A. Muhammad – Head, Department of Modern European 

Languages and Linguistics, UDUS 

Dr. Ibrahim Abdullahi S.S – Head, Department of Nigerian Languages, 

UDUS 

Dr. Umar Ahmad – Department of Modern European Languages and 

Linguistics, UDUS. 

Editorial Advisers 

Prof. Toyin Falola – Department of African History, University of Texas, 

Austin, United States of America 

Prof. AbdulKadir Adamu – Department of History, Ahmadu Bello 

University, Zaria 

Prof. A.M. Ashafa – Department of History, Kaduna State University, 

Kaduna 

Prof. Abubakar Mustafa – Department of Islamic Studies and Shariah, 

Bayero University, Kano, Kano State 

Prof. M.O. Opeloye – Department of Religious Studies, Obafemi Awolowo 

University, Ile-Ife, Osun State 

Prof. A.S. Agaka – Department of Arabic, Usmanu Danfodiyo University, 

Sokoto 



v|DEGEL: The Journal of the Faculty of Arts and Islamic Studies, Vol. 19 (1), June 2021 

 

Prof. Magaji Tsoho Yakawada – Department of African Languages and 

Cultures, Ahmadu Bello University, Zaria, Kaduna State 

Prof. Isa Mukhtar– Department of Linguistics &Foreign Languages, Bayero 

University, Kano, Kano State 

Prof. Ibrahim A,M. Malumfashi – Department of Nigerian Languages and 

Linguistics, Kaduna State University, Kaduna State 

Prof. M.M. Jimba – Department of Arabic, Kwara State University, Malete, 

Kwara State 

Prof. Sambo Muhammad – Department of French, Bayero University, 

Kano, Kano State 

Prof. Salisu Abdulkarim – Department of Arabic, Nasarawa State 

University, Lafia, Nasarawa State 

Prof. Yahaya Imam Suleiman – Department of Arabic, Bayero University, 

Kano, Kano State 

Prof. Mukhtar AbdulKadir Yusuf – Department of Linguistics and Foreign 

Languages, Bayero University, Kano, Kano State 

Prof. Umaru Dahiru – Department of Arabic and Islamic Studies, University 

of Maiduguri, Maiduguri, Borno State 

Prof. Abubakar Aliyu Gusau – Department of English, Ahmadu Bello 

University, Zaria, Kaduna State 

Prof. Aliyu Kamal – Department of English, Bayero University, Kano, Kano 

State 

Prof. Mustapha Muhammad – Department of English, Bayero University, 

Kano, Kano State 

 

 

 

 

 

 



Usmanu [anfodiyo University|vi 

 

About the Journal 
[egel, is a peer-reviewed journal of the Faculty of Arts and Islamic Studies, 

Usmanu [anfodiyo University, Sokoto. The journal got its name from Degel, 

a historic town few kilometres away from the city of Sokoto. Degel was the 

first centre of intellectual activity from where Shehu Usmanu [anfodiyo 

started his reformist jihad all over Hausaland and beyond. The Editorial Board 

of the journal welcomes unpublished, original, and scholarly articles as well 

as well-articulated book reviews from interested scholars and researchers 

within the academic cycle and other establishments for consideration in its 

next editions. Such scholarly articles or book reviews are welcomed in the 

fields of History, Religion, Language, Culture, or any other area acceptable to 

the Editorial Board.  

The Journal is indexed in Google Scholar, Academia.edu, Index Copernicus 

Poland, Indian Citation Index, Public Knowledge Project (PKP), and Cite 

Factor; and currently has applied to join Scopus, African Journal Online 

(AJOL), Open Academic Journals Index (OAJI), and Directory of Research 

Journals Indexing (DRJI). The journal is published bi-annually. 

Guide to Contributors 

 Papers must be typed double spaced and should not exceed 15 pages on 

A4 size. 

 Articles can be written on either APA or MLA referencing styles. 

 Tables, diagrams, and maps should be either placed or appended 

appropriately. 

 Two hard copies of each article are to be submitted along with the CD 

copy, or an e-copy can be mailed to the corresponding address of the 

journal:degel@udusok.edu.ng 

 Contributors are to pay N7,000 as an assessment fee on submission. 

 Papers in the Hausa language should be in either Rabiat Muhammad or 

Abdallah font. 

 All payments should be made through the following: 

Bank Name: First Bank of Nigeria Plc 

Account Name: Degel: Journal of FAIS 

Account Number: 3094342144. 
All correspondences to the Secretary Editorial Board: 

Dr Umar Ahmad 

E-Mail: degel@udusok.edu.ng 

Tel. +234(0)7031569155 

mailto:degel@udusok.edu.ng
mailto:degel@udusok.edu.ng


vii|DEGEL: The Journal of the Faculty of Arts and Islamic Studies, Vol. 19 (1), June 2021 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

ISSN 0794-9316 (Print) 

ISSN 2672-9316 (Online) 

 

 

 

© Faculty of Arts and Islamic Studies, 

Usmanu Danfodiyo University, 

Sokoto 

 
 

All rights reserved. No parts of this publication may be reproduced, shared 

in a retrieved system, or transmitted in any form or by any means, without 

the prior permission of the Copyright owner. 
 

DISCLAIMER: The content of articles published in this edition are the 

sole responsibility of the authors and do not necessarily reflect the views 

of the Journal or the University. 

 
DISCLAIMER: The contents of this report arDISCLAIMER: The contents of 

this report are the sole responsibility of the author and do not necessarily 

reflect the views of USAID or the United States Government. 

eDISCLAIMER: The contents of this report are the sole responsibility of 

the author and do not necessarily rnsibility of the author and do not 

necessarily reflect the views of USAID or the United States Government. 



Usmanu [anfodiyo University|viii 

 

Notes on Contributors (Vol. 19/1): 

1. Isa Muhammad Maishanu, PhD is a Professor in the Department of 

Islamic Studies, Usmanu Danfodiyo University, Sokoto. Email: 

maishanu@udusok.edu.ng 

2. Madar Abdallah Ishaq Muhammad Aljazuli, PhD is an associate 

professor in the Department of Arabic Language and Literature, 

International University of Africa. Khartoum, Sudan. Email: 

mataraim87@gmail.com 

3. Fidelis Achoba, PhD is a lecturer in the Department of History and 

International Studies, Federal University Lokoja, Kogi State. Email: 

fidelisachoba@gmail.com 

4. Adinoyi Anakobe is an independent researcher based in lokoja, Kogi 

State. Email: peteradinoyi@yahoo.com 

5. Mohammed Lawal Shuaibu is an independent researcher based in 

lokoja, Kogi State. Email:  placcas@gmail.com 

6. Ojo OluwoleSimeon is a postgraduate student in the Department of 

History and Diplomatic Studies, University of Abuja, FCT. Email: 

ojooluwolesimeon@gmail.com 

7. Ifeoluwa O. James-Iduma is a lecturer in the Department of History 

and Diplomatic Studies, University of Abuja, FCT. Email: 

Ifeoluwa.james@uniabuja.edu.ng 

8. Umar Ahmed, PhD is a senior lecturer in the Department of Modern 

European Languages and Linguistics, Usmanu Danfodiyo University, 

Sokoto. Email: ahmed.umar@udusok.edu.ng 

9. Sameera M. Wasagu is a postgraduate student in the Department of 

Modern European Languages and Linguistics, Usmanu Danfodiyo 

University, Sokoto.  

10. Attahir Shehu Mainiyo, PhD is a senior lecturer in the Department 

of Islamic Studies, Usmanu Danfodiyo University, Sokoto. Email:  

11. Muhammad Dahiru Shuni, PhD is a senior lecturer in the 

Department of Islamic Studies, Usmanu Danfodiyo University, 

Sokoto. Email:attahirushuni@gmail.com 

12. Yahya, Shaykh Ahmad is a lecturer in the Department of 

Religions, University of Ilorin, Ilorin, Kwara State.  

Email: yahyashaykhahmad@gmail.com 

mailto:maishanu@udusok.edu.ng
mailto:mataraim87@gmail.com
mailto:fidelisachoba@gmail.com
mailto:peteradinoyi@yahoo.com
mailto:placcas@gmail.com
mailto:ojooluwolesimeon@gmail.com
mailto:Ifeoluwa.james@uniabuja.edu.ng
mailto:ahmed.umar@udusok.edu.ng
mailto:attahirushuni@gmail.com
mailto:yahyashaykhahmad@gmail.com


ix|DEGEL: The Journal of the Faculty of Arts and Islamic Studies, Vol. 19 (1), June 2021 

 

13. Ali, Miqdad Ali is a lecturer in the Department of Religions, History 

and Heritage Studies, Kwara State University, Malete, Kwara State. 

Email: alimosankore@gmail.com 

14. Bala Babangida is a lecturer in the Department of Religious Studies 

Federal University of Kashere, Gombe State. Email: 

balababangida40@gmail.com  

15. Uba Babayo Muhammad is a lecturer in the Department of 

Religious Studies, Federal University of Kashere, Gombe State. 

Email: babayomuhammaduba0744@gmail.com 

16. Muhammad Mujtaba Abdulkadir, PhD is a lecturer in the 

Department of Islamic Studies, A.D Rufa’i College of Education, 

Legal and Social Sciences Misau, Bauchi State. Email: 

mujtabaabdulkadirjahun@gmail.com 

17. Ibrahim Dahiru Idriss is a lecturer in the Department of Primary 

Education, Federal College of Education (Technical), Potiskum,  

Yobe State.Email: ibrahimdahiruidriss@gmail.com 

18. Lawal Gusau Hassan, PhD is a Professor in the Department of Pure 

and Applied Chemistry, Usmanu Danfodiyo University, Sokoto. 

19. MustaphaSalihu is a lecturer in the Department of Chemistry, Shehu 

Shagari College of Education, Sokoto. Email: 

mustaphasalihu6773@gmail.com 

20. A. A. Warra  is a lecturer at the Centre for Entrepreneurial 

Development, Federal University, Gusau, Zamfara State.  

21. I. Atiku is a lecturer in the Department of Pharmaceutical and 

Medicinal Chemistry, Ahmadu Bello University, Zaria, Kaduna State. 

22. M.K. Sabo, PhD is a lecturer in the Department of Islamic Studies, 

Usmanu Danfodiyo University,Sokoto.  

23. A. M. Isah is a lecturer in the Department of Pure and Applied 

Chemistry, Usmanu Danfodiyo University, Sokoto. 

24. Sidiq, Uthman Okanlawon PhD is a lecturer in the Department of 

Religions and Peace Studies, Lagos State University Ojo, Lagos 

State. Email:sidiqkadara@gmail.com 

25. Danoye Oguntola-Laguda, PhD is a professor in the Department of 

Religions and Peace Studies, Lagos State University Ojo, Lagos 

State. Email: danoyeoguntola@yahoo.com 

26. Ashafa, Saheed Afolabi, PhD is a lecturer in the Department of 

Religious Studies, Osun State University, Osogbo, Osun State. 

Email:saheed.ashafa@uniosun.edu.ng 

mailto:alimosankore@gmail.com
mailto:babayomuhammaduba0744@gmail.com
mailto:mujtabaabdulkadirjahun@gmail.com
mailto:ibrahimdahiruidriss@gmail.com
mailto:mustaphasalihu6773@gmail.com
mailto:sidiqkadara@gmail.com
mailto:danoyeoguntola@yahoo.com
mailto:saheed.ashafa@uniosun.edu.ng


Usmanu [anfodiyo University|x 

 
27. Musa, Dalhatu Liman is a postgraduate student, Department of 

Islamic Studies, Usmanu Danfodiyo University, Sokoto. Email: 

dalhatliman@gmail.com 
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Religious Conflict and Peace Building in Nigeria: 

A Case Study of Christian-Muslim Dialogue 

Forum in Bussa, Borgu Local Government Area 

of Niger State, 1967-2017 

Fidelis Achoba, Adinoyi Anakobe, and Mohammed Lawal Shuaibu 

Abstract 

Religion in Nigeria, other parts of Africa and the Middle East permeates the 

socio-economic and political life of the people. This is quite unlike the 

western world that places it in a compartment of its own, separating it from 

other aspects of its existence, especially after the fall of the Holy Roman 

Empire in the age that terminated in 1648. In Nigeria, there are three major 

religions, the African Traditional Religion (ATR), Christianity and Islam. 

What makes the issue of religion very important in Nigeria and for this study, 

is the extent of the involvement of Christianity and Islam in the daily, socio-

economic and political life of the peoples. In other words, there is a radical 

departure of these religious beliefs from the ordinary realm of worship, to 

active participation in all spheres of human endeavours. Religion, therefore, 

threatens the corporate existence of our nation as a result of frequent religious 

conflicts that have for a while defiled permanent solutions. Hence, the 

relationship between the three religions can be seen as a triangle of suspicion 

arising from different ideologies. One common belief among them is the 

worship of the Almighty God, which is supposed to serve as a nexus of unity, 

except for the misinterpretation of the Holy Books by some selfish scholars. 

This research thus synergizes the need for unity among different religious 

bodies in Nigeria, especially that of Christianity and Islam for peaceful 

coexistence, which will enhance the economic growth of the Nigerian nation, 

taking cognizance of the Christian-Muslim Dialogue Forum in Bussa. 

Introduction 

The word “religion” derives from three Latin words as its root, namely, 

“ligare” (meaning to bind), “relegare” (meaning to unite, to link together), and 
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“religio” (which means relationship)1. The etymology of the word “religion” 

thus shows that religion is essentially a relationship, a link established 

between two persons, namely, a human person and a divine person believed 

to exist. Religion is essentially a bi-polar phenomenon. On the other hand, 

there is the human pole, while on the other end of it is the divine pole and 

religion is what goes on between these two poles. Religion is, in other words, 

an encounter between man and a transcendent deity conceived as a personal 

being, capable of communicating with man. Hence, “The soul of religion is 

one”, says Mahatma Gandhi, “but encased in a multitude of forms.”2 

One dominant feature of Nigeria is its intrinsic diversity in almost every 

sphere of life. The numerous ethnic groups, languages, cultures and religious 

persuasions, constitute a complex multiplicity that has been of no small 

challenge to the Nigerian state. These diverse groups cover the thirty-six states 

of the country and Abuja, the Federal Capital without exception, though there 

are regions with more diversity than others. Of importance to this study are 

the different religious traditions in Nigeria, which include the indigenous 

religions, Islam and Christianity, in their various forms. Of these three, Islam 

and Christianity are the major ones, although each of them is greatly 

influenced by the indigenous religions. There is no consensus on the Islamic 

and Christian populations in Nigeria as a range of figures is used by various 

representations, depending on what fits their scheme. While some give Islam 

a higher percentage of the population, others favour Christianity. Regrettably, 

census results have been controversial in Nigeria and there are no mutually 

acceptable demographic data of the adherents of the two dominant religions. 

Religious conflicts between Muslims and Christians in Northern Nigeria are 

The Jos religious mayhem of September 7-12, 2001 and February 18, 2006, 

religious violence in Maiduguri and the impact of dialogue in these entire 

crises, using the forum established in New Bussa as a yardstick. It was 

discovered that, while the Jos conflict was perceived to be ‘internally’ 

generated, the conflict of Maiduguri was triggered by the ‘external’ issue of 

the publication of the contentious cartoon of Holy Prophet Mohammed in 

                                                           
1 Khadiagala, Gilbert 2006. Security dynamics in Africa’s great lakes region.A 

project of the International Peace Academy.Boulder London: Lynne Reinner 
2Kalu, Kelechi 2003.An elusive quest? Structural analysis of conflicts and peace in 

Africa in Uwazie, Ernest 2003.Conflict resolution and peace education in Africa. 

New York. Lanham, Boulder: Lexington Books. pp. 19-38. 
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Denmark.3And while the Jos conflict involved both Muslims and Christians 

engaging in acts of violence, the Maiduguri conflict was found to be an attack 

on Muslims by Muslims and also on Christians as well. 

In this paper, reflections were carried out on an idea of hospitality as a 

contribution to the search for the transformation of conflict in contemporary 

Nigerian society and in particular, the impact of the Christian-Muslim 

Dialogue Forum. This has been suggested as spirituality and a strategy for the 

Church’s involvement in conflict transformation. This is germane for Nigeria 

in keeping with Karen Armstrong’s view concerning the unprecedented 

eruption of violence in the twentieth century. She says: 

Unless there is some kind of spiritual revolution that can keep 

abreast of our technological genius, it is unlikely that we will save 

our planet. A purely rational education will not 

suffice…Auschwitz, Rwanda, Bosnia and the destruction of the 

World Trade Centre were all dark epiphanies that revealed what 

can happen when the sense of the sacred inviolability of every 

single human has been lost.4 

Such a spiritual revolution reinforces the need for a practical theology that 

will inform Nigerian society on the desirability of the sacred in the pursuit of 

peaceful coexistence. 

The problem of this research is that the Christian-Muslim conflicts are due to 

some other major factors such as cultural, social, ethnic, regional, political and 

economi issues which complicate itself with religion rather than religious 

conflict between Muslims in theNorth and Christians in the South as Wuye 

and Ashafa, 1999 and other authors have mentioned in their studies. This 

means that the division of Nigeria into three major regions by the British was 

based on their cultural, ethnic and religious differences. For example, the 

Northerners are mainly Muslims whereas the Southerners are mainly 

Christians.  Each of these regions has its religion and culture.  Based on this 

                                                           
3Col MS Abubakar affirmed: “That there are possible external factors to the growing 

trends of religious extremism and fundamentalism cannot be easily dismissed”, 

Religious Extremism as a National Security Problem: Strategies for Sustainable 

Solutions, Senior Executive Course No. 28. National Institute for Policy and Strategic 

Studies, Kuru, p.2. 
4Karen Armstrong, The Great Transformation (New York: Alfred A. Knopf, 2006), 

xi. 
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kind of division, many Nigerians always view any conflict between a region 

and another as a religious conflict, thereby implicating adherents of a 

particular religion in the conflicts. The religious ideas and worldviews in 

Nigeria are inherited as part of the socialization process. It is because of this, 

that Nigerians are using religion as a tool for disturbance because religion 

permeates all aspects of life which are played out more in the North. After all, 

it is considered to be a culture in a different way than it is in the South. The 

most obvious is the religious division and it is the most potent. This paper is 

therefore concerned about how to work out harmonious relationships between 

Christians and Muslims in New Bussa through an approach that combines the 

socioscientific methodology and theological reflections. This differs from 

extant scholarly works that are characterized by the avoidance of an ethical 

and practical theological ethos. While these scholars have attempted to 

maintain neutrality in their approach to religious conflicts, this paper argues 

that a practical theological approach may engage the issue of religious conflict 

through novel ways, which offer great hopes for a more reconciled living 

between Christians and Muslims in contemporary Nigerian society. Spiritual 

efforts have been geared towards solving problems in the lives of people and 

because of the volatile nature of religious conflict in contemporary Nigeria, it 

becomes absolutely important to reflect spiritually on how to promote peace, 

unity and progress. 

This study argues that Nigeria as a country is a domain of multiplicity and 

diversity, which threatens its existence through incessant conflicts. Although 

there are various kinds of multiplicity, the most obvious are in the areas of 

ethnicity, politics and religion, and they all have generated violent conflicts 

all over the country. Of these three, the most lethal, in my view, is religious 

conflict, especially as manifested between Muslims and Christians in Nigeria. 

More than anything else, it has become, in my estimation, the plumb line to 

test the making or breaking of the nation. As a result, the nation has failed to 

flourish because where there is an insecurity of lives and property, there 

cannot be meaningful development. In this case, therefore, the dysfunctional 

use of religion is at play, leading to the disintegration of society. Gwamna thus 

expressed his lament over the situation: “the continuing religious crisis and 

the brutality exhibited in the face of the slightest provocation, attest to the fact 
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that religion has become a liability rather than an asset in the Nigerian State.”5 

This deplorable feat of religion in Nigeria has become a major concern of all 

people. 

It is therefore argued in this paper that a spiritual model for religious conflict 

transformation can complement other efforts already in use. It has been noted 

that religious conflict, as manifested between Muslims and Christians in 

Nigeria, has become one of the most potent threats to the stability and 

development of the nation and if nothing urgent is done to alter this trend, the 

making of the nation will remain elusive. In this connection, Alex Gboyega 

recalls succinctly, the speech of T.Y Danjuma, a one-time member of the top 

echelon of Nigerian junta, who observed the predicament thus: ‘‘I cannot 

think of any time in this country‘s history that people were so divided against 

each other as now. The most obvious is the religious division and it is the most 

potent”.6 

This thesis is therefore concerned about how to work out harmonious 

relationships between Christians and Muslims in Nigeria and New Bussa in 

particular through an approach that combines the socio- scientific 

methodology and theological reflections. This differs from extant scholarly 

works that are characterized by the avoidance of an ethical and practical 

theological ethos. While these scholars have attempted to maintain neutrality 

in their approach to religious conflicts,7 this paper argues that a practical 

theological approach may engage the issue of religious conflict through novel 

ways which offer great hopes for a more reconciled living between Christians 

and Muslims in contemporary Nigerian society. Theological efforts have been 

geared towards solving problems in the lives of people and because of the 

volatile nature of religious conflict in contemporary Nigeria, it becomes 

                                                           
5Dogara Je’ adayibe Gwamma, “Turning the Tides of Religious Intolerance in 

Nigeria, the External Connections”, A Paper Presented at the Annual Conference of 

the Historical Society of Nigeria at the University of Jos, 2006. 
6Alex Gboyega, “Nigeria: Conflict Unresolved” in Governance as Conflict 

Management: Politics and Violence in West Africa ed., William Zartman 

(Washington D.C: Bookings Institution Press, 1997), 195. 
7Ilesanmi argues that scholars of religion and Politics have always avoided the 

normative questions of religion by seeking neutrality. He calls for moral reflection as 

“the corrective lens” on the issues of social environment. xxviii. 
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absolutely important to reflect theologically on how to promote peace, unity 

and progress. 

Historical Background of Borgu 

The early history of the indigenous people of Borgu, as in the case of most 

Nigerian ethnic groups, is, from the viewpoint of professional historiography, 

still shrouded in mystery.  This is so because the usual guides of “Scientific” 

historiography – particularly written records and archaeological artefacts are 

not readily available; where they are, they are either not comprehensive 

enough or do not go deep enough in time to be of much relevance. 

In such circumstances, where empirical sources are inadequate, historians are 

left with little other options than to rely on yet another source of historical 

information – oral traditions and legends – though this is done with some 

caution and circumspection. 

However, this situation of the apparent dearth of adequate empirical historical 

sources changes for the better as from the 19th Century with the coming of the 

Europeans. Against this background, a brief account of the history of Borgu 

can be attempted under 7 historical periods: 

I. Earliest times -----------------200 B.C 

II. 200 B.C. -----------------------1800 A.D. 

III.  1800----------------------------1880 

IV.   1880----------------------------1902 

V. 1902----------------------------1967 

VI.  1967----------------------------2017 

Earliest Time -200 B.C: Archeological excavations carried out in the area 

near Bussa in the early 1960s produced the oldest known tools made by man 

in Nigeria.  These are pebble tools, from the Earlier African Stone Age period, 

which are believed to date back to 60,000 B.C. (i.e 62,000 years ago). Such 

tools are shaped by percussion to form crude chopping/cutting implements 

with edges extending from 3cm to 12cm in Length; the early men who made 

them are believed to have spread over the Savannah and bushy grasslands of 

Africa. Also discovered in the area of the Niger Valley above Bussa are tools 

used by Sangoan Man (of a later stage of the Earlier African Stone  Age 

period) who probably knew how to make fire and lived  37,000 years ago 

(35,000) B.C.). Rescue archaeological excavations conducted in the area now 
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flooded by the Kainji Lake have also indicated the presence of iron in the 

period .200 B.C.8 

All these imply that the area of Borgu has supported human communities for 

tens of thousands of years and that such communities later developed iron-

working technologies.  It is however not yet certain whether there are any 

links between these pre-historic peoples and the present indigenes of Borgu.  

200 B.C. – 1800 A.D: This period represents an important historical phase in 

Western Sudanese and Nigerian history.  It marks the period during which 

several indigenous African Negro empires and kingdoms arose in the area of 

present-day West Africa; these include Ghana, Kanem – Borno, Mali, 

Songhai, the Hausa States, the Yoruba Kingdoms, the Bini Empire, etc. 

Distinctively, the oral traditions of the people of Borgu maintain that their 

ancestors arrived and settled in the land of Borgu in the period around the 10th 

Century A.D. It is said that about this period, Kisra, a magical/legendary 

Prince from either Persia or Arabia, led a migration of people from East to 

West of Africa.  The first group or wave of migrants is said to have rested at 

Bornu while two subsequent groups continued southwards.  One of these two 

groups is said to have moved on to the Southwest to form Oyo while the other 

proceeded in the direction South-west to establish the three original Borgu 

towns of Illo, Nikki and Bussa.  This last group of migrants is believed to have 

been led by the three sons of Kisra-Woru, Sabi and Biyo - who after founding 

the towns of IIIo, Nikki and Bussa, are said to have reigned as their first 

kings9.       

Similarly, over time, other major towns and communities arose all over Borgu 

e.g. at Wawa, Babanna, Kaiama, Agwara, e.t.c.  The people of Wawa however 

hasten to add that their town was founded by a group of Kamberis, long before 

Mallam Adamu (progenitor of the Wawa ruling dynasty) migrated to the area 

from Bornu and changed the name of the town from Ghana to Wawa. 

Although the above-mentioned migration of Kisra is yet to be confirmed by 

archaeological or other empirical pieces of evidence, it is nonetheless certain 

that by the 16th Century Borgu was already a well-organized and formidable 

kingdom that had started attracting the hostilities of its neighbours. 

                                                           
8http://www.afrikaworld.net/afrel/metuh.htm 

9Ibid 

http://www.afrikaworld.net/afrel/metuh.htm
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Additionally, in 1504, the forces of Askia Mohammed the Great of the 

Songhai Empire invaded Bussa and Illo. Half a century later in 1555, Askia 

Daud repeated the invasion,  sacking the town of Bussa and carrying away a 

female slave who later became the mother of Askia Mohammed III who ruled 

Songhai from 1582-1586. Also, Orompotu, the 10thAlafin of Oyo (1560-1580) 

is reported to have unleashed havoc on Borgu during his reign10.  

Furthermore, Borgu was to reverse this seeming position of an underdog to 

that of an aggressor.  During the latter part of the 18thCentury, it is on record 

that the forces of Borgu, as of the Nupes, constituted a serious menace to the 

Yoruba Kingdom/Empire of Oyo thereby contributing to the factors which 

combined to weaken and eventually destroy that Empire.   

The names of the earliest kings of Bussa are not known; the officially recorded 

king list begins with the reign of Yerima Bussa who is said to have ruled Bussa 

from 1730 - 1750. Other kings who are said to have reigned in this period 

include Kigera (1750-66), Jibrim (1766-91), Yerima Ibrahim (1791-92) and 

Kitoro (1793-1835).11 

1800 – 1880: According to the king list of Bussa, five kings ruled in this 

period - Kitoro (1793-1835), Kisan Dogo (1835-43), Bewalaki (1843-44), 

Gejere (1844-62) and Dan Toro (1862-95).  Much is not known about 

developments during their reigns, although some information can be gleaned 

from the activities and records of European explorers who during this period 

sought to unravel the mysteries of the legendary River Niger. 

The first of such explorers was the Scottish Doctor, Mungo Park.  In July 1796 

he had “discovered” the Niger at Segu in present-day Mali, prooving that the 

river flowed in an easterly direction contrary to other widely-held beliefs in 

Europe as at then.  Nine years later, in 1805, he returned to Africa with a party 

of 43 Europeans to determine the outlet of the Niger.  “This expedition was a 

disaster as almost all its members died one after the other, victims of tropical 

diseases, infections and other peculiar hazards.  Mungo Park himself and his 

few remaining colleagues met their end in late 1805 on the Bussa Rapids 

under circumstances that are still not clear enough.12 

                                                           
10Nze P. Nze, The Historic Nation of Borgu: A goldmine of Human and Material 

Resources. (Mini-Edition), Tadamas Printing Press, 1998 P.20 
 

11Ibid. P. 21 
 

12Ibid. P. 25 
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In 1825, another set of European explorers, Lt. Hugh Clapperton and Richard 

Lander passed through Bussa.  “They had trekked up north from Badagry in 

search of the Niger, crossing it at Bussa and moving on to Sokoto, perhaps not 

knowing that they had already left behind the object of their mission.  

Clapperton died out of disappointment at the failure of his exploration while 

Richard Lander returned with his brother, John, to complete the unfinished 

work.  In 1880, they landed at Badagry and trekked on to Bussa where,’ after 

some difficulties, they secured two boats and successfully sailed South wards 

down the Niger into the Atlantic Ocean, thereby solving the mystery of the 

outlet of the River Niger, for all time.13 

1880 – 1902: The later part of the 19th.   Century West African history was 

dominated by the scramble for and partitioning of West African territories by 

the Europeans.  The frantic imperialist activities of the European Powers 

created an atmosphere of an impending war between their forces.  In an 

attempt to guard against such an eventuality, the Berlin West African 

Conference was convened in Germany between 1884 and 1885.  At the 

Conference, it was resolved; inter alia, that all European claims to West 

African territories were to be supported with “Treaties of Protection” signed 

by the indigenous rulers of such territories.      

Against this background, a historic drama was to be enacted in the area of 

Borgu.  This was the famous Race to Nikki of 1894, which brought Britain 

and France to the brink of war over their mutually exclusive imperialist 

designs on Borgu. Close to Borgu is the Benin Republic which France 

declared a protectorate in 1892, Britain’s imperialist agent, the Royal Nigeria 

Company of George Tubman Goldie had contended part of the area.  Thus, 

the British have to a large extent settled in the northern, eastern as well as part 

of the western boundaries of what was to later become Nigeria.  The only area 

of definition lay in the area of Borgu whose territories were in both Britain as 

well as France's indirect spheres of influence, and through which flowed the 

strategic River Niger.  In 1885, Britain had signed a Treaty with Dan Toro of 

Bussa as well as with the Sultan of Sokoto, these were however bitterly 

contested by France which maintained that the defacto Sovereign of Borgu 

was the King of Nikki.  A race thus ensued between French and British agents 

to secure the area of Borgu by getting the King of Nikki to sign a Treaty of 

                                                           
13https://en.m.wikipedia.org//newbussa// 

https://en.m.wikipedia.org/newbussa/
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Protection with them.  The French officials were led by Decoeur while the 

British were led by their arch imperialist official, Frederick Lugard.14 

Lugard arrived in Nigeria in August 1894 and sailed up the Niger from Akassa 

to Jebba. Thereafter, he arrived at Bussa from where he obtained letters from 

Kisan Dogo II to the rulers of Kaiama and Nikki in exchange for gun powder.  

In September, he set out for Nikki, hoping to arrive there before the French. 

Fortunately for him, he succeeded – in this and eventually succeeded in 

obtaining a Treaty of Protection from the King.  However, the acquisition of 

this Treaty by Britain was to further intensify, too dangerous dimensions, the 

struggle for territories, especially between France and Britain: Bida and Ilorin 

were hurriedly conquered by Britain in 1897 while France placed its officials 

and agents at IIIo, Kaiama, and Kishi and instructed them to move on to Bussa.  

Most of the leaders and people of Borgu resented this French occupation of 

Borgu towns.  Britain on its part reacted by creating in 1898 its first-ever 

standing Army in West Africa, the West African Frontier Force.  The Force 

was set up to militarily resist the incursions of French imperialist troops. Thus, 

the imperialist activities of Britain and France in Borgu led to an imminent 

outbreak of war between the two European Countries. 

The tension was, however, defused with the holding of special Anglo-French 

negotiations in Europe.  At the end of the negotiations, France secured Nikki 

and almost two-thirds of Pre-Colonial Borgu territory but was excluded from 

the navigable portion of the Niger, South of Bussa.  Britain has pushed down 

the Niger to IIIo and given the whole of eastern Borgu.  Thus, Borgu was split 

into two parts with Nikki falling under the jurisdiction of France in the West 

(in the present-day Benin Republic, formerly Dahomey) while Bussa and IIIo 

went to Britain in the East (in present-day Nigeria).       

The British section of Borgu was termed Borgu Province with a Northern and 

Southern Division.  Such towns as Yashikera, Gwanara, Okuta, and IIesha 

which were previously under Nikki, were reorganized into the Southern 

Division under the authority of the king of Kaiama; the Northern Division was 

made up of IIIo, Bussa, Kaoje, Kwanji, Agwara, Wawa, and Babanna”.15 

The administration of the newly-created Borgu Province was headed by Harry 

Kemble, the First Resident of Borgu; he remained in office till April 1903 

                                                           
 

14www.nigerstate.gov.ng//emirate-borgu 
15Mohammed B.M, Power Plant Royalty For Borgu Kingdom, 1977 P.75 

http://www.nigerstate.gov.ng/emirate-borgu
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when he was replaced by Captain P.W. Anderson.  They introduced and 

operated the British Colonial system of administration, Indirect Rule, which 

was a system of administration of African people by their traditional 

leader/rulers under the supervision of British Colonial Officials.  The kings of 

Bussa in this era were Dan Toro (1862-95 and Kisan Dogo II (1895-1902).16 

1902-1967: Mohammed Kitoro Gani ascended the throne of Bussa in 1903, 

the beginning of his remarkable, strangely unique experiences as king of 

Bussa.  His first reign came to an end in 1914 when he was deposed and exiled 

to Kontagora by the British, over what they termed his administrative 

inefficiency.  The attempt to replace him with an ex-slave sparked off a major 

revolt against British rule.  Before the outbreak of the revolt, the people of 

Borgu had been nursing several grudges against the British administration as 

a result of certain administrative reforms which were regarded as being 

iconoclastic.       

The first of such reforms, that of 1902 which elevated Kaiama as well as Bussa 

(a traditional superior) to the same political/administrative status as equal 

Emirates, led to serious disaffection; furthermore, the people of Yashilera, 

Okuta, Ilesha and Gwanara bitterly resented their being subjected to Kaiama 

rather than Bussa, as Nikki, their erstwhile traditional overlord, has been 

exiled away to Dahomey. Also, in 1907, Borgu Province was disbanded with 

its two Emirates of Bussa and Kaiama being merged with Kontagora 

Province; in addition, IIIo and other neighbouring towns such as Kaoje which 

were under Borgu were cut off and joined to Sokoto Province.  The people of 

Borgu, therefore, lost their superior political position or stature in addition to 

suffering some dismemberment of their traditional polity.  Thirdly, in 1913, 

the British divided Bussa Emirate into 4 districts and directly appointed their 

District Heads without prior Consultations with the Bussa royal family.  

Furthermore, a Mayor of Bussa was appointed by the British in the person of 

the Emir’s Turaki, who was an ex-slave of the Emir.17 

                                                           
16Kainji Lake National Park Leaflet, 1999 Edition 
 

17An interview conducted by Justice and Peace Commission of St. Barbara’s 

Catholic Church, New Bussa, Niger State under the Catholic Vicariate of  kotangora 

with the Newly Enthroned DantoroKitoro IV Mai Borgu, HRH (BAR), 

MuhammedSaniHaliru 
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Consequently, the Princes of Bussa began to instigate their people against the 

British and their purported stooges.  The situation deteriorated speedily and in 

1914 events came to a climax: Bussa Emirate was dissolved, Mohammed 

Kitoro Gani was deposed as Emir and exiled to Kontagora and the Turaki was 

made the District Head of Bussa; in addition, Bussa was then placed under the 

direct jurisdiction of the Chief of Yauri. 

To the people of Bussa, nay Borgu, the cup of tolerance had filled to the brim 

and had overflowed and a violent reaction, therefore, became inevitable. Law 

and order collapsed as Subuki, the junior brother of the deposed Emir raised 

an army of 600 armed warriors and invaded Bussa.  Lives and property, 

especially of the purposed British stooges and their supporters were lost and 

destroyed, general insecurity and uncertainty pervaded the town and repeated 

threats were issued on the lives of officials of the Native Authority collected.18 

This revolt continued till late 1915 despite military counter-measures; the 

British were therefore forced to take reconciliatory steps towards the 

restoration of normalcy: Bussa was removed from the jurisdiction of Yawuri 

and transferred to Ilorin Province, the Turaki was arrested, charged with 

opportunism and manslaughter and jailed for 10 years and Ki Jibrim 

Kpandara, a Prince of Bussa, was appointed the new Emir of Bussa. 

Emir Jibrin is credited with being the first ruler of Bussa to be converted to 

Islam.  During his reign, Kotangora Province was disbanded in 1923 and its 

former units reorganized; Borgu was transferred to Ilorin Province and 

divided into two Native Authorities – Bussa and Kaiama. 

Ki Jibrim Kpandara was deposed as Emir in 1924 and replaced with the 

former Emir, Mohammed Kitoro Gani, who was recalled from exile.  Emir 

Kitoro Gani’s second reign ended in 1935 when he was deposed for yet 

another time and exiled.  He was succeeded by his brother, Babaki, known as 

Alhaji Mohammed Sani, who became Emir of Bussa in September 1935.19 

Emir Mohammed Sani’ reign ushered in several important developments.  

First, the Emirate of Kaiama was dissolved in 1954 and Kaiama and Bussa 

was merged into the Borgu; Kaiama was also made a Distract under the Emir 

of Bussa.  Secondly, Bussa Emirate was redesignatedBorgu.  ‘Thirdly, steps 

                                                           
18Government Technical College New Bussa, Niger State: The Maiden Edition of 

The School Magazine. BUS-TECH-ECHO, 2016. P. 20-21 
19Op. cit. “Nze P. Nze” P.51 
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were taken to improve the economic and social life of Borgu, the most 

outstanding of the projects initiated during his reign was the massive Kainji 

Dam Project, the most important hydro-electric power generating station in 

the country, estimated to cost over 68 million Pounds, the Kainji Dam was the 

biggest single Project in the Nation’s first National Development Plan (1962-

68). ‘The construction of this Dam necessitated the relocation and 

resettlement of several communities and towns; the inhabitants of Old Bussa 

moved 39kms to the South, due east of Wawa to a new settlement which was 

christened New Bussa.20 

Alhaji Mohammed Sani’s reign ended on December 26, 1967, when he passed 

away.  He was succeeded by his Son, Alhaji Musa Mohammed Kigera III. 

Thus, from 1967 to 2017 succession to the throne remained in that order.  

Christian-Muslim dialogue in New Bussa  

Dialogue is an important activity for fostering community relations. It helps 

people of different social, cultural, political and religious institutions to come 

to a better understanding of each other. 

Dialogue can be revolutionary when it fosters discipline, planning, 

continuous, diversity, conflict exploration, decision making, expanding our 

capacity for attention, awareness, learning with and from each other and 

exploring what it means to be human in a pluralistic environment.21 According 

to a philosopher and social scientist, Alberto Quattruci, dialogue is patient 

listening to one another, understanding and recognising the human and 

spiritual make-up of the other. He argues that problem solving is 

leadership.22For interreligious dialogue analyst, Leonard Swidler, Dialogue 

can be defined as a conversation, a frank discussion between two or more 

parties with the aim of learning and understanding each other’s point of view. 

It is a conversation on a common subject between two or more people with 

differing views, so dialogue must transcend the limited world of specialists to 

involve people in the community.23Moreover, the dynamics of religious 

encounters demand that dialogue be initiated to achieve cooperation between 

                                                           
20ibid. 56 
21IsidoreNwanaju, Christian-Muslim Relations in Nigeria, Printed and Published by 

Free Enterprises Publishers, 2005 P. 503 
 

22ibid. p.518 
 

23ibid. p.519 
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individuals, groups and communities who may differ in terms of religious, 

political, social or cultural ideologies. For Muslims and Christians in New 

Bussa, enjoying a relatively peaceful environment is a result of the 

understanding that both parties have, and it is a well-known fact that without 

dialogue playing an essential role in the community, there cannot be a 

negotiating peaceful coexistence and religious growth in both faith 

communities.    

The Quran explicitly calls on Muslims to engage with believers who are their 

associates and not dispute with the “people of the book” (Q 29:46-47). The 

Prophet further encouraged Muslims to invite people to the way of the Lord 

with wisdom and good example and dialogue with them in the best and most 

gracious ways (Q 16:125). 

Similarly, the Christian Bible can be described as a dialogue account between 

God and His people. A critical study of the life and ministry of Jesus in the 

Gospel reveals that Jesus was in constant dialogue with the people around 

him. For Example, Jesus is continuously engaged in dialogue with his 

disciples and individuals (The Samaritan woman at the well (Jn 4: 1-30), the 

Canaanite woman (Matthew 15:21-28) and the Syrophoenician woman (Mark 

7:24-30) and the Pharisees (Matthew 19; Mark 12:13; Lk 20:41). Moreover, 

in the first letter of Peter, Christians are admonished to be ready always to 

answer questions with respect, gentleness and reverence, while keeping a clear 

conscience. (1 Petert 3:15).  

The Second Vatican Council declaration in Nostra Aetate (no.2-3) and 

Gaudiumet Spes (no.92) urges Christians to dialogue with prudence and 

charity with members of other religions in an atmosphere of mutual esteem, 

reverence and harmony.24 

Islamic history and tradition acknowledge pluralism in culture and religion as 

an undeniable fact; hence dialogue between Islam and other religions is first 

and foremost a necessary re-establishment of contact with the world. Scholars 

in the field of interreligious dialogue, such as John McDade, Michael 

Fitzgerald, John Borelli and the Nigerian religious analyst Bauna Peter Tanko, 

differentiate dialogue into the following typologies: 

                                                           
24http://www.vatican.va/roman_curia/pontifical_councils/interelg/documents/rc_pc_

interlg_doc/;McDade,NostraAetate. 

http://www.vatican.va/roman_curia/pontifical_councils/interelg/documents/rc_pc_interlg_doc/;McDade
http://www.vatican.va/roman_curia/pontifical_councils/interelg/documents/rc_pc_interlg_doc/;McDade
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Information seeking Dialogue: The aim is to transmit information from one 

party to another to ameliorate tension or crises. 

Dialogue of Negotiation: The aim is for both parties to strike a deal, come to 

an agreement or compromise through bargaining over an issue, conceding 

some interests and insisting on others for the attainment of peaceful co-

existence. 

Dialogue of Inquiry: In this process, the aim is for the participants to 

collectively prove a particular position according to a given standard of proof 

to ascertain the root cause of a conflict. 

Dialogue of Life: This is where the participants strive to live in an open 

neighbourly spirit, sharing the challenges of life that come their way and 

supporting one another to better their life. 

Dialogue of Action or Dialogue of Deed: Each participant and the group 

collaborate to seek the integral liberation and development of all people. Such 

conversations and actions include, for example, addressing issues of social 

justice, poverty and community development. The goal of the collaboration is 

humanitarian, social, economic or political, for the benefit of all in the 

community. 

Dialogue of Theological Exchange: This is a forum for specialists to share, 

draw from each other and seek to deepen their understanding of their religious 

perspective and learn to appreciate the spiritual heritage and values of the 

other.       

Dialogue of Religious Experience:  Here people of different religious 

traditions come together to share their spiritual riches, such as prayer, to 

deepen understanding, friendship and respect for each other. This could also 

be referred to as interreligious dialogue.25Dialogue for peace building requires 

Muslims and Christians to embrace their fundamental call to dialogue so that 

the dynamism and will to interact with each other in dignity and freedom may 

flourish. This demands a genuine interest in another religious tradition, its 

teachings, ritual practices and life of faith experience since the purpose of 

dialogue includes mutual enrichment and growth in the truth.26Dialogue can 

                                                           
25See Arinze, Christian-Muslim Relations in the 21st Century; Talbi, Islam and 

Dialogue 143-144 
 

26ibid. 
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facilitate peace building activities, conflict resolution and reconciliation 

among peoples and communities. It builds trust and sustains confidence 

among individuals and groups. Dialogue; be it cultural, social, political, or 

religious, has the potential to build understanding, peace and harmony.27 

To advance this objective, the Catholic Bishops’ Conference of Nigeria has 

challenged Christians in Nigeria to continuous dialogue, especially with the 

Islamic community, and has established a department for Dialogue and 

Mission within the Catholic Secretariat of Nigeria. However, the success of 

interreligious dialogue is impeded by many obstacles; insufficient grounding 

in one’s religious traditions results in a lack of appreciation of their 

significance and misrepresentation. Other impediments are a lack of openness, 

which leads to defensive or aggressive behaviour and suspicion about the 

motives of others. Intolerance (associated with ethnic, social, economic, 

political and racial factors), lack of reciprocity, religious indifference, 

religious extremism, lack of self-criticism and lack of respect, all create 

confusion and give rise to new challenges that inhibit the dialogue process. A 

typical case was the crisis that emanated from an event that should have 

brought peace and tranquillity to the community but it turned out to be a 

bloody one. Lives were lost, houses were burnt down and many individuals 

were displaced. Two communities fighting because a church was built on their 

piece of land and because of that, the small church was raised down and the 

other community too retaliated. There was serious chaos in the community. It 

took the grace of God and the intervention of other groups to calm the 

situation. 

As Christians-Muslims, we must be ready to tolerate other religions. Our 

religion should not be seen as the most important and others are not. We 

should be able to co-exist. 

Impact of the Dialogue in Bussa 

In Bussa, the fear of sudden extremist attacks has been allayed because of 

mutual understanding among the Muslim-Christian communities’ occasioned 

by regular dialogue relations between the two faiths. By this, the priests in the 

two faiths were able to integrate the teachings of do(s) and don’t(s) religiously 

in their congregational worships. These include the greetings of neighbours 

on the occasion of their religious feasts, an extension of foods and drinks in 

                                                           
27Cornelius AfebuOmonokhue, Dialogue in Context: A Nigerian Experience, Virtual 

Insignia Press, 2014 P. 72 
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such religious festivals, avoidance of ungodly acts viz a viz; fighting, raping 

and molestation, the teaching of children to respect people of other religions 

and to resolve the conflict based on the things the two religions have in 

common as a panacea for unity. 

By extension then, the Christian-Muslim dialogue in Bussa has tremendously 

extended peace to the Nigerian nation-state at large. This is because when 

there is religious conflict in a section of the country, it usually extends to other 

parts in the form of solidarity fights. A good example of this could be seen in 

the Kano religious crisis of 1991 which led to a retaliatory attack on Hausa-

Muslim Communities in Onitsha and Umuahia respectively within a couple 

of days. So the religious peace and harmony enjoyed in Bussa have a partial 

impact in Nigeria. The other Muslim-Christian Communities in Nigeria 

should therefore borrow a leaf from the Bussa Communities. 

As a result of the dialogue hitherto mentioned, the Sharia Court in Bussa is 

restricted to the Muslim faithful only no matter the spiritual crisis between a 

Christian and Muslim. In this case, there is no imposition of belief system on 

the other person who belongs to another faith. So, the secular court melts out 

justice by redressing injustices in the Bussa communities or society. This is a 

prove of robust understand among Muslims and Christians in Bussa. 

Coupled with the above peace enjoined as an offshoot of Christian-Muslim 

dialogue is the growth of socio-economic activities in Bussa. The economic 

activities that occurred in Bussa society were fishing, weaving, dying, basket 

making and wood carving. The locational factor of the Bussa made fishing a 

natural call among the people. The method of fishing was mainly the use of 

the net. The other agricultural production includes the cultivation of tubers 

and cereals. In the aspect of social activities, there were several inter-religious 

marriages among the people. This also fosters unity in the Bussa society. 

The Challenges of Interreligious Dialogue in New Bussa Today 

In this segment, the focus would be on the challenges that continue to impede 

the process of interreligious dialogue in the region under study. 

Although remarkable progress has been made in sustaining the process of 

Christian-Muslim dialogue in New Bussa, Northern Nigeria, evaluating how 

effective it has not been an easy exercise, as it involves social, economic, 

political, ethnic, cultural, historical and religious concerns. However, it is 

believed that success depends very much on how committed religious leaders 
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and participants are willing to explore new ways of addressing these 

questions. 

A major challenge is a missing link: grassroots community participation in the 

process of dialogue. Dialogue as understood in this work is an invitation for 

partners to come together to share the wealth of each religious tradition, 

intending to build a better understanding and peaceful cooperation. However, 

in my experience, it seems that interreligious dialogue in New Bussa, Borgu 

Local Government Area takes place almost exclusively at the level of the elite 

– religious leaders and other experts, without the participation in the 

grassroots community level. This means that the experiences, feelings, 

concerns and aspirations of ordinary people do not feature dialogue sessions.  

As Islamic philosopher Tariq Ramadan affirms:   

To be involved in the dialogue between two religions while being 

completely cut off from the believers of one’s religion is 

problematic and can be counterproductive. Many ‘specialists’ in 

interreligious dialogue move from conference to conference 

disconnected from their religious community as well as the grass-

root realities.28 

I agree with Ramadan because in such situations there is little or no feedback 

to and from the grassroots community where all the actions and interactions 

of day-to-day living take place. This implies that community dialogue for 

peace building is more or less non-existent or not strengthened, as is evident, 

for instance, in the violent conflicts where faith communities attack each other 

in the name of religion. Consequently, this lack of consistent contact with the 

grassroots communities means that very little progress is recorded as far as 

interreligious dialogue is concerned. Moreover, it is the duty of those who 

take part in a formal dialogue setting to ensure that there is a free flow of 

information to and from their communities. It is also their responsibility to 

encourage members of their faith community to dialogue in their day to day 

interactions, respecting the dignity of all. 

Furthermore, very few women take an active part in the dialogue process, 

perhaps due to lack of education, encouragement and the male-dominated 

structure of the society. However, women play an important role in the 

                                                           
28Joseph Omoregbe, Comparative Religion: Christianity and Other World Religions 

in Dialogue; Joja Press Limited, 2002 P.53 
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community, especially in the home. There they have a unique but subtle way 

of keeping peace in and building mutual understanding in the family. Their 

almost non-participation in the formal dialogue process means a great deal of 

experience is missing. Leaders must explore ways of encouraging women’s 

active participation in the dialogue process. 

Other factors that continue to mar the efforts and progress of genuine 

Christian-Muslim dialogue in New Bussa include misconceptions, mistrust, 

suspicion, lack of equality among participants, prejudices, stereotypes, 

ethnicity, anger, selfishness, lack of respect, frustration, fear and political bias. 

All these counter the honest, open and trusting attitude necessary for 

interreligious relations. Politics is greatly influenced by religion so that 

relations between the two faith communities are characterized by competition, 

tension and rivalry.195 Religious sentiments are employed on both sides to 

foster political, economic, social and ethnic discrimination. Access to the 

corridors of power means political and social favours for one’s faith 

community at the expense of the common good. For example, public funds 

are used to build places of worship and to pay for Muslim and Christian 

pilgrimages. 

Often, dialogue takes place between participants who know little about the 

other faith. Although participants (religious leaders) share, their 

understanding remains very shallow and ways of expression and perception 

differ. This sometimes leads to anger, frustration and lack of interest. 

Past historical events and experiences continue to influence the image and 

perception of the other. Violent conflicts over the years have soured 

relationships between the two faith communities; past hurts and pains affect 

the trust-building process. Christians and Muslims judge each other in the 

light of their experiences and form opinions which in turn affect sincere 

commitment to exploring ways to forgive and be reconciled. Each group 

thinks and feels that the issues discussed remain at the dialogue stage and do 

not affect general life in society. This becomes evident in times of conflict 

when issues quickly degenerate into violence and the perceived hurt is 

avenged by one group on the other. These deep wounds of the past hinder the 

efforts to build trust, making it difficult for the two to accept each other as 

equals. 

In addition, the lack of sustained dialogue between adherents of the same faith 

tradition and their leaders who participate in the dialogue process impedes 

progress. Sustained information sharing, catechesis and interaction between 
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members of the same faith tradition and their leaders is necessary to enhance 

better understanding of their faith and encourage good relations with those of 

other faith traditions. Intra-faith dialogue provides an opportunity to teach the 

faith and provide and receive feedback to the dialogue session.29Furthermore, 

sometimes valuable support and cooperation of religious, political and social 

leaders are not constant, making it difficult to access the resources needed to 

enhance dialogue. This stifles the effort of those who mobilise people for 

interreligious dialogue.30However, amidst all these challenges, is there any 

hope for sustainable peace, building through interreligious dialogue in New 

Bussa, Borgu Local Government Area? The following section evaluates the 

prospect of progress. 

The Prospect of Interreligious Dialogue in New Bussa 

This section discusses the potential for interreligious dialogue for future peace 

in the region and the need for faith communities to collaborate if this vision is 

to come to fruition. The hope for Christian - Muslim dialogue in Borgu Local 

Government Area of Niger State depends on the willingness of the two faith 

communities to concede sincerely that the love of providence of God extends 

to all human beings equally, irrespective of religious, cultural and ethnic 

identity. Both must strive to accept each other’s faith on their terms and 

recognize that there is truth in both the Quran and the Bible. Hence the 

ultimate goal and hope of religious dialogue are in the ability of Christians 

and Muslims to hear God speaking to them within their own faith experience 

and humbly listen to the same voice speaking to both faith traditions in the 

process of dialogue (Q 5:48 and 1Jn 3:2). Accordingly, accepting and 

respecting the religious freedom of others means being involved in a mutual 

dialogue of understanding and cooperation, one that seeks to respect the 

religious beliefs of others and the freedom to choose and practice their faith. 

Such dialogue demands as Quattrucci puts it, patients listening to one another 

to understand each other. The future of building peaceful coexistence in the 

same community consists of extending the hand of friendship to the other and 

opening sustained channels of communication, such as visits and support in 

                                                           
29Op. cit. Afebu “Dialogue in Context” p. 86 
30John Cardinal O. Onaiyekan, “Seeking Common Grounds: Inter-Religious 

Dialogue in African”. The Collected Writings Vol 1(1978-2013). Pauline 

Publications 2013 
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times of need. The long history of mistrust and violence must not be a barrier 

to reconciliation.  

Religious leaders have to, at all times, preach the basis of the truth on which 

both religions, Christianity and Islam stand, which is love and peace. Jesus 

preached love. When asked about the greatest commandment, He answered:  

You shall love the Lord your God with all your heart, with all your soul, and 

with your entire mind.'  This is the first and greatest commandment. And the 

second is like it: 'You shall love your neighbour as yourself.' On these two 

commandments hang all the Law and the Prophets. (Matthew 22:37-40) 

Jesus also tied the issue of good neighbourliness to love when on another 

occasion He told a parable about the Good Samaritan to demonstrate His 

message. The Samaritans and the Jews were not of the same culture and 

religion though they co-existed. In fact, before the time of Jesus, the Jews 

were not to have anything with the Samaritans. Yet Jesus taught otherwise, to 

love all men. On peace and neighbourliness, Apostle Paul admonished 

Christians to live peaceably with all men (Romans 12:18). The Bible and the 

Qur’an are filled with such injunctions.  

Islam teaches tolerance, accommodation, hospitality, justice in the treatment 

of others, promotion of peace with non-Muslims, equality of all mankind in 

the world, and above all seeking for inter-faith dialogue. To summarize the 

above: Islam is a religion of love and peace. Islam pursues cordial co-

existence among peoples of different cultures and faith. On inter faith 

dialogue, Allah instructed Prophet Mohammed: “O people of the scripture 

come to an agreement between us and you…” (Quran, 3:64) The people of the 

scripture are the Christians and the Jews, with whom Muslims co-existed. 

There was therefore mutual trust, dialogue and co-existence between both 

parties. 

Lessons on tolerance in the Quran are presented in various ways, and they 

range from the practice of the rule of non-isolation to respect for the 

practitioners of other belief systems in their rights as human beings, created 

by Allah. This stands also on justice and equality. To this the Glorious Qur’an 

says: “And do not let the hatred of people prevent you from being just. Be just 

that is nearer to righteousness.” (Quran 5:8) 

Jesus Christ also preached peace and non-violence saying in Matthew 5:9, 

“Blessed are the peacemakers for they shall be called the children of God.” 

On this, the Quran also teaches: “The faithful servants of the beneficent are 
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those who walk upon the earth modestly, and when the foolish address them, 

they say peace.” (Quran 25:63) Jesus as well talked about non-violence when 

He said that no more shall it be an eye for an eye or a tooth for a tooth but 

“Whoever shall smite thee on the right cheek, turn to him the other cheek also 

…” (Matthew 5:39). This does not imply that one should continue to smite the 

same cheek repeatedly.  

From the foregoing, we glean that both Jesus Christ and Prophet Mohammed 

admonished their followers to practice non-violence and promote love and 

peace; accommodation and hospitality.  

Among His signs is the creation of the heavens. And the earth and 

the variations in your languages and your other colours verily in 

that are signs for those who know.” (Quran 30:22) 

When people understand the power of God in creating the earth and variations 

in His creation - a power that they do not have; they would fully be humbled 

to appreciate one another and know that they serve and worship God better 

when they have hospitality for the next person and accommodate him. 

Consider also what the Glorious Quran says: “O mankind; reverence your 

Guardian-Lord who created you from a single person, created of like nature, 

his mate and …” (Quran 4:1) 

This passage explains the purpose for Allah creating variations in peoples and 

species of His creatures – simply to serve His glory. (Qur’an 30:22) All men, 

therefore, coming from one source should respect one another and live in the 

harmony deserved of them. The quest for peace and peaceful co-existence (in 

Busa, Borgu Local Government Area of Niger State) must be pursued with 

vigour and understanding by all concerned religious groups. 

Conclusion 

Muslims and Christians in the area must commit to paving the way to harmony 

by mutual respect for peace to flourish. Religion must be the platform for 

building good and enduring friendships by exploring in dialogue the common 

ground between Islam and Christianity. There has to be a conscious and 

creative effort on the part of religious leaders and those who participate in 

interreligious dialogue to build a sound relationship in their faith communities 

and have a sound theological knowledge of their faith. Without this effort, 

there is a danger that those involved in interreligious dialogue may slip away 

from their faith communities to become a closed circle of intellectuals who 
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speak mostly to and for themselves, and do not promote the concerns of the 

faith community in the peace building process. 

The future of interreligious dialogue presupposes religious education about 

the other. Basic knowledge of the other fosters openness, understanding, 

respect for the truth and sincerity of purpose. Religious dialogue in the area 

must encourage the education of the younger generation so that they grow 

with the basic knowledge and understanding of the religious other. 

Furthermore, religious organisations must work in collaboration with each 

other, that is, the Christian Association of Nigeria (CAN), Jamatu Nasril Islam 

(JNI), the Muslims Students Society of Nigeria (MSSN), Catholic Women 

Organisation (CWO), Federation of Muslim Women Associations of Nigeria 

(FOMWAN). 

Much could be achieved in peace building at the grass root community level. 

Moreover, what is needed is not simply religious tolerance, but something 

much more positive and proactive, conscious mutual respect, dialogue and 

solidarity among peoples. This may be achieved through creative cooperation, 

a common project that brings people together to address a particular need in 

society, for example, digging a well for the provision of portable water. Such 

steady efforts towards social harmony and genuine acts of love and support 

for each other are necessary for future peace in the environment. Religious 

leaders, politicians and governments must do everything within their power 

to encourage interreligious dialogue for peace. To abandon such ventures 

would mean giving new impetus to the formation of ghettos, ethnic and 

religious violence and the development of various new expressions of 

religious fanaticism and chaos. This is not what Nigeria needs at this time. 

From the foregoing, it is imperative to note that unity is for the living and not 

for the dead. Thus, unity can only be achieved through dialogue among leaders 

of various faiths and also through focus group discussion dialogue or town 

meetings as two wrongs they say, cannot make a right. Therefore, all violent 

religious people should be seen as bad messengers with good messages. In 

other words, they use religion to justify their socio-political and economic 

interests to the detriment of other members of society. This is an evil tendency 

contrary to the peace of others. Islam means total submission to the will of 

Allah (God). Whereas, Christianity is also total submission to the will of God 

through Jesus Christ. Both are religions of peace. For instance, Islam came to 

Igala land and other parts of the north-central Nigeria through peaceful trading 

activities, preaching and harmonious co-existence. In the same vein, 
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Christianity came through peaceful propagation of the gospel under the 

leadership of Bishop Samuel Ajayi Crowther. What is important is that we are 

all descendants of Adam and we worship the same God. No one has the right 

to take the life of others, except God the Creator. Dialogue is thus a panacea 

for peace building among Muslims and Christians. 
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Aspiration towards National Integration 
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Abstract 

This article is on corruption, Nation Building and Nigeria’s aspiration towards 

national integration from 1960 to 2015. The focus of the article is to analyse 

the existing literature on corruption and its effects on nation-building in 

Nigeria. Scholars have continued to write on the factors responsible for the 

lack of ‘pure’ nationalism in Nigeria and why such factors have become 

musters hunting national integration in Nigeria. Corruption is a worldwide 

phenomenon though endemic in Nigeria. The monster as demonstrated in this 

paper has been responsible for the instability of governments, 

underdevelopment as well as the promotion of disintegrative tendencies 

among Nigerians. Corruption undermines development because resources 

allocated for socio-economic and political developments are siphoned into 

individual coffers or taken abroad to foreign bank accounts by these 

opportunists. Thus, the delusion of national integration since the nation-state 

gained its independence in 1960. The paper concludes that unless institutional 

and legal framework for the fight against corruption is strengthened the state's 

goal towards any form of nation-building and national integration may take 

time to be realized in Nigeria 

Introduction 

It is no longer news when we mention issues of corruption in the globe; as all 

nations of the world are faced with the ugly phenomenon called corruption. 

Corruption is legally seen as a social vice due to its negative consequence on 

human development particularly and society in general. Corruption however 

is not a new concept to human beings. It has lived with the man many centuries 

back. However, the phenomenon has become more pronounced in this modem 

era as it has taken different and more sophisticated forms and dimensions. 

It is a known fact that corruption undermines democracy, good governance 

and development by flouting or subverting processes. Corruption in 
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legislative bodies reduces accountability and distorts representation in policy-

making: Corruption in the judiciary compromises the rule of law; and 

corruption in public administration results in the unequal distribution of 

services (Atuobi, 2007:2). More generally, corruption erodes the institutional 

capacity of government as procedures are disregarded, resources are siphoned 

off, and public offices are bought and sold (Theobald, 1990:130). 

Furthermore, the menace of corruption has been responsible for the vicious 

cycle of failed political leadership, political instability, economic 

mismanagement and underdevelopment, social chaos, disintegrative 

tendencies and subversive action. This fact becomes most poignant when 

viewed against the persistence of the phenomenon. As far back as the 1970s 

the late Chief Obafemi Awolowo, a frontline nationalist and former premier 

of the south-west region observed that:  
Since independence, Nigerian governments have been a matter 

of few holding the cow for the strongest and most cunning to 

milk. Under those circumstances, everybody runs over 

everybody to make good at the expense of others (London, 

1979:25). 

This situation has so deteriorated that Nigeria, a country so bountifully blessed 

with more than enough human and material resources, is now one of the 

poorest nations in Africa. As Nigeria’s ex-President, Obasanjo (2000) 

affirmed: 

Corruption has been responsible for the instability of successive 

governments since the First Republic. Every Coup since then has 

been in the name of stamping out the disease called corruption. 

Unfortunately, the cure often turned out to be worse than the 

disease. And Nigeria has been worse for it. Nigeria’s external 

image took a serious bashing, as our beloved country began to 

feature on top of every corruption index. 

As Ayua (2001) pointed out, corruption is common in Nigeria and has been 

rapidly increasing since independence. It has moved to the centre of the heart 

of this country, with all its dangerous and catastrophic consequences. It is 

sufficient to point here that corruption is endemic in Nigeria. This affects 

national integration and development in no small way. For instance, many 

investors are cautious about being involved in corrupt environments because 
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corruption increases the cost of transactions elsewhere. As this reluctance to 

invest in some countries widen, a cycle of underdevelopment evolves where 

the links between corruption and a lack of development could become 

mutually reinforcing. 

This paper, therefore, seeks to reflect on some of the possible linkages 

between national integration, development and corruption. It will examine the 

conceptual meanings of corruption, 

How National Integration Became an Issue in Nigeria 

Available historical material points to the fact that before the advent of 

colonialism in 1861 (annexation of Lagos) and the subsequent January 1, 1914 

amalgamation; a tremendous degree of tolerance, accommodation, borrowing 

and interactions among the various ethnic groups existed (see Apthorpe 1968; 

Young 1976; Falola et al 1991; Udo 1980; Ajavi. & Alagoa 1980). As such 

they usually referred to themselves as people or traders from Hausaland, 

Yorubaland, Igboland. and Ibibioland etc. Uya (1992), Nnoli (1978), Ndoma-

Egba and Ndoma-Egba (2000) are agreed that the picture of intrinsic and 

inherent incompatibility of ethnic groups in Nigeria w the handiwork of 

colonial anthropologists. According to these scholars, European 

anthropologists first used it as a label identity and later this was appropriated 

as a tool of division and rule by the colonialists. This trend continued till 1914. 

The amalgamation which brought the protectorates of northern Nigeria and 

that of southern Nigeria with the colony of Lagos was only to pool the 

resources of the relatively richer territories of the south to meet the cost of 

running the north and thus, reduce the burden on the British taxpayers 

(Ndoma-Egba & Ndoma-Egba, 2000:74). The British therefore achieved 

territorial integration. By this, they incorporated the various ethnicities into an 

amalgamated Nigeria. Thus, began the process of acrimony, distrust, 

suspicion, hatred, culture of parochialism in national affairs and a legacy of 

tension among the parts of Nigeria (Falola et al, 1991:9). 

However, the imperial Order-in-Council that established the Arthur Richards 

Constitution which became effective on January 1, 1947, contained 

integrative elements. The purpose of the Constitution as stated in the Nigeria 

Sessional Paper No. 4 of 1945 was: 

1. To promote the unity of the country; 
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2. To provide adequately for the desire for the diverse elements which 

made up the country; and 

3. To secure greater participation of Africans in the discussion of their 

affairs 

As noted by Adigwe (1974:188):         

The constitution sought to promote the unity of the country by 

establishing regional councils together with a central council in 

Lagos... (But) the establishment of regional councils tended to 

weaken the unity (national integration) of the country.  

This explains why subsequent review or evolutions of a new constitution 

(1951, 1954 and 1960) were advocated for, from a purely ethnic standpoint 

by the Nigerian representatives. For example, those that represented the 

North-in the would be 1951 Macpherson constitution-demanded for parity 

with the South in representation in the central legislature, those that 

represented the West called for a revision of the Northern Frontier, to exclude 

the people of Offa, Igbomina and Kabba from the North since they are Yoruba 

speaking tribes; while the East in conjunction with the North requested for 

Lagos to be removed from Western Region and made a “noman’s land”. From 

the foregoing, it is clear that each of them was preponderantly interested in its 

hegemony over the others. Invariably, discordant views greeted the motion 

for “self-government in 1956” which was originally conceived to: 

         “Present a united front of collective responsibility”. Again, as a 

result of the fears of the minority groups in the Niger-Delta, a 

commission of enquiry (headed by Henry Willink) was set up 

and instead of creating states as desired by them, it made a 

detailed list of fundamental human rights in its stead to cushion 

it. (Adigwe, 1974: 198) 

With independence in 1960, the stark reality was the need to build a strong 

and united country despite the presence of over 250 ethnic groups and 466 

dialects (Mbeke-Ekanem, 2000:328). Thus, it became clear that Nigeria 

would need integrative mechanisms, just like other plural societies in the 

world. 

Conceptual Explanation of Terms  

Some terms that have been used in this paper and how they have been 

described includes: 
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Corruption  

Corruption is a worldwide phenomenon, which has been with all kinds of 

society throughout history as a global crime. It is a universal phenomenon that 

presents itself in different colourations and dimensions depending on where it 

rears its ugly head. Because of the widespread, in terms of its coverage, the 

concept attracts different meanings from different scholars, particularly social 

scientists. Some of these definitions are self-limiting in what they cover as 

constituting corruption, while others are encompassing. A definition of 

corruption that falls into the first category sees the phenomenon as any 

transaction which involves the duty of public office holder with a partial 

motive of acquiring or amassing resources illegally for personal advancement 

and self-gratification (Olusoga, 1981, Nkom, 1982; Odekunle, 1986 and Otite, 

1986). Anam Ndu (1990) examining the concept from the perspective of 

deviance from the norms of public morality stated that “corruption is the 

behaviour of public officials which does not conform to known and publicly 

acceptable norms and which aims at serving the private interest of those who 

practice it. This involves the exchange of decision for money or material 

wealth.” 

From the above, it is common to find people referring to corruption as the 

perversion of public affairs for private advantage. Therefore, corruption in this 

sense includes bribery or the use of unauthorized rewards to influence people 

in positions of authority either to act or refuse to act in ways that are beneficial 

to the private advantage of the giver and that of the receiver. It also includes 

the misappropriation of public funds and resources for private gains. One 

conclusion that can be drawn from this self-limiting definition is that a public 

official is corrupt if he accepts money or money’s worth for doing something 

which he is under a duty or an obligation to do. Also by this definition, it is 

corruption for a public official to accept payment of cash or kind not to do 

what he is supposed to do or to exercise legitimate discretion for improper 

reasons (Mcmullan, 1996). 

The self-limiting definition reviewed above may not be so appropriate in 

understanding the concept of corruption in line with the objective of this 

paper. This is because the definition has limited the phenomenon of corruption 

to the public officials alone as if private individuals in the civil society are 
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corrupt free. Because of this, therefore, there is a need to find at least an 

encompassing definition of corruption that covers everybody in society. 

A simple, uncomplicated and encompassing definition of corruption that is 

found to be useful in this paper is the one that sees the phenomenon as the 

acquisition of that which one (as a member of society, not public official 

alone) is not entitled. (Akinyemi, 2004). Corruption is seen from this 

perspective, therefore, represents a departure from what the society considers 

as correct procedures in exchange for goods, services or money on the part of 

everybody that makes up the society. This explains why corruption has been 

seen in various societies mostly in line with the culture or prescribed social 

life of the people. The implication of this is that while some societies speak of 

corruption mainly in terms of the illegal acquisition of material things, others 

tend to stretch it further by bringing social and moral values under it. 

(Metiboba, 2002). The latter explains why Bala Usman (2008) argues that 

corruption means much more than public officers taking bribes and 

gratification, committing fraud and stealing funds and assets entrusted in their 

care. The urge to be involved in corrupt practices runs through the veins of an 

average Nigerian.  

Corruption in education is the pervasion of the expected standard of behaviour 

by those in authority in the educational system for their gain to the detriments 

of others and the system in its pursuit of quality manpower and national 

development. Corruption in the system has made it easy for some scholars to 

describe schools are no longer institutions of learning, but instead as money 

exchange departments to help students pass the examination and gain 

admission into higher institutions. Onwuka (2009) stated that corruption in 

the political life of a nation is a tragedy while corruption in the educational 

sector is a double tragedy. Because the educational sector has a tremendous 

capacity to set in motion an uncontrollable reproductive process of corruption 

in the larger society and thereby mare the development structures. 

Impact of Corruption on Nation Building in Nigeria 

Nigeria with its cornucopia of resources, the citizens have no cause to 

complain of poverty. But courtesy of corruption, we are classified as one of 

the poorest nations on earth. Corruption has been allowed to eat too deep into 

the carapace of the nation. It undermines the goal of development. Public 
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funds are often arbitrarily handled and used for private purposes, deposited in 

personal accounts (mostly foreign). Instead of committing such money to a 

viable economic venture at home. The phenomenon has retarded economic 

development. Resources that could have been used in infrastructural 

development are diverted to personal use. In a similar vein, a foreign 

investment that could act as a lever for economic development is discouraged 

in an environment of pervasive corruption. Corollary to the above, nationals 

of a corrupt state is treated with disdain and disrepute by members of the 

international community as is with the case with Nigerians overseas 

(Odekunle, 1986). 

Political corruption has created monumental poverty, which in turn has 

exacerbated the crime problem in Nigeria. We are daily inundated with reports 

of violent crimes like ethno-religious crises, armed robbery, hired 

assassination, kidnapping, terrorist attacks or Boko Haram attacks, burglaries 

by our unemployed youths. The unprecedented insecurity emanating from the 

above crimes constitute not only the bane of our democracy it is also capable 

of truncating the Fourth Republic if not properly managed. Political 

corruption creates political instability, Dudley, 1978, which in turn is capable 

of breaking up a nation. No wonders Nigeria is on the verge of collapse if 

extra care is not taking. The political instability in Zaire, Liberia and Cote d’ 

Ivoire were direct consequences of corruption. The crisis of credibility, with 

its attendant instability in the body polity, is also a consequence of political 

corruption by the ruling elites in Nigeria. In the past, the military in Nigeria 

although itself a product of corruption had on several occasions, taken over 

the reign of the government alleging corruption as a necessitating factor. 

Corruption creates mutual distrust and social isolation among the nationalities 

constituting the Nigerian State. It is therefore not surprising that each 

nationality in Nigeria is now fighting for self-determination and actualization. 

The basis for integration and national unity has been destroyed by corruption, 

which over the years, manifested itself in nepotism, tribalism and religious 

bigotry. What then is the way out? 

Anti-Corruption Programme in the Fourth Republic 

An endemic culture of corruption has continued to pose an obstacle to the 

realization of development, human rights, and welfare for the Nigerian people. 

Given this, the successive government that came to power put in place various 
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measures, programmes and policies geared towards eradicating corruption in 

Nigeria. Chiefly, among these measures are Gowon’s public officer 

(investigation of Asset) Decree No.5 of 1966; Murtala/Obasanjo’s Jaji 

Declaration of 1970; Shagari’s Ethical Revolution of 1981; and the War 

Against Indiscipline (WAI) by Buhari/ldiagbon administration in 1984. 

Although in 1989, Babangida set up committees on corruption and other 

economic crimes, his administration never declares war on corruption. In 

1994, Abacha’s administration introduced War Against Indiscipline and 

Corruption (WAI — C) however, these anti-corruption initiatives remained at 

the level of rhetoric and did not result in any significant changes. 

Similarly, in 1999, when Obasanjo came to power, he told Nigerians that 

corruption was the clog in the wheel of Nigeria’s development and, until the 

social menace is cured, the development will continue to elude the country. 

Consequently, his government put in place different anti-corruption initiatives 

to deal with the problem. Critical among these are the: Economic and 

Financial Crime Commission (EFCC), the Independent Corrupt Practices and 

Other Related Offences (ICPC), the Nigeria Extractive Industries 

Transparency Initiatives (NEITI), the Public Procurement Act, the Fiscal 

Responsibility Act, Due Process, and e-payment to detect and deter 

embezzlement and other forms of Financial Fraud. In addition to the above, 

Obasanjo’s government also established anti-corruption departments in some 

of the Federal Ministries and Parastatals. He rounds off his anti-corruption 

initiatives with the establishment of the Technical Unit on Governance and 

anti-corruption. Reforms (TUGAR). Ibrahim, 2003. These, amongst others, 

were the anti-corruption institutions and legal frameworks that were 

introduced in the current Fourth Republic. These initiatives, in the early life 

of Obasanjo’s administration, were greeted by a lot of hope with the 

expectation that changes will come to punish those persons who have carried 

out gross corrupt acts in the past and prevent others in the future from doing 

likewise. Unfortunately, these programmes, policies and strategies made no 

meaningful impact in the fight against corruption in Nigeria. For instance, for 

three consecutive years, 2000, 2002 and 2005, Transparency International, an 

International, non-governmental, anti-corruption organisation in its 

Corruption Perception Index (CPI) ranked Nigeria as the second most corrupt 

country in the world. The unimaginable greed, obtuse and prodigious in 
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thievery, arbitrariness, contempt for rule of law and fundamental human 

rights, selective investigation of corruption allegations and poor handling of 

the economy were only a few of the woes that Nigerian experienced under 

Obasanjo’s administration. Taken a step further; Obasanjo later used the 

excuse of an anti-corruption crusade to carry out witch hunts of its opponents 

and perceived enemies of his government. The irony is that the anti-corruption 

initiatives were unravelled by various investigations into massive acts of 

corruption by his administration after he left office. Chiefly, among the 

revealing information that has emerged is that the former president waived 

due process for the contracts awards and gave away vast amounts of Nigeria’s 

hard-earned resources to his friends, families and political allies. An 

investigation by the House of Representatives into the power Sector revealed 

that Obasanjo’s administration wasted public resources to the tune of $16 

billion US dollars in the power sector with nothing to show for it. 

Furthermore, since the inauguration of the Yar’Adua/Goodluck government 

in May 2007, the administration has consistently proclaimed respect for the 

rule of law and due process as its anchor point. However, the actions of the 

government have left more to be desired as its body language seems to portray 

the opposite of what it proclaims. Since Goodluck became the substantive 

president of Nigeria, many cases of corruption have occurred, but the 

president did not have the tenacity to call for an investigation. Specifically, 

there has been a decline in the tempo of prosecution of public officers from 

the previous regime, Ibrahim, (2008). The retention of numerous personalities 

reputed to be corruptly eroded the credibility of this administration’s resolve 

to fight corruption. It is, therefore not surprising that the performance of 

normal state functions, which collapsed under the military, still have not been 

revived. Many basic facilities, such as water and electricity supply and health 

and education services, are not working effectively mainly because of the 

excessive corruption of state officials, who regularly steal much of the 

financial allocations of their ministries and parastatals. At this juncture, we 

can safely conclude that all anti-corruption measures put in place did not yield 

the desired result because of the wide gap between the intent and actual 

practice. Moreover, it has been argued that a neo-colonial state cannot 

meaningfully fight corruption because it is administered based on corruption, 

executive lawlessness, brigands, and violence. ‘The ruling cliques, because it 
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does not have faith in the state, engage in the systematic looting of the public 

treasury, Falana, (2010). In line with this, the late president Mobutu of the 

Democratic Republic of Congo (DRC) use to sack ministers who were not 

indulging in corrupt practices; for him, they were wasting their time in 

government. In a public rally in 1974, he advised his compatriots to “Steal but 

steal little by little and invest your fortune in the country,” Nzongola — 

Ntalaja, (2003). In Africa, anti-graft agencies are set up to satisfy conditions 

for overseas development assistance, to impress the international community, 

and deliberately castrate them to render them ineffective. The experiences in 

Nigeria and other African countries have shown that anti-corruption officials 

who fail to cover up a corrupt regime and its friends may end up in a shallow 

grave or exile, Falana, (2010). Since a neocolonial state cannot allow anti-

graft agencies to succeed, the people who are the greatest victims of official 

corruption should be mobilized to fight for transparency and accountability in 

government. 

Over time, efforts to bring corruption down to the barest minimum in Nigeria 

have not quite yielded significant results. Three particular agencies 

responsible for checking corruption in the country, namely, Independent 

Corrupt Practices and Other Related Offences Commission, (lCPC), 

Economic and Financial Crimes Commission, (EFCC) and the Public 

Complaints Bureau have all recognized their limitations in the long debacle. 

Even corrupt individuals know that it is bad and have even condemned it 

publicly. However, nothing has changed for the better. Some have satirically 

addressed corruption as “the grand commander of the federal republic of 

Nigeria”, while others have sternly warned that if Nigeria does not kill 

corruption, corruption will kill Nigeria. ‘Corruption in Nigeria has gone 

almost out of control over a long period for several reasons, ranging from lack 

of political will to absence of proper laws or specific legal backing as well as 

the insincerity and apathy on the part of those who should enforce it. Law 

enforcement agencies connive indirectly or they sometimes make laws that 

are corrupt, contradictory and without statutory foundations. Corruption goes 

on because; culprits are hardly punished for others to learn from them. Above 

all, most people are completely ignorant of its lingering impact on economic 

growth. But even if all these efforts are capable of curbing corruption without 

dealing with the problem of poverty in Nigeria appropriately, corruption may 
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still not be brought under control but will continue to remain like a vampire 

in the nation’s political economy. 

More fundamentally, corruption remains a national problem due to a radical 

approach and insufficient attention to it in the nation’s public policy 

formulation and towards the problem of poverty and the dangers it is posing 

in the nation’s political economy and to corruption in particular. For instance, 

the UNDP Report sees the nation’s public policies as out of date and 

unrealistic, which, as it were, can be linked to the leadership question in 

Nigeria drawing a parallel from the famous Socratic dictum that Knowledge 

is a virtue, which argued that What is required for a good society is knowledge 

of the good or of the most fundamental ethical values in the realm of 

contemporary Socio-political action. It is generally argued that what is 

required are leaders who know what society needs and in whose hands? The 

welfare of society is to be entrusted. Such leaders are to formulate and equip 

themselves with the body of ideas or a system of ideology that ideally 

expresses the goals which the society ought to pursue. 

Effects of Corruption on Development and National Integration 

The foregoing analysis has demonstrated clearly that corruption is indeed a 

frightening problem in Nigeria. It pervades the national atmosphere and has 

overwhelmed all levels of government undermining the goal of development 

and aspiration of national integration. Thus, public funds are often arbitrarily 

handled, used for private purposes, deposited in personal accounts. 

Consequently, governance and social-economic conditions have badly 

deteriorated. 

Corruption, therefore, adversely affects the stability of the government. It is 

an obstacle to the greater integration of the nation. It can increase grievances 

and conflictual demands for political change through popular support for 

violent political change - coup d’etat. United Nations Office for West Africa 

(UNOWA) considers “actual or even perceived massive corruption” as one of 

the factors that increases ‘the vulnerability of States to coup d’etat and render 

a coup almost unavoidable (UNOWA, 2006). 

Furthermore, Nigeria has been rated as a highly corrupt nation in the sub-

region, Africa and the world. The stability of the country is currently being 

challenged by a high level of corruption and armed militia (Atuobi, 2007). 
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Corruption has a long history in Nigeria and usually involved the 

misappropriation or diversion of large sums of money from state coffers. The 

effect is the high cost of essential services, whilst those who cannot afford 

bribe payments are denied these services altogether. Without adequate 

reforms, group grievance will grow against the state and possibly threaten 

democratic gains and overall stability. 

Again, corruption has retarded economic growth, development and effort and 

attempts at national integration since the nation-state regained independence 

in Nigeria. Despite large budgetary allocations and spending, public 

infrastructure has deteriorated to the extent that it can hardly support any 

meaningful economic growth (Ayua, 2001). Thus, macroeconomic stability 

has been seriously undermined by the loss of government revenue and 

excessive spending. Other ways that corruption has hindered economic 

development and meaningful attempts at national integration in Nigeria 

include reduced domestic investment, reduced foreign direct investment and 

the distortion of government expenditure away from health, education and 

other social services. 

The consequences of corruption on economic development are further 

exacerbated because funds corruptly obtained are stashed in foreign bank 

accounts, making them unavailable to the nation for internal development and 

the promotion and sustenance of national unity. Nigeria’s economy has 

therefore remained static and unprogressive. 

The general agreement is that corruption is bad for development and attempts 

and sustainability of national integration. The World Bank estimates the cost 

of corruption that, “if just 5% of the value of all direct foreign investment and 

imports go into countries with extensive corruption, the yearly take would 

total around the US $80 billion. Significantly, this only takes into account 

theft from commerce crossing borders, not the stealing of state assets or the 

fleecing of fellow citizens (Odekunle, 1986). 

Another way that corruption jeopardises development and national integration 

is that it distorts public spending.’ Distortions arise in three ways: from 

shaping the official priorities of the government, by deflecting allocated 

resources away from their original purpose and by undermining the tax base 

of government. In this case, priorities are distorted and public resources 
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deflected in corrupt regimes because allocations go where corrupt officials 

and politicians personally gain the most. The public interest here is no longer 

the measure. As a result, the masses are alienated and live in penury. 

Corruption also undermines efficiency. In other words, time and money 

wasted through corrupt activities come at the expense of productive activities. 

This has adverse effects both on public administration and private enterprises. 

In Nigeria, the public sector efficiency has become compromised because 

corrupt practices superimpose informal practices over the proper rules and 

procedures of government. This adds direct and indirect costs to the execution 

of programmes. For example, due to poor controls, Nigeria was estimated to 

have lost some N4O million per day in the 1990s. 

(www.iss.co.za!pubs!monographs/No.40). Again, the Global 

Competitiveness Report of 1997 shows that firms confronted by corrupt 

regimes have had to spend vast additional time to negotiate licenses, permits, 

taxes and approvals. This is underscored by the results of a recent World Bank 

Survey in 89 countries, including Nigeria, which show that 40% of firms 

working in those countries have engaged in some form of bribery. One can 

only imagine the cumulative effect on the national and international economy. 

Again, corruption discourages investment and growth. Although some 

investors might well conduct their business through bribes, the overall 

implication of notoriously corrupt environments is that many potential 

investors avoid them.  

Incidences of corruption deter investment because higher bribes imply 

declining profitability on productive investments relative to rent-seeking 

investments, thus tending to crowd out the former. In a similar vein, the 

problem with corrupt regimes is that they are intrinsically arbitrary. Hence, 

they introduce risks of uncertainty that many investors are simply not willing 

to take. This also automatically increases the transaction cost of investment. 

As a result, other key economic objectives, such as job creation and the 

development of vibrant small and medium enterprises, are likely to suffer 

invariably, therefore, corruption intrinsically undermines the quality of 

governance and places the players at risk of international castigation. Nigeria, 

as a country has been worse for it due to the endemic nature of corruption in 

the land (Obasanjo, 2000). 

http://www.iss.co.za!pubs!monoqraphs/No.40
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Some Governmental Integrative Instruments for Effective National 

Integration Since 1960 

The Constitution: As an integrative measure, the Federal Government 

abolished the regional constitutions and evolved a single document for the 

whole country. Equally, several provisions were enshrined in all the 

constitutions adopted thereafter including the current 1999 constitution, such 

as articles that are expected to promote national integration. 

Federalism: Federalism is a system in which governmental powers that exist 

in a state are shared constitutionally between the central authority and that of 

the component or federating units. Through this, the concept of national 

integration is given expression. As opined by Obafemi Awolowo, “if a 

country is bilingual or multilingual, the constitution must be federal, and the 

consistent states must be organized on the linguistic basis”. He goes further to 

stress that “only a truly federal constitution can unite Nigeria and generate 

harmony amongst its diverse racial and linguistic groups (Fagbamigbe, 

1981:4-5). The amalgamation of the North and South in 1914 laid the 

historical foundation for federalism in Nigeria and the outcomes of 

constitutional conferences agreed on the use of federalism as an ideal system 

for the country. 

National Anthem: A national anthem is intended to evoke a feeling of 

patriotism and make people of that country work for the progress, unity and 

growth of the country. Usually, it contains the ideals and traits which the 

country intends to impart to its citizens. The National Pledge is regarded as an 

oath of citizenship with promises to the country. It is intended to help citizens 

to grow to love and serve their country and reminds them of other 

responsibilities to the country. 

Revenue Allocation: To further strengthen national integration, revenues that 

are generated are pooled into a common fund, arid shared thereafter to all tiers 

of government using agreed parameters (see Section 162(2) of the 1999 

Constitution). 

Establishment of Political Parties: Ethnically based political parties were 

known to be a harbinger of distrust and violence. To avoid this, and encourage 

national integration section 222 (b) of the 1999 Constitution states: 
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          The members of the association are open to every citizen of 

Nigeria irrespective of his place of origin, the circumstance of 

birth, sex, religion or ethnic group. Also, section 223 (2b) of the 

said constitution states: ‘‘The members of the executive 

committee or other governing body of the political party shall be 

deemed to reflect the federal character of Nigeria.’’ 

Conclusion 

In Conclusion, this paper has demonstrated that corruption is endemic in the 

country and a serious crime. It has been responsible for the lack of 

development, instability and disintegrative tendencies in the country. 

Corruption pervades a sector of the Nigerian economy. It is found in the 

private and public sectors. The disease of corruption is an antithesis to 

development and dispels investors to Nigeria. The paper also discusses that 

the anti-corruption measures in Nigeria floated by successive administrations 

in Nigeria have largely been ineffective. What is important now is to put in 

place policy measures, both at the state and national levels to reduce the 

impact of corruption on the economic, political and social development of the 

country. Again, the tendency to submerge corruption under the broader 

concept of good governance should be avoided. Corruption should be isolated 

for consideration so that human and material resources can be mobilized for 

addressing it. With the increasing rate of crime, poverty, unemployment, 

political instability and disintegrative actions in Nigeria, there is every need 

to fight corruption that breeds these evils of the State. 
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Northern Nigeria 
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Abstract 

Using the sociolinguistic tool of ethnography of communication, this paper 

assesses the level of national consciousness among Quranic teachers in rural 

northern Nigeria and analyses how such awareness and their real-life 

experiences impact their commitment or otherwise towards nation-building. 

Drawing upon field work conducted in three northern Nigerian states of 

Bauchi, Niger and Zamfara, the study finds that while the question of 

nationalism is very much intertwined with another question of who serves 

who? Achieving a strong sense of national consciousness is not one-way 

traffic. Systematic exclusion in the Nigerian project and subsequent 

inequitable distribution of resources has led to the creation of alternate 

imagine communities among the networks of Islamic (Quranic) teachers and 

their students in rural areas, who are aware of their influence in the success or 

otherwise of Nigerian government policies in the region. It is suggested that 

the integration of this non-state actor into the ‘‘Nigerian project’’ would be 

beneficial. 

Introduction 

Studies on state-society relations in northern Nigeria (e.g. Jalingo 1982, 

Ahmed 1996, and Baba 2011, Barau 2017) have established that many 

Nigerian government policies and programmes in the region failed because of 

the parallel efforts by the Quranic educators in rural areas whose activities 

create a counter community that neither fully recognizes nor understands the 

government’s ‘language’ of a modern nation-state. A typical example is that 

the failure of the Nigerian government to eradicate poliomyelitis, child and 

maternal death, gender inequality, ‘illiteracy’ and fundamentalism in northern 

Nigeria is connected to the Islamic culture of many communities in the region 

that resist such attempts. Such resistance is entrenched in religious discourses 

limited within the boundaries of respective Islamic communities. In other 

words, the culture is discursively constructed in isolation from the national 

interest because the framers of the discourses (i.e. the clerics) either lack 
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national consciousness or are not co-opted in the national discourse. The 

cumulated problem of those isolated communities led by informal religious 

institutions is, however, borne by the nation in general and it undermines the 

collective national interests because it affects the country’s scoresheet of 

development indices of sectors.  

Motivation for the study draws from the observation that there is a big 

disconnect between traditional (informal) religious institutions breeding 

millions of citizens and the Nigerian government and its “Nigerian project.” 

While Nigeria as a nation has its national objectives and mechanisms set in 

place to achieve them, Quranic educators, especially those at the rural areas 

are unaware of them and (un)consciously promote activities and attitudes that 

undermine them. This paper is set to achieve two main objectives. The first is 

to assess the level of national consciousness among Quranic educators in rural 

areas, and second, analyses the underlying factors that promote disconnect 

between them and people promoting national development plan as well as 

explore viable ways of changing the perception of Quranic educators toward 

national objectives.  

Theoretical Framework 

Theoretically, we adopt three theoretical perspectives within which we situate 

the study.  These are Ethnography of Communication (EOC), Imagined 

Communities and Post-secularism. EOC as both a method and a theoretical 

framework is about analysis of communication within the wider context of the 

social and cultural practices and beliefs of members of a particular culture or 

speech community (Hymes 1964, 2013). It seeks to uncover, describe and 

interpret how language is intertwined with cultural production and how that 

motivates social choices an individual or a group makes, as well as the effect 

of those choices on all aspects of society, including norms, values, 

expectations, and context (Coulmas, 2013). 

EOC as a method and an approach will be used within the socio-cultural 

context of Muslims in northern Nigeria otherwise known as the ‘Islamic 

culture’ of northern Nigeria. Islamic culture is a term primarily used in secular 

academia to describe the cultural practices common to historically Islamic 

people. Islamic culture generally includes all the practices which have 

developed around the religion of Islam, including Quranic ones such as prayer 

(salat), non-Quranic such as traditional educational system and more complex 

political cultures peculiar to Muslim societies. In this regard, EOC will allow 
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the researchers to ethnographically enmesh themselves within the Islamic 

culture of northern Nigeria while fully aware of their positionality as 

researchers among the researched. 

The second theory,  Imagined Communities was developed by Benedict 

Anderson. According to Anderson (2006, 12), ‘‘nationalism has to be 

understood by aligning it, not with self-consciously held political ideologies, 

but with large cultural systems that preceded it, out of which – as well as 

against which – it came to being.” In the context of Nigeria, which is an 

assemblage of large cultural systems,  absence of nationalism or national 

consciousness within the activities of some groups at various parts of the 

country including one that encompasses Quranic teachers, is not because of 

lack of political awareness but a reaction to their alienation in the process of 

the creation of Nigeria as a nation-state. In this context, we consider 

Anderson’s concept of imagined communities to underscore Nigeria’s 

situation whereby at macro levels, groups of people were brought together and 

‘imagined’ to belong to a nation-state based on the formal structures of a 

nation-state. Yet, at micro levels, some distinct groups see themselves as 

belonging to different communities and based their activities working towards 

that. This represents the example of Quranic teachers who are Nigerians. Yet, 

they feel “alienated” and deemphasized their sense of belonging to Nigeria by 

working to create an imagined community under which their capabilities 

would be appreciated and interest served.  

This leads us into our third theory ‘post secularism adopted to address the 

religious aspect of the project. In the wake of the industrial revolution, 

scholars (e.g. Karl Marx) predicted the demise of religion because of the 

discovery of science and technology. This assumption influences scholarship 

in the nineteenth and twentieth centuries that proposed secularization theory. 

The theory of secularization is a product of the social and cultural milieu from 

which it emerged. The expectation of receding religious influence fits well the 

evolutionary model of modernization. Critical reexamination reveals 

secularization to be an orienting concept grounded in an ideological 

preference rather than a systematic theory. In other words, secularisation 

theory projected the demise of religion completely (Swatos and Kevin 1999), 

or at least that religion would retreat to the private sphere because it is located 

‘inside’ and privately belongs to its beholders who are constantly being 

exposed to ‘modernity’ (Meyer 2012).  
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Central to classical notions of secularization was also the presumption of an 

inherent “incompatibility between some features of ‘modernity’ and religious 

belief” (Taylor 2007, 22). The validity of this claim has, however, become 

increasingly questioned in the light of comparative empirical research in 

recent decades. Indeed, more recent debates on the changing face of religion 

in late modernity have yielded a more nuanced understanding of 

secularization as a multidimensional phenomenon that takes different forms, 

depending on the varying trajectories of modernization and social 

differentiation across diverse historical, national, social, and cultural contexts 

(Moberg et al 2012).   In addition, it has become increasingly clear to social 

scientists that “secularization needs not only to be understood as a 

phenomenon that occurs on various —and not necessarily causally related—

societal, organisational, and individual levels, but also as a phenomenon that 

often occurs concurrently with counter developments in post-institutional 

forms of religion and spirituality” (Moberg et al 2012, 1). 

Hadden (1987) argues that the historical context upon which modernization 

unfolded permitted the idea of secularization to go unchallenged for so long. 

This paradigm influenced many policymakers across the globe to promote 

what is popularly known as the principle of ‘separation of church and politics.’ 

In Nigeria, like in many other African countries, governments tend to distance 

themselves from religious institutions thereby leaving their affairs in the hands 

of private individuals and groups.  

However, present-day societies defy this hypothesis and religion remains an 

essential force in humans’ lives, and its public visibility has increased and 

continued to take different shapes and forms (De-Vries et al 2006) even in the 

technologically sophisticated twenty-first century. Since the 1990s, further 

attempts to understand religious phenomena turn to “post-secularism.” It is a 

concept that calls for the interrogation of the continued relevance of religion 

in the lives of humans in the ‘post-modern’ world. Koenig et al (2007, 12) put 

it that “contrary to conventional theories of secularization, there is an enduring 

place for religion within the public spheres of modern democratic polities”. In 

other words, the academic debates on religion and society have since shifted 

towards a rediscovery of religion in the form of its external features 

(experiences, feelings, emotions, rituals, and performances) conditioned by 

contexts and practices which have emerged and become prominent as 

religious expressions in the modern world. Nigeria is an example of a country 

where both Islam and Christianity defy secularization theory as their visibility 

and impact are increasing in public spaces. A typical example is the 
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reintroduction of shari’a in some northern states in Nigeria through (secular) 

democracy (Ostein 2006) intended to further secularize the society. Thus, 

post-secularism is used to theoretically frame Nigeria’s persistent influence of 

religion in society. The influence of religion is increasing outside the 

government considering how religious individuals and organisations are 

having more influence in controlling people at community levels (Said 1997). 

Quranic Education System in Nigeria 

The Quranic education system was introduced in Nigeria in the 14th century 

by Arab traders and scholars (Fafunwa 2018). Abbo, Zain and Njidda (2017) 

observe that the system was established based on recitation and memorization 

of the Quran (the Islamic holy book), learning of Islamic principles, values 

and jurisprudence. While the Quranic system of education has suffered a 

century of neglect from colonial and postcolonial governments in Nigeria 

(Abbo, Zain and Njidda 2017) as well as survived modernity pressure, it 

continued to be a preferred system for millions of parents in northern Nigeria.  

The majority of the over 13 million “out of school” children in Nigeria are in 

the northern region (Barau 2017). However, these children are only out of the 

western education school system recognized by the Nigerian government and 

are enrolled in the traditional Quranic schools' system. Their parents prefer 

“informal” Quranic education over the “formal” western school system for the 

fact that the latter was associated with Christian missionaries. The Quranic 

education system, which is left in the hands of informal religious institutions, 

controlled by some groups of people, has continued to be an important vector 

of knowledge transmission in the region. Traditional religious institutions and 

individual Quranic teachers have strived to not only save the system from 

extinction but use it as a powerful tool of cultural construction that counter 

the output of the “formal” education sector through which the Nigerian 

project31 is embedded.  

It is within this context, existing literature on Quranic education in Nigeria 

has often been discussed either based on unfair treatment to Islamic education 

by the government (Reichmuth 1989), or the threats of the system to national 

                                                           

31By Nigerian project we mean the official articulation of the Nigeria’s national 

objectives as expressed in various government policy documents and programmes. 
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security and development (Hoechner 2014). In the latter context, many studies 

(e.g. Hoechner  2014, 2015) show how Nigeria has suffered several forms of 

religiously motivated violence mostly in the northern part of the country. 

These forms of violence have often been attributed to unregulated activities 

of informal Islamic institutions. For example, the Maitatsine − the violent 

confrontation which took place between a sect of Muslim fanatics and the 

Nigeria Police Force in Kano in December 1980 did not come as a surprise to 

those who understand the complexity of the religious situation in northern 

Nigeria. It had its roots in the deeply conservative practice of Islam which is 

dominant in the region and inspired by the stories of the successful jihad of 

Usmanu Danfodiyo in the first decade of the nineteenth century (Raymond 

1984). The subsequent uprising that started from the activities of informal 

religious institutions includes the Takfir wal Hijra group that operated in 

Niger State between the late 1990s and late 2000s (Ibrahim 2018),  the 

Nigerian Taliban in the 1990s in Yobe State, and the current Boko Haram 

which is one of the most dreaded terrorist group in the world (Thurston 2016, 

Ibrahim 2018) that threatens peace and stability of Nigeria. Kyari, de 

Montclos, and Thurston (2018) viewed that the trend of violent religious 

movements in Nigeria persists because the discourses that motivate such 

movement equally persist and little or no attempt have been made by the 

relevant stakeholders to counter them.  

While the government usually reacts to those violent groups using 

commensurate force, some scholars advocate for an intellectual approach to 

addressing the causes at the grassroots. Usman (2008) wrote on how Nigeria's 

current Universal Basic Education programme could be used in targeting 

Almajiri (Muslim street boys), who are potential recruits into various violent 

movements, for basic literacy acquisition. There is also a body of literature on 

the Almajiri system of (modern) education developed by the Federal 

Government as a response to the perceived threats posed by the Almajirai to 

national development (Yushau et al 2013).  However, most of these studies 

and government policies have so far made little or no impact in addressing the 

issue. This is because the Quranic educators who have constructed the views 

(upon which some of the Muslims live their lives) have not changed their 

views.  

In this context, this paper assesses the level of national consciousness among 

the Quranic teachers in rural areas and analyses how such awareness and their 

real-life experiences impact their commitment or otherwise towards nation-
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building. It finds that while the question of nationalism is very much 

intertwined with another question of who does the nation matters too, 

achieving a strong sense of national consciousness is not one-way traffic. 

Systematic exclusion in the Nigerian project and subsequent unequitable 

distribution of resources has led to the creation of alternate imagine 

communities among the networks of  Quranic teachers and their students in 

rural areas, who are aware of their influence in the success or otherwise of 

Nigerian government policies. The findings are presented in three sections.  

National consciousness: The question of exclusion and alternate identity 

formation among Quranic educators 

Beyond a shared sense of national identity and understanding that a group of 

people shares by default (Festenstein 2009), ‘national’ consciousness may 

also include attempts to create such a sense of sub-national belonging among 

people of diverse ethnic, linguistic, and cultural backgrounds as the case is in 

Nigeria. This led to the invention of various educational and social 

programmes that could foster national consciousness and unity. However, 

Nigeria still struggles on the issue of national consciousness.  

Hayward’s (1976) research on national consciousness dispels the assumption 

that “the masses in African rural areas have little political knowledge and that 

they are generally ignorant of the political process, the national leadership, 

political organisations, the national territory, and its people” (1976, 433). In 

agreement, our data reveals that many Quranic teachers are aware of Nigeria’s 

configuration as a modern nation-state. They know the origin of its name, 

which is from River Niger and the meaning of its national symbols, such as 

the national flag and coat of arms.  Some of them are aware of government 

policies that are in line with sustainable development goals, such as Universal 

Basic Education (UBE). Some even know about the huge amounts of money 

the government channelled into some of its programmes like the UBE, which 

ensures compulsory (free) education to all citizens up to junior secondary 

school as a minimum education level for all Nigerians. They mentioned 

examples of how both federal and state governments are employing 

permanent and temporary teachers for that purpose.  

In the aspect of citizenship and civic responsibilities, some of them are aware 

that building a nation is a collective responsibility. They also know about 

Nigeria’s diversity, including how such could be harnessed for its 

development or misused for its downfall.  They underscored the special roles 
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of political and religious leaders. Many explained their understanding of 

national consciousness in a way that many would agree as fitting into the 

broader configuration of Nigeria as a modern nation-state, as captured in this 

excerpt: 

National consciousness and nationalism entail one’s awareness 

and actions towards his country’s development [sic], 

contributing to resolving its challenges, working towards its 

economic prosperity, and being proud of it vis-à-vis other 

countries in the world (Authors’ interview).  

The clarity with which some Quranic teachers in rural areas described national 

consciousness dispelled any sense of ignorance of nationalism and knowledge 

of modern nation-state’s consciousness among them. Moreover, they are fully 

aware of how different power, including their positions as religious leaders, 

could be used to model and remodel societies.  

However, as Anderson (2016) pointed out, nationalism has to be understood 

beyond “self-consciously held political ideologies, but with large cultural 

systems that precede it.” In this context, the awareness among Quranic 

teachers on ‘Nigeria,’ ‘Nigerianess,’ and zeal to live such was preceded by 

their understanding of the narratives on the pre-Nigeria cultural system against 

which modern Nigeria came to being. The reason for this as captured in their 

narratives of being Nigerians is their disappointment in how, despite their 

leadership roles and positions to make things work, they were made irrelevant. 

They are politically and culturally aware of how their influence on millions of 

children under their care is capable to make or mar Nigerian projects. The 

aspects of undermining the modern Nigerian project comes out clearly in their 

discourse about their role in national development. This discourse recurrently 

featured alongside the question of who benefits from Nigeria as a nation-state. 

This scepticism or disappointment expressed by Quranic teachers as 

stakeholders in the Nigerian project makes them raise further questions about 

nationalism vis-à-vis duties and responsibility between a nation and its 

citizens. In our conversations, they continuously question: “what has Nigeria 

done to us that deserve our support?” While ruminating on the same question, 

they never hide their nostalgia for what they consider “the golden age of 

Islamic scholarship” in pre-colonial Nigeria, even though most of them were 

born after Nigeria’s independence. Their understanding of the unfair 

treatment of Quranic teachers in Nigeria is a combination of narratives passed 
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on to them by their teachers about the heydays of Islamic scholarship in the 

region vis-à-vis their real-life experiences. 

It is these kinds of feelings of exclusion intertwined with how their authorities 

and potentialities are formally not recognized towards achieving a “national” 

course that made them renegade on most government policies. Some of them 

deliberately hinder things that they knew the government wanted to achieve 

the most. For example, after a long discussion about Nigeria and what it means 

to him, we asked an informant if he considers himself as a leader, he 

responded: 

Religiously, I see myself as a leader appointed by Allah.  Allah 

says, “Allah grants wisdom to whomever He wills. And whoever 

is granted such wisdom is certainly blessed with a great privilege. 

But none will be mindful ˹of this˺ except people of reason” (Q2, 

269). The wisdom here is Quranic knowledge. In this regard, 

being a Quranic teacher makes me a leader, and I am discharging 

the responsibility Allah has entrusted to me. I train my students 

and guide other people who seek fatwa (Islamic legal opinion) on 

many things from me. In the context of Nigeria, I do not see 

myself as a leader because some traditional rulers and politicians 

decide how the country is governed. If government policies are 

achieved they should have the credit; otherwise, they should be 

blamed. (Alaramma Sani32 —Authors’ interview 2020) 

This excerpt shows how Alaramma Sani is drawing a boundary between his 

authority and that of Nigeria’s policymakers. While his leadership is divine, 

he only owes his loyalty to God based on his understanding of Islamic 

scriptures and whether or not his understanding is based on authentic 

interpretation in the interest of Nigeria or not. Alaramma Sani, like most of 

the informants, knows well that the text does not speak for itself. The Quranic 

scholars interpret it, and such interpretations are humanly subjective as 

another informant mentions: 

It is only when there are troubles that they rush to us, or when 

people resisted their policies, that they want us to find ways of 

                                                           
32Not real name 
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selling their ideas to people through our preaching. (Alaramma 

Salisu33 – Authors’ interview 2020). 

The Quranic teachers know they could instrumentalize their knowledge of the 

scriptural texts to construct, promote or destroy ideas that shape the society. 

Despite that, those we interviewed have accepted the reality that the world has 

changed with communities merged under different modern nation-states with 

new sophisticated government systems. 

Whereas many informants are disenchanted with the Nigerian system, they do 

not see physical violence as appropriate means of addressing their grievances. 

They do not support the actions of violent non-state armed groups like Boko 

Haram, Islamic State in West Africa Province (ISWAP), and the so-called 

bandits. As much as they also consider the Nigerian state policies and 

treatments of Quranic teachers and students as unfair they prefer to chart their 

non-violent means of resistance. They use their cultural capital/knowledge 

(Bourdieu, 1996) as their weapon of everyday resistance. They work towards 

creating a network of community and alternative systems that presumably 

work for them by forming a resistance group that undermines power, which is 

not easily recognized as public and collective resistance (such as rebellions or 

demonstrations). It is typically obscure and not politically articulated but 

yields great impact (Vinthagen and Johansson 2002). 

Years of neglect have endowed Quranic teachers in rural areas with 

experiences about Nigeria. They understand their predicaments to be caused 

by systematic exclusion from the Nigerian project.  This context makes 

Quranic teachers’ conversations (both sermons and casual talk)  with their 

students and the people under their influence revolve around an ideal utopian 

Islamic society where corruption and injustice would disappear. And 

illustrations of injustices and corruptions are based on their experiences as a 

group subjected to injustices. It is based on this discourse that they create a 

community around them who do not trust state institutions, and they consider 

people who do not accept their worldview as the “other” living in a society 

that they consider immoral. Thus become sceptical in accepting anything 

associated with the government. 

                                                           
33Not real name 
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Recognition Breeds Nationalism 

It is, however, important to point out that lack of strong affinity to Nigeria in 

some milieus as established by this research, is a problem not limited to 

Quranic teachers in rural areas.  Campbell and Page  (2018) point out,  

by conventional wisdom, if you were to ask Nigerians who they 

are […] they would first identify themselves with a particular 

family, then they would note their ethnic groups, they might tell 

you of what state there were “indigenes”—that is where their 

families came from, not where they lived. And only then a 

Nigerian would conclude that they were also Nigerians. (2018, 

8) 

In their survey of neighbouring Hausa villages on different sides of the Niger-

Nigeria boundary probing issues of self-identity and ethnic affinity, Miles and 

Rochefort (1991) found that “most Hausa villagers on the frontier did not 

place their Hausa ethnic identity above their national one as citizens of Nigeria 

or Niger and expressed greater affinity for non-Hausa co-citizens than for 

foreign Hausas.” (Miles & Rochefort 1991, 393). They, however, pointed out 

that religion plays a role because people at the border towns are likely to 

express a strong affinity to someone who is a Muslim and Nigerian but not a 

Hausa than a non-Muslim and a Hausa from Niger republic. This still shows 

that religion is influential in identity-making and reconstruction.  

When narrating how they are neglected in the Nigerian system, Quranic 

teachers in rural areas often compare how their counterparts fare under 

different modern nation-states. For example, most of our informants have 

visited Saudi Arabia for pilgrimage. Some have visited countries like Sudan, 

Libya, and Morocco.  So, they have a sense of differentiating between life in 

Nigeria and elsewhere. Those who have been to Saudi Arabia mentioned that 

they obey all the country’s laws and orders and admitted that they care less 

about the same laws and orders in Nigeria. This is captured in the following 

excerpt: 

Whenever I visited Saudi Arabia for hajj (greater pilgrimage) or 

Umra (lesser pilgrimage), I followed all their rules and 

regulations. I do that because they value religious scholars. The 

government carries their religious teachers along in policy and 

decision makings. It is the religious teachers through preaching 
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that educate people about the importance of nationalism and being 

law-abiding. The mamluk (ruling elites) and religious teachers 

work together for the development of the country. This is what we 

lack in our country (Authors’ interview) 

Drawing from the above excerpt, referring to Nigeria as “our country” 

indicates that the speaker has recognized that he belongs to Nigeria, not Saudi 

Arabia. Yet, he cherished Saudi Arabia more than Nigeria not because Saudi 

Arabia is doing anything to him but for treating his counterpart better. In this 

regard, such a person has identified with Saudi Arabia and contributed to its 

vision of “law and order” while undermining that in his country Nigeria. This 

Quranic teacher promotes the same narrative to his hundreds of Quranic 

school students, many of whom have graduated and established their schools 

in different rural areas. While this perspective is widespread among our 

informants, it suggests that these people are creating alternative identities that 

oppose the Nigerian project. 

Put differently, while our informants believe that Islam encourages national 

consciousness, their consciousness and loyalty to a state are different from the 

idea of the Nigerian project in which they feel alienated. Based on their 

presentiments, they create a discourse derived from their subjective 

interpretation of the Quran and Sunna that appears to contest Nigeria’s 

systems and policies through which they feel oppressed. While not totally and 

explicitly rejecting Nigeria as a nation-state, this discourse has, over time, 

mobilizes people from below that are involved in the process of self-

fashioning and creation of alternative cultural citizenship within Nigeria based 

on faith.  

Based on the analysis of our data, it is obvious that attitudes and behaviours 

promoted by some Quranic teachers that oppose national policies and 

development agendas are a result of a lack of formal recognition of their 

potentialities as leaders. They admitted that they are not leaders in the context 

of Nigeria’s formal system project and accepted their exclusion as their 

reality. Yet, they continued to see themselves as leaders legitimated by Quran 

and Sunna, and they are committed to discharging their authority. 

The implication of having this sub-national power legitimized by religious 

text is having two distinct sets of leadership that drive the community to rather 

different directions. Like Alaramma Sani’s case, he does not only think and 

act based on what benefits himself and his network community (Castells 
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2004), but he often delegitimizes the authority of the policymakers and 

politicians through his preaching. In the long run, their network succeeded in 

creating a community whose foundation and activities contradict the 

collective vision of state governments in northern Nigeria and Nigeria at large. 

And even if those clerics realize the danger of what they are doing, they 

consciously ignore it because they do not see the larger society as part of their 

constituency. The bottom line is that they behave differently because they 

have not been carried along or simply that their roles in national development 

were downplayed by governments at all levels. This situation is avoidable 

through a holistic approach is needed to address it.  

Resource sharing, national belonging, and the commitment to the 

Nigerian project 

Quranic teachers' scepticism of Nigeria is intertwined with the question of 

who benefits from Nigeria as an entity. In other words, identifying with 

Nigeria beyond bearing its citizenship is something that often comes out in 

our data. Thus, Quranic teachers’ yearnings for a better life make them 

imagine themselves as either a sub-national community comprising a network 

of Quranic teachers and students deprived of equal opportunities or part of an 

imagined global network of communities comprising their counterparts 

elsewhere who are better off.  

Our analysis does not suggest that Quranic teachers in rural areas only see 

everything through a religious prism. As discussed earlier, they are au courant 

of Nigeria as a country and its political and economic complexities; thus, they 

also use political and economic arguments. Their discursive position in the 

construction of Nigeria as a country and the extent of their feeling of national 

belonging, as well as their commitment to helping government achieve its 

developmental policies or otherwise, are intertwined with not only their 

yearning for recognition but also benefitting from Nigeria’s wealth.  Even 

though they are not educated in the western system, their training in the 

Quranic system, teaching experience, and long-term involvement in religious 

politics have allowed them to rationally engage in national discourse and 

delineate their positions and aspirations in the context of Nigeria. They 

strongly see themselves as highly influential leaders in their environment that 

comprise a vast network of Quranic students they control and clientele that 

patronize their religious services. The language they employed in articulating 

their position in the context of Nigeria as a nation-state is such that it expresses 

both a feeling of rejection and, at the same time, an effort to reclaim their 
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influence. They express grudges in how the economy of the country is skewed 

in such a way that even when they want to participate in Nigeria’s project, 

they are sometimes forced to withdraw their support. In some states that 

reintroduced sharia, efforts were made to incorporate some Quranic teachers 

into government as ways of achieving some developmental goals. Some states' 

governments started giving paltry allowance to them. That gesture has 

tremendously raised hope among these people and started changing their 

perspectives and roles in Nigeria’s project. Small as those monies were, they 

gave many Quranic teachers a feeling of national belonging. However, 

because the programme was more political than a genuine reform, it did not 

last. Its failure pushed back the incorporated Quranic teachers back to their 

state of lamentation as expressed by this informant:   

When [Zamfara] government monthly pay western school 

system teachers, they used to give us (Quranic Teachers) an 

annual allowance, which was also a peanut that started at the 

beginning of sharia implementation. That raised our hope that 

we are also part of the country. Our hope did not last long. The 

last time we were paid was fifteen years ago [2005]. Right now, 

we are not benefitting in any way from the government in terms 

of our livelihood. (Authors’ interview 2020) 

As frustrated as he was, the above informant was fully aware that Nigeria’s 

government could not control people under them. Occasionally, government 

officials go through them to convince people to accept some of their policies. 

In discourse formation, individuals or groups choose and organize 

information to create narratives that favour their interests. It is within this 

context that a network of Quranic teachers created narratives of victimhood 

embedded in the explanations of their predicaments and aspirations for an 

Islamic system. In other words, Quranic teachers and their students’ livelihood 

is intertwined in the religious discourse they represent and promote.  A 

minimum effort from the government could have reduced the tension and co-

opted them into Nigeria’s project. While the meagre amount some state 

governments such as Zamfara, Kano, and Bauchi used to pay some Qur’anic 

teachers was so little and did not represent what the Quranic teachers deserve 

from the national resources as citizens, the gesture has played a significant 

role in building bridges and instilling a sense of belonging among the 

beneficiary Quranic teachers. Many of them mentioned how they committed 
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themselves to promote government policies at that time. This is despite 

knowing that their counterpart elsewhere is better off. 

In Saudi Arabia, Imams and religious teachers live comfortably 

from the wages they earn from the government. But if you look 

at us in Nigeria, you must pity us because we are not only 

neglected but looked down upon by the western-educated elites. 

(Authors’ interview 2020) 

When the meagre allowance stopped, and knowing how their counterparts are 

treated elsewhere coupled with their awareness of their roles as critical 

stakeholders for the success or otherwise of every government policy at their 

localities, many Quranic teachers have consciously resolved to withdraw their 

support for government policies.  To equally frustrate government policies, 

many of them consciously and saliently promote religious interpretations that 

are anti-government policies. They achieve this through power dynamics that 

undermine many policies through their position as ‘Rasikuna bil ilmi’ and 

‘ulul ilm (the embodiment of Islamic knowledge)’ by deconstructing whatever 

policies government have as un-Islamic or conspiracy against Islam. Where 

there is no direct Quranic or hadith text to discredit government policies, they 

use conspiracy theories to promote an alternative discourse that fit into the 

imagination of the religious subjects with whom they suffered from the failure 

of the ruling elites in providing basic needs.   

As non-state actors, the network of Quranic teachers acknowledges their limit 

in enforcing what they want. However, as the embodiments of Islamic 

knowledge, they are very emphatic on how they are authoritative controllers 

of religious subjects and how they use such opportunity in constructing and 

controlling communities based on their understanding of Islam and how 

Muslim communities should be. Wa’azi (traditional Islamic 

education/enlightenment process) and interpersonal relations with their 

students are the major tools they use in promoting alternate civilization that in 

many instances is at variance with the aspiration of Nigeria’s government 

expressed through its policies. As an aspect of religious discourse, a sermon 

is a very important and common religious activity in northern Nigeria, which 

both ulamā and religious subjects regard as an integral part of their religious 

activities. McSpadden (2003, 127) notes that sermon is “the most far-

reaching, numerically-influential form of teaching” in a conventional 

religious setting typical of the northern region of Nigeria. 
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The Quranic teachers believe in the efficacy of their sermons in changing the 

attitude of people. Although it is difficult to measure such efficacy in the 

context of this research, many informants in the category of Quranic teachers 

and preachers believe that for every hundred people that listen to their 

sermons, ten will positively respond to it through attitudinal change. Although 

it is difficult to prove this claim, they said they measure it by changes in the 

behaviours of their subjects with whom they live and interact daily. Thus, 

people reject some government policies because ulama preach against them 

and subsequently accept them when they tell them to do so. This is done by 

either narrowingly portraying government policies as contradictory with their 

interpretations of some religious texts or even more broadly opposing it in the 

name of preventing harm to people under their leadership. While this aspect 

of power relation may not be known to most religious followers, the Quranic 

teachers we interviewed are fully aware of how and when they deploy these 

tactics. While doing these, some Quranic teachers still think that they are more 

nationalistic than politicians because they care more for the people at the 

grassroots than the politicians. Thus, they see their ‘dissension as patriotism 

and the attitudes/actions of western-educated politicians of impoverishing 

them and their followers as ‘lack of patriotism.’ What this entails is that both 

actors view each other attitudes through their interests. As much as these 

interests are viewed as conflicting, formal recognition of the role of Quranic 

teachers and rewarding them would be in the best interest of Nigeria’s project.  

Providing basic amenities to Quranic school settlements would facilitate the 

inculcation of nationalism and commitment to Nigeria’s project. We visited a 

Quranic teacher in a rural community in Bauchi state, which has about 650 

students. While trying to capture his understanding of Nigeria’s government 

structure and how he thinks it relates to him and his students, he was quite 

aware of the government levels from Federal to local government. However, 

he insisted that he and his students recognize none of those government 

structures because they mean nothing to them. Instead, they recognize United 

Nations International Children Education Fund (UNICEF) as their 

government. While this may sound strange, he meant what he said and tried 

to justify that: “Only UNICEF knows we exist. They care for us because they 

built boreholes for us and give us money for the renovation of our school.” A 

critical look at the above argument shows that he was neither ignorant nor 

dogmatic. He was saying his reality.  On a contrasting note, a Quranic teacher 

in Niger State, who, despite his dissatisfaction with the Nigerian state and its 

system because of the poor condition of living they subjected them to, still 
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sees himself as a community leader that relates to the state. He illustrated his 

position as part of the Nigerian project and policy achievement through a 

water project in his village. He mentioned that when government builds a 

borehole for the community, the village people assigned him the responsibility 

of looking after it. Since then, when such borehole breakdown, he mentioned 

that “I never sleep until it is repaired.” He collects donations from individuals, 

which they use to settle the cost of the repair. In this regard, this single project 

instilled a sense of belonging (in this Quranic teacher cum a community 

leader) to Nigeria and its policies of providing portable water as part of the 

sustainable development goals (SDGs). This also shows how meagre 

resources could bridge a gap and mobilize individuals and groups towards 

nation-building. 

Conclusion 

While the hypothesis that Muslims held more loyalty to their faith than their 

country is too generalizing and contextual, some Quranic teachers in rural 

areas who are very much aware of their cultural capital and how that is not 

recognized by the government used their religious knowledge in challenging 

national policies to register their grievances. Over the years, they have 

developed a complex identity and network of communities that promote ideas 

and civilization that contrasts those envisioned by Nigerian policymakers. 

If policymakers could channel national consciousness and nation-building 

through religion, one could imagine how fast things could change. However, 

this is something that has to be built on trust. The government must first win 

back the confidence of the religious leaders in the rural areas that they are 

equal stakeholders in the Nigerian project. Through them, a sense of national 

belonging could be restored or utilized for good. The paper found that 

economic forces and social welfare programmes play vital roles in creating a 

sense of national belonging.  
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The Institution of Hisbah and the Realization of 

the Ideals of Shari’ah in Nigeria 

Isa Muhammad Maishanu and Muhammad Dahiru Shuni 

Abstract 

The system of Hisbah in Islam plays an important role in the building and 

maintenance of an ideal Islamic society, as it develops Islamic practices, as 

well as protects them against deviation and malfunction. It helps protect the 

rights of every citizen and looks after his welfare. As an independent organ, it 

examines every decision taken by the government and analyses it in respect 

of the benefits it brings to the community. The establishment of the office of 

hisbah by the Shari’ah implementing states in Nigeria will no doubt help 

greatly in achieving the fundamental objectives of Shari’ah. Owing to the 

importance and functions of hisbah office, this article seeks to shed light on 

its origin and practice during the time of the Prophet (peace be upon him) and 

the Caliphs after him, the function and the power of the office, and finally, the 

Muhtasib, who is the officer in charge of hisbah office, and then the article 

wraps up with a conclusion. 

Introduction 

The concept of Hisbah 

Hisba is from the Arabic word Hasaba which means ‘to compute or to 

reckon’, and its verbal form ihtasaba means “to take into consideration”. In 

its technical meaning, it refers to the promotion of what is right and forbidding 

what is wrong.34 Generally, the institution of hisbah in Islam stands as one of 

the major principles of Islamic religion and ethics, that is “enjoining what is 

good and forbidding what is evil”; al-amr bi al-ma’aruf wa al-nahy an al -

munkar. 

Hisbah is of two forms taking into consideration its activities and functions. 

There is general hisbah that has to do with enjoining what is known to be good 

but was not carried out and preventing evil when it prevails. The second form 

is the specific Hisbah, which refers to the establishment of a hisbah office and 

                                                           
34Bashar, 2008 
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appointment of some officials under Muhtasib who will be charged with the 

responsibility of enjoining what is good and forbidding evil practices or 

wrongdoings in various aspects of life in the Islamic society.35 

Hisbah could also be a voluntary accountability mechanism, whereby a 

Muslim enjoins good and forbids evil to enforce the laws of the Shari‘ah and 

to report those who publicly commit sins, do shameful acts and practice 

immoral activities. Such immoral activities include selling, promoting and 

trading with illegal items, monopolizing the basic needs of the people, 

cheating and many other illegal activities. This is done to help implement the 

injunctions or commandments of Allah.36 

It is therefore a social responsibility placed on both the individual and the 

state. Thus, Maududi opines that human conscience has some sort of “uniform 

verdict in favour of certain moral qualities as being good” and that it “declared 

others as bad.”37 

Origin of Hisbah 

The origin of hisbah can be traced to the injunctions of the Glorious Qur’an 

wherein Allah (S.W.T.) informs Muslims that: ‘‘You are the best of peoples, 

evolved for mankind, enjoining what is right, forbidding what is wrong and 

believing in Allah...”38 

Allah (S.W.T) further prescribes that Muslims must choose among their 

community people that will carry out this duty of hisba, when He says: ‘‘Let 

there arise out of you a band of people inviting to all that is good, enjoining 

what is right, and forbidding what is wrong: They are the ones to attain 

felicity.’’39 

According to this system, investigators and inspectors voluntarily monitor the 

public law and order situation and the maintenance of public facilities to 

protect the individuals against physical injuries in public places. A Muslim 

should fear accountability and the punishment of Allah (SWT) as many 

                                                           
35 Ibid p.16 
36. A. Sheha, Human Rights in Islam and Common Misconceptions, see 

htt.www.islamland.com 
37 A. A. Maududi, Islamic Way of life, Kuwait: IIFSO, 1980)P. 28 
38.Surah 3 Verse 110 
39 Surah 3 Verse 104 
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examples of those who proceeded before us are mentioned in the Glorious 

Qur’an: 

Curses were pronounced by the tongue of David and Jesus, the son of Mary, 

on those among the Children of Israel who rejected Faith because they 

disobeyed and persisted in Excesses. They did not forbid one another from the 

iniquity: evil indeed were the deeds which they did. 40   

In yet another place, Allah (S.W.T), says those who fail to enjoin what is good 

and forbid what is bad are transgressors and their acts are regarded as evils. 

This is succinctly put thus: 

 Many of them dost thou see, racing each other in sin and rancour, 

and their eating of things forbidden. Evil indeed is the thing that 

they do. Why do not the Rabbis and the Doctors of law forbid 

them from their (habit of) uttering sinful words and eating things 

forbidden? Evil indeed is their works.41 

In the light of the Ahadith of the Prophet (PBUH), it can be seen that it is the 

responsibility of every individual in the Islamic society to take an active role 

in the duty of Hisbah according to his abilities. The Messenger of Allah 

(SWT) said: 

Whosoever from among you sees an evil act, must change [stop] 

it with his hand. If he cannot, he should stop it with his tongue. 

If he cannot then he should abhor it in his heart, and that is the 

weakest [level] of faith.42 

Correcting any criminal act or vice is not allowed if this causes more harm 

than good and amounts to making the situation worse. One must use wisdom 

and discretion in enjoining good and forbidding evil. The Messenger of Allah 

Muhammad (PBUH) articulates human rights in a single eloquent 

sentence:‘‘Truly, your blood, your wealth and your honour are sacred to one 

another like this sacred Day, in this sacred Month and this sacred Town.’’43 

                                                           
40 Surah 5 Verse 78-79 
41 Surah 5 Verses 62-63 
42 Sahih Muslim, Hadith No. 78. 
43 Bukhari, Hadith No. 105.variuos  
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Most of the human rights mentioned in various declarations fall under the 

above statement, which was delivered in the Farewell Pilgrimage speech of 

the Messenger of Allah (PBUH), to the largest gathering of Muslims at that 

time. The laws and regulations of Islam were legislated to preserve and defend 

the rights and deal sternly with violators. The practice of HisbahDuring the 

Period of the Prophet (PBUH) and Pious Caliphs. 

In complying with these injunctions, the Prophet (PBUH), directed his 

followers to this noble admonition. The Prophet told the people: “If some 

people commit sins and if there are other persons among them who can 

prohibit them and still they do not do it, soon punishment from Allah will fall 

on all of them.”44 Thus, to serve as a good model, Prophet Muhammad 

(PBUH), was said to have physically observed these injunctions. He 

administered the principle of hisbah in several situations. For example, it was 

reported that: 

Once the Prophet saw a man selling foodstuffs (wheat) and it pleased him. 

He then put his hand unto the interior of the wheat and found 

moisture in it. He asked the merchant: Why are there wet things in 

it? He said: Rain melted them. The Prophet then said: why didn’t 

you put the wet part above so that people can see it. He who 

defrauds us is not of us.”45 

Similarly, when the early Islamic state began to take shape and be 

independent, Prophet (PBUH) appointed Sa`id ibn Sa`id ibn Al-`Aas (may 

Allah be pleased with him) as the first Muhtasib in Islam, and immediately 

after the Conquest of Makkah, on a Makkan market. This demonstrates the 

importance of this position since the dawn of Islam. 46 

With this action, the Prophet (PBUH) has shown the fundamental ingredients 

of Hisbah, which is to encourage what is good, and forbid what is bad. The 

Prophet (PBUH) equally assigned the duty of hisbah to some people, when it 

was apparent that the administrative works became vast due to the expansion 

of Islamic rule. What is unique however is that, historically, the Prophet 

(PBUH) is regarded as the first Muhtasib in Islam. 

                                                           
44 Imam al-Ghazali Ihya’ulum al-deen Cairo n.p 1967.Vol.2 p.93 
45 S. Muslim: Book of Faith, Hadith  no. 102 
46    R. Elsergan “Hisbah in the Islamic administration system” 
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After the demise of the Prophet (PBUH), the duty of hisbah fell on the 

shoulders of his successors or Caliphs. They did it directly or by appointing 

some other trustworthy people to do so. As a result of expansion in the Islamic 

political entity and the conquest of many cities and towns, hisbah experienced 

development by benefiting from other forms of civil institutions already in 

existence in the conquered areas. 

Hisbah became an independent office and subsequently, a separate Islamic 

institution. This principle has developed over time into an Islamic institution 

that is charged with the responsibility of supervising social, political and 

economic behaviours in an Islamic state. While hisbah is in full practice in 

Saudi Arabia until recently, it is being practised with modification in some 

Islamic states, while it has gone into extinction in some. What is important 

from this short historical analysis is that the institution of hisbah is rooted in 

the injunctions of the Qur'an. 

Functions and Powers of Hisbah 

The Hisbah institution is established to comply with the injunctions of Allah 

and those of the Prophet of Allah (PBUH) which enjoin what is good and 

forbid what is evil. This function has been interpreted widely by jurists and 

classical Muslim scholars who have written on the subject. Their wide 

interpretation covered all prevailing social vices of the time. The narrow 

interpretation based on the then situations might not be relevant nowadays, 

because the then social vices have changed both in magnitude and style. What 

is clear, however, is that the unique purpose of enjoining what is good and 

forbidding what is evil pervades all times and ages. Thus, that purpose can 

still be interpreted not only to march the prevailing circumstances but also to 

correct the prevailing social vices in general and protect human rights 

endowed to man by Allah (SWT). It is from this perspective that the following 

three basic functions of the Hisbah institution are highlighted. 

The first major function of Hisbah is to oversee the proper organisation of 

facilities for the observance of religious duties. The functions of the general 

overseer include adequate maintenance of mosques, the appointment of 

Imams, arrangement of daily prayers, Friday prayers and ‘Id prayers. In the 

same token, the institution of Hisbah ensures the observance of many other 

obligations of the Shari’ah and takes serious objections to their violations in 
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society.47 The institution does this by preaching, advising, reprimanding or 

referring to appropriate authority. This function is relevant to modern 

societies, where mundane affairs have taken away high moral standards and 

the acts of ibadat out of the minds of many. It is strongly believed that the 

relevance of this function will surpass many ages to come. 

Another major function of the Hisbah institution is the maintenance and 

implementation of justice in society. This entails the insistence on fair play 

among different economic factors, to minimize possibilities of exploitation 

from the economy - such as checking manipulation of prices, monopolistic 

collusion, supplies and productions.48 It also includes checking and correcting 

excesses of the judiciary, the police and other law enforcement agencies. To 

maintain justice, the Hisbah institution equally gives advice and organizes 

workshops for other government institutions, as well as financial institutions. 

It also intervenes in private disputes and offers amicable settlements between 

individuals, or between individuals and organisations and between employers 

and employees. 

Lastly, the institution of Hisbah engages in the inspection of and maintenance 

of public utilities. The Hisbah does this by carrying out regular inspection of 

the whole town to ensure that optimal hygienic condition of the town is 

sustained; where necessary, it involves the evacuation of garbage and sewage. 

Again, this function includes inspection of schools, hospitals, roads and 

bridges to call appropriate authorities to their conditions and adequate repairs. 

It also entails inspection of the water board, electricity board, as well as roads 

and buildings under construction. This assists in ensuring that the utilities are 

supplied and constructions are in compliance with minimum standards. The 

need for constant availability of these services on a large scale is essential 

these days. 

The above functions are all-encompassing. They encapsulate the civil and 

political rights, economic, social and cultural rights or what the western 

writers classified as first, second and third-generation rights. Above all, they 

take adequate care of religious matters - ibadat. In other words, the institution 

of Hisbah functions in multifarious ways. It takes care of both worldly affairs 

                                                           
47 Ibn Taymiya, Institution of hisbah, P. 140. 

48 Ibid p.140 
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and religious rites. It is therefore argued that if properly managed, the Hisbah 

institution will not only enforce Qur'anic concepts of human rights discussed 

above, but it will also be an institution to protect and promote them. However, 

to enable the board or commission to accomplish the enumerated functions, it 

must be headed by a leader to be appointed by the government upon meeting 

certain requirements or qualifications. Such a leader is, in Islam, referred to 

as the Muhtasib. He is responsible for the overall activities of the Commission 

or Board. 

The Office of Muhtasib 

For a smooth running of the office of Hisbah, the leader must appoint officials 

under the leadership of Muhtasib, who would be charged with all the 

responsibilities attached to the office. Ibn al-Arabi as quoted by Shaykh Abd 

Allah bn Foduye in Diya’ al- Hukkam said that the office of hisbah is an 

innovation, but it is based upon the most important public responsibility, 

which is the duty of “enjoining the right and forbidding the wrong” As cases 

connected with this were numerous, the rulers should delegate this 

responsibility to a person who undertakes to do it for all people, at all times.49 

Muhtasib or the Censor is to see that Islamic precepts were obeyed, offences 

discovered and offenders punished. His jurisdiction according to Sultan 

Muhammad Bello was to monitor commercial transactions, dealing with 

matters such as defective weights and measures, fraudulent sales and non-

payment of debts.50 He is also concerned with inspecting buildings and streets 

to make sure that they complied with the state specifications.51 

The Muhtasib, with the assistance of other officers under him, engages in or 

propagates the principles of enjoining what is good and forbidding what is 

evil. The first known Muhtasib in Islamic history was the Prophet (PBUH) 

himself. He bore the name while answering the clarion call of the injunctions 

of the Qur'an. As the Islamic political leadership expanded, the Muhtasib 

becomes the holder of the office of Hisbah who came in direct touch with the 

                                                           
 

 

50 Bello, O (ed and trans)&Bello, M “al-Gaith al-Wabil fi sirat Imam Adil”Ph.D 

thesis University of London.1983 P.147 
51 Ibid P.148 
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people frequently, in the market and other places to admonish them to do 

good, forbid them from doing evil and punish those found to engage in evil 

acts. It is equally important to note that the officer in charge of hisbah differs 

from the judge because he has to investigate reprehensible acts, even if no 

complaints are brought before him, while the judge will give judgment only 

on matters brought before him. The function of the office of hisbah is (to 

prevent transgression through) the fear it instils in people, and the function of 

the judiciary is to dispense justice.52  Today, in line with the concept of modern 

Hisbah, a Muhtasib is an officer appointed by the State to man the affairs of 

Hisbah Institution. He is in charge and oversees the activities of the institution 

of Hisbah, which is entrusted with the maintenance of public morals and 

standards in the state; the standards encompass social, economic, political and 

religious matters. Based on these responsibilities, therefore, Muhtasib should 

be a Muslim, male, mature and learned in Islam. In addition to all these 

qualities, he is expected to be well versed in Islamic jurisprudence - fiqh.53 

Through this knowledge, he must be familiar with the existing Ijtihad. He 

must also understand his time and be well-acquainted with ills performed in 

society. This will enable him to appreciate what has been forbidden and what 

is allowed in Islam. The knowledge of the Shari’ah and Ijtihad is one thing; 

the ability to have the fear of Allah to apply them is another. Therefore, apart 

from the knowledge of the Shari ‘ah, a Muhtasib must be pious. Piety and fear 

of Allah are necessary for the Muhtasibas only these will prevent him from 

the abuse of his office. His piety will also enhance his ability to do justice 

between the plaintiff and the defendant while attending to their matters. It is 

the same piety that will continue to prompt him to lay good examples for 

others to emulate and his words will not contradict what he preaches. For 

Allah (SWT.) says of such persons: ‘Do ye enjoin right conduct on the people, 

and forget (to practice it) yourselves, and yet ye study the Scripture? Will ye 

not understand?’54 

Thus, piety is as important as knowledge of the Shari’ah for a successful 

implementation of Hisbah functions by a Muhtasib. When appointed, he 

works with his technically trained staff as his assistants who investigate the 

affairs of different crafts and trades. They also give specialised advice in their 

areas. The Muhtasib is given wide powers, but he exercises them sensibly. He 

                                                           
52 Ibid p.22  
53 T.A.Bashar The role of Hisbah in promoting ethical values op.cit P  37 
54 SURAH 2 Verse 44 
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is empowered to advise, reprimand, rebuke, imprison or expel people from the 

town. He does these through the instrumentality of his staff or the court as the 

case may be. The code of conduct for a Muhtasib provides a system of checks 

and balances.55 As a rule, the behaviour of a person to be punished should be 

against the injunctions of the Shari‘ah before the Muhtasib could intervene. 

In the same token, he should not engage in ijtihad to punish. Rather, he should 

forbid them from only those actions on which there existed a consensus of the 

Ummah.’56 

Generally, the nature of Muhtasib's tasks is comprehensive. It comprises 

practically all aspects of society, as well as everything in day-to-day life. This 

is not restricted to fellow human beings but also extended to interpose in 

damages caused by animals. Cases of environmental pollution are not 

excluded too. Administration of the judiciary is another area of concern to the 

Muhtasib. Again, all other appointees of the state who act on behalf of the 

state are also accountable to the Muhtasib.57 

Conclusion 

As it has been noted earlier, the system of hisbah is first exhibited by the 

Prophet (PBUH) when his personal and official engagements increased. 

Again, all the first four rightly guided Caliphs took charge of hisbah but later 

transferred same to provincial governors due to massive expansion of Islamic 

political dominion. For example, history had it that Caliph 'Umar assigned to 

his provincial governors the position of Muhtasibs.58 This trend shows the 

transformation of hisbah due to changing conditions and situations. In the 

same manner, due to, economic, social and political changes all over the 

world; it is strongly believed that hisbah should no longer be a one-man 

activity neither should it be a one-man affair with few assistants moving from 

one domain to the other. There is, therefore, a need to adopt a modern way of 

hisbah institution. There is a need to shift from traditional to modern hisbah, 

which takes care of ever-increasing economic, social and political activities. 

In addition to this, Shari’ah implementing states in Nigeria for instance should 

                                                           
55 Ibn Taymiyya “The institution of Hisbah opcit P.138 
56 Ibid p.138 
57The Islamic World Net, Hisbah Institution  at <http://www.islamicworld.net 
58  M.Akram (Trans)al-Shaykh al-Imam Ibn Taymiya Public Duties in Islam: The 

Institution of hisbah, Leicester: The Islamic Foundation, 1983) P.148 
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empower the office by giving it all necessary support to enable it to carry out 

its responsibilities effectively.  

Lastly, the office of hisbah went beyond the religious meaning of the 

'enjoining what is good and forbidding what is evil' to practical duties 

consistent with the general interests of the Muslims and the larger community. 

Therefore, it dealt with various social matters, such as maintenance of 

cleanliness of roads, animal welfare so that an animal should not carry what 

it could not bear, health care through covering fountains, preventing teachers 

from beating children severely, and controlling bars and wine drinkers, as well 

as, indecent women. In general terms, it dealt with all that has to do with 

society and morals to be in the best manner. It also dealt with economic affairs, 

because Muslim cities are filled with employers, traders and craftsmen. 

Hence, the job of the Muhtasib and other officials attached to the office was 

to prevent fraud in industry and transactions, particularly to supervise weights 

and measures and check their standards and calibres. It is a needed system that 

can bring a lot of good to all members of society. It is a clear manifestation 

that the mission of the Messenger of Allah (PBUH) is a ‘mercy for all 

creations’. 
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Empowering Youths through Skills Acquisition 

Programmes: The Surest Way for Community 

Economic Development in Nigeria 

Mannir Abba and Bagudu, Alhaji Adamu 

Abstract  

One of the debates among patriotic Nigerians is increasing aspiration for 

sustained structural transformation of the Nation’s Economy. This paper 

examined emerging issues in Nigeria Youths Empowerment programmes for 

sustainable community economic development. Various ways in which the 

Nation’s economy can be transformed through effective youth’s 

empowerment programmes, various agencies involved in youths 

empowerment schemes and existing skills acquisition programmes that 

require much attention for sustainable community economic development 

were also highlighted in this paper. Finally, the paper suggested among others 

that all hands should be on deck to see to the total success in youth 

empowerment efforts for the attainment of sustainable community economic 

development in Nigeria.  

Introduction 
In most cases, the growth in the economy of any society is a clear indication 

of an improvement in the socio-economic well-being of its people. A 

deterioration in the economic growth rate of most developing countries is thus 

a manifestation of the fall in the standard of living of the people that cumulates 

into poverty. Nigeria is blessed with abundant human and natural resources. 

The nation’s experience according to African Development Bank (ADB, 

2008) is pathetic having witnessed a fall in its Gross Domestic Product (GDP) 

from an annual average rate of 10.5 per cent in 1985 to 3.2 per cent in 2007. 

Subsequently, the Commission of the African Union (2005) reported that the 

country also witnessed a decline in its per capita income from US $1600 in 

1980 to the US $1160 in 2008. One of the consequences of these declines is 

the rate of poverty more especially among unemployed Nigerian youths which 

has increased from 28.1 per cent in 1980 to 88 per cent in the year 2002. 

However, the managers of the nation’s economy have become more 

enthusiastic in promoting the nation believing that only a substantial increase 

in productivity could turn around the economy (Ahmed, 2008).  
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Increased productivity alone may not be a panacea for the country’s woes, but 

the level of commitments and discipline, which bring about increased 

productivity together with self-reliance consciousness constitute the path to 

economic transformation. The position and role of Nigerian Youth are that of 

a prime over. If youths are of prime importance in transforming the Nation’s 

economy there is a need to get them vocationally empowered through skills 

acquisition programmes to be sufficiently committed and to enable them to 

contribute their utmost towards realizing the objectives of poverty reduction 

and economic development in the country.   

Abba (2016) views the skills acquisition programme as an integral part of 

national development strategies in many communities because of the impact 

on human and economic growth. It has been noted that vocational skills 

acquisition programmes are designed to offer training to improve an 

individual’s general proficiency, especially about their present or future 

occupation. However, vocational skills acquisition programmes have 

continued to thrive in many societies. Over the years, the Commission of the 

African Union (2005) notes that various governments in Nigeria embarked on 

so many youth empowerment programmes through skills acquisition 

programmes for poverty alleviation and sustainable economic growth 

purposes in the country. Despite all these efforts, it appears that the situation 

is not better than what it was before the advent of this programme in 2012. 

Instead of the empowerment programmes provided to provide Nigerian 

youths with the skills to become productive entrepreneurs and engender 

creative and innovative ideas that would enlarge the nation’s economic pie, 

and increase personal freedom, unfortunately, Ahmed (2008) notes that 

Nigeria is not taking the issue seriously to the extent that the programme 

turned to be unfavourable policy to many Nigerian youths because the policy 

is indirectly not in favour of common man or woman but rather in favour of 

some government officials and their family members. This is because most of 

the youths were given access to the empowerment programmes for reasons of 

direct or indirect connection with the ruling political party of their state or 

local government rather than making it for general or equal access to every 

Nigerian.   

In addition to this, African Development Bank (ADB, 2008) believes that 

despite its proven contribution, Nigeria does not seem to give deserved 

attention and effective planning to youth empowerment through skills 

acquisition programme; and that appears one of the reasons for the rising 

unemployment and poverty especially among the teeming youths in Nigeria. 
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This paper, therefore, argues that effective planning in skills acquisition 

programmes is the missing link in Nigeria’s poverty reduction and economic 

transformation efforts in the country. To actualise the desired objectives of 

poverty and community economic development in Nigeria, proper planning 

and attention should be given to vocational skills acquisition programmes. 

The skills acquisition programmes for youth empowerment should include: 

agro-based vocational skills acquisition programmes, carpentry and joinery 

work skills acquisition programmes, dressmaking skills acquisition 

programmes, hairdressing skills acquisition programmes, knitting skills 

acquisition programmes, laundry and dry cleaning services skills acquisition 

programmes, metalwork skills acquisition programmes, and soap and pomade 

making skills acquisition programmes   

Conceptual Framework: Concept of Vocational Skills Acquisition 
The term “skills acquisition” is best defined from the point of view of the 

learner, as the process of obtaining knowledge of a technical and practical 

nature from an individual, group, or institution that can impart such 

knowledge. Skills are more commonly used in the context of trades, 

occupations, and vocations and are usually aimed at practical purposes. A 

common opinion of the concept of skills according to Glym and Tracey (2012) 

is that it refers to crafts and trades at the lower level of the economic ladder. 

To moderate the tag of inferiority that this vista confers on the concept of 

skills acquisition, a less objectionable description should be “technical 

training” or, “technicians training” as training is understood to be different 

from the broader concept of education.  

In essence, skills acquisition –call it technical training-is aimed at ensuring 

self-reliance for the end products and thus practice must be emphasised over 

theory. The term “skill” as described by Abba (2016) is the habit of doing 

something well, especially skill gained through training or experience. Skills 

are classified into technical and human skills that technical skills are those 

skills that call for proficiency in specific activities, particularly those 

involving methods, processes, procedures or techniques for their effective 

performance. Human skill on the other hand deals with skills acquired through 

years of experience or training for proficiency on the job. 

In the view of Okpoko (2006), a person who works productively is skilled 

because he/she acquired the habit of performing a task acceptably within his 

job, the possession of skills marks a difference between a professional and an 
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amateur. Skill is the learned capacity to carry out predetermined results often 

with the minimum outlay of time, energy, or both. 

While the term “vocational skills acquisition programmes” are vocational 

programmes that involve the acquisition of skills, knowledge and attitudes 

necessary for effective employment in a specific occupation. In the context of 

this paper, a vocational skills acquisition programme refers to any form of 

education whose primary purpose is to prepare youth for employment in 

recognised occupations.  

In the word of Glym and Tracey (2012), vocational skills acquisition 

programmes are designed and provided for a wide range of job-related skills 

that are both relevant and essential to employment opportunities that exist 

within a particular institution as well as in the community. It involves the 

acquisition of skills, knowledge and attitudes necessary for effective 

employment in a specific occupation.  

Community Development 
A common definition of community development is not simple to attain, nor 

is it universally agreed upon. Part of the confusion rests with the fact that 

community development is both process and product. The practice of 

community development is not one focused solely on material resource 

development, nor is it devoted exclusively to systems for addressing 

community needs (Nzeneri, 2002). Oviawe and Aluyor (2009) argued that 

community development should be viewed as “a continuous or intermittent 

process of social action by which the people of a community organize 

themselves informally or formally for democratic planning and action, define 

their common group” felt” needs and problems, make a group and individual 

plans to meet their felt needs and solve their problems, execute these plans 

with a maximum of reliance upon resources found within the community and 

supplement community resources when necessary. 

Economic Development 
Since 1960, economic development has been conceptualised: as a term of 

expanding capital base, inducing competitive economic climate which results 

in the distribution of the direct gains of production. According to Ahmed 

(2008), a rise in manpower, capital, technology, living standards, 

manufacturing and agro-allied production, has for long been accepted as a 

productivity indicator. The benefits of this surplus have to be distributed and 

re-invested for economic development in a manner to maintain progressive 

improvement in productivity A common alternative for measuring economic 
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development has been using the rate of growth of income per capita or capita 

Growth National Product (GNP), which expresses the ability of a country to 

expand its output at a rate faster than the growth rate of its population 

(monetary growth of GNP per capita minus the rate of inflation). The GNP 

per capita according to Africa Development Bank (ADB, 2008) is used to 

measure the overall economic well-being of the population, expressing the 

number of real goods and services that is available to the average citizen for 

consumption and investment. Economic development encompasses progress 

in providing livelihood on a sustainable basis, access to education and basic 

healthcare for the majority of the population. The meaning of the term 

“development” becomes clearer with the understanding of the term “economic 

growth”. Economic growth is measured by the increase in a country’s per 

capita GNP. According to Okpoko (2006), economic growth is thus sustained 

expansion of production possibilities measured as an increase in the real GDP 

over a given period.  

Recently, however, economic development is defined in terms of the quality 

of life of the majority of the population. Abba (2012) noted that the experience 

of the 1950s and 1960s when many developing nations failed to realised their 

economic growth targets and the quality of life of the majority of their people 

remained, for the most part, unchanged, signalled that something was very 

wrong with this narrow definition of development. The Nigerian economy 

inspires by the rapid pace of its modernization is still largely underdeveloped. 

It is apt to note, therefore, that the country- has achieved through the various 

development plans, some economic growth but with limited development. 

Efforts made by the government to alleviate this economic problem from the 

economic stabilization (temporary provision) Act of 1982, deregulating the 

economy, National Minimum Wage, Act of 1981, Structural Adjustment 

Programme (SAP) reforms of Obasanjo's administration of 1999-2007 have 

yielded limited success which is manifested in the trend of domestic output 

and community economic development.  

All these go to show that the country’s resources are neither fully nor 

efficiently utilized. Youth empowerment through skills acquisition 

programmes therefore should be given the utmost attention it deserves, since 

productivity remains a vital source of economic growth and development.  

The Nigerian Youths 
In the context of Nigeria's historical experience, youths have rendered 

valuable contributions to the struggle for liberation and national development. 
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According to Abba (2012), youths constitute a reservoir of energy and 

dynamism for national transformation if they are correctly guided, mobilized 

and fully integrated into the social rubric of the nation. They can also 

constitute a threat to national survival and stability if they are away from the 

purposeful direction. No nation aspiring to national greatness and prosperity 

can afford to ignore the youths.  

The repercussion would be that of allowing them to constitute a major social 

problem. They are a vital source of manpower and do possess leadership 

potential, and are full of future promises. Once these innate potentials in them 

are fully exploited and properly handled, their contribution to community 

economic development can be immense. 

Masari (2015) noted that the youths in Nigeria, that is, persons between the 

ages of 6-30 years, form about 59 per cent of the population. According to 

National Productivity Centre (2007), the active proportion of the productivity 

active group among the youth i.e. persons between the ages of 15-30; 

constitute 47 per cent of the productive population of the country. This, 

therefore, means that the youth population in the country is a big reserve of 

labour. With appropriate training and guidance, the youth can provide the 

manpower need of the country and if they can develop talents and are 

inculcated a sense of responsibility, they can make positive contributions to 

community economic development.  

Government AgenciesSupportingYouths Empowerment Scheme for 

Economic Restructuring in Nigeria 

In the first place, it is the government realization of the importance of a 

productivity-driven economy that brought about the National Productivity 

Centre and other agencies. Government agencies that are involved in Youth 

Empowerment Scheme directly or indirectly according to National 

Productivity Centre (2007) are: 

i. Small and Medium Enterprises Development Agency of Nigeria 

(SMEDAN).  

ii. Nigerian Agricultural Cooperative and Rural Development Bank 

(NACRDB) of Nigeria.  

iii. National Directorate of Employment (NDE). 

Vocational Skills Acquisition Programmes for Youths Empowerment 

and Community Economic Development  
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The patriotic commitment to Nation Building is a duty of all citizens. No 

single individual can undertake the role of building a nation. Such a patriotic 

but complex task requires that the youths should be productively mobilised 

and challenged to pay their dues as it were. There are various endowments in 

any given society. All these talents can be productively harnessed and utilised 

to form the strong pillars upon which the nation is built. There is, therefore, 

the need to sensitise our youths to the basic tenets of productivity. 

Absenteeism can be cut down, lateness to work, extravagance and 

unnecessary excuses if the nation wants to be seen as working more 

productively. It is through such resolve that most of those nations who, a little 

more than a decade ago were economic underdogs have emerged in the global 

polity to be counted among the economic tigers of the world today (Ahmed, 

2008).  

However, in the process of empowering youths for sustainable community 

economic development, it is very important to alleviate poverty which is one 

of the factors militating against Nigeria’s economic development effort. For 

youth empowerment and sustainable community economic development 

agenda to succeed in the country, vocational skills acquisition programmes 

need to be properly mounted and youths participation needs to be encouraged 

by motivating them to attend the programmes and in turn utilise the skills 

given to them after receiving the training. The major skills acquisition 

programmes that are needed most for the youths empowerment process in 

Nigeria are agro-based vocational skills acquisition programmes, carpentry 

and joinery work skills acquisition programmes, dressmaking skills 

acquisition programmes, hairdressing skills acquisition programmes, knitting 

skills acquisition programmes, laundry and dry cleaning services skills 

acquisition programmes, metalwork skills acquisition programmes, and soap 

and pomade making skills acquisition programmes. 

Agro-based vocational skills acquisition programme, is an occupational 

activity that entails learning skills of farming in the area of animal husbandry, 

crop farming and arable farming either through irrigation or rainy season 

farming. The agricultural produce may be for market or domestic 

consumption (Kristal, 2015). In the context of this paper, agro-based 

vocational skills acquisition programmes for youth empowerment agro-based 

vocational skills acquisition programmes involves occupational activity that 

entails animal production, crop production, pomology and arable crop 

production programme. These activities aim at helping youths acquire skills 
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of farming occupation for self-reliance as well generate personal income for 

personal and community development.  

Carpentry and Joinery Work Skills Acquisition Programme: These are 

compound words that are of different meaning and functions but relates to one 

another to some extent. The term carpentry work according to Kristal (2015) 

can be defined as the art of working with timber to construct and maintain 

buildings, furniture and other objects. Mohammed (2014) notes that a 

carpenter is a skilled craft person who works with timber to construct, install 

and maintain buildings, furniture and other objects. While joinery work is the 

art of working with timber to construct and maintain items like bookcases, 

cabinets, doors, windows, stairs and such special items by joining wood 

without the use of nails. These activities are fulfilled by youths for self-

reliance and as well enable them to generate personal income and revenue for 

community economic development. 

Dress Making Skills Acquisition Programme: This is a diverse crafting 

profession this allows players to use various cloths and other reagents to 

armour, bags and even flying carpets. Dressmaking enterprise is typically 

desired by cloth wearing classes (Word of Warcraft, 2015). It also entails an 

activity that involves learning in occupations that entail measurement, cutting 

of cloth of different types into different shapes and designed pattern into a 

complete dress of different types for market and domestic use purposes 

(Udochukwu, 2015).  

Hair Dressing Skills Acquisition Programme; has been defined differently 

by variously scholars. Victoria, S. (2006) defined the term as an establishment 

dealing with hair treatments for men and women. It is an activity that involves 

the provision of services related to hair decoration for fashion and health 

benefits. Hair removal is offered at some beauty salons through treatments 

such as waxing and threading. This is achieved using a combination of hair 

colouring, haircutting, and hair texturing techniques.  

Laundry and Drycleaning Skills Acquisition Programme: The term dry 

cleaning refers to cleaning clothes and fabrics using a chemical solvent rather 

than water. The cleaning according to Dry Cleaning and Laundry Institute 

(2007), is done with a liquid but the solvent contains little or no water and 

does not penetrate the fibres like water does in a washer. The solvent used is 

typically toxic tetrachloroethylene (perchloroethylene), which the industry 

calls "perc" or "PERC". It is used to clean delicate fabrics that cannot 

withstand the roughness and tumble of a washing machine and clothes dryer; 
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it can also eliminate labour-intensive hand washing. In the context of this 

paper, dry cleaning services skills acquisition is referred to as any cleaning 

process for clothing and textiles using a chemical solvent other than water. 

Metalwork Skills Acquisition Programme: It involves activities in 

occupations that entail designing, processing, welding and fabrication of 

metal products. Metalwork according to Ellington (2000) includes activities 

among others in welding and fabrication of metal products, soldering and 

brazing and metalwork hand tools use skills. However, these activities are also 

classifiable relative to the unskilled, semiskilled or skilled workers. In 

Nigeria, the following are typical examples of metalworkers; Jeweler, auto 

body repair (panel beater), forge operators, machine operators, fitter (iron 

bender), sheet metal worker, structural steelworker, toolmaker, welder, 

blacksmith etc.  

Soap Making Skills Acquisition Programme: This involves activities in 

occupations that entail the production of substances used for washing or 

cleaning, consisting of a mixture of sodium or potassium salts of naturally 

occurring fatty acids. Hence, in the context of this study, soap making skills 

acquisition involves continuous processes using smaller-scale production 

which involves the traditional batch soap processes. There are three variations 

of traditional batch soap processing according to David, Anneken, Sabine, 

Georg, Udo and Alfred (2006),: the 'cold process', wherein the reaction takes 

place substantially at room temperature, the 'semi boiled' or 'hot process', 

wherein the reaction takes place near the boiling point, and the 'fully boiled 

process', wherein the reactants are boiled at least once and the glycerol is 

recovered. 

Pomade Making Skills Acquisition Programme: Pomade is a word that 

originated from the French. Their word pomade, meaning “anointment” came 

from the Latin pomum (fruit, apple) via the Italian words pomata from pomo, 

meaning “apple”, because the original recipe contained mashed up apples in 

it. According to Victoria (2006), pomade making entails an activity that 

involved the processing of soy wax, It is also“-a scented ointment, especially 

one used for the scalp or for dressing the hair.”Unlike hair spray and hair gel, 

pomade does not dry and often takes several washes to remove. It can easily 

be removed using a high-detergent shampoo or other de-greasers such as 

dishwashing liquid and/ or using olive oil or oily shampoo and rinsing with 

warm water. 
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Knitting Skills Acquisition Programmes: Knitting is a method by which yarn 

is manipulated to create a textile or fabric. Knitting creates multiple loops of 

yarn, called stitches, in a line or tube. Knitting has multiple active stitches on 

the needle at one time. According to Abba (2016), it is an activity that involves 

a process by which yarn is manipulated to create a textile or fabric. Knitting 

creates multiple loops of yarn, called stitches, in a line or tube. Knitting may 

be done by hand or by using a machine.  

Suggestions 
The paper suggests that the Federal Government’s intention of making 

education accessible to everybody is a project whose success lies with the 

cooperation of administrators, teachers/instructors and indeed the learners. 

Therefore, all hands should be on deck to see to the total success of youth 

empowerment through vocational skills acquisition programmes for 

community economic development is the responsibility of all. This could be 

made possible if the government can ensure that, its greatest budgetary 

allocation goes to the educational sectors with much priority to skills 

acquisition programmes. 

Adequate support should be provided by both governments and private sectors 

to youth empowerment scheme programmes for enhancing community 

economic development in Nigeria. In addition to this, the teeming Nigerian 

youths should be adequately motivated to participate in the empowerment 

programmes for self-reliance and community economic development. This 

can be done through giving equal opportunity to all Nigerian youths to 

participate in the programme and have access to credit loans for capital after 

receiving vocational training in respective of their political, tribal or religious 

inclination  

Finally, adequate programme supervision should be mounted by governments 

of both local, state and federal government to ensure proper implementation 

of youth empowerment skills acquisition programmes for sustainable 

community economic development in the country at large.   

Conclusion 

Various reports show that despite its proven contribution, Nigeria does not 

seem to give equal opportunities to Nigerian youths to attend skills acquisition 

programmes and access to credit loan facilities for capital for their daily 

businesses and these appear to be among the reasons for the rising 

unemployment and poverty in the country. This paper concludes that Nigeria 
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today needs more attention to youth’s empowerment through skills acquisition 

programmes with paying special attention to the major skills acquisition 

programmes mentioned in the background for the actualisation of sustainable 

community economic development in the country. Again, poverty alleviation 

is not just a matter of income increase or economic development; it is quality 

raising and capacity building. Most of the vocational education programmes 

designed for Nigerians are formal, inside classroom settings where a great 

opportunity is given to children but youths and adults are at disadvantage due 

to their nature and their day to day socio-economic activities. Therefore, it 

should be borne in mind that this type of education is not limited to children 

alone, but must extend its boundaries to youths and adult groups. If these skills 

acquisition programmes are properly utilised and implemented, the economy 

will be transformed to the highest level.  
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Effects of Internal Communication Channels on 

the Performance of Local Government 

Employees in Northwestern Nigeria 
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Abstract 

The purpose of the study was to determine the effects of internal 

communication channels on the performance of local government staff in 

North-West, Nigeria. The objectives were to: (1) determine the influence of 

internal memos on workers’ adherence to policies; (2) the impact of 

noticeboards' messages on staff output. A survey research design was adopted 

and data for the study were collected through questionnaires. The reliability 

of the research instrument was determined using Cronbach's alpha coefficient 

which gave the alpha result of 0.866. The study population comprised of the 

176 local government councils in North-West, Nigeria. By using a systematic 

sampling technique, a sample size of 18 local government councils was taken 

for the study. The sample size of 370 was determined using Godden (2004) 

statistical formula and distributed proportionally among the seven states in 

North-West, Nigeria. Convenience sampling was used to distribute 

questionnaires to the respondents. Moreover, 334 returned questionnaires 

were used in both descriptive statistics and inferential analysis ran on 

Statistical Package for Social Science (SPSS) to analyse data collected for the 

study. Findings from the mean and linear regression analysis revealed that (a) 

Internal memo had a positive and significant influence on adherence to 

policies (β = .367, p =.000) (b) Notice board had a positive and significant 

influence on local government staff output in North-West, Nigeria (β = .631, 

p =.000). Based on the findings, it was recommended that local government 

and other organisations in a broader context should improve the effectiveness 

of their internal communication channels by providing staff with clear and 

timely information among others to promote their performance. 

Introduction 

There is a wide perspective that workers performance is bound to increase 

when there are well-established employee communication channels that 

provide employees with information about the duties they have to perform 

(Titan, 2016); yet, there is little empirical-based conclusion. Internal 
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communication channels are means of reaching many employees within 

organisations. There are numerous channels of employee communication 

ranging from well-established formal methods like memos, noticeboards, 

meetings, house journals, personal briefings, conferences, circulars, manuals 

and annual reports, to informal paths like grapevines that operate anywhere 

(Gupta, 2013). Daft and Lengel (1983) in their theory of media richness claim 

that task performance will improve if the organisational communication 

channels are matched to the needs of organisations’ information processing 

tasks. Informative function nonetheless, is one of the essential roles of 

employee communication that gives out needed information to staff through 

various channels to enable them to perform their duties effectively and 

efficiently (Gupta, 2013). Obviously, performance has been considered as the 

major aim for the existence of any organisation. Most of the past researches 

have shown the influence of internal communication on overall organisational 

performance and have made little reference to the contribution of internal 

communication channels on workers’ productivity. Generally, there are 

inadequate studies conducted in Nigeria on internal communication channels 

and their influence on staff performance. Most of the previous studies focused 

mainly on the communication direction (downward, upward and lateral) 

rather than communication channels and were conducted in Western and 

Asian countries. In recognition of its widely accepted contribution to 

employee performance in various settings, this study, therefore, attempts to 

determine the effects of internal communication channels on the performance 

of local government workers in North-West, Nigeria. 

Statement of the Problem 

Lack of performance on the part of local government personnel often results 

in moribund national development (Shadrach, 2014). Most organisations 

having poor internal communication channels grapple with internal 

challenges that negatively affect their staff performance, (Ali, 2016). Thus, 

maintaining good employee relations helps reduce workplace conflict, raise 

staff morale and increase overall staff performance (George, 2017), but 

sometimes according to Goris (2007), the imperativeness of internal 

communication which is at the heart of the strategy is overlooked (Lattimore, 

et al., 2007). Ideally, organisations should effectively use their internal 

communication channels to promote performance especially at the local 

government level where the provision of two-way channels of communication 

is stipulated as the fourth objective of local government established in Nigeria. 

However, while employee communication strategies are found to be used in 
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closing the employee performance gap; the effect of internal communication 

channels on workers performance at the local government workplace remains 

a puzzle. 

Theoretically, however, Richard (1990) identifies memos and noticeboards 

among the basic four typical downward communication channels (that can 

affect employee performance). A memo is the most prevalent internal 

communication tool produced by an organisation to disseminate information 

concerning policies, rules, procedures, instructions, directives, and 

responsibilities within a workplace (Gimsy, 2017). Despite all these benefits, 

few studies were conducted on the influence of internal memos on staff 

performance in organisations (Danjuma, 2006; Jethwaney & Sarkar, 2009). 

Similarly, noticeboards were found to be used in improving employees' 

motivation and promoting output (Seital, 2011; Argenti, 2007). But there is a 

consensus among communication officers that noticeboards have been 

overlooked as a vital communication tool in organisations ("1000liveplus. 

NHS. UK. 2011" in Mijinyawa, 2019). It is against this background this sets 

to determine (i) the influence of internal memo on adherence to policies, (ii) 

ascertain the impact of notice board on staff output, from the perspectives of 

local government employees in North-West, Nigeria. 

Literature Review 

Employee communication is a special area of public relations concerned with 

how public relations professionals in corporations, counselling firms and non-

profit organisations help promote effective communication among employees 

and between line employees and top management (Lattimore, Baskin, 

Heiman, & Toth 2007). It involves multiple layers of communication, from 

employer-employee relations to interactions among the workforce itself 

through different channels of communication (Lister, 2017). According to 

Kennan and Hazleton (2016), internal communication is grounded in 

organisational communication to promote organisational goals and objectives. 

Grunig and Dozier (2002), view employee communication as a catalyst for an 

organisation to achieve its objectives while performance, on the other hand, is 

considered as the major aim for the existence of any organisation (Mathias & 

Uchenna, 2012). It is important to note that, internal communication is known 

with several different names that include: internal relations, employer-

employee relationship, internal public relations, employee relations, staff 

communication, supervisor-employee relationships and employee 

communication among others (Smith, 2009; Lattimore, et al., 2007; Okafor, 



87|DEGEL: The Journal of the Faculty of Arts and Islamic Studies, Vol. 19 (1), June 2021 

 

2001; Rahman, & Taniya, 2017). Internal communication is the most crucial 

focus area in the study of holistic public relations as the success of other 

components of public relations are largely dependent on its outputs in the field 

of work (Musa, 2012).  

Many public relations executives champion a philosophy that says that all 

great external public relations begin with great internal public relations 

(Lattimore et al., 2007). Therefore, the creation and maintenance of sound 

employee communication is a prerequisite and significant factor for 

organisational success, as it affects its overall performance. According to 

Kelchner (2017), strong employee communication is required for high 

productivity and human satisfaction as it leads to more efficient, motivated 

and productive employees who in turn lead to improved organisational 

performance. Workforce productivity remains a primary element for success 

in most organisations, including those in government (Haenisch, 2012). 

Fundamentally, organisations that have invested in employee communication 

programmes have experienced productivity increases, and therefore the 

increased productivity leads to increases in profits for the business (Brien, 

2014). Thus, organisations that communicate effectively with their workers 

outperform those that do not. Poor employee communication can lead to 

counter-productiveness and therefore, inefficiency at the workplace (Welch, 

2012), and may consequently have devastating effects on general 

organisational performance.  

The performance of any organisation to a large extent depends on the 

performance of its employees (Uche, Chiedu, & Ogbonnaya, 2017). 

According to Nwachukwu (2015), as cited in Uche et al., (2017), performance 

in the business setting means the extent to which objectives have been or are 

being met. In other words, performance refers to the degree to which 

organisations goals and objectives are achieved. Employee performance is 

imperative for organisational outcomes and success. The effective and 

efficient performance of local government councils is largely dependent on 

the productive capacity, quality and adequacy of the employees (Abbas, 

2012). Moreover, employee performance is considered as the combined 

output of effort, ability, and perception of tasks (Platt, 2010). Therefore, the 

quality of the internal (relations) process and organisational learning are 

observed as parts of performance measurement (Anthony & Ikechukwu, 

2017). Thus, the creation and maintenance of healthy employee 

communication are imperative to productivity, task performance, job 

satisfaction, commitment and morale (Bharadwaj, 2014). 
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There has been a growing interest in the local governments' performance in 

Nigeria as their services touch people’s lives most profoundly. Abbas (2012) 

observes that the effective and efficient performance of local government 

councils largely depends on productive capacity, quality and adequacy of the 

employees. There is a prevalent conviction that performance improvement 

can only be achieved through a fundamental reform in the area of employee 

relations. So, it can be used in local government as a crucial ingredient for 

enhancing employee performance. It is obvious that local government 

worldwide is a shared responsibility requiring effective internal and external 

communication to be successful. In Nigeria, the local government had 

acquired renewed significance in the nation's social, political and economic 

existence since 1976 when the local government system was overhauled at the 

instance of the Federal Military Government.  

The study has observed that most of the past researches (Gaither, 2012; Njeru 

et al., 2015; Femi, 2014; Momanyi and Atambo 2016; Haenisch, 2012; 

Masthan & Balakrishnan 2013; Nduna, 2014; Hayase, 2009; Worlu et al., 

2016; Ali, 2016 & Titang, 2016) have shown the influence of internal 

communication on overall organisational performance and have made little 

reference to the contribution of internal communication channels on workers' 

performance in local government. Based on that, this current study has taken 

two main downward communication channels (Internal memo and 

Noticeboard) as the independent variables respectively. To measure their 

effects on performance which is the dependent variable, the study uses two 

proxies that include: adherence to policies and employee output. Indeed, a 

study to explore the influence of employee communication channels on staff 

performance is fundamental as very little research was done in this focus area. 

Based on that, the current study sets to determine the effects of those internal 

communication channels on the performance of local government staff in 

North-West, Nigeria. 

Effects of Memo on Staff Performance 

Memos are brief printed documents traditionally used for the routine, day-to-

day exchange of information within an organisation (Bovee & Thill, 2013). 

According to Jethwaney and Sarkar (2009) memos are an essential part of the 

life of average employees. According to Windermere as cited in Gimsy 

(2017), memos are used to keep employees informed on the latest happenings, 

either company-wide or in a specific department. Memos are written to 

inform, request, solicit and reply to keep your company going successfully 
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and are used on all occasions except those that require a report (Damerst, 

1966). A memo is a type of business letter which is written by a person in an 

organisation to communicate with someone else in the same organisation, 

Danjuma, (2006). Good memos must be brief, unambiguous, without 

irrelevancies, yet friendly. They ask for, or transmit, information; they convey 

personal instructions. Much of the day-to-day working of an organisation 

depends on them (Little, 1981). Internal memos are used to facilitate 

adherence to organisational policies (Yakubu, 2013). 

A memo is the most prevalent internal communication tool produced by an 

organisation to disseminate information concerning rules, procedures, 

policies, directives and responsibilities within a workplace (Gimsy 2017). 

Thus, the amounts of information employees receive through internal memo 

guide and help them to perform their responsibilities. Femi (2014) reports that 

employees choose to perform tasks out of identification with the managers or 

with the organisation rules and objectives. Platt (2010) convicted that 

employee performance is the combined result of effort, ability and perception 

of tasks. This is in line with Koontz and Weihrich (2012) who observed that 

internal communication supports motivation by clarifying workers what needs 

to be done or how well they are doing it. Hayase (2009) finds out that there is 

a positive relationship between factors of internal communication and factors 

of employee engagement. According to Argenti (2007), management can use 

memos and letters to communicate to employees about internal changes. 

Memos are used to keep employees abreast of the policies and procedures of 

the organisation they work for. Undoubtedly, if employees are clear about the 

objectives, values, and ethics of their organisation they will connect 

themselves with the organisation. Abbas (2012) observes that for a local 

government to function effectively and efficiently, its employees have to be 

kept aware and involved in the entire process of the formulation and execution 

of policies.  

Obviously, memos are used for communicating policies, procedures, or 

related official business in the workplace (Bovee & Thill 2013). Memos are 

used to keep employees informed on the latest happenings, either company-

wide or in a specific department. For example, when management issues a 

change in corporate policy, a memo is used to explain the change. Memos can 

be used to inform staff with updates on how projects schedules are coming 

along, or about new products or services the company is introducing 

(Windermere 2016 in Mijinyawa 2019). It has been theorised that effective 

use of internal memos can help in broadening the staff knowledge of 
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workplace policies in their organisations. Because of that, some changes in 

local government policies or any relevant information that requires the 

attention of employees could be communicated through an internal memo. 

Marko (2015) in Mijinyawa, (2019) explains eight advantages of workplace 

policies and procedures that help improve staff morale satisfaction and 

productivity as follows:  

 provide workers with knowledge about what is expected of them, e. 

g. behaviour and performance standards;  

 provide rules and guidelines for decision-making in routine situations;  

 provide a consistent and clear response across the organisation in 

dealing with situations;  

 demonstrate your good faith that workers will be treated fairly and 

equally;  

 provide an accepted method of dealing with complaints and 

misunderstandings to help avoid claims of bias and favouritism;  

 provide a clear framework for the delegation of decision-making;  

 provide a means of communicating information to new workers; and 

 ensure that you are better equipped to defend claims of a breach of 

employer obligations, e. g. health and safety legislation.   

Effects of Noticeboard on Staff Performance 

Noticeboard in an organisational context can be described as a stage for 

continuous flow of news and messages concerning employees Jethwaney and 

Sarkar (2009). Bulletin board according to Seital (2011) has now experienced 

a renaissance and is now being used to promote employee output, cut waste, 

and reduce accidents on the job. They are visual communications that are 

inexpensive, easy to implement and virtually impossible for any employee to 

miss (Argenti, 2007). Bulletin boards are used in motivating employees to 

reach production targets. Giving shift wise production details on the bulletin 

boards also encourage competition among different shifts (Jethwaney & 

Sarkar, 2009). Noticeboards certainly are among the most widely used internal 

communication (Little, 1981). Bulletin boards display messages in regular 

locations with minimum effort and expense. The board remains a much-used 

and effective means of communication within organisations. Details of 

announcements already made in a meeting or house publication can be pasted 

for those who need more information (Lattimore et al., 2007).  

Noticeboards can be used to have dramatic effects on performance. It creates 

interest in important information; it can promote activity within the office, 
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prompt tasks and allow employees to see important deadlines all day, every 

day; it is a valuable method of creating awareness in the office as it allows 

employees to actively see that there is an issue that needs to be dealt 

immediately. It is also used to inspire by displaying short positive reports on 

employees achievements, which can motivate employees to continue to strive 

and accomplish goals and targets (“advantage of having a 

noticeboard…2017” in Mijinyawa, 2019). To be effective, a noticeboard must 

be (Little, 1981): first well sited (large number must pass it daily); second, big 

and attractively painted (so it draws attention) and third, keeps up to date (staff 

soon learn to ignore a noticeboard covered with old notices). According to 

Bhataliya (2017) as cited in Mijinyawa, (2019) explaining workplace 

procedures to employees through typical internal communication channels 

such as noticeboards is crucial to improve employee productivity. 

Noticeboards can create a sense of unity and help staff to be more productive 

(Yakubu, 2013).  

Goals and Objectives of Internal Communication 

Internal communication efforts have many goals but few are as significant as 

the goal of ensuring employees understand the need for change (Holtz 2001). 

Sarker and Jethwaney (2012) opined that the basic aim of internal 

communication is to promote pride for the organisation. In a broad sense, the 

goal of internal communication is the improvement of the relationship 

between employees and management (Lattimore et al.,2007). On his part, 

Jaishri (2009) notes the following goals of employee communication:  

 To increase employee knowledge of organisational activities 

 To enhance favourable employee attitude towards the organisation 

and its various external stakeholders 

 To receive employee feedback 

 To recognize employee accomplishment in employee 

communications 

 To distribute communication periodically 

 To schedule interpersonal communication between management and 

specific employee group periodically  

Related Theories 

The relationship between internal communication and employee productivity 

can be hinged on a plethora of theories to explicate the relationship between 

various actions and events in the internal public relations domain. 
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Specifically, this study reviews some theories of organisational 

communication to underpin the conceptual framework of the study. There are 

various theories relevant to internal public relations practice of relevance to 

this study include the following: Human Relations Theory; System Theory; 

Corporate communications Theory; Theory of bureaucracy and Source 

credibility Theory. The aforementioned theories are some of the relevant 

organisational communication theories reviewed to explicate the theoretical 

foundation of this study. The theories complement one another in this work as 

there is no single unifying framework to guide research solely on internal 

communication channels and their effects on employee performance. The 

theories are synthesized to support the conceptual framework for the study as 

follows.  

Human Relations Theory can be applied practically in an organisational 

context by encouraging communication among staff especially when there is 

a need to introduce a change that will lead to improved performance of 

individuals and organisational productivity (Kurt Lewin in Atambo and 

Momanyi, 2016). Thus, encouraging communication among local 

government staff through various internal communication channels can help 

to improve their productivity. Human Relations, Corporate Communication, 

System and Bureaucracy theories highlight the importance of internal 

communication in different styles using all available communication 

channels.  

The choice of the theories is done based on the consideration that issues 

involved in employee communication to induce productivity in the workplace, 

can be adequately analysed within the framework of the theories. Because 

they provide a framework for thinking about relevant internal communication 

channels to be used in guiding behaviour or introducing a change that is the 

regular part of organisational management.  

Apart from the aforementioned relevant theories, Source Credibility Theory 

too is found to be relevant to this study. One of the several dimensions of 

credibility is a legitimate power to direct subordinates in a workplace. French 

and Raven (1959) contend that legitimate power is based on the perception 

that the persuading agent has the right, such as through a specific role or 

position, to influence and obtain compliance from the target of the influence. 

This theory is very relevant to the current work because it is studying the 

effects of typical downward communication channels (memos and 

noticeboards) on employee performance. All the aforementioned channels can 
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be used to disseminate information that can improve staff productivity. Ali 

(2016) establishes that downward communication has a significant positive 

association with employee performance. 

Objectives of the Study 

The main objective of the study is to determine the influence of internal 

communication channels on the performance of local governments' workers 

in North-West, Nigeria. The study has the following specific objectives:  

1. To determine the influence of internal memos on workers’ adherence 

to policies. 

2. To ascertain the impact of noticeboards' messages on staff output. 

Research Hypotheses 

The following null hypotheses were put forward for testing to guide the 

investigation:  

1. There is no significant influence of internal memos on workers 

adherence to policies. 

2. Noticeboard messages do not significantly influence staff output. 

Methodology 

The study adopted a survey design. The population of the study comprised the 

176 local government councils in North-West, Nigeria. By using a systematic 

sampling technique a sample size of 18 local government councils was taken 

for the study. The sample size of 370 was determined by using Godden (2004) 

statistical formula and distributed proportionally among the seven states in 

North-West, Nigeria. Data were collected through a questionnaire. The 

reliability of the research instrument was determined using Cronbach’s alpha 

coefficient which gave the alpha result of 0.866. Data were analysed in both 

descriptive and inferential analysis by using mean tables and linear regression 

at a (5%) level of significance. 

Data Presentation and Analysis  

This section presents and analyses data based on the responses obtained from 

the administered questionnaire. The data collected from the field survey were 

presented using tables, percentages, means and standard deviation. For the test 

of hypotheses simple linear regression was used. The chapter is organised and 

presented under the following discrete categories: Analysis of distribution and 
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return of the questionnaire; analysis of respondents’ demography; analysis of 

the research questions and hypotheses. 

Data Presentation and Analysis  

Data presentation 

This chapter presents and analyses data based on the responses obtained from 

the administered questionnaire. The data collected from the field survey were 

presented using tables, percentages, means and standard deviation. For the test 

of hypotheses simple linear regression was used. The chapter is organized and 

presented under the following discrete categories: Analysis of distribution and 

return of the questionnaire; Analysis of respondents’ demography; Analysis 

of the research questions and hypotheses. 

Research Question One: To what extent do internal memos significantly 

influence workers adherence to policies? 

Research question one sought to tap information on the internal memo and 

how it relates to the workers’ adherence to policies. Table 3 gives a highlight 

of the trend of the participants’ responses. The data description shows the 

mean and standard deviation generated for all the items on the questionnaire 

using the Likert five-point scale “Strongly agree”, “Agree”, “Undecided”, 

“Disagree”, “Strongly disagree”.   

 Table 1:  Mean scores on the responses of respondents on the different items 

on the influence of internal memo on adherence to policies 

S/N 

Statements 

N Mean 

Std. 

Deviatio

n 

1 Internal memos present clear information 

concerning my responsibilities in this local 

government. 

334 4.32 .708 

2 Internal memos are very vital tools for timely 

information sharing concerning my workplace 

procedures. 

334 4.30 .621 
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3 Internal memos give me reliable information 

concerning my workplace policies. 
334 4.12 .689 

4 I always comply with the directives that I 

receive through internal memos concerning 

my work. 

334 4.25 .635 

5 Internal memos help to increase my obedience 

to the policies of this local government. 
334 4.15 .643 

6 I quickly act on any information that I receive 

through internal memos about my role. 
334 4.02 .775 

Total Valid N (listwise) 
334 

        

4.1933 

                   

0.6785 

Source: Field Survey (2021) 

Table 1 presents the analysis of responses on the influence of internal memos 

on the adherence to policies. The data description show the mean and standard 

deviation generated for all the statements on the questionnaire. Findings 

indicate that majority of the respondents' perceived positively that the 

information they receive through internal memos helps to improve their 

adherence to policies of their local governments. This is based on the 

aggregate mean score of 4.19 obtained from the output which is above3.00 the 

minimum mean of the agreement. Looking at the responses to individual 

statements, the highest mean score 4.32 of item one in the Table shows that 

majority of the respondent believed that internal memos present clear 

information about their responsibilities. The overall response on the 

independent variable internal memo recorded the mean value of 4.30 on item 

two. This indicates that the majority of the respondents viewed an internal 

memo as a crucial tool for timely information sharing concerning their work 

procedures. Respondents indicated, by the mean score of 4.12 on item three 

that internal memos give them reliable information concerning their 

workplace policies.  

Moreover, the trend of the responses on the dependent variable adherence to 

policies, show that item four in the table I always comply with the directives 

that I receive through internal memos concerning my work got the highest 
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mean score of 425; item five Internal memos help to increase my obedience 

to policies of this local government recorded 4.15 and the last item I quickly 

act on any information that I receive through internal memo about my role had 

4.02. Based on the consideration of the aggregate mean value of 4.193, which 

represents the views of the respondents, it can be inferred that the majority of 

the respondents believed that the information they receive through internal 

memos helps to improve their adherence to the policies of their local 

governments. This implies an internal memo has a high influence on 

adherence to policies.  

Test of Hypotheses 

Five hypotheses were formulated and tested in this study by using simple 

linear regression analysis based on the decision rule to reject a null hypothesis 

if the significance level is less than 0. 05, other we do not reject it. 

Regression Analysis on Research Hypothesis One: 

Ho: There is no significant effect of internal memos on workers adherence to 

policies of local governments in North- West, Nigeria. 

The above hypothesis was tested as shown in the following tables. 

Table 2:Model Summary 

Model R 

R 

Squ

are 

Adjusted R 

Square 

Std. Error of 

the Estimate 

                            Change 

Statistics 

R 

Square 

Change 

F 

Cha

nge df1 df2 

Sig. F 

Chang

e 

1 
.367a .134 .132 1.503406 .134 

51.

582 
1 332 .000 



97|DEGEL: The Journal of the Faculty of Arts and Islamic Studies, Vol. 19 (1), June 2021 

 

a. Predictors: (Constant), Internal memo 

Table 3:ANOVAa 

Model 

Sum of 

Squares Df 

Mean 

Square F Sig. 

1 Regr

essio

n 
116.586 1 116.586 51.582 .000b 

Resi

dual 
750.396 332 2.260   

Total 866.982 333    

a. Dependent Variable: Adherence to policies 

b. Predictors: (Constant), Internal memo 

 
 

Table 4: Coefficients 

Model 

Unstandardize

d Coefficients 

Standardized 

Coefficients 

T Sig. 

95.0% 

Confidence 

Interval for B 

B 

Std. 

Error Beta 

Lower 

Bound 

Upper 

Bound 

1 (Constant) 7.300 .717  10.187 .000 5.891 8.710 

Internal 

memo 
.401 .056 .367 7.182 .000 .291 .511 

a. Dependent Variable: Adherence to policies 

 

Table 2 indicates that the coefficient of determination R square is 0.134 and 

R is 0.367 at a 0.05 significant level. R2, the coefficient of determination 

showed that 13.4% of the variation in adherence to policies is explained by 

internal memo in the model. Table 3 presents the results of the Analysis of 

Variance (ANOVA) of internal memo versus adherence to policies. The 
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ANOVA result for the regression coefficient shows that the independent 

variable is a significant predictor of the dependent variable. Since the p-value 

of 000 is less than 0.05, an internal memo is a significant predictor of 

adherence to policies.  

Table 4 presents the analysis to determine beta coefficients of internal memos 

versus adherence to policies. The result shows that there is a significant 

positive relationship between the internal memo and adherence to policies (β 

= .367, p =.000), thus H0 which says that there is no significant effect of 

internal memos on workers adherence to policies of local governments in 

North- West, Nigeria was rejected. The t statistics is 7.182 which is greater 

than zero. This indicates that an internal memo has a positive influence on 

adherence to policies. 

Discussion of Findings 

Study Objective One: To determine the influence of internal memos on 

workers adherence to policies of local governments in North- West, Nigeria. 

Hypothesis one was tested using linear regression to determine the influence 

of internal memos on local government workers’ adherence to policies in 

North-West, Nigeria. The findings from the analysis indicated that an internal 

memo has a positive and significant influence on adherence to policies (β = 

.367, p =.000). Thus the null hypothesis was rejected resulting in the 

conclusion that internal memo has a significant positive relationship with 

adherence to policies of local government workers' in North-West, Nigeria. 

The result is similar to the output of descriptive statistics of the research 

question one in Table 4.3 which indicated that the majority of the respondents 

perceived positively that the information they receive through internal memos 

helps to improve their adherence to policies of their local governments. The 

descriptive statistics revealed that most of the respondents agreed that they 

always comply with the directives that they receive through internal memos 

concerning their work. Furthermore, the finding from descriptive statistics 

showed that most of the respondents convicted that they quickly act on any 

information that they receive through internal memos about their roles. In 

addition, the majority of the respondents believed that internal memos help to 

increase their obedience to the policies of their local governments. The 

aggregate mean score obtained from descriptive statistics was 4.19, which is 

above 3.00 the minimum mean of the agreement. Therefore, it can be 

interpreted to mean that an internal memo is among the essential internal 

communication tools that can more likely lead to employee performance. 
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Mandu (2011) confirms that there was a significant positive relationship 

between internal communication and staff adherence to policies, thus it could 

lead to staff performance. Gupta (2013) reports that internal communication 

channels are used for ensuring that staff are adhering to policies, rules and 

regulations in their workplace by keeping them abreast of any change of 

direction in their organisation. In the same vein, Ali (2016) establishes that 

downward internal communication channels in which internal memo is at the 

apex, have a significant positive association with employee performance. This 

is in line with the view of Wilson & Ogbonnia (2013) in Mijinyawa (20019) 

who finds out that internal memo is among the most important internal 

communication channels for improving understanding of organisational 

culture that induces the performance of employees. Abbas (2012) observes 

that for a local government to function effectively and efficiently, its 

employees have to be kept aware and involved in the entire process of the 

formulation and execution of policies. In line with the above result, Platt 

(2010) observes that "employee performance is the combined result of effort, 

ability and perception of tasks. Corroborating the aforementioned result also, 

Femi (2014) reports that employees choose to perform tasks out of 

identification with the managers or with the organisation rules and objectives. 

But, it should be noted that unfriendly organisational policies were found to 

be in the opposite direction. Worlu et al (2016) reveal that poor organisational 

policies have a negative and insignificant effect on job performance which 

suggests that an increase in employees' performance will require that 

managers pay more attention to friendly organisational policies. 

Research Question Two: To what extent does the noticeboard significantly 

influence local government staff output in North- West, Nigeria? 

Research question two seeks to tap information on the noticeboard and how it 

relates to staff output. Table 5 gives a highlight on the trend of the participants' 

responses. The data description shows the mean and standard deviation 

generated for all the items on the questionnaire using the Likert five-point 

scale “Strongly agree”, “Agree”, “Undecided”, “Disagree”, “Strongly 

disagree”. 

Hypothesis one was tested using linear regression to determine the influence 

of internal memos on local government workers’ adherence to policies in 

North-West, Nigeria. The findings from the analysis indicated that an internal 

memo has a positive and significant influence on adherence to policies (β = 

.367, p =.000). Thus the null hypothesis was rejected resulting in the 
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conclusion that internal memo has a significant positive relationship with 

adherence to policies of local government workers' in North-West, Nigeria. 

The result is similar to the output of descriptive statistics of the research 

question one in Table 2 which indicated that the majority of the respondents 

perceived positively that the information they receive through internal memos 

helps to improve their adherence to policies of their local governments. The 

descriptive statistics revealed that most of the respondents agreed that they 

always comply with the directives that they receive through internal memos 

concerning their work. Furthermore, the finding from descriptive statistics 

showed that most of the respondents convicted that they quickly act on any 

information that they receive through internal memos about their roles. In 

addition, the majority of the respondents believed that internal memos help to 

increase their obedience to the policies of their local governments. The 

aggregate mean score obtained from descriptive statistics was 4.19, which is 

above 3.00 the minimum mean of the agreement. Therefore, it can be 

interpreted to mean that an internal memo is among the essential internal 

communication tools that can more likely lead to employee performance. 

Mandu (2011) confirms that there was a significant positive relationship 

between internal communication and staff adherence to policies, thus it could 

lead to staff performance. Gupta, (2013) reports that internal communication 

channels are used for ensuring that staff are adhering to policies, rules and 

regulations in their workplace by keeping them abreast of any change of 

direction in their organisation. In the same vein, Ali (2016) establishes that 

downward internal communication channels in which internal memo is at the 

apex, have a significant positive association with employee performance. This 

is in line with the view of Wilson & Ogbonnia (2013) in Mijinyawa (20019) 

who finds out that internal memo is among the most important internal 

communication channels for improving understanding of organisational 

culture that induces the performance of employees. Abbas (2012) observes 

that for a local government to function effectively and efficiently, its 

employees have to be kept aware and involved in the entire process of the 

formulation and execution of policies. In line with the above result, Platt 

(2010) observes that "employee performance is the combined result of effort, 

ability and perception of tasks. Corroborating the aforementioned result also, 

Femi (2014) reports that employees choose to perform tasks out of 

identification with the managers or with the organisation rules and objectives. 

But, it should be noted that unfriendly organisational policies were found to 

be in the opposite direction. Worlu et al (2016) reveal that poor organisational 
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policies have a negative and insignificant effect on job performance which 

suggests that an increase in employees' performance will require that 

managers pay more attention to friendly organisational policies. 

Research Question Two: To what extent does the noticeboard significantly 

influence local government staff output in North- West, Nigeria? 

Research question two seeks to tap information on the noticeboard and how it 

relates to staff output. Table 4.4 gives a highlight on the trend of the 

participants' responses. The data description shows the mean and standard 

deviation generated for all the items on the questionnaire using Likert five-

point scale “Strongly agree”, “Agree”, “Undecided”, “Disagree”, “Strongly 

disagree”. 

 Table 5: Mean scores on the responses of respondents on the different 

items on the influence of noticeboard messages on staff output 

S/N Statements N Mean 

Std. 

Deviation 

1 Noticeboards help to provide me with 

timely information on what is expected 

of me in this local government. 

334 4.27 .811 

2 Noticeboards help to keep me informed 

about the goals of this local 

government. 

334 3.99 .899 

3 The information I receive through 

noticeboards helps to increase my 

knowledge of workplace policies. 

334 3.96 .948 

4 The information I receive through 

noticeboards helps to increase my 

awareness of the work procedures of 

this local government. 

334 4.14 .776 
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5 Noticeboards provide me with the 

needed information to carry out my 

work better. 

334 3.90 .915 

6 Noticeboards help to remind me of the 

need for effective service delivery in 

this local government. 

334 3.87 .876 

Total Valid N (listwise) 
334 

          

4.0216 

                          

.8708 

Source: Field Survey, 2021 

Table 5 presents the analysis of responses on the effect of noticeboard on 

output. The data description show the mean and standard deviation generated 

for the six statements on the questionnaire. The result in Table 4 indicates that 

the respondents believed that the information they receive through 

noticeboards helps them to carry out their work better. The aggregate mean 

score obtained is 4.19, which is above 3.00 the minimum mean of the 

agreement. As an illustration, the mean scores of the responses on the 

individual items analyse how noticeboard help to improve the output of local 

government staff in North- West, Nigeria. To begin with the responses on the 

independent variable, the highest mean score 4.27 of item one in the Table 

shows that majority of the respondents agreed that noticeboards help to 

provide them with timely information of what is expected of them in their 

local government. Item two on the Table recorded a mean value of 3.99. This 

translates to the majority view of the respondents that noticeboards help to 

keep them informed about the goals of their local governments. The mean 

value of 3.96 reveals that the majority of the respondents believed that the 

information they receive through noticeboards helps to increase their 

knowledge of workplace policies. 

Moreover, on the part of the data generated for the dependent variable, the 

result obtained from item four accounted for the mean value of 4.14. This 

indicates that the majority of the respondents agreed that the amount of 

information they receive through noticeboards helps to increase their 

awareness of work procedures. The mean score of 3.90 of item five indicates 

that the majority of the respondent agreed that noticeboards help to provide 

them with the needed information to carry out their work better. The finding 
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on item six from the Table recorded a mean value of 3.87. This shows that 

noticeboards help to remind employees of the need for effective service 

delivery in their local governments. From the results of the total mean of 

4.0216, it can be concluded that noticeboard has a high effect on staff output. 

Regression Analysis on Research Hypothesis Two:  

Ho: Noticeboard does not significantly enhance local government staff output 

in North- West, Nigeria. 

Table 5 presents the analysis of responses on the effect of noticeboard on 

output. The data description show the mean and standard deviation generated 

for the six statements on the questionnaire. The result in Table 4 indicates that 

the respondents believed that the information they receive through 

noticeboards helps them to carry out their work better. The aggregate mean 

score obtained is 4.19, which is above 3.00 the minimum mean of the 

agreement. As an illustration, the mean scores of the responses on the 

individual items analyse how noticeboard help to improve the output of local 

government staff in North- West, Nigeria. To begin with the responses on the 

independent variable, the highest mean score 4.27 of item one in the Table 

shows that majority of the respondents agreed that noticeboards help to 

provide them with timely information of what is expected of them in their 

local government. Item two on the Table recorded a mean value of 3.99. This 

translates to the majority view of the respondents that noticeboards help to 

keep them informed about the goals of their local governments. The mean 

value of 3.96 reveals that the majority of the respondents believed that the 

information they receive through noticeboards helps to increase their 

knowledge of workplace policies. 

Moreover, on the part of the data generated for the dependent variable, the 

result obtained from item four accounted for the mean value of 4.14. This 

indicates that the majority of the respondents agreed that the amount of 

information they receive through noticeboards helps to increase their 

awareness of work procedures. The mean score of 3.90 of item five indicates 

that the majority of the respondent agreed that noticeboards help to provide 

them with the needed information to carry out their work better. The finding 

on item six from the Table recorded a mean value of 3.87. This shows that 

noticeboards help to remind employees of the need for effective service 

delivery in their local governments. From the results of the total mean of 

4.0216, it can be concluded that noticeboard has a high effect on staff output. 
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Regression Analysis on Research Hypothesis Two:  

Ho: Noticeboard does not significantly enhance local government staff output 

in North- West, Nigeria. 

Table 6: Model Summary 

Mo

del R 

R 

Sq

uar

e 

Adjust

ed R 

Squar

e 

Std. 

Error of 

the 

Estimate 

                            Change Statistics 

R Square 

Change F Change df1 df2 

Sig. F 

Change 

1 .631
a 

.39

8 
.396 1.628 .398 219.196 1 332 .000 

a. Predictors: (Constant), Noticeboard 

Table 7:ANOVAa 

Model 

Sum of 

Squares Df 

Mean 

Square F Sig. 

1 Regression 581.261 1 581.261 219.196 .000b 

Residual 880.392 332 2.652   

Total 1461.653 333    

a. Dependent Variable: Quality output 

b. Predictors: (Constant), Noticeboards 

Table 8:Coefficientsa 
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Model 

Unstandard

ized 

Coefficient 

Standardize

d 

Coefficients T Sig. 

95.0% Confidence 

Interval for B 

B 

Std. 

Error Beta   

Lower 

Bound 

Upper 

Bound 

1 (Constant) 4.476 .510  8.770 .000 3.472 5.480 

Noticeboar

ds 
.609 .041 .631 14.805 .000 .528 .690 

Dependent Variable: Quality output 

Tables 6, 7 and 8 depicted that the value of β = .631, p =.000, since the p-

value is less than 0.05, we reject Ho. So, we confirmed that the noticeboard 

significantly enhances local government staff output in North- West, Nigeria. 

The t statistics is 14.805 which is greater than zero. This indicates that the 

noticeboard has a positive influence on staff output. The R2 with the value of 

39.8% implies that the variation in staff output can be explained as 39.8% by 

the predictor as explained in the model. This can be interpreted to mean that 

employee output can be predicted by the effective use of the noticeboard. The 

ANOVA result for the regression coefficient reveals that the independent 

variable is a significant predictor of the dependent variable. Since the p-value 

of 000 is less than 0.05, the noticeboard is a significant predictor of staff 

output. 

Discussion of Findings 

Study Objective Two: To ascertain the influence of noticeboards messages 

on the output of local government workers in North-West, Nigeria. 

The test of hypothesis for this question was done with linear regression. The 

findings from regression analysis indicated that noticeboard has a positive and 

significant influence on local government staff output in North-West, Nigeria 

(β = .631, p =.000). Therefore, the null hypothesis was rejected. This implies 

that the noticeboard has a significant positive relationship with the quality 

output of local government workers in North-West, Nigeria. The result is 

consistent with the output of descriptive statistics of the research question two 
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in Table  4 which indicated that the majority of the respondents believed that 

the information they receive through noticeboards helps them to carry out 

their work better. The descriptive statistics also revealed that most 

respondents agreed that the information they receive through noticeboards 

helps to remind them of the need for effective service delivery in their local 

government. Furthermore, the majority of the respondents believed that the 

information they receive through noticeboards helps to increase their 

awareness of work procedures that in turn lead to their quality output. The 

aggregate mean score obtained from descriptive statistics was 4.19, which is 

above 3.00 the minimum mean of the agreement. The result agrees with Seital 

(2011) who noted that the Bulletin board has got a renaissance and is now 

being used to promote productivity, cut waste, and reduce accidents on the 

job. This result was supported by Orieno, Waiganjo and Njeru (2015) finding 

"that internal communication channels help in improving operational 

efficiency" thus, they improve staff productivity. This is consistent with the 

view of Jethwaney and Sarkar, (2009) who observed that noticeboards are 

used in motivating employees to reach production targets. Giving shift wise 

production details on the bulletin boards also encourage competition among 

different shifts. The output is in line with the finding of Momanyi and Atambo 

(2016) who found that the performance of staff and the organisation at large 

largely depend on the communication channels and levels available in the 

organisation. The result also agrees with the finding of Femi (2014) that 

effective communication has an impact on workers performance. Studies by 

Arif et al 2009, Chen 2008, Chong 2007 and Watson 2010 as cited in Gaither 

(2012) all found that effective use of internal communication channels can 

enhance the performance of the organisation. Similarly, Argenti (2007) 

corroborated this finding with the assertion that noticeboards were found to 

be used in improving employees' motivation and promote productivity. 

Summary of Findings 

The first objective of the research seeks to find out the influence of internal 

memos on adherence to policies of local government workers in North- West, 

Nigeria. The findings from this study reveal that internal memos had a positive 

and significant influence on adherence to policies (β = .367, p =.000). Since 

the p-value of .000b is less than 0.05, an internal memo is a significant 

predictor of adherence to policies. The second objective of the research sought 

to determine the influence of noticeboard on local government staff output in 

North-West, Nigeria. The results of this study indicated that there was a 
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positive and significant influence of noticeboard on local government staff 

output in North- West, Nigeria (β = .631, p =.000). Since the p-value of .000b 

is less than 0.05, the noticeboard is a significant predictor of staff output. 

Conclusion 

In line with the findings deduced from this study, it can now be concluded that 

the typical downward communication channels comprised of internal memos 

and noticeboards are among the fundamental internal communication 

channels that can promote staff performance. They play a significant role in 

improving employee performance. Thus, the effective use of internal 

communication channels is a fundamental component of organisational 

success. When management issues timely, clear, and needed information to 

employees, a grapevine is less likely to take root in organisations. Indeed, no 

organisation can succeed with poor internal communication channels. Based 

on that, managers must improve the effectiveness of internal communication 

channels to promote employee performance. Evidence-based papers are most 

needed on how to improve employee communication channels.  

Recommendations 

1. Managers should make sure that employees are kept abreast of clear 

and timely information through internal memos concerning their 

responsibilities and general organisational policies, rules and 

regulations. 

2. Management should use internal memos optimally to send vital and 

guiding information to staff concerning their workplace policies and 

procedures. 

3. Management should use noticeboards to remind staff of the need for 

effective service delivery in their local governments.  

4. The local government should appoint an officer solely responsible for 

noticeboards updates of the needed information from different 

departments for employees to carry out their work better. 

5. Management should use noticeboards to keep staff informed about 

goals, workplace policies and work procedures. 
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An Assessment of the Relationship between the 

Qur’ān and Sunnah 

  Yahya, Shaykh Ahmad and Ali, Miqdad Ali 

Abstract 

The significance of the Qur’ān to the life of Muslims cannot be 

overemphasized. This is because it serves as a manual that provides accurate 

direction to the Muslims in their spiritual, social, economic and political 

endeavours. However, the guidance obtained from the teachings of the Qur’ān 

cannot be adequately understood without resort to the explanation offered by 

Prophet Muhammad (SAW), otherwise known as-Sunnah, whether through 

verbal expression, action or tacit approval. This work, therefore, intends to 

study the relationship between the Qur’ān and Sunnah to unravel the scope of 

the latter, dissect its roles for better understanding of the Muslims and unfold 

the authenticity of the position of Qur’āniyyūn and their likes who express 

satisfaction on the comprehensiveness of the messages of the Qur’ān and 

censure the Muslim ‘Ummah over their reference to the Sunnah as a 

secondary source of guidance. Exegetical and analytical research methods 

were adopted in the study. The work observed the confinement of the roles 

of Sunnah and the usurpation of some of its powers by some Muslims and 

orientalists and provided a framework to understand the arguments of those 

that accord it the right to legislate a new law and abrogate certain verses of 

the Qur’ān as well. The work concludes that the Sunnah plays a 

complementary role to the injunctions of the Qur’ān and affirms its statutory 

duty to enact a new law.     

Introduction 
Lexicographically, the root of the word Qur’ān has generated intense debate 

among scholars. For instance, Imām Shāfi‘ī held that the Qur’ān is a proper 

noun that is not derived from any word, just like Tawrah (Old Testament) 

and ’Injīl (New Testament) are not derivatives of any word. He revealed that 

the word Qur’ān is peculiar to the last revealed scripture with the absence 

of hamzah (glottal stop) in its root. He argued, further, that if it has hamzah in 

its root, the word Qur’ān could be used to describe any readable book (Az-

Zarkashī, 1988, p.278). 
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On the other hand, Al-Qurṭabī posited that the word Qur’ān is taken 

from qarā’in meaning resemblance. Therefore, the Qur’ān is called so 

because the verses contained there resemble one another (Az-Zarkashī, 1988, 

p.278). Another opinion suggests that qarana, meaning to join, is the 

etymological derivation of the term. Illustrating this opinion, the protagonists 

opined that the combination of Ḥajj and ‘Umrah is called Qirān because the 

pilgrim performs it simultaneously. Consequently, Al-’Ash‘arī submitted that 

the combination of the verses and chapters makes it to be called Al-Qur’ān 

(Az-Zarkashī, 1988, 278). 

However, it is also viewed that the Qur’ān is a synonym of qirā’ah, derived 

from qara’a meaning to read. In this opinion, the Qur’ān is a verbal noun 

(maṣdar) of qara’a which implies reading or recitation (Ṣāliḥ, n.d., p.28). The 

argument is premised on the following verses: ‘‘Indeed, its collection and 

recitation are on us, and when We have recited it, then follow its recitation.’’ 

(Q75:17-18).The opinion seems to be superior because of the conformity of 

its stance on the derivation with the above verses of the muṣḥaf. 

The Qur’ān is technically defined as the miraculous speech of Allah revealed 

to the seal of the Prophets and the Messengers in wordings and meanings 

through Angel Jibrīl, preserved in muṣḥaf and transmitted 

via mutawātir chain. Its recitation is an act of worship and it starts 

with Sūrat’l-Fātiḥah and ends with Sūratu’n-Nās. 

In addition to the documentation of the Qur’ān, whatever the Prophet 

(S.A.W.) uttered or did, which implied Sunnah, was also preserved by the 

Companions because of its explanatory and complementary roles to the 

Qur’ān. This unveils the belief of the Muslims that the Prophet (S.A.W.) 

symbolises the messages of the Qur’ān. Thus, the Qur’ān is a theoretical Book 

while the Sunnah represents the practical aspect of the theory. 

However, the issue of the relationship between the Qur’ān and the Sunnah has 

led to several debates to the extent that a group is known 

as Qur’āniyyūn vehemently oppose the reference of Sunnah as a source of 

guidance (Khan, 2000, p.180). This work, therefore, aims at examining the 

status of Sunnah in the Qur’ān as well as its functions concerning the Qur’ān 

to shed light on the relationship between the two. 
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The Status of Sunnah in the Qur’ān 
The Qur’ān is a major source of Islamic law in Islam and Muslims believe 

that it is the last Divine Book, which was revealed from Allah as guidance to 

mankind. The guidance may be for spiritual, social, political, economic, 

mystical, marital, and everything relating to the life of man as reiterated in 

unequivocal terms by Allah: “…We have omitted nothing from the Book ...’’ 

(Q6:38). The verse signifies that the Qur’ān is an explanation of all things and 

means for men to be rightly guided. The Qur’ān is the absolute authority in all 

matters because the directives contained in it are immutable. Almighty Allah 

declares in the Qur’ān: 

But when our clear signs are rehearsed unto them, those who rest 

not their hope on their meeting with Us, say: Bring us a reading other 

than this, or change this, say: It is not for me, of my own accord, to 

change it: I follow nought but what is revealed unto me: if I were to 

disobey my Lord, I should myself fear the Penalty of a Great Day 

(to come).Q10:15 

The Qur’ān makes it clear that the role of the Prophet (S.A.W.) is not merely 

that of a man who conveys only the revelation received from Allah to 

mankind. Rather, he was entrusted with the task of elucidating the Qur’ān to 

them. The Almighty Allah says: 

(We sent them) with clear signs and written ordinances; and We 

have sent down unto thee (also) the Message; that thou mayest 

explain clearly to men what is sent for them, and that they may give 

thought. Q16:44 

In the same chapter, Allah emphasizes the mission of the Prophet (S.A.W.) in 

elaborating the Qur’ān thus: ‘‘And we have sent down the book to thee save 

you express clearly unto them those things in which they differ, and that it 

should be a guide and a mercy to those who believe.’’ Q16:44 

The Sunnah, which is derived from the root sanna, meaning smooth and direct 

flow path, is referred to as the mode of life of Prophet Muhammad (S.A.W.) 

in Islam (Al Majlisu’l ’A‘lā li-Shu’ūni’l- ’Islāmiyyah, n.d, p.351.). It includes 

his specific words, habits, practice and silent approval (Al Majlisu’l ’A‘lā li-

Shu’ūni’l- ’Islāmiyyah, n.d., p.351). It is important because it expresses ways 

of the life of the Prophet (S.A.W.) dealing with allies, family, polity, etc. 

The hadīth, which linguistically means news, carries the same significance as 

the Sunnah. In addition to the Qur’ān, the Prophetic Sunnah is taken as a 

secondary source of guidance because it is an explanation of the Qur’ān. 
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 There are numerous verses in the Qur’ān that provide explicit information on 

the roles of the Prophet (S.A.W.), commanding Muslims to obey him, 

prohibiting them from disobeying him and enjoining them to be submissive 

to his dictates and follow his example. The Almighty Allah says: ‘‘O ye who 

believe! Obey Allah and His Messenger, and turn not away from him when 

ye hear (he speak).’’ (Q8:20). In another chapter, Allah discloses: “O ye who 

believe! Obey Allah, and obey the Apostle, and make not vain your deeds!’’. 

(Q 47:33). 

The Sunnah is described as good conduct which deserves emulation (Q60:6). 

More so, Muslims are exhorted to adhere to the injunctions enunciated by the 

Prophet (S.A.W.) (Q59:7). Compliance with the Prophet’s directives is equal 

to obedience to Allah (Q4:80). In addition, breaching the legislation made by 

the Prophet (S.A.W.) attracts painful punishment in the sight of Allah 

(Q47:33). The lofty paradise is also prepared as a reward for those who obey 

the directives of the Prophet (Q3:13). 

The infeasibility of implementing the Qur’ānic injunctions also evinces the 

importance of Sunnah. This shows that all claims to ignore the Sunnah and 

rely solely on the Qur’ān is a means of discarding the regulations of the Qur’ān 

that enjoin Muslims to follow it. It is gratifying to note that the Qur’ān is not 

sufficient to worship as Allah desires Muslims to do without the Prophet’s 

guide. For instance, Muslims are ordained to observe prayer in the Qur’ān 

without details on how it should be performed. Thus, the Qur’ān makes 

requirements of the Muslims while the Sunnah shows them the practical 

demonstration of it. In other words, it plays a complementary role to the 

Qur’ān. This is evident in the following hadīth: 

I have indeed been given the Qur’ān and something similar 

to it. Yet the time will come when a man leaning on his couch 

will say, follow the Qur’ān only: what you find in it as lawful, 

take it as lawful. And what you find in it as unlawful, take it 

as unlawful. But truly, what the Messenger of Allah has 

forbidden is like what Allah has forbidden ('Abū 

Dāwūd, ḥadīth 3988) 

The above-quoted hadīth signifies that the Sunnah in its complementary 

nature to the Qur’ān cannot and should not contradict the ruling in the Qur’ān 

and legislate in certain cases where Qur’ān is silent. However, if there is any 

contradiction, As-Salafī (1989) is of the view that the stand of the Qur’ān 

prevails because the position of the Sunnah is to illuminate the Qur’ān (p.12). 
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The Sunnah, therefore, explains, clarifies and removes perceived ambiguities 

of the Qur’ān. 

The Qur’ān also asserts that the Prophet (S.A.W.) has taught not only the Book 

but also wisdom. Wisdom is, therefore, interpreted by Imam Shāfi‛ī (n.d.) to 

mean Sunnah (p.32). The Prophet (S.A.W.) is made a judge (hākim) for the 

Muslims by Allah. Thus, no one remains a Muslim if he does not accept the 

Prophet’s decision in any case. Allah says: 

But no, by the Lord, they can have no (real) faith, until they make 

thee judge in all disputes between them, and find in their souls no 

resistance against thy decisions, but accept them with the fullest 

conviction.Q4:65 

Therefore, the hadīth goes along with the Qur’ān, since they are linked to each 

other. Also, it is impossible to understand the Qur’ān without a better 

understanding of the hadīth. It would be illogical to differentiate between the 

obedience to Allah and the obedience to Prophet Muhammad (S.A.W.) 

because whosoever believes in the latter has indeed believed in the former. 

Allah says in the Qur’ān: “He who obeys the Messenger obeys Allah…’’ 

Q4:80. 

Functions of the Sunnah in Relationship to the Qur’ān 
According to As-Salafī (1987), the role of the Sunnah in relationship to the 

Qur’ān for indicating what is in the Qur’ān does not exceed three (p.97) and 

they include:  

1. Emphatic Sunnah (As-Sunnah al-Mu’akkidah): This is a kind 

of Sunnah whose function is to repeat and stress what is stated in the Qur’ān 

(As-Salafī, 1989, p.97). For instance, Allah states that prayer, charity (zakāh), 

fasting and the pilgrimage are obligations. Stressing on those acts, the Prophet 

(S.A.W.) remarks: 

Islam is established on five pillars: witnessing that there is no one worthy of 

being worshipped save Allah and Muhammad is His Messenger, establishing 

the prayer, paying Zakāt, fasting of Ramadan and making Hajj for those who 

can do it. 

More so, Allah says in the Qur’ān: “The believers are but a single 

brotherhood…’’ Q49:10. The Prophet (S.A.W.) also emphasizes the verse 

when he says “Muslim is a brother of Muslim’’ (Al-Bukhārī,ḥadīth 4153).  
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2. Concise Sunnah (As-Sunnah al-Mufaṣṣilah): This has to do with 

expounding on the message of the Qur’ān and providing an example to 

expatiate it (As-Salafī, 1989, p.97). This task is in line with Q16:44 where 

Allah states that the Prophet (S.A.W.) is saddled with the responsibility of 

explaining the Qur’ān. In reaction to this, it is reported by ‛Āishah, the beloved 

wife of the Prophet (S.A.W.), that the Prophet’s character embodied the 

Qur’ān (Muslim, Ḥadīth 1233). In other words, the Prophet explained the 

Qur’ān by his words as well as character and example. In this regard, 

the Sunnah provides detailed information for every aspect of the Qur’ān in 

many ways which include: 

3. Explanation of non-detailed information (Bayān al- Mujmal): This 

refers to non-detailed information, commands or concepts that require further 

explanation to comprehend them. For instance, the Qur’ān enjoins the 

Muslims to observe Ṣalāh while details on how to observe it are not provided. 

The Sunnah, therefore, gives all the needed details on timings, number of units 

(rak‛ah), conditions of Ṣalāh, etc. Similarly, Muslims are enjoined to 

observe Zakāh while the minimum amount of it that is due on money is not 

stipulated, the Sunnah, therefore, comes in to expatiate on the concept. 

Discussing the issue, Al-’Imām Ash-Shāfi‛ī (n.d.) writes: 

فلم أعلم من أهل العلم مخالفا فى أن سنن النبي صلى هللا عليه وسلم من ثالثة 

ما أنزل هللا فيه  :أحدهما  :وجوه فاجتمعوا منها على وجهين والوجهان يجتمعان

رخر ما أنزل هللا فيه جملة وال  .نص كتاب فبين رسول هللا مثل ما نص الكتاب

   كتاب فبين عن هللا معنى ما أراد

I do not know any contrary opinion from the people of knowledge that the 

functions of Sunnah of the Prophet exceed three. They agreed on two which 

include: That the Messenger of Allah (S.A.W.) explained the same thing 

whose text was revealed in the Qur’ān. The other one is that the Messenger of 

Allah (S.A.W.) explained the intended meaning of what was revealed to him 

by Allah (p.91). 

4. Restriction of the Absolute (Taqyīd al-Mutlaq): This refers to the 

restriction of the general rule promulgated by the Qur’ān. A concise example 

of this kind is the prescription of amputation of the hand of the thief by the 

Qur’ān where Allah declares: “As to the thief, male or female cut off his or 
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her hand: a punishment by way of example from Allah, for their crime: and 

Allah is exalted in power’’. Q5:38. The verse does not limit the amputation of 

the hand to the wrist because of its absoluteness; the Sunnah then comes in to 

limit it to the wrist. 

5. Specification of General Rule (Takhṣīṣ al-‘Ām): This implies that the 

general rule enunciated by the Qur’ān is specified by the Sunnah. The vast 

number of the scholars unanimously agreed that the Sunnah which comes in 

form of mutawātir (any hadīth collected by the group of people who could not 

tell lie) can specify the general rule in the Qur’ān (Ash-Shāfi‘ī, n.d., p.119). 

Al-’Imām Ash-Shāfi‛ī, as one of the protagonists of the view, goes to the 

extent of giving it sub-heading in his epistle, Ar Risālah. A typical example 

of this is a verse where Allah says: “It is those who believe and confuse not 

their belief with wrong - that are (truly) in security, for they are on (right) 

guidance’’. Q 6:82. It is reported that the companions were very disturbed and 

scared as a result of the revelation of the quoted verse because of their 

understanding of oppression (Ẓulm), which signifies to place something in a 

wrong place. The Prophet (S.A.W.) therefore calmed them down and 

explained that polytheism is great oppression regarding a verse in the Qur’ān 

where Allah says: “…O my son! Join not in worship (others) with Allah. For 

false worship is indeed the highest wrongdoing’’. Q31:30. It can be deduced 

from the verse that the general rule is specified by the Sunnah. 

6. Independence in the Legislation (al-Istiqlāl fī’t-tashrī ‛): This refers to 

the role of the Sunnah to legislate a matter which the Qur’ān touches not. In 

other words, it implies the capacity of the Sunnah to legislate a new law. In 

this wise, Al-’Imām Ash-Shāfi‛ī and other scholars view that 

the Sunnah cannot legislate a new law except its genesis is found in the Qur’ān 

(Ash-Shāfi‘ī, n.d., p.91). Contrary to this view, Ibn Qayyim (1968) and many 

other scholars submit that the Sunnah can legislate a new law that has no 

origin in the Qur’ānand it is compulsory to comply with it (p.48). The 

examples of the new law enacted by the Prophet (S.A.W) include the 

prohibition of wearing silk (harīr), wearing a gold ring by men and marrying 

the lady and her aunt. The instances given in the Qur’ān entail Q4:59, 65 and 

80 among others to substantiate their stance that the Prophet can bring new 

law into effect. However, the former scholars debunked the view of the latter 

scholars with the following reason as expressed by As-Sibā‛ī (2012): 
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إننا ندعى أن السنة مبينة للكتاب وما ذكرتموه من اليات التى توجب طاعة 

  الرسول مع طاعة هللا

يقصد منها طاعة الرسول فى بيان شرحه فمن عمل وفق بيان الرسول صلى هللا 

عليه وسلم فقد أطاع هللا فيما أراد بكالمه وأطاع الرسول فى مقتض ى بيانه ولو 

مخالفة البيان عص ى هللا تعالى فى عمله على مخالفة البيانعمل على  وإذا ...

ونحن نسلم بوجود ...فليس فى اليات دليل على أن ما فى السنة ليس فى الكتاب 

األحكام الزائدة ولكنها ليست زائدة زيادة ش يء ليست فى القران بل هي زيادة 

 .(p.249-250)الشرح على املشروح 

Indeed, we claim that the Sunnah is an explanation of the Book (Qur’ān) and 

all the verses you mentioned which make compliance with the Messenger 

(S.A.W.) obligatory along with obedience to Allah mean that the Messenger 

(S.A.W.) should be followed in his explanation. Thus, whosoever acts 

according to the exposition of the Prophet (S.A.W.) has complied with Allah, 

as signified by His speech and followed the Messenger in his explanation as 

well. However, whosoever acts in violation of the explanation has offended 

Allah by contravening the explanation. Therefore, there is no evidence in the 

verses that shows that sunnah encompasses what is not in the Qur’ān. We 

submit that there is the existence of additional laws but the addition is not to 

add a thing that is not in the Qur’ān to it but it is only an additional explanation 

to what is being explained  

It is interesting to note that a myriad number of scholars like Al-’Imām Mālik 

viewed that one of the functions of Sunnah in relationship to the Qur’an is its 

ability to abrogate some Qur’ānic verses (‘Abdul Ghafūr, n.d.). Therefore, its 

function in this respect forms the thrust of the next subheading. 

Explanation with Naskh (Al-Bayān bin-Naskh) 

According to Jalālud-dīn As-Suyūṭī (n.d.), the word naskh may be used in the 

following contexts:  

1. To obliterate as contained in the verse “. . . But God obliterates that which 

the devil casts and then establishes His verses. . .” (Q 22:52) 
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2. To replace, as in the verse: “When We replace one verse with another...” 

(Q16:101) 

3. To change hands, as occurs in matters of succession, where the inheritance 

changes hands from one person to another. 

4. To transcribe from place to place. However, Al-Makkī (n.d.) maintains that 

it is incorrect to include this category in the Qur’ān, and he has strongly 

criticized an-Nuhhās for permitting it. He argued that the abrogator, in this 

case, appears not in the words of the abrogated but in words that are different 

(p.49). 

The intellectual discourse, which generates intense debate, however, arises on 

the existence of abrogation in the Qur’ān especially in the abrogation of the 

Qur’ān by Sunnah in respect of its explanatory role to the Qur’ān. According 

to As-Sibā‛ī, there is no controversy among scholars on the permissibility of 

abrogation of the Qur’ān by the Qur’ān except the detestation of al-Aṣfahānī 

on its occurrence as well as the abrogation of Sunnah by Sunnah (As-Suyūṭī, 

n.d., p.357). The controversy, therefore, stems out from the permissibility of 

abrogation of the Qur’ān by Sunnah and vice versa. Al-Aṣfahānī was 

therefore castigated by Ash-Shawkāni for his disposition on the issue as 

follows: 

النسخ جائز عقال واقع سمعا بال رخالف في ذلك بين املسلمين إال ما يروى عن 

أبي مسلم األصفهاني فإنه قال أنه جائز غير واقع وإذا صح هذا عنه فهو دليل 

شريعة املحمدية جهال فظيعاعلى أنه جاهل بهذه ال    

Abrogation is rationally acceptable, and has occurred in reality without any 

dispute in that between the Muslims, except what was narrated from Abī 

Muslim Al-Aṣfahāni, who said that it is rationally acceptable, but never 

actually occurred. If that is narrated truly from him, it is an indication that he 

is extremely ignorant of this Islamic law (Ash-Shawkāni, 1999, p.352).  

The above assertions of Ash-Shawkāni manifest that the occurrence of 

abrogation is not contentious. Imām Ash-Shāfi‛ī and many others contend that 

the Qur’ān cannot be abrogated by the Sunnah in any respect. They, therefore, 

substantiate their view with the citation of the Qur’ānic verses which prove 

nullity of abrogation of the Qur’ān by Sunnah in their interpretation (As-

Sibā‛ī, 2012, p.114). The verses include:  



Usmanu [anfodiyo University|120 

 
None of our revelations do we abrogate or cause to be forgotten, but We 

substitute something better or similar… Q2:106. ‘‘…Say: It is not for me, of 

my own accord, to change it: I follow nought but what is revealed unto me’’ 

Q10:15. 

Commenting on the above verses, Imām Ash-Shāfi‛ī writes: 

قل ما يكون لى أن أبدله من  …"السنة ليست مثل القرآن والرخيرا منه وبقوله 

فدل ذلك أنه متبع لكل ما يوحى إليه ولم  “…تلقائ نفس ى إن أتبع إال ما يوحى إلي

نه والنسخ تبديليكن مبدال لشيئ م     

Sunnah is not like the Qur’ān and it is not better than it. Allah says: “…Say: 

It is not for me, of my own accord, to change it: I follow nought but what is 

revealed unto me’’. This points out that (the Prophet (S.A.W.) is to stick to 

what was revealed to him without substituting anything in it while an-

Naskh implies substitution (As-Sibā‛ī, 2012, p.115). 

The above excerpt attracts criticism from many renowned scholars. For 

instance, Imām al-Marūzī argues that Allah does not state that He will bring a 

verse that is better than it. Also, Ibn Hazm held that Imām Ash-Shāfi‛ī and his 

disciples have no proof to justify their assertion because no portion of the 

Qur’ān is better than others(Al-Āmidī, n.d, p.478). 

However, the majority of theologians which include Asharites, Mu‛tazilites, 

and some jurists including Imām Mālik express the view that it is possible 

for Sunnah to abrogate the Qur’ān and such Sunnah must be mutawātir but its 

occurrence generated debate among them (Al-Āmidī, n.d, p.153). They 

declare that whenever Allah pronounces judgement, He would inspire the 

Prophet (S.A.W.) if He wants to substitute it. They maintain that the Prophet 

(S.A.W.) could not speak from His volition. They, therefore, support their 

view with the following verses: 

…I but follow what is revealed to me… Q10:15 

Nor does he say (aught) of (his own) desire. It is 

no less than inspiration sent down to him. Q53:3-

4 

Relying on the above verses, the group vehemently opposed the view of the 

former and declared that the revelation consists of the Qur’ān and Hadīth. The 
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cases of abrogation cited by them include the verse that deals with a bequest 

in Q 2:180 where Allah says: ‘‘It is prescribed; when death approaches any of 

you, if he leaves any goods that he makes a bequest to parents and next of kin, 

according to reasonable usage…’’ (Q4:11). 

The above verse is however abrogated by the Prophet’s tradition, as stated by 

the protagonists of abrogation of the Qur’an by Sunnah, which says: " الوصية

  .There is no bequest for heir”( Abū Dāwūd, hadīth 2870)“ ."لوارث

However, Ibn Hazm and many others argue that Sunnah be 

it mutawātir or āḥād can abrogate the Qur’ān (As-Salafī, 1989, p.114). In 

sharp contrast to the opinion, Burton (1990) argues that the existence of 

abrogation might have been expected to cause dishonour to the Muslims (p.4). 

He reiterates that if the Sunnah had abrogated the Qur’ān, the people might 

have argued that Prophet Muhammad (S.A.W.) was saying or doing the 

opposite of what was revealed to him. Also, if the Qur’ān had abrogated 

the Sunnah, they could have mocked the Prophet (S.A.W.) by pointing out 

that God was belying the man who claimed to be Prophet (Burton, 1990, p.4). 

He declares that legal scholars often resolve to the principle of abrogation to 

harmonise the various contradictions between putative sources (Burton, 1990, 

p.4). This view of Burton may be convincing but the fact that Qur’ān was 

revealed in a piecemeal may necessitate its rejection. This is because the 

wisdom behind the gradual revelation was to respond to the circumstances 

that prevailed in the Arabian community. Thus, a rule may be changed if it 

was not suitable for the community.  

More so, a great number of Orientalists submit that Allah changes His mind 

if abrogation refers to the cancellation of the older verse and its replacement 

by a contradictory one (Khalifa, 1983, p.96). We, however, argue that the fact 

that Allah is omniscient shows that He was aware that the new rules would 

replace the abrogated ones before the decree of its promulgation. He, 

therefore, cancels the older verse to ease worldly things for human beings. 

Conclusion               

Having discussed the status of the Sunnah as well as its role concerning the 

Qur’ān, it is obvious that it is not possible to have a better understanding of 

the Qur’ān without adequate study as well as a better understanding of 

the Sunnah. It should equally be stated that the duty of the Prophet (S.A.W.) 

was not only to convey a divine message but also to elaborate on it. In 

addition, the fact that the Qur’ān contains injunctions that direct Muslims to 
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conform with the Prophet (S.A.W.) makes it obligatory for Muslims to 

embrace his directives. Hence, the Sunnah is a secondary source of guidance 

in Islam because of its complementary role to the Qur’ān. 

Concerning the Prophet’s position on the establishment of the new law, this 

paper subscribes to the view that the Prophet (S.A.W.) could enact a new law 

but the law enacted by him could not contradict the Qur’ānic injunctions. 

However, some scholars submit that the relationship between the Qur’ān and 

the Sunnah in terms of explaining the Qur’ān does not extend to abrogating 

certain rulings in the Qur’ān. We, therefore, oppose the view because the 

Qur’ān abounds with the verses that abrogate one another. 
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The Role of the Qur'an and Sunnah in Promoting 

Dialogue and Peaceful Coexistence between 

Muslims and Non-Muslims 

Bala Babangida and Uba Babayo Muhammad 

Abstract 

The existence of social groups with differences based on race, tribe, 

nationality or religion carries the potential of competition and conflict 

between them. The quest for dialogue is as old as human history; it is the root 

and basis of peace and national development. Dialogue in the best way is the 

style of the Qur'an to invite people towards Allah. The Qur'an and Sunnah 

demand Muslims to engage in dialogue. However, many Muslims, especially 

those who live in environments that are also inhabited by non-Muslims, are 

oblivious of those sterling and excellent peaceful features which Islam 

promotes. This is evidenced in their dealings and daily transactions which are 

full of intolerance and absence of enlightenment on Islamic peace therapy. 

The research relies on the library method whereby relevant books have been 

consulted. The findings reveal that a larger percentage of Islamic injunctions 

prioritize the spirit and course of peace (peaceful coexistence) than that of 

war. Through peaceful dialogue, some will change their beliefs to the other 

faith that has brought convincing evidence. The Qur'anic verses should be 

understood in general and in particular, regarding the circumstances behind 

the revelation, and their historical context; failure to understand that it is 

possible to distort their meaning completely. The paper recommends that a 

dialogue of understanding be constituted regularly to foster understanding and 

peaceful coexistence among members of different religious persuasions.  

Introduction 

Islam is a universal and comprehensive religion that deals with all aspects of 

life, be it political, social, economic and religious. In His wisdom and mercy, 

Allah has created us from a single soul; some are believers while others are 

unbelievers. Human lives are destined to be connected in our day to today 

activities irrespective of the faith they embraced. The climate of peaceful 

coexistence is provided when people understand and acknowledge the 

intellectual, cultural, and material differences of others. Although peoples are 
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made into various nations and tribes, Qur'an makes it clear and encourages 

them to know and understand one another. Dialogue between Muslims and 

non-Muslims allows them to talk to and listen to each other, getting to know 

and learning to understand the ‘other’. While dialoguing, we try to approach 

our partners in a spirit of tolerance, truthfulness, sincerity, love, respect and 

goodwill, without forcing others to accept our own beliefs or ideas by 

compulsion.  Allah said,  

Allah forbids you not, concerning those who fight you not for 

[your] Faith nor drive you out of your homes, from dealing kindly 

and justly with them: for Allah loveth those who are just. 

Allah only forbids you, concerning those who fight you for 

[your] Faith and drive you out of your homes and support [others] 

in driving you out, from turning to them [for friendship and 

protection]. It is such as turn to them [in these circumstances], 

that do wrong.59 

These verses encourage Muslims to act based on goodness and righteousness 

with those who have not waged war against them or conspired to fight them. 

The righteousness enjoined in the verses includes kindness toward their weak, 

the preservation of their wealth, families, honour, and all their rights, in 

addition to cooperating towards their protection. 

The Concept of Dialogue  

The root of the word dialogue is from the Greek word dialogos, from dia, 

across, and legein, to speak tells us that it is the effort to share meaning with 

someone. By intercultural or interfaith dialogue we mean a conversation 

between different individuals or groups whose purposes are simply honest 

engagement and increased mutual understanding. This kind of dialogue can 

be distinguished from debate, where we seek to win an argument, to persuade 

others of our point of view. It is also different from the discussion, which aims 

to solve a problem, reach a consensus or decide on a course of action. In 

dialogue we engage with others for the sake of engagement; we are looking 

simply for meaningful human interaction through which we may grow in 

understanding of the other, of ourselves and the relationship between us.)60.  

                                                           
59-Surah al-Mumtahanah: 8-9. Yusuf Ali: English translation 
60- Ahmet Kurucan and Mustafa Kasim E. Dialogue in Islam qur'an- Sunnah-History. 

Great Britain, 402 Holloway Road: London. 2012. P 17 
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Interfaith dialogue does not compromise one’s faith. Throughout the dialogue 

process, everyone holds to the values that they believe in; and they do not 

hesitate to implement all of their religious, moral, and cultural values and acts 

of worship in their lives. Because dialogue is not about trying to win an 

argument; nobody engaged in interfaith dialogue should be trying to disprove 

the religion of others.61 

The Basis of dialogue and Peaceful Coexistence in the Qur'an and Sunnah 

Islam is not only a religion but a complete code of life. It possesses a legal 

system that controls not only the worldly affairs of its followers but also their 

spiritual matters and leads them to live a pure life in this world and to get a 

reward in the hereafter. The principle of harmony and peaceful co-existence 

has its origin in the Qur’anic revelation. God advises mankind not to 

discriminate against the different Messengers of Allah as whatever was 

revealed to them was from Allah.62 

Allah, the Almighty has created us into different races and tribes to know one 

another; this could be achieved through interaction, discussion, 

communication and dialogue. The Islamic concept of humanity is based on 

the principle of equality of all mankind. Allah (SWT) says: 

O mankind! We created you from a single [pair] of a male and a 

female, and made you into nations and tribes, that ye may know 

each other [not that ye may despise [each other]. Verily the most 

honoured of you in the sight of Allah is [he who is] the most 

righteous of you. And Allah has full knowledge and is well 

acquainted [with all things].63 

The Qur'an draws our attention while dialoguing with non-Muslims we should 

be attempting to demonstrate the superiority of our faith without compelling 

them to be converted to Islam. It is the uniqueness of the political system of 

Islam that is focused on the public interest and made each Muslim state bound 

to ensure the fulfilment of the necessities of its citizens. The freedom to adopt 

any of the religions is also a fore granted the right of mankind bestowed by 

Allah Almighty Himself, while the social terms are evaluated in the light of 

                                                           
61- Ahmet K. Mustafa K. Dialogue in Islam qur'an- Sunnah-History. Great Britain, 

402 Holloway Road: London. 2012. P 21  
62- al-Bakarah,2: 136  
63 - al-Hujurat 49:13 
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the conducts of human beings.64 It is for this reason that we have divine 

provisions which provide freedom to profess any religion as is stated in the 

Qur’an.65 It leads not to insult those whom disbelievers worship besides Allah, 

lest they insult Allah wrongfully without knowledge.66 

Prophet Muhammad (SAW) adopted the best way of discourse with non-

Muslims, as Allah says: Say: ''Who gives you sustenance, from the heavens 

and the earth?" Say: "It is Allah, and certain it is that either we or ye are on 

right guidance or in manifest error!”67 Although Prophet Peace be upon him 

knew that he was indeed on the right path and they are on the wrong way, but 

he addressed them sagaciously with respect so that they might understand. 

While in some Qur'anic verses, almighty Allah cautioned believers not to 

engage in debate and argument that cannot bring goodness and positive result. 

Allah says:  

And dispute ye not with the People of the Book, except with 

means better [than mere disputation], unless it is with those of 

them who inflict wrong [and injury]: but say, "We believe in 

the revelation which has come down to us and in that which 

came down to you; Our Allah and your Allah is one, and it is 

to Him we bow [in Islam].68 

But when it comes to fruitful dialogue Qur'an permits it. Allah says: 

Say: "O People of the Book! Come to common terms as 

between us and you: That we worship none but Allah; that we 

associate no partners with him; that we erect not, from among 

ourselves, Lords and patrons other than Allah." If then they 

turn back, say ye: "Bear witness that we [at least] are Muslims 

[bowing to Allah's Will].69 

                                                           
64- Al-Tabari, Muhammad bin Jarir. Tarikh Al-Umam wa Al-Muluk. Egypt: Al-

Maktabah al-Husayniyah, n.d., Vol.2,p 119; Dr. Muhammad Hamidullah. Rasul 

Akram ki Siyasi Zindagi. India: Baways Salim Company, Dew Band, 1963.p. 133. 
65-alBakarah, 2: 256. 
66- The Qur’an, Chapter,6,Verse,108. 
67 -Surah al-Saba’ 34:24 
68-Surah al-Ankabut, 29:46 
69-Surah al-‘Imran, 3:64 
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Without doubt, this verse commands the Prophet (PBUH) and therefore the 

Muslims to establish relations with the People of the Book and to unite around 

common issues. In a way, it draws a framework for dialogue.  

The Qur'an 8: 61 elevates the status of peace over that of war concerning all 

generations, and thus rejects the theory that peace verses were abrogated.70 

Allah says: ‘‘But if they (enemies) incline towards peace, do thou [also] 

incline towards peace, and trust in Allah: for He is One that heareth and 

knoweth [all things].’’71 

It also contends that Muslims should see peace as the "rule" and only option 

if they want to play their role properly as part of God's viceroys on earth 

Qur'an 2:30 says: 

Behold, thy Lord said to the angels: "I will create a vicegerent on 

earth."They said: "Wilt Thou place therein one who will make 

mischief therein and shed blood? Whilst we do celebrate Thy praises 

and glorify Thy holy [name]?" He said: "I know what ye know not.72 

In the light of the Qur’anic guiding principles, the Holy Prophet (PBUH) 

established a peaceful state at Madinah where all citizens were in a state of 

peaceful co-existence and co-operation along with their differences of cultures 

and religions.73 

The Islamic Texts that Indicate the Legality of Coexistence with Non-

Muslims as Found in the Sunnah: 

The prohibition of injustice towards whom there is a covenant and with the 

dhimmis: The Prophet (PBUH) said: Whosoever hurts a dhimmi, or burdens 

him with whom he cannot manage, or takes his property without his 

permission, I will dispute with him on the Day of Resurrection.74 

Dealing with non-Muslims based on mortgage, loans and business 

transactions: Ā’ishah, (may Allah be pleased with her) said the Messenger of 

                                                           
70- Zakyi Ibrahim M. Sociopolitical Analysis of the verses of peace: International 

Journal on the world Peace. Volume.  30 Issue, 1. P 1  
71-Surah al-Anfal, 8: 61 
72-Surah al-Bakarah, 2:30 
73- Drapper, John William. A History of the Intellectual Development of Europe. 

London: n.p, 1875. Vol.1 p.  330 
74-AbūDāwūd, al-Sunan, MurājaʿahMuḥy al-DīnʿAbd al-Ḥamīd, 

MaṭbaʿahMuṣṭafāMuḥammad, Cairo, Hadīth No. 3052 
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Allah (PBUH) died and his shield was pledged to a Jew for thirty measures of 

barley.75 

Honouring the dead whether Muslim or non-Muslim: Jābir ibn Abdullah, May 

Allah be pleased with them, reported: a funeral procession passed by us and 

the Prophet (PBUH) stood up so we followed suit. We said, O Messenger of 

God: it is the funeral of a Jew, he said: If you see a funeral then stand. Narrated 

by al-Bukhārī.76 Abdullah ibn Abī Layla said: Sahl ibn anīf and Qays ibn Saad 

were sitting at al-Qādissiyah when a funeral procession passed them by so 

they stood up. It was said to them: It is from the people of the land, meaning 

the dhimmis, they said: A funeral passed by the Prophet (PBUH) so he stood 

up. He was informed that it was a Jewish funeral. He said: are they not human 

beings.77 

In practical terms, the Madinah accord, which served as the constitution, 

governed the people of Madinah who were of different religions (Islam, 

polytheism and Judaism), and in terms of ethnicity from Qahtān, al-Adnān, 

and Jews, yet it gave equal public rights and duties to all including being good 

and just to neighbours and the duty of protecting the city, in what can be 

termed in contemporary jargon as citizenship rights. The Islamic state 

maintained the rights of dhimmis and covenanters in their entirety. They were 

even appointed in certain senior positions within the government (dawlah) 

such as ministries and others.78 

Will Durant asserted, “Dhimmis were treated with a degree of tolerance that 

cannot be found in the Christian countries of today. They were free to exercise 

their religious convictions and celebrated in their Churches and temples.”79 

All this created such a peaceful environment that under the umbrella of the 

Muslim state at Madinah, the Jews, the Christians and the Muslims all agreed 

to live by abiding by the norms of harmony, coexistence and cooperation. In 

this way, the culture which was introduced by the Prophet (PBUH) as head of 

the Muslim state of Madinah was based on the principle of dialogue and 

                                                           
75- Al-Bukhārī, Ṣaḥīḥ al-Bukhārī bi Sharḥ al-Fatḥ, Ḥadīth No. 2916, Dār al-Fikr, 

Beirut, 1996 
76- Al-Bukhārī, Ḥadīth No.1311 
77- Al-Bukhārī, Ḥadīth No.1312 
78- AbūHalālah, Yūsuf, Taʿāmul al-MuslimīnmaʿaGhayrihim, Dār al-Ḍiyā’, 2002, p, 

55 
79- Durant, Will, Qissah al-Ḥadārah, Vol. 13, 131 
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peaceful co-existence in the light of high moral values like, mutual respect, 

equality, equity and justice and rejection of fanaticism and hatred. 

The example of the Prophet (PBUH) confirms that peace is the default Islamic 

position. The Prophet’s will for peace is demonstrated in the Hudaibiyya pact. 

He chose to make a pact with the Makkans, rather than fight them, even 

though they had cruelly persecuted and driven away the Muslims, had tried to 

prevent them coming to worship in the city and demanded very unequal terms 

for any peace agreement.  

The Prophet (PBUH) recognized justice and honour in non-Muslim groups 

and individuals and entered into friendly relationships with those who 

displayed these qualities. The Muslims suffered severe persecution and 

torment at the hands of Makkan idolaters in the early period of Islam. The 

Prophet (PBUH) suggested to those who wanted to escape this persecution, 

which could amount to murder when Muslims refused to convert back to their 

ancestors’ religion, that they should temporarily migrate to Abyssinia. The 

Prophet (PBUH) explained his preference for Abyssinia as follows: ‘‘there is 

a king (Najashi) who loves justice and in whose territories nobody is 

oppressed. He never discriminated among people based on their religious 

identities.’’ 

Any historical instance of such discrimination is the result of continuous 

animosity and attacks against Muslims by particular individuals. Otherwise, 

neither the people belonging to the Christian/Jewish faith nor the polytheists 

faced any discrimination. They were able to live in harmony under the 

Madinan charter. The Charter is a social contract that is not based on blood, 

language, religion, race or class distinctions and it shows that differences in 

faith do not constitute an obstacle to living together. The Charter, by which 

the Prophet (PBUH) is accepted as a leader and which serves as the 

constitution of the Medina city-state, is characterized by pluralism and 

freedom, quite different from the nation-state model which is built around a 

racial and linguistic community. It lays down the principle of mutual 

responsibility of the parties.80 

                                                           
80- Muhammad ’Amara (/Umara), İslam ve İnsan Hakları, trans. Asım Kanar, 

(İstanbul:  Denge Yayınları,. An English translation is available: ’Amara, 

Muhammad, Islam and Human Rights: Requisite Necessities Rather than Mere 

Rights, (Publications of the Islamic Educational, Scientific and Cultural 

Organisation). 1992  
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The Prophet (PBUH) had social, political, legal and economic relationships 

with the People of the Book, especially in Medina. He did so without 

compromising his religious duties.81 For example, based on the Qur’anic 

permission, the Prophet (PBUH) shared the food of the People of the Book.82 

After Khaybar, the Prophet (PBUH) married Safiya bint Huyayy, daughter of 

a leader of the Jewish tribe Banu Nadir. Although it is debated whether or not 

Safiya had converted to Islam before she married, this marriage is significant 

in any case: it proves that Safiya’s Jewish heritage at the least, or her 

continuing Jewish faith at the most, did not constitute an obstacle to the 

Prophet’s (PBUH) marrying her. In any event, Islam permits Muslim men to 

marry women from among the People of the Book. 

 Misconception About Dialogue 

Some non-Muslims think that Islam does not respect dialogue, looking at 

some Qur’anic verses that commanded and ordered Muslims to fight non-

Muslims. However, this is indeed a great misconception, for one to interpret 

Qur’anic verses clearly with proper conceptualization; one must have the 

knowledge of Qur’anic exegesis which includes: abrogating and abrogated, 

general and specific e.t.c as well as historical knowledge of how, where the 

verses were revealed. For example, many historic incidences warrant Muslims 

to fight, when unbelievers in Makkah were persecuting the Prophet (S.A.W) 

and his companions, the companion attempted and wanted to take revenge. 

Allah has revealed this verse “Have you not seen to whom it was said: 

Withhold your hands, and keep up prayer and pay the poor-rate.83 

Moreover, when the persecution persisted and was driven out of their home 

town, Allah revealed: “Permission (to fight) is given to those upon whom war 

is made because they are oppressed, and most surely Allah is well able to 

assist them.84 And while fighting, Allah asked Muslims to fight only those that 

fought Muslims. “And fight in the way of Allah and do not exceed the limits, 

surely Allah does not love those exceed the limits.85 

                                                           
81- Osman Güner, Resulullah’ın Ehli Kitapla Münasebetleri, Ankara: Fecr Yayıncılık. 

1997 P 344  
82- Al-Bukhari, Sahih al-Bukhari, hadith no. 26, Maghazi, hadith no. 41, Tibb, hadith 

no. 55; Abu Dawud, Sunan Abu Dawud, At’ima, hadith no. 20, Diyat, hadith no. 6  
83-Surah al-NiSa’ 4:77 
84-Surah 22: 39 
85 -Detail tafsir ibn kathir Q:4:77, 22:39 and 2:190 
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Steps of Da’wah and Dialogue 

Looking at the complex nature of human beings and their communities, it is 

logical that there can be no single most effective method of Da’wah for all 

people of all times and places. However, for an effective method of Da’wah 

and Dialogue, Da’wah Institute of Nigeria Islamic Education Trust brought 

four steps to be taken.  

Rapport-building: Strengthening Relationships 

The rapport-building stage is one where efforts are made to present yourself 

to others as honest, trustworthy and helpful, just as the Prophet (S.A.W) was 

known as “Al-Ameen” (the Trustworthy one) even he began his mission. Non-

Muslims who testify to the nobility of Islam are also advantageous in gaining 

the confidence of those with whom one is engaged in dialogue. Therefore, it 

is important to establish a good relationship so that it can enable one to 

engages his follow on religious matters.   

Diagnosis: Inquiry and Learning 

To perform dialogue and Da’awah well, one needs to discover what a person 

already believes, whether any misconceptions exist, what these 

misconceptions are, and where there may be stumbling blocks that impede 

him/her from finding and accepting the Truth or understanding and applying 

certain aspect of Islam. Such a process of observation, learning, inquiry and 

discovery are termed “Diagnosis”. You should first seek to understand before 

you seek to be understood through asking questions like, what do you mean 

by that?  

Prescription: Delivering the Goals 

Once misconceptions and difficulties in understanding Islam have become 

known, and the sources of such misconception deduced, an effective 

“prescription” to clarify issues may then follow. However, as with any 

prescription given by a practitioner, the problem can only be remedied if the 

client is willing to accept it. Some may be convinced about truth once it is 

presented to them. 

Follow-up: Stay Connected 

One should try to ensure that the prescription does not undermine Rapport-

building or continuous opportunities for interaction. If the previous encounter 
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was positive, there is a need to follow up and build upon what was previously 

established.86 

Importance of Dialogue 

Dialogue can help establish respect and understanding in society at large so 

that group differences do not become a reason for hatred or abuse. In other 

words, dialogue efforts help establish a culture of peaceful co-existence both 

in the minds of dialogue participants and in their communities. Dialogue can 

enhance our understanding of ourselves because, by contextualizing ourselves 

among others who are different, we see our own beliefs, values and identities 

more clearly. It can also help others to better understand who we are and what 

we stand for; we challenge stereotypes, correct misconceptions and reduce 

prejudice. In turn, we gain an understanding of the beliefs and values of others, 

which may correct mistakes in our perceptions of them. A great deal of the 

tension and distrust that sometimes exists between different groups is based 

on misunderstanding and can be successfully reduced or eliminated through 

dialogue. Thus, it can contribute to stable, peaceful relations between different 

groups, which will lead to the protection of lives. This is one of the five 

objectives of Islamic law. In addition, dialogue can enable us to explore 

together solutions to all kinds of shared problems. Religions and their 

adherents can contribute to the solutions of these problems, especially when 

interfaith relations are strong and different groups can trust each other and 

work together harmoniously. Interfaith and intercultural dialogues help to 

make such trust possible.  

Findings of the Research 

The findings of the research could be summarized as follows: 

i. A larger percentage of Islamic injunctions (Qur’an and Sunnah) 

prioritize the spirit and course of peace (peaceful coexistence) than 

that of war. This shows that peaceful coexistence and a better dialogue 

are encouraged in Islam. Therefore, the Qur'anic verses should be 

understood in general and in particular, detail and in their historical 

context, it is possible to distort their meaning completely. 

ii. The meaning of coexistence is to accept earthly reconciliation and 

agree on a set of human virtues, which provide opportunities for the 

                                                           
86- Da’awah Institute of Nigeria Islamic Trust 
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exchange of dialogue. It rejects tyranny, misplaced pride and the 

domination of others.  

iii. Coexistence between religions must be for God alone, and a free and 

gracious human life based on faith, goodness and virtue. As for how 

coexistence between Muslims and other religions is achieved, it starts 

with mutual trust and respect, and the desire to cooperate for the good 

of humanity in the areas of common interest, which will lead to the 

establishment of advanced knowledge-based civil societies that put 

the higher interests above all else. 

iv. Islam has resisted and continues to resist every direction that tends to 

extremism, intolerance and fanaticism. The wise and fair-minded 

recognize Islam through its rules, provisions and methodology, and 

focus on the true Muslims who apply these provisions in truth and 

sincerity and behave in a moderate Islamic manner.  

v. Islam came with all the provisions which regulate all relations, elevate 

human morality, refines their behaviour, and categorically rejects the 

assault on peaceful others. Whosoever opposes this is far removed 

from Islam. Islam is naturally innocent. It is therefore a manifest 

injustice if it is judged through the negligence of its followers. 

vi. Origin of life is a difference, and that pluralism and diversity, both in 

doctrine or thought or capacity or potential and even colour and shape, 

is normal, and laws of God Almighty innate, and that the difference 

does not mean discrimination, and if we convinced that the difference 

in all its forms enriches human life intellectually and scientifically 

and socially, economically and politically, and if we agree that human 

social being difficult to live in isolation from other different about 

him and that there are necessities of life joint call this mixing, and if 

we know that the different phenomenon of universal human, we must 

live with and accept their presence among us, and therefore we must 

accept the other, and respect the disagreement that emanates from 

him. 

Conclusion  

The paper recommends that dialogue of understanding be constituted 

regularly to foster understanding and peaceful coexistence among members 

of different religious persuasions. The paper discusses how to reduce 

misconceptions and prejudice in the light of the Qur’an and Sunnah. The 

verses in the Qur’an urging the believers to fight and those urging them to 

remain in peace, each of them have their particular rationale, as their occasions 
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of revelation clearly shown. The fact that the Prophet (PBUH) concluded a 

peace treaty with the idolaters on one front while fighting a different group of 

idolaters on another makes the point. Similarly, the Prophet (PBUH) 

maintained peaceful relations with one Jewish tribe while he punished another 

Jewish tribe who broke their agreement and fought against the believers. Such 

cases demonstrate that the verses commanding the believers to fight to 

regulate conduct towards other groups only in particular circumstances. 

Therefore the interpretation that the verses on war override those on peace is 

not correct. The gradual development of the provisions on war might give 

credit to such an interpretation but an integrated approach to the teaching of 

the Qur’an and Sunnah invalidates it.  

In today’s world, Muslims and non-Muslims are not separated either by 

geographical location or by different political allegiances. People need to be 

aware of these changed realities. If we maintain an attitude in the present time 

as if we were living centuries ago, we will be depriving ourselves of the 

opportunity to sustain the relevance of Islam amid present realities and 

isolating ourselves from the rest of the world. One has to learn how to co-exist 

successfully within all those with whom we share this world. The isolation of 

the Muslim Ummah (community), its separation from people of different 

creeds and cultures, is undesirable from religious perspectives. It is also 

impossible in the global neighbourhood the world is increasingly becoming. 

As Muslims, we must enter into relations with others on the pattern set by 

Prophet (PBUH). Muslim Ummah should apply the Prophet’s way of life as a 

whole into its daily lives and activities. 

References 

Ali, Abdullahi, Yusuf. The Holy Qur'an: Text, Translation and Commentary. 

Al-Madina: King Fahd Holy Qur'an Printing Complex, 1991. 

Abdul Mun’m Majid. Al-Tarikh al-Siyasi li Al-Dawlah al-Arabiyyah. 

DewBand:Maktabah Rehmat. N.d 

Abū Dāwūd, al-Sunan, MurājaʿahMuḥy al-DīnʿAbd al-Ḥamīd, 

MaṭbaʿahMuṣṭafa Muḥammad, Cairo. N.d 

Abū Halālah, Yūsuf, Taʿāmul al-MuslimīnmaʿaGhayrihim, Dār al-Ḍiyā’, 

2002 

Ahmet K. Mustafa K. Dialogue in Islam qur'an- Sunnah-History. Great 

Britain, 402 Holloway Road: London. 2012.   

Al-Bukhārī Isma’il Muhammad, Ṣaḥīḥ al-Bukhārī bi Sharḥ al-Fatḥ, Dār al-

Fikr, Beirut, 1996 



135|DEGEL: The Journal of the Faculty of Arts and Islamic Studies, Vol. 19 (1), June 2021 

 

Al-Tabari, Muhammad bin Jarir. Tarikh Al-Umam wa Al-Muluk. Egypt: Al-

Maktabah al-Husayniyah, N.d. 

Drapper, John William. A History of the Intellectual Development of Europe: 

London: n.p, 1875. 

Fethullah Gülen, Gurbet Ufukları, İstanbul: Gazeteciler ve Yazarlar Vakfı. 

2004. 

Al-ZahabiShamsuddin. Siyar A’lam al-Nubala’. Cairo: Darul Hadith, 2006. 

Ibn HishamAbdulmalik. Sirah al-Nabawiyyah. Egypt: Mustafa al-Babi al-

Halabi & Sons Publishing Company, 1995. 

Mubarakfuri, SafiyyurRahman. Al-Raheeq al-Makhtum. Al-Mansourah: Dar 

al-Wafa’: 2009. 

Zakyi Ibrahim M. Sociopolitical Analysis of the verses of peace: International 

Journal on the world Peace. 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



Usmanu [anfodiyo University|136 

 

Shari'ah - A Complete Way of Life and the 

Challenges of Secularism in Nigeria 

Isa Muhammad Maishanu and Attahir Shehu Mainiyo 

Abstract 

Shari'ah is one of the misunderstood Islamic concepts, particularly in the 

West, where many people tend to erroneously believed that it is incompatible 

with modern life. To clear misunderstanding about Shari’ah and its relation 

with secularism, this paper sheds light on Shari'ah as a complete way of life 

and the challenges of secularism in Nigeria. The study shows and indeed 

concludes that Shari’ah is relevant to contemporary Nigerian society. 

Introduction 

The two major religions in Nigeria, a country that is considered as a multi-

ethnic and multi-religious state, are Islam and Christianity. Adherents of these 

two major religions have divergent positions on the question of the secularity 

of the Nigerian state. While most Christians argue for the separation of the 

running of the Nigerian state affairs from religion, most Muslims advocate for 

the fusion of religion, the state and the law. To many of them, Shari’ah law 

ought to govern the totality of the life of a Muslim from cradle to grave. This 

is the general understanding of the Muslim scholars as it relates to the 

imperative of living by the revealed guidance from their Lord and Creator. 

Islam, as is to be understood by all is an expression of why Allah, the Most 

High, sealed the office of Prophethood and Messenger-ship with Prophet 

Muhammad (PBUH), being the last and final Messenger of Allah. The fact 

that Allah has chosen Islam as man’s Din or religion and way of life, means 

that He does not accept other than Islam, as a religion from anyone. This is 

the general and authenticated understanding of Muslims, both scholars and 

laymen, with minimum knowledge of the contents of the Qur’an. It was 

concerning this that Almighty Allah enunciates that whoever seeks a 

Din87other than Islam, it will never be accepted of him.88 This is the religion 

                                                           
87Din is more comprehensive in its meaning than the Western concept of 'religion'. 

Every aspect of life subscribes to the revelation from Allah. Therefore, Din covers 

life in all of its various stages and complexities. Simply it is a code for life. 
88 Qur'an 3:85 
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Allah chose for people which best suits their temperaments. He has made His 

religion very easy for His creation to live by. Religion lifts all kinds of burdens 

and restrictions that caused hardship to earlier people. For one who lives by 

this religion, what is most important is to recognize the ease and beauty the 

religion provides him. Allah, the Almighty declares in the Qur’an that His 

religion is easy and that He will make things easier for those who follow it in 

their lives.89 These facts together make Muslims believe that for their success 

in this life and security in the next life, they have no other choice than to live 

by the dictates of the Giver of life and Who takes it back at the time He fixed. 

This position is taken for granted in the Muslim narrative, and this is what for 

instance, the former Governor of the Central Bank of Nigeria and deposed 

Emir of Kano, Alhaji Sanusi Lamido Sanusi, maintained that any call on 

Muslims to abandon religious law in the name of secularism will fail. Many 

Muslims in Nigeria appear to seek to be governed by the Shari’ah in all their 

human activities. 

Nigeria’s North is predominantly Muslim, with the Hausa and Fulani being 

the dominant ethnic groups. The Kanuri are also the main ethnic group in the 

Northeast. The southeast of Nigeria is predominantly Christian. In the 

southwest, the Yoruba Muslims claim to be the majority. There are, however, 

Christian communities found in parts of some northern states of the country. 

Both Muslim and Christian communities are distributed more evenly in the 

central parts of the country known as the Middle Belt, as  

well as, in parts of the Southwest, where the dominant ethnic group, the 

Yoruba,is made up of both Muslims and Christians90. 

About half of Nigeria’s states are considered to be part of what is  

commonly referred to as the North, although there is no official boundary 

between North and South. The North is very different from the South in 

several significant ways. In terms of regional politics, the North is an 

amalgamation of the remains of ancient Islamic kingdoms in the region.  

The concept of secularism originated in Europe as a concept to define state 

governance after It sought deliverance from the control of the Church. 

Secularism came to be understood in diverse senses according to the different 

political set-ups. As the Church was representing the Christian theocracy, its 

                                                           
89 Qur'an 87:8 
90Human Rights Watch “‘Political Shari’ah’? Human Rights and Islamic Law in Northern 
Nigeria,” Report 6 (9), 2004, p. 9. 
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continued predominance over the state functioning inextricably blended the 

two institutions. However, over time the word 'secularism' emerged as a 

universally recognized antonym of  

theocracy and from this viewpoint, it is considered a political doctrine 

symbolizing the religious neutrality of state agencies91. Even though the word 

secularism is the most overused term in the political and social arenas, there 

is no explicit definition successfully accorded to it. However, the mental 

connotation derived from this term is not universally applicable and varies 

from one society to the other. The term ‘secularism’ according to the  

unanimous opinions amongst all political structures depict that no favour or 

disfavour will be for any religious group comprising the population under its 

control. 

Meaning of Shari'ah  

The word ‘Shari'ah’ literally means a way or a waterway. In Islamic 

terminology, it means more than the legal system of Islam, even if it is 

commonly seen as such. According to the literal meaning, Shari'ah leads to a 

mainstream drinking place and a road or a right path. The connotation is here 

used to mean a path or a passage that leads to an intended place, or a certain 

goal. In this paper, however, we will use the word Shari'ah as the laws of 

Islam or the Islamic laws. ‘Islam is a din – a religion.’ What does a Muslim 

mean when he uses the word din or religion in this sentence? Does it mean 

just ‘believing’ in the fundamentals of Islam? Or does it mean ‘living’ accord-

ing to the teachings of Islam without actually believing in Allah? No, both 

these two positions are incorrect.  

The word ‘din’ or religion, when used for Islam, means believing in the 

fundamentals of Islam, as well as, living according to the Islamic laws. This 

concept of religion is beautifully conveyed in the terms used by Islamic 

scholars to describe the fundamental beliefs and the practical laws of Islam. 

The ‘beliefs’ are described as ‘the roots of religion’ (Usul al- Din). The 

‘Shari'ah laws’ are described as ‘the branches of religion’ (Furu’ al- Din). 

Beliefs without practice are incomplete Islam, and practice without beliefs 

might be useful in this world, but not of much use in the hereafter. Shari’ah 

is, technically, the total of guidance from the Creator of this universe for the 

good of man in attaining success and Divine pleasure in this world and for 

                                                           
91Nash, David, (1994). Secularism, Art and Freedom, London: Continuum International, p84 



139|DEGEL: The Journal of the Faculty of Arts and Islamic Studies, Vol. 19 (1), June 2021 

 

attaining Allah's good reward and mercy in the next life. Man, according to 

the sublime teachings of Islam, was created by Almighty Allah to worship 

Him, and the total guidance revealed for directing his life in every aspect is 

the Shari’ah. 

The worship of Allah involves total submission to His will in all aspects of 

life. The rules and regulations known as Divine guidance are all-

encompassing and cover, contrary to what many non-Muslims thought, every 

aspect of religious life including worship, morals, individual attitude and 

conduct, as well as spiritual, educational, economic, social and all other 

spheres of life. It should therefore be noted that the Shari'ah is so complete 

that no aspect of human life is outside its domain. In line with the above, a 

Muslim is expected to follow Islamic laws in every aspect of life: personal 

and familial, religious and social, moral and political, economic and business, 

etc. Almighty Allah explains in His Book thus:  

        When Allah and His Messenger have decreed a matter, it is not for 

any believing man or believing woman to have a choice in their 

affair. And whosoever disobeys Allah and His Messenger has gone 

astray into clear error92.   

The Scope of Shari'ah 

Islamic law is therefore the expression of Allah’s commands for Muslim 

society and, in the application, constitutes a system of duties that are 

incumbent upon a Muslim by his religious belief. The law constitutes a 

divinely ordained path of conduct that guides Muslims toward a practical 

expression of religious conviction in this world and the goal of achieving 

divine favour in the life to come. The final Prophet of Allah and the leader of 

His Messengers, Muhammad came with the final perfected code of conduct 

in all affairs, simply called, the Shari'ah. This code of conduct involves two 

kinds of rights; the rights of the Creator (Huquq Allah) and the rights of other 

beings (Huquq al Ibad).  

For both the rights, Shari'ah provides man brilliant guidance, to live in this 

world in the light of revelation and find peace of mind in obeying his Lord 

and Creator. The teachings of Shari'ah are the panacea for all our ills in 

Muslim societies. It is therefore imperative to follow those teachings and not 

                                                           
92 Qur'an 33:36 
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the desires of those who do not know our creation, our needs and wants. 

Shari'ah, however, guides, directs, as well as perfects individuals and 

nations/societies, hence, it serves as a remedy for all individual and collective 

ills. It is a manual from our manufacturer that will guide every step in our 

lives. Thus, following the Shari'ah is imperative and the only solution to all 

our needs, aspirations, fears and hopes as clearly indicated in the following 

Qur'anic verse: ‘‘Should not He Who has created know? And He is the Most 

Kind and Courteous (to His slaves) All-Aware (of everything)’’93. 

And in another place, He says: 

Then We have put you (O Muhammad SAW) on a plain way of 

(Our) commandment [like the one which We commanded Our 

Messengers before you (i.e. legal ways and laws of the Islamic 

Monotheism)]. So, follow you that (Islamic Monotheism and its 

laws), and follow not the desires of those who know not94. 

Objectives of Shari'ah 

One of the cardinal objectives of Islamic Shari'ah is the protection of religion 

and its dissemination as it represents the essence and spirit of life. According 

to Shaykh al-Islam Ibn Taymiyyah, one of the duties of those who acquired 

knowledge of the religion of Islam is to protect it and disseminate same to 

other fellow human beings.  For if they fail to do as it should be, they have 

incurred the greatest wrath from Allah. This may probably be one of the 

warnings contained in the following verse: 

Verily, those who conceal the clear proofs, evidence and the guidance, which 

We have sent down after We have made it clear for the people in the Book, 

they are the ones cursed by Allah and cursed by the cursers95. 

It is generally true that Muslims were repeatedly reminded of the need to live 

by Allah's religion. This is because the religion of Islam encourages the 

lifestyle most suitable to man's temperament, comfort and happiness; a life 

laid down by the morals of the Glorious Qur'an, which is the best possible life 

a person can live. Similarly, as all knowledge about the religion is provided 

in the Qur'an - Islamic Shari'ah inclusive, this leaves no room for whatever 

dispute on any issue relating to Islamic Shari'ah implementation as advocated 
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by some westerners. This might not be unconnected with the fact that one of 

the purposes for the revelation of the Glorious Qur'an is to clarify religious 

issues that earlier people disagree on as can be seen in the following verse: 

          And We have not sent down the Book (the Qur'an) to you (O 

Muhammad SAW), except that you may explain clearly unto 

them those things in which they differ, and (as) a guidance and a 

mercy for a folk who believe96. 

Another objective of Shari'ah is the protection of the mind. Muslims must 

not, therefore, indulge in taking intoxicants and other related substances as 

these might cause harm or even - to some degree - destroy society. One's 

property is also accorded high priority in Islamic Shari'ah. The Shari’ah has 

therefore one of its objectives the protection of property. Naturally, to feel 

a sense of security one has to feel that the fruit of one's labour is protected and 

will not, therefore, be subjected to theft or destruction. Islamic Shari'ah is also 

keen on making sure that the lineages remain clear and accurate. This is the 

wisdom why the protection of the progeny is one of the cardinal objectives 

of Islamic Shari'ah. Due to this noble objective, it has vehemently prohibited 

anything that legalizes pre- and extra-marital sexual relations and also made 

it punishable.  

This further reveals the comprehensiveness of Islamic Shari'ah and its 

applicability. That it prohibits not only fornication and adultery but all that 

may lead to them. However, Bunza in his paper97 observes that removing 

hardship from people and providing them with solutions to their problems 

through the observance of Allah's rules and regulations are part of the 

objectives of Shari'ah. He also elucidated that the Shari'ah harps on the need 

for individuals and communities to be pious and close to Allah, enjoin what 

is good and avoid that which is evil and displeases Allah. 

Need for the Shari'ah 

Man's nature dictates that he can only live properly within a society, and 

society depends on its existence on laws and regulations. Islam teaches that 

                                                           
96 Qur'an 16:64 
97Bunza, M.U. "Shari'ah Implementation: A Foundation for Social Justice and Good 

Governance" being a paper presented at the 5th National Conference of Shari'ah 

Implementing States in Nigeria, Organized by the Ministry for Religious Affairs, 

Sokoto State held at Shukura Coral Hotel, Sokoto from 22nd to 25th March, 2011, P. 
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Almighty Allah has sent a series of Messengers and Prophets with Divine laws 

for man's guidance from the first day of his creation. The last Messenger was 

Prophet Muhammad (S.A.W.) who brought the final and perfected message, 

Islam, as a guide for mankind till the end of time. Many people think there is 

no need for God-made laws, arguing that man has come of age and can make 

laws for himself. Man is a very sophisticated creature; and since he did not 

create himself, nor did he create the world in which he lives, he, therefore, is 

not the best candidate for making laws for himself98.  

Similarly, Allah as the Creator of man and the earth knows better how human 

beings should live. The "instruction manual" that Allah sent for us is known 

as the Qur'an. Almighty Allah did not only send the Qur'an, but He also sent 

an instructor the Prophet (S.A.W.), to live by its dictates and principles. The 

Prophet of Islam brought the Qur'an to us and he provided practical examples 

for us in his own life.  

Comprehensive Nature of the Shari'ah 

Muslims have a strong belief that Islamic law has a Divine origin. It covers 

all aspects of life. It deals with how to worship Allah and how to deal with 

others. Allah (S.W.T) commands the believers to do certain things and bans 

them from doing others. Muslims believe that only Allah has the right to make 

things lawful and others sinful and forbidden. The Islamic society, however, 

can formulate or legislate any laws for the improvement of life as long as they 

are not in contradiction with the main guiding and permanent principles of 

Islam. It was born out of the comprehensive nature of the Shari'ah that some 

issues will be considered permissible, while others are not which results in 

five basic rulings under which every human action can be classified. These 

are obligatory, encouraged, permitted, discouraged and forbidden. As this 

law is from Allah (SWT) the Creator, it is obeyed by the Muslims, on the 

authority that He commands us to do so and even encouraged them to 

understand the wisdom behind the different aspects of the law. 

Sources of Islamic Shari’ah 

The first source of Islamic Shari’ah (Islamic Law), unlike the English 

common law, is the direct words of Allah, the Glorious Qur'an. The second 

                                                           
98Sayyid Muhammad Rizvi, An Introduction to Islamic Shari'ah, Ansariyan 

Publication, (nd), (np) available at http://www.al-islam.org/introduction-islamic-

shariah-smrizvi/ as at 20/03/2014. 
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source being the Sunnah or practice of Prophet Muhammad (S.A.W.) who has 

rightly explained that ‘I leave two things for you. You will never go astray if 

you hold them firmly; the Book of Allah and the Sunnah of His Prophet’.  

The third and fourth sources of Islamic Shari'ah are ‘Ijma’’ consensus of 

Ulama' and ‘Qiyas’ or analogical deductions, which provided detailed 

understanding derived from the Qur'an and the Sunnah covering the myriads 

of problems that arise in the course of man's life99. Ijma' on the one hand, plays 

an important role in Islamic law since it provides a broad vehicle of progress 

and reconstruction based on the consensus of the best generations of the 

Muslim Ummah on many issues of religious life and experience.  Qiyas on the 

other hand equally provides an instrument to cope with the growing needs and 

requirements of the society based on earlier verdicts on issues that construed 

similar to what obtains in contemporary life.  

What is more important here, however, is that the analogical deduction should 

be based on very strict, logical and systematic principles and is not to be 

misconstrued as mere fancies and imaginations of men. This, more 

importantly, depicts the Islamic Shari'ah as having wider scope and purpose 

than an ordinary legal system in the western sense of the term100. Similarly, 

alongside these mentioned sources, the Islamic Shari'ah also considers 

Istihsan or juristic preference as against Qiyas which helps in providing 

elasticity and adaptability to the entire Islamic legal system. Another source 

is Al-Masalih al-Mursalah which deals with matters that are in the public 

interest and which are not specifically defined in the Shari'ah as elucidated by 

Imam Malik bn Anas and has since become part of the sources of the Shari'ah 

system101. It should not be out of place to note that the Islamic Shari'ah aims 

at regulating the relationship of man with Allah and man with man. This is the 

reason why the Shari'ah law cannot be separated from Islamic ethics. This 

further reveals the fact that the process of revelation of various injunctions of 

the Glorious Qur'an indicates that the revelation was coming down whenever 

there is a kind of social, moral or religious necessity or when some 

companions consulted the Prophet on important problems which had wide 

repercussions on the lives of Muslims102. This, no doubt, concludes that the 

Sunnah or Hadith is the true commentary and application of the Qur'an and 

                                                           
99A.A. Maududi, Towards Understanding Islam, IIFSO Publication, 1970, P. 143 
100 A.A. Maududi, Op. cit, p. 6. 
101 A.R. Doi, Non-Muslims Under Shari'ah (Islamic Law), (np), P. 8, (nd) 
102 A.R. Doi, Op. cit, P. 7, (nd). 
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the two are therefore the main sources of the Shari'ah as all other sources are 

subsumed under the two. 

Relevance of Shari'ah at all times 

The adaptation of Islamic Shari'ah to all situations and circumstances is a 

major characteristic of Islam which affirms its validity in every time and 

space. This is because Islam is the final message revealed to the last 

Messenger of Allah Muhammad (S.A.W.). Thus, in order to achieve the aim 

of guiding human beings to the right path of Allah, the Islamic Shari'ah has 

to be applicable in every place and time. However, it is generally believed that 

in applying the Shari'ah, two essential requirements are needed. These are; 

understanding the sources through which the rules are derived and 

understanding the reality in which these rules are applicable. To ensure its 

adaptability and universality, the Islamic Shari'ah became part of the positive 

law applied by the government of the early Muslim community, which was 

originally conceived as an entity.  

It is through this that the Shari'ah is understood as a system of moral guidance 

for the individual believer. It can be understood from this point that 

government in Islamic law exists only to ensure that the Shari'ah is properly 

administered and enforced. Therefore, governments are subordinate to the 

Shari'ah and must execute its commands and prohibitions. And on the Day of 

Judgment, each human being will be held to account for any personal failures 

with the commands and prohibitions of the Shari'ah. 

Benefits of the Islamic Shari'ah 

One of the benefits of the Islamic Shari'ah is the responsibility assigned to 

those in authority, making sure that their subjects are properly looked after. 

Since human beings have various basic needs and the Islamic Shari'ah is to 

fulfil the needs of the population wherever required. Islamic Shari'ah is not a 

system based on a collection of taxes, but every able Muslim has this 

responsibility of giving out Zakat every year if he has the means. The charity 

collected can be used by the system, wherever it seems fit. Similarly, the strict 

laws in Islamic Shari'ah for committing crimes such as theft, rape and murder 

will not only result in lower crime rates in the society but will also provide a 

much-needed sense of security. The most important thing with Islamic 

Shari'ah is that it is just and treats everyone on an equal basis since this is the 

law of Allah and not man-made.  
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Concept of Shari’ah and Secularism in Nigeria 

The 1999 Constitution did not expressly proclaim Nigeria as a secular state. 

However, it prohibits states and the Federal Government from adopting any 

religion as the state religion, and it guarantees every person the right to 

freedom of thought, conscience and religion, as well as the right to freedom 

from discrimination on grounds of race, sex, etc, and inter alia, of religion. On 

the other hand, the Constitution enjoins the state to provide facilities for, 

among other things, religious life. In addition, it makes provision for the 

establishment of the Shari’ah Courts of Appeal. The Constitution also 

provides for the taking of the oath of office by certain public officers. 

Although the Constitution is silent on the sources of Nigerian law, Islamic law 

has been recognized as one of the sources of Nigerian law. 

Secularism is a protection concept, defying all efforts to pin it down to a 

precise concrete proposition.103 The Encyclopedia Britannica defines 

"secular" as 'non-spiritual, having no concern with religious or spiritual 

matters.104 Though the concept of secularism is old, it acquired significance 

in British liberal thought as a result of the writings of G.L. Holyoake, ‘the 

father of secularism’, who laid down its basic principles in his famous books 

'Principles of Secularism' (1859) and 'The Origin and Nature of Secularism' 

(1896). The term "secular" is chiefly used as a negative term with the meaning 

non-ecclesiastical, non-religious, or non-sacred.  

As a doctrine, secularism is usually used about any philosophy which forms 

its ethics without reference to religious dogmas and which promotes the 

development of human art and science.105The term ‘secularism’ was coined 

by George Jacob Holyoake in 1841, and he originally used it to refer to the 

practice of the ethics of free thoughts. Holyoake did not believe that 

secularism and atheism were related, but at the time Charles Bradlaugh argued 

that atheism was a prerequisite for secularism. Holyoake wrote the following 

about secularism in his 1896 English Secularism: 

                                                           
103A.R. Blackshleld, "Secularism and Social Control in the West: The Material and the 

Ethereal," in G.S. Sharma (Ed) (1966) Secularism: Its Implications for law and life in 

India, Bombay Tripathi p.63. 
104The Encyclopedia Britannica Vol. 20 (1955).  p. 264 
105McLeod, Hugh (2000). Secularization in Western Europe. 1848-1914. 

Basingstoke: Macmillan p.34. 
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Secularism is a code of duty about this life, founded on 

considerations purely human, and intended mainly for those who 

find theology indefinite or inadequate, unreliable or unbelievable. 

Its essential principles are three: (I) the improvement of this life by 

material means. (2) That science is the available Providence of man. 

(3) That, it is good to do good. Whether there be other goods or not, 

the good of the present life is good, and it is good to seek that 

good.106 

Today, perhaps the best definition of secularism was given by Virgilius Ferm 

in his article in the Encyclopedia of Religion, where he wrote that secularism 

is: 

... a variety of utilitarian social ethics which seeks human 

improvement without reference to religion and exclusively using 

human reason, science and social organisation. It has developed 

into a positive and widely adopted outlook, which aims to direct 

all activities and institutions by a non-religious concern for the 

goods of the present life and social wellbeing. 

According to Bernard Lewis, the term "secularism" appears to have been first 

used in English towards the middle of the nineteenth century, with a primary 

ideological meaning.  

As first used, it denoted the doctrine that morality should be based on rational 

considerations regarding human well-being in this world, to the exclusion of 

considerations relating to Almighty God or the afterlife. Later, it was used 

more generally for the belief that public institutions, especially general 

education, should be secular, not religious. In the twentieth century, it has 

acquired a somewhat wider range of meanings, derived from the older and 

wider connotations of the term "secular." Thus, Secularism can be used in a 

much narrower sense when conveying the idea that government and public 

policies should be "secular" in nature. This usage does not reflect any sectarian 

and religious ideals.  

A plethora of religionists support such uses of the term secularism because in 

the public arena it puts all religions and all religious beliefs on relatively equal 

ground with regards to the government and public policies. Relative to this 

                                                           
10625. Martin, David, (1978) A General Theory of Secularization. Oxford: 

Blackwell. p237. 
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assertion is what was reported and emphasized time and again during the 

discussions, for instance, in the Constituent Assembly, which drafted the 

Constitution of India. It suffices us to limit ourselves to what H.V. Kamath 

has said: 

When I say that a state should not identify itself with any 

particular religion, I do not mean to say that a state should be 

anti-religious or irreligious. We have certainly declared India to 

be a secular State. But to my mind, a secular state is neither a 

God-less state nor an irreligious state. 

Although from the Western purview Secularity is taken to be the state of being 

free from religious or spiritual qualities, to such an extent that eating a meal, 

playing a game, or bathing are examples of secular activities because there is 

nothing inherently religious about them. Oppositely, in Islam, the entire 

compass of an individual Muslim is governed by the teachings embedded in 

the religious texts. Perhaps, man is born with a moral sense, which enables 

him to differentiate between right and wrong, good and bad. This is the reason 

that even primitive societies had words that denoted the difference between 

good and bad, right and wrong.  

The majority of all human communities knew what was good and bad, and to 

submit to good morality, one must eat one’s meal, play a game and take bath 

following the dictates of the Shari’ah. This possibly has not been unconnected 

with the fact that Muslims took their guidance from the teachings of the Last 

and Noble Prophet, Muhammad (S.A.W.). According to Western ideologies 

and more strictly secularism, saying a prayer or visiting a place of worship are 

examples of non-secular activities. An approximate synonym for secular is 

worldly; although this is often used from a Christian point of view. All these 

views are not in tandem with the guidance of Islamic Shari'ah.  

Enough, of all the religions in the world, only Christianity and Islam claimed 

to be all-encompassing. These two religions are credited with having achieved 

varying measures of success in establishing and governing the political 

institutions according to their respective religious ideologies and/or teachings. 

Considered monotheistic, both account for the larger chunk of the world 

population as their adherents.107 

                                                           
107Basil Mitchell; (1970)"Law, Morality and Religion in a Secular Society," London: 

Oxford University Press, , p.7. 
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It is for this very reason that historians and social scientists have focused much 

of their comparative studies on Christianity and Islam. However, one basic 

element in the value system of Islam is the principle of equality. This concept 

of equality which occupies a high premium in Islam and applies to all strata 

of men should not be mistaken for or confused with identicalness or 

stereotype. Islam teaches that, in the sight of Almighty Allah, all men are 

equal but they are not identical. There are differences in abilities, potentials, 

ambitions, wealth, and so on. Yet none of these differences can by itself 

establish a status of the superiority of one man or race over the other.108 The 

stock of man, the colour of his skin, the amount of wealth he has, and the 

degree of prestige he enjoys have no bearing on the character and personality 

of the individual as far as Almighty Allah is concerned. The only distinction 

Almighty Allah applies is the criterion of goodness and spiritual excellence. 

In the Glorious Qur'an, Almighty Allah declares: 

        Oh mankind, verily We have created you from a single (pair) of a 

male and a female, and have made you into nations and tribes, that 

you may know each other. Verily the most honoured of you in the 

Sight of Allah is the most righteous109.  

The differences of race, colour or social status are only accidental. They do 

not affect the true stature of a man in the sight of Almighty Allah. Again, the 

value of equality is not simply a matter of constitutional rights. It is an article 

of Faith Muslims takes seriously and to which they must adhere sincerely. The 

foundations of this Islamic value of equality are deeply rooted in the structure 

of Islam. It stems from the basic principles such as the following: 

(1) All men are created by the same Eternal Creator, the Supreme 

Lord of all 

(2) All mankind belongs to the human race and share equally in the 

common parentage of Adam and Eve;  

(3) Almighty Allah is just and kind to all His creatures;  

(3) All people are born equal in the sense that none brings any 

possession with him, and they die equally in the sense that they 

take back nothing of their worldly belongings;  
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(4) Almighty Allah judges every person based on his own merits and 

according to his deeds;  

(5) Almighty Allah has conferred on every person a title of honour 

and dignity. 

These are some of the principles behind the value of equality in Islam. 

When this concept is fully utilized, it will leave no place for prejudice and 

persecution. And when this Divine ordinance is fully implemented, there will 

be no room for oppression or suppression. Concepts of chosen and gentile 

peoples, words such as privileged and condemned races, and expressions such 

as social castes and second-class citizens will all become meaningless and 

obsolete. The Islamic laws, the two powers -spiritual and temporal - are 

confounded and intermixed so that all the acts of civil and political life are 

regulated more or less by Islamic principles. In other words, the outcome will 

be perhaps even far better as are sought through secularism. 

Conclusion 

At this crucial time on earth, we have a universal need for Islamic Shari'ah 

and its lofty moral teachings that have not been taken care of under the 

umbrella of man-made law. These laws brought about more wars and hatred 

amongst people that the world has ever known. Therefore, the only way to a 

practical and workable solution to this un-welcomed attitude to this global 

need is for humanity to look to the other side and reflect! Upon all the 

problems that exist, our Maker and Creator, Allah, is showing us the need for 

Shari'ah, which is a panacea that will meet the needs of all that are crying out 

for justice. Almighty Allah declares in the Glorious Qur’an: ‘‘Oh Mankind! 

We have created you from a male and female.’’ So, all human beings are 

brothers to one another. All of them are descendants of one father and one 

mother.  

The justice to which Islam invites its followers is not limited to the citizens of 

their own country, or the people of their tribe, nation or race, or the Muslim 

community as a whole, but it is meant for all human beings. Islam thus, 

established equality for the entire human race and struck at the very root of all 

distinctions based on colour, race, language or nationality. According to 

Islam, Almighty Allah has given the man this right of equality as a birthright. 

Therefore, no man should be discriminated against on the ground of the colour 

of his skin, his place of birth, the race or the nation in which he was born. If 

anyone calls himself a Muslim and is found wanting in his dealings with 
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others, he should check his faith and adjust according to the teachings of Allah 

and His Prophet (S.A.W.).    
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Islam and Information Perspective on Some 

Modern Communication Technologies between 

Legality and Prohibition 

Muhammad Mujtaba Abdulkadir and Ibrahim Dahiru Idriss 

Abstract 

Islam as a religion condemns in equivocal terms, forms of innovation in the 

religion, as related from prophetic traditions: “whoever introduces something 

new (Bid’ah) into this affair of ours (Religion of Islam), something which 

does not originally belongs to it, it is rejected” (Bukhari and Muslim). Life in 

the modern time (21st century) is full of worldly innovations, some of which 

are even utilized in furtherance of Islamic activities, ethics and values. This 

paper is aimed to explore the status of such innovative objects as well as their 

position in Islamic Shari’ah. It is in the light of the above that the research 

chooses and focuses on Information and Communication Technologies 

(ICT’s) and its related innovations and terms as “Islam and Information 

perspectives on some Modern Communication Technologies (ICT’s); 

between Legality and Prohibition” This is because some Muslims 

misunderstood the real Islamic rules, to the extent that some denominations 

tagged the western education and technological innovations as forbidden. The 

discrepancy between the plight of Islam and different innovations that have 

been attached to it can be mainly found through the interplay and the features 

of different technological advancements such as social networks, computer 

applications, computer usage, cyber-related crimes & social menace (such as 

hacking, fraud on the net, computer virus, computer games, pornography and 

some related issues) were observed). Documents analysis was employed for 

the data collection in conducting this work-study. The findings show that the 

(ICT’s) application in Islamic perspective is very valuable to procure the 

possible solutions to the predicaments faced by the entire humanity in all life 

ramifications be it socio-economic, legal and political advancements and the 

host of others. 

Introduction 
The Muslim societies have come into contact with many newly societal 

developments or different objects introduced by technological advancement, 

although the Muslim and the religion of Islam, in general, are benefiting from 
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it. However, this question that arises in mind is that Muslims utilize such 

without the basis of authentication from Islamic law. The exact word 

“Modern” in this research means the newly innovated Information and 

Communication Technologies (ICT’s), which in some circumstances of life 

brought in the contemporary time. Even though Muslims may need such 

objects most but following the Islamic perspective, a true Muslim will not 

conduct anything except with the consultation to the Islamic Shari’ah. 

The modern Information and Communication Technologies (ICT’s) 

introduces the additional decision in the solid teaching of Islamic law, 

whereby some other things under the rule of “Necessities may legalize 

forewarn and exhortation”. Before taking a stand in legalizing modern 

Information and Communication Technologies (ICT’s) or prohibiting it, one 

has to know the stand of Shari’ah in innovative objects and reflect it to 

Shari’ah decision. Innovation in Shari’ah is different from the innovation in 

creating objects that may help in running people’s life. 

The life of modern man may not be completed except with the utilization of 

newly innovated objects. Additionally, Islam would not leave Muslims 

without setting them towards good things or without any given rules and 

regulations to protect them from bad things or unlawful acts. Islamic laws 

explored the right path, and scholars wrote several commentaries on it. So, 

looking at the human benefits associated with the modern innovations and 

improvement of living conditions for Muslims, thus Islam sets it as lawful or 

unlawful. The innovation in Islamic Shari’ah was expounded by the Prophet 

in one of his traditions: “One who introduces (something of his own) in this 

religion affair, which does not (literarily) belong to it, is condemned strongly” 

al-Bukhari and Muslim. 

Objectives 
To obtain an overview on the discourse from the Divine revelation and Sunnah 

towards the application of the new technological advancements, and also the 

Information and Communication Technology (ICT’s). It is also an attempt to 

explore the status of such innovative objects as well as their position in Islamic 

Shari'ah. This study will also highlight some of the positive and negative 

effects of ICT on Muslim society. 

Methodology 
Document analysis was also employed in this study starting from the early 

stage of the data collection methods. This study involves the use of the 

document instrument to achieve some of the desired objectives of this 
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research. Mogalakwe (2006), emphasizes the use of documents in social 

science research and argues that the approach should not be underutilized and 

that it requires rigorous adherence to the research protocol. That is the reason 

why the researcher consults the available physical and online documents 

intending to synthesize and collect the accessible relevant data as supported 

by Payne and the second author (Payne) who described the documentary 

method as a means for identifying the physical sources of particular written 

documents to investigate, categorize and interpretation of both public and 

private documents (Payne & Payne, 2004). 

Muslim Civilization 
The worldly invention was known since early Muslim civilization. Many 

works either minimize or completely overlook the presence and contributions 

of the entire Islamic civilization. Muslim scholars contributed to different 

fields of knowledge, Arts, sciences, culture and inventions among others. The 

Muslims rescued the knowledge in which the world today modernizing. Essa 

& Ali (2012) explore that: “the Qur’an strongly emphasized the beauty of 

nature and presence of Allah’s miracles in the physical world as well as 

elements of science. They also explain the Muslim scholars’ role and 

contribution in medicine, arts, civilization and renaissance which the western 

world benefited from them. 

The Ideological stand of Islamic Law in Utilizing Modern Information and 

Communication Technologies (ICT’s). The Holy Qur’an as well as prophetic 

traditions gave Muslims an embodiment of the code of life. The two sources 

guided the human aspect of life, individually, socially, morally, economically, 

politically, legally, culturally as well as nationally and internationally. Despite 

all this, where someone tries to be over-enthusiastic and add something in the 

matters of religion which neither Allah nor His prophet has ever said, it is an 

innovation (Bid’ah). The doors of Ijtihad are always open to those who are 

capable at all times for any circumstances. (March, A. 2010). From the 

foregoing, the research deducts that the origin of everything is legalization 

unless Shari'ah has forbidden. 

Modern Information and Communication Technologies (ICT’s) is among the 

things that could be ruled legally, except if it will be used in prohibition or it 

may lead to unlawful acts. The modern technological creation will not be 

regarded as an innovation in religion except if it will open the door to 

innovation in Islam (Idriss, et al., 2020). 
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“Not all productions that emerged after the death of the prophet could be 

counted as innovation, because some other knowledge was emerged after his 

death (peace be upon him) because the development in social life introduces 

the modern technologies and modern life need it most, using it will not be out 

of designation of Shari’ah, it can serve some purposes to Shari’ah itself 

especially in modern time (Alzubaidi, I. B., & Abdullah, A. 2017). 

The use of the modern objects depends on some circumstances, the modern 

(Muslim) or rather a man has no choice unless using the modern Information 

and Communication Technologies (ICT’s) in many aspects they could be used 

as lawful in different circumstances. However, using this new modern 

innovation through technological advancement could lead to unlawful acts. 

Allah says; (But he who is driven by necessity, neither craving nor 

transgressing it is no sin for him, Lo! Allah is forgiving and merciful” Q:5, 

V:3). 

“This is among the spiritual acts of Islamic Shari’ah to simplify and ease 

issues to its followers” (Al-Qaradawi, 1985). Al-Qaradawi mentioned that “as 

for the invented knowledge by human a rational Muslim will not close a door 

and windows just to neglect all these knowledge and developments as well as 

what it is resulting to a wise Muslim must embrace it for the smooth running 

of his life” more especially in the modern days. (Qaradawi, 2004). For 

example, looking at the modern way of interaction and transactions many 

things have been modernized, almost everything is computerized or 

mechanized. In the case of buying and selling, Bank transactions make an 

impact on the rules of Yadan bi Yadin (Hand to Hand) in the purchase and 

selling of goods or services from businesses. Nowadays, people are using 

bank transfer, Mobile banking as well as changing of currency, even though 

the Western banking system may be contrary to that of the Islamic Banking 

system and the said transactions may pass through non-Islamic rules and some 

modern markets were running on such system. 

On the other hand, some of the contracts were online, via mobile phones, over 

Fax, Telex, Internet, Mobile Banking and other modern ways (Ni, et al., 

2009). Modern Muslim scholars have been asked about such ways of modern 

transactions, on the internet or its example; they responded: The contracts may 

be executed based on the condition of offering and accepting even by words, 

even by one of the modern ways of communications, by saying “I sell it” by 

the first party, while the second party will answer “I buy it” or any sign that 

will stand for agreement even by writing and sending it via SMS, WhatsApp, 
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Fax or by sending its picture through messengers, pagers, Instagram or any 

other form of social utilities (Fearn-Banks, K. 2016). 

The modern world in terms of social, education, economic and religious 

activities rapidly grows due to the newly invented technologies and man is 

witnessing changes thus Muslims are in the position to reshape their reasoning 

to utilize the advantages of modern world development because Islam is a 

religion of civilization they must easily adapt the available development to 

promote their religious rulings and Da’wah programs in their regions through 

ICTs (Idriss, et al., 2020). 

Computer as a Necessity 

It became necessary in our modern time to make use of computers for one 

reason or the other, depending on the purpose or need. If it will be used in an 

unlawful act, then the following jurist rule will be applicable; “Whatever leads 

to unlawful acts will be regarded as forbidden” (Al-Qaradawi, Y. 2013). 

Almost all objects have their advantages and disadvantages in use, although 

the disadvantages are not fully found in otherworldly things, because with any 

disadvantage there will be an advantage, while advantages and its opposite are 

found in many objects, (Nur, I., & Muttaqin, M. N. 2020). 

Thus, a computer may be regarded lawful whereby it may be used in 

undertaking good things (Maslahah) that are relevant to real human 

development, acquisition of knowledge and some other useful things as 

acknowledged rationally by wise and learned people. On the other hand, 

Computer can be abused, it may be used for unholy acts, it may be used to 

create several new ways for committing a crime (Kierkegaard, S. 2008). Thus, 

Islamic Shari’ah makes provision for all problems that may occur in future 

times to come, the modern time inclusive. 

Legalizing the utilization of computers can go with the rule of Maslaha and 

Mafsadah based on Maqasid al-Shari’ah, Ibn Ashur said “…the benefit or 

harm must be definite and regular, and so prevalent and evident that rational 

and wise people acknowledge it, and the action characteristics cannot replace 

with something else (Ibn Ashur, M. A. T. 2006). Thus, the computer in the 

Islamic perspective can be used based on Maslahah, this means we cannot 

prohibit its usage just because it was invented by non-Muslims. The following 

are some examples of Computer crimes: 
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Money Theft  
The hackers often break into Banks databases to siphon money from one 

account to another. Some may obtain credit information from the computers 

of credit bureaus and make fraudulent credit of their card and obtain money 

from banks or other trade centre’s. In Britain Roger Cook on the Cook Report, 

November 18th 1997 showed how easy it is to use special hardware to transfer 

the details from a magnetic strip on one card to that of another, or getting 

details from a credit card and using these details to order goods over phone or 

internet (Heathcote, 1998). 

Fraudulence, according to Islamic Shari’ah can be defined as (Algish or Al-

Khida) the Prophet (peace be upon him) said: “Whoever acts in fraudulence, 

is not among us” Related by Imam Muslim. Islam forbids fraudulence in all 

dimensions; in buying and selling, in oldest and modern ways and all means 

of transactions. Muslims were asked to be trustworthy in all of their affairs 

(Al-Qaradawi, 1985). 

Internet Fraud 
The basic and basis of Islamic law on computer crime and its ruling was 

explained by many scholars and Islamic ruling contributed to the ICTs safe 

and security spiritually more than practically. Many texts prohibit untruth 

worthiness attributed to such type of crime (Al-Aali, 2007). Nowadays, 

modern men have access to networks; they can sing in or activate to serve 

their interests. In Islam also, there is a right to possession. One has no right to 

use it except with the permission of the owners, unless where they validate it 

for public consumption. “The most common form of fraud on the internet 

takes place between traders that appear to be legitimate and innocent, purchase 

of goods that are offered for sale. A trader could for example disguise himself 

as a representative of a particular organisation (say, Selfridges) but actually, 

they are entirely unconnected. They could then take orders and payments for 

goods and not deliver them (Heathcote, 1998). 

Virus 

A malicious program that is harmful to computers. It can be used to spread 

the development of problems and or damages to computer files in businesses 

or places of work. There is also “LOGIC BOMBS” is “similar to a virus and 

are sometimes delivered using a virus. The bomb can be written to destroy or 

worse, subtly change the contents of organisations computer systems. 

Usually, it was done also by the hacker or distorters (Heathcote, 1998). 
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Games 

Electronic games on computers, tablets, smartphones, depending on the kind 

of game and what it contains therein, as well as its effect on one's time. 

Muslims were commanded to value time, see (Q:103, V:1 – 2), most of the 

electronic games lead to the wasting and loss of time, Ibn al-Qayyim said: 

“Wasting of time is far more disastrous than death; for wasting of time cuts 

you off from Allah and the hereafter, whereas death cuts you off this life and 

its inhabitant” (Roy, 2017). 

Before using the game with all its kind, some conditions must be realized; 

• It must be objective in terms of developing personality and a good 

attitude. 

• It must develop idea ingenuity and acquisition of knowledge 

• It must be useful in upbringing a child and make him courageous 

in attaining good habits. 

• It must not contain something unlawful or against Islamic 

orientation. 

• It must not protect from performing obligations of both religion 

and life. 

• And cautions must be taken because constantly looking at the 

screen and listening to the strong sound may create negative 

effects, maybe illness to the eye, backbone and ears. 

By all means, the above-mentioned objects will not be neglected by modern 

Muslims approaches on the legality of using them depending on their 

problems or benefits (Illah or Maslahah), because according to Imam al-

Ghazali, objectives of Islamic law can be categorized as spiritual (or religious) 

or worldly he placed the religious at the top, now the religious ruling will be 

given emphasis because it calls for the preservation of some aspects which 

includes essentials and exigencies and interest most vital human life and needs 

particularly where there are no alternatives. “There is also a consensus that; 

whatever contributes to the preservation of Dharuriyat al-Khams i.e a benefit, 

and everything which causes them to be forfeited is a source of harm while its 

prevention is a benefit” Ahmad al-Raysuni, Imam al-Shatibi’s theory of the 

higher objectives and intents of Islamic law. 

And actually, the game of a child is quite different from that of man. So, let 

each one who uses what corresponds to his status best on the mentioned 

conditions. The congress of Islamic Jurist suggested that every game that 
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fulfils the previous condition would not be counted as an offence or misdeed, 

maybe the producer will be judged according to his intention. 

Multimedia on TV, iPads, Smart Phones, Video, CD, DVD 
Some scholars when they were asked about the above-mentioned photos 

whether they are lawful or not, they answered that images and pictures are 

categorized into two: the above-mentioned ones and the second one is still 

camera photos (pictures), and all will not be regarded as unlawful. Although 

it depends on the purpose it is used for, if it is in a good state like recording 

or watching religious programs in mosques and schools and for memory 

purposes. Where it is used in an unlawful state it will be counted as unlawful. 

The second one which is still camera i.e. pictures(photograph) taken for a 

legitimate purpose then it will be under one of the five decisions of Islamic 

Shari’ah, these are Wajib (obligatory), Mandub (allowed), Mubah 

(permissible), Makrooh (misfortune) and Mahzoor (adversity). On the second 

category picture i.e. still camera picture, Al-Qaradawi (2013), make a good 

analysis about it, where he said “Obviously (Surah) or (Tasweer) means the 

carving and hewing or sketching one’s images'', he then continues to say: “but 

in the case of the photograph in-camera, is a modern issue, it was not known 

during the lifetime of the Prophet (peace be upon him) nor to the antecedent 

scholars of Muslims. According to late Shaykh Muhammad Bukhayt the 

Mufti of Egypt: the photograph is not among the forbidden ones by Shari’ah 

because the feature found in the forbidden one was not in the photograph thus, 

it will count as lawful (Al-Qaradawi, 1985). 

Internet Café 
Two words put together (compound word) internet; means international 

computer network, connecting other networks and computers from 

companies, etc, and Cafe is a place where you can buy something 

(Nykyporets, 2020). Internet cafe means a place where people are doing 

transactions with networks through computers. Allah said; “…but Allah has 

permitted trade (buying and selling) and forbidden usury” (Q:2, V:275). Also, 

the transaction will be based on agreement by offering and accepting, this type 

of transaction is also allowable. 

Discussions 

This paper depicts Islamic viewpoints on the permissibility or prohibition of 

some modern technological advancements or products such as different games 

and gadgets in the age of Information Technology (ICTs). The research also 
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shows the above-mentioned products and their relevancy by Islamic Shari’ah. 

In the modern Muslim world of today, certain products in the age of 

technological advancements such as different technological products used in 

different spheres of life such as communication, education, industry, military 

and the host of others should be accepted if both the production and the usage 

of the above mentioned new technological products met the objectives of 

Sharia or rather Islamic rulings would be accepted but if they are not, then 

should be avoided or rejected. The paper also calls Muslim scholars 

particularly the modern ones that they should adhere to bring awareness to 

Muslims because the western world is doing their best in developing world 

from theory to practice in both Maslahah (what brings benefits to the Muslim 

World) and Mafasadah (what brings harms to the Muslim society). 

Thus, Islamic rulings and decisions should be deducted from the primary 

sources, to back the legality of embracing such modern innovations to allow 

Muslims to use them by Islamic injunctions. This also can change the idea of 

prohibiting all innovative objects by the western world as claimed by some 

emerging denominational sects among Muslims. Yusuf Al-Qaradawi has 

explained the necessity of Ijtihad that can be observed from time to time by 

sound scholars who know much about the modern world and also learned 

scholars of Islamic Shari’ah to have comprehensive updates in secondary 

Islamic ruling and decisions. It also indicates the need for Mujtahidun 

(Authorities in Islamic Law) in the field of Jurisprudence from many Muslim 

communities (Al-Qaraḍāwī, 1992). 

The research mainly aims to clear some discrepancies of different extremist 

ideologies from among some Muslims and explore on the legality of using 

modern technology invented by the western world for human consumption as 

well as how Islam tolerates newly invented developments in as much as they 

did not contrast with basic Islamic doctrines. The Qur’an vividly depicts the 

revolution that may come in the future, which would be of benefit to human 

beings in particular and the universe in general. 

Conclusion 
We have dwelt on the topic of this research as well as attempted to position 

some of the modern innovative objects on the scale of acceptance or nullity 

through the Islamic perspectives. Thus, it is pertinent to reiterate the need for 

continuous search for knowledge and its advancement in the modern age for 

the benefit of Muslims and humanity as a whole. The research aimed at 

affirming the position of Islamic law in accommodating anything good and 
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useful to its followers. It is also condemning the notion of some extremist 

scholars who have been overboard in passing different rulings to bastardise 

everything coming from the west in the age of technological advancements. 

Islamic civilization and its renaissance prove Islam to be a progressive 

religion by its nature as the Islamic Law mentioned clearly that following the 

principle of Islam everything is permissible except for those things that are 

prohibited in Islam. Thus, we should also be reminded that Islam is a perfect 

religion that always enjoys what is good and forbids what is wrong based on 

the uniqueness of the objectives of the Maqasid Shari’ah (Objects of Islamic 

Law). In response to this, Allah says “...Nothing was neglected from the book” 

(Q:6:38). 
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Phytochemistry in Islam: A Pathway For 

Sustainable Development 
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A. M. Isah 

Abstract 

Man has been using plants as primary sources of food and medicines since 

antiquity. The Earth surface is predominately covered by plants. Today, there 

are approximately two hundred and fifty thousand to five hundred thousand 

(250,000 to 500,000) species of plants on the earth and about 10% is used as 

food and medicine by humans and other living things. The chemical 

compounds extracted from plants (phytochemicals) such as Alkaloids, 

Terpenoids, Phytosteroids, Flavonoids, Saponins, Tannins etc. are well known 

to have significant effects on the health and nutrition of humans. Meanwhile, 

the study on anti-microbial, anti-inflammatory, anti-cancer, anti-tumorigenic, 

anti-venomeric effects of these phytochemicals suggests their roles for 

medicinal and pharmaceutical applications. This paper discusses the Islamic 

perception of phytochemistry, interspecies communication using chemicals 

(semiochemicals) as well as phytochemistry of medicinal and pharmaceutical 

importance. Consequently, the phytochemical constituent of plants such as fig 

carica, garlic, grape, bottle gourd, ginger, cucumis sativus, olive and alhagi 

maurorum were reported in several verses of the Qur’an were highlighted. 

The paper also discusses the role of phytochemistry for sustainable 

development in terms of food nutrition and health care. The authors suggested 

research collaboration between the scientists and Islamic researchers on 

pharmacology and pharmacokinetics of these phytochemicals.  

Introduction 

The human civilization over the most recent decades has led to increasingly 

hostile climate changes and natural disasters, but also wars and political and 

socio-economic volatility. Through their accomplishment, humans have 

impacted negatively on the environment, endangering the continued existence 

of the earth and future generations. These circumstances have indicated 

changes in the conduct aiming towards more logical and proficient 

management of all resources that will allow less pressure and environmental 

impact. Such responsible conduct that will guarantee the long-term utilization 
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of resources, without jeopardizing future generations is considered within the 

concept of sustainable development. The concepts of development, needs and 

future generations constitute the basis of sustainable development. The 

quintessence of the concept of sustainable development derives from the triple 

bottom line concept, which implies the equilibrium between three pillars of 

sustainability – environmental sustainability, social sustainability and 

economic sustainability (Tomislav, 2018). 

Islam is a complete way of life and the Qur’an is unique literature for social 

and life science research. It contains Islamic medicine initiated by Prophet 

Adam (A.S) and was completed by Prophet Muhammad (S.A.W) but 

exploring and compiling these medicines is still ongoing after the death of 

Prophet Muhammad (S.A.W) throughout the world (Ebrahim et al., 2014). 

Al-Quran is one of the best reference books describing the importance of 

plants in different chapters as in Al-Momeenoon, Al-Rehman, Al-Bakra and 

Al-An’am. Moreover, the Prophet (S.A.W) used and recommended medicinal 

plants for various diseases and as food. 

The history of Islamic medicine started in the second century of Hijra when 

Abdul Malik Bin Habib Udlasi compiled his first book “Tib-e-Nabvi”. 

Similarly, during the third century of Hijra, Muhammad bin Abu Bakar Ibne 

Ulsani and Abu Naeem Isphani compiled their books on this topic. In the same 

period, other Muslim scholars like Ali bin Mossa Raza and Imam Kazim Bin 

Jaffar also worked on Islamic medicines. In the fourth century of Hijra, 

Muslim Scholars like Abi Jaffar Almustaghfri, Zia Uddin Almukadasi, 

Shamsuddin Albali, Kahal ibn Tarkhan, Muhammad bin Ahmed Zahabi, 

Muhammad Abu Baker Alkaim, Jalaluddin Alsuyuti and Abdul Razzaq bin 

Mustafa Altanki did a great work in this field (Danial et al., 2012). 

This paper highlights the significance of phytochemistry in Islam regarding 

the herbs and plants mentioned in the Qur’an and recommended by the 

Prophet (SAW) to be used as medicine and food.  

Phytochemistry and Semiochemicals 

Plants are vital sources of drugs; especially in traditional medicine. It is a 

widespread custom to use plants as crude extracts, decoction and infusion to 

treat common infections and chronic conditions in Nigeria and other parts of 

the world (Ibrahim et al., 2019a). According to World Health Organisation 

WHO, a significant number; not less than 70% of the world population relies 

on medicinal plants for primary health care (Ibrahim et al., 2019b, Sasidharan 
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et al., 2013) and there are reports from diverse studies on natural substances 

of plant origin which are biologically active with desirable activity (Ibrahim 

et al., 2019). Medicinal plants are of use in the management of human diseases 

due to the presence of phytochemical constituents (Mengane and Kamble, 

2015). 

Naturally occurring chemical compounds that are found in plants, which are 

biologically active and which also provide health benefits for humans as 

medicinal constituents and nutrients are called Phytochemicals (Deepak et al., 

2016). Information of the chemical constituents of plants and fruits are 

advantageous, not only for the discovery of therapeutic agents but also 

because such information may be of value in disclosing new sources of such 

economic materials as flavonoids, alkaloids, tannins, oils, gums, precursors 

for the synthesis of complex chemical substances, etc. In addition, the 

familiarity with the chemical constituents of plants would further be valuable 

in discovering the actual value of folkloric remedies (Shafaghat, 2010). 

Semiochemicals (Greek semeon, a mark or signal), also referred to as 

behaviour-modifying chemicals, are chemical substances or mixtures that 

transmit a message from one organism to another to amend the behaviour of 

the recipient. Broadly, these chemicals can be divided into two classes: 

pheromones (mediating intraspecific communication between individuals of 

the same species) and allelochemicals (mediating interspecific interactions 

among individuals of different species) (Amanuel and Ziyaur, 2017). 

At present, with the involvement in this research area of experts belonging to 

different scientific fields, including botany, chemistry, biochemistry, 

immunology, molecular biology, and bioinformatics; the characterization of 

the pharmacological and biological effects of herbal-based medicines is 

becoming more competitive and complex. These fields are becoming of great 

interest for several high-impact scientific journals. In parallel, herbalists and 

spiritual healers continue to be the first choice for health care problems such 

as diabetes, obesity, infertility, impotence, skin diseases, psychosomatic 

troubles, and many other diseases (Bashar, 2013). 

Medicinal and Pharmaceutical Potential of Phytochemicals  

Phytochemicals (from the Greek word phyto, meaning plant) are biologically 

active, naturally occurring chemical compounds found in plants, which 

provide health benefits for humans more than those ascribed to macronutrients 

and micronutrients. They protect plants from disease and damage and 
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contribute to the plant’s colour, aroma and flavour. In general, the plant 

chemicals that protect plant cells from environmental hazards such as 

pollution, stress, drought, UV exposure and pathogenic attack are referred to 

as phytochemicals. Recently, it is known that they have roles in the protection 

of human health when their dietary intake is significant. More than 4,000 

phytochemicals have been catalogued and are classified by protective 

function, physical characteristics and chemical characteristics and about 150 

phytochemicals have been studied in detail. These compounds are known as 

secondary plant metabolites and have biological properties such as antioxidant 

activity (Mamta et al., 2013).  

Many biological activities that protect from most chronic diseases are 

exhibited by different extracts of phytochemicals such as alkaloids, 

flavonoids, steroids, cardiac glycosides, phenols, saponins and tannins 

(Ibrahim et al., 2019b). Plant alkaloids are one of the largest groups of natural 

products representing a highly diverse group of chemical entities; many of 

which possess potent pharmacological activities such as antibacterial, 

antifungal and antiviral properties (Noureddine, 2018). In their review work, 

Duangjai et al., (2018) reported the anti-oxidant, antibacterial, anticancer, 

anti-inflammatory, immune system promoting and cardio-protective 

potentials of flavonoids. Different studies have illustrated the health benefits 

of saponins among which are their effect on blood cholesterol levels, cancer, 

bone health and stimulation of the immune system (Mercy et al., 2018). 

Similarly, they are found to be strong expectorants and aid the absorption of 

nutrients (Visweswari et al., 2013).  

Many conventional drugs used today were derived or originated from plant 

sources (phyto-drug) which include aspirin (1) isolated from willow bark, 

digoxin 2 from foxglove, quinine (3) from cinchona bark, and morphine (4) 

from opium poppy (Abdel-Aziz, et al., 2016). The development of drugs from 

plants continues with drug companies engaged in the large-scale 

pharmacological screening of herbs. Plant resources have provided the basic 

needs of life such as food, fibre, fuel and shelter and will continue to provide 

these needs and much more on a renewable basis. Plants have also been a 

valuable source of flavours, fragrances, colourants, and phytochemicals for 

industries and pharmaceuticals (Abdel-Aziz, et al., 2016). 
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Figure 1: Aspirin (1) (salicylate) is a drug isolate from willow bark that work 

by reducing substances in the body that cause pain, fever and inflammation; 

digoxin (2) (lanoxican or lanoxin) a drug belonging to cardiac glycoside 

isolated from foxglove used to treat heart failure usually in combination with 

medications. However, quinine (3) and morphine (4) (Astramorph) are drugs 

isolated from cinchona and opium poppy used to treat malaria and pain 

respectively. 

Phytochemistry: An Islamic Perspective 

Life and diseases go together; where there is life, diseases are bound to exist. 

Dependency and sustainability of man and animal life have been revolving 

around plants, for their uses as food, fibres and shelter, but also plants have 

been used to control and ease diseases. Therefore, the use of plants as 

medicines is an ancient and reliable practice. More than 1,400 years had 

passed since the Qur’an was revealed to Prophet Mohammad (S.A.W). In the 

Revealed Book of the Qur’an, many edible and non-edible plants are cited. 
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Some of them, for example, are taken as remedies for cough (ginger), 

intestinal bleeding (pomegranate), diarrhoea (banana) and other medicinal 

conditions. These plants attracted the interest of botanists, biochemists and 

pharmacognosists (natural drug specialists). Cure of diseases through 

medicinal plants is always an outstanding feature of Islamic teaching and 

preaching (Bilal et al., 2011).  

In Islam, the Quranic concept of healing is spiritual and regarded as the most 

esteem concept of healing. The Qur’anic concept of healing is that Allah is 

the Healer, and the doctors and the medicines are the means of healing. This 

concept of healing signifies that a physician diagnoses an ailment and 

prescribes medicine(s); a pharmacist prepares the medicines and dispenses 

them to the patient. Ultimately, it is Allah (God), who cures the ailment 

through medicine. Thus, pharmacy and medicine, disease and treatment, 

patient and physician are all interrelated in the process of healing, which is 

done by Allah in whom full trust should be placed. In support of this are the 

words of Prophet Ibrahim (AS) as contained in the Qur’an: “And when I am 

ill, it is He who heals (cures) me” (Hussain and Saiful, 2018). 

Qur’an, as divine guidance and message for humans, involves all material and 

spiritual angles of life. The Qur’an involves all requirements to guide and 

educate humans in social, individual, moral, legal, worldly and life hereafter. 

Besides, following the fast growth of experimental sciences in recent 

centuries, especially in western countries, most of the conflicts with holy 

books or religious contexts have occurred under the name of science. From 

Copernicus (astronomy) and Darwin (Biology) to Freud (Psychology), it is 

claimed that some of the scientific findings weaken or override some basic 

teachings of holy books. Our Noble Prophet (S.A.W) used and recommended 

various foods and medicinal plants for treating various diseases. Cure of 

diseases through medicinal plants is always a salient feature of Islamic 

teaching and preaching. Al-Qur’an is the best Islamic reference book, 

describing the importance of plants, especially herbs in different Chapters for 

their diverse uses (Ebrahim et al., 2014). Some of the medicinal plants cited 

in the Holy Qur’an are:  

1. Fig Carica: Fig (Ficus carica) is one of the oldest known fruit trees 

in the world. Taxonomically Ficus carica L. belongs to the Urticales order; 

Moraceae family; and Ficus genus with more than 800 species of trees, shrubs, 

hemiepiphytes, climbers, and creepers in the tropics and subtropics worldwide 

(Frodon, 2004, Gousia et al., 2018). F. carica comprises one of the largest 
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genera of angiosperms and is mostly grown in Mediterranean climates, but 

can be grown in more humid regions including the tropics and subtropics 

(Gousia et al., 2018). This genus is an essential genetic resource because of 

its high economic and nutritional value. It is also found to be a good source of 

food for fruit-eating animals in tropical areas (Ronsted and Savolainen, 2007).  

It has been mentioned in the Qur’an in Surat Al-teen, verse 1 where Allah 

swore by it saying: “By the fig and the olive’’. This indicates how important 

this plant is to human life. 

The fruit, root, and leaves of Fig are well known to be used in traditional 

medicine for the treatment of various ailments such as gastrointestinal (colic, 

indigestion, loss of appetite, and diarrhoea), respiratory (sore throats, coughs, 

and bronchial problems), and cardiovascular disorders and as anti-

inflammatory and antispasmodic remedy (Werbach cited in Mawa et al., 

2004). However, the fig is considered very significant to human health for its 

vital role in reducing cholesterol (5), strengthening the heart and controlling 

respiration. Literature review on fig indicated that there are approximately 100 

bioactive phytochemical compounds identified in fig. These include arabinose 

(6), sitosterols (7), β-amyrins (8), β-carotenes (9) and xanthotoxol (10). 

Phytochemical studies on F. carica revealed the presence of numerous 

bioactive compounds such as phenolic compounds (ferulic acid, quercetin-0-

glucoside, etc.). Phytosterols, organic acids (oxalic acid, citric acid, quinic, 

shikimic and fumaric acid), anthocyanin composition, triterpenoids 

(bauterenol, lipeol acetate, methyl maslinate etc. have been isolated from 

leave of F. carica (Saeed and Sabir, 2002). Similarly, anticancer, antioxidant, 

antifungal, antidiabetic, antibacterial, antiviral, antimutagenic, cholesterol 

lowering, hepatoprotective, antitubaculosis, hypoglycaemic, hypolipidemic 

and inflammatory activities were reported for fig (Gousia et al., 2018).  
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Figure 2: Cholesterol (5) is a substance that is found in the cells of animal 

and human fluids to regulate membrane fluidity and functions as a precursor 

molecule in various metabolic pathways. Arabinose (6) is a phytosterol 

(aldopentose) used in food as sweetener to inhibit the sucrose, an enzyme that 

break down sucrose into glucose and fructose in the small intestine while 

sistosterol (7) is also a phytosterol used to lower cholesterol levels in the body.   
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Figure 3: β-amyrin (8) is a pentacyclic triterpenoid that exhibits long-lasting 

antinociceptive and anti-inflammatory properties; β-carotene (9) is a 

precursor of vitamin A because the human body converts β-carotene into 

vitamin A (retinol) which is essential for healthy skin while xanthoxol (10) is 

a furanocoamarin an enzyme that uses s-adenosylmethionine to produce s-

adenosylhomocysteine and o-methylxanthoxol.  

2. Garlic: The taxonomic position of garlic and related genera had been 

a matter of controversy for a long period of time. The most recent 

classification scheme of garlic was class Liliopsida, subclass Liliidae, 

superorder Liliianae, order Amaryllidales, family Alliaceae, subfamily 

Allioideae, tribe Allieae and genus Allium (Gebreselema and Mebrahtu, 

2013). 

Allah mentioned Garlic in the following verse of the Qur’an:‘‘And [recall] 

when you said, "O Moses, we can never endure one [kind of] food. So call 

upon your Lord to bring forth for us from the earth its green herbs and its 

cucumbers and its garlic and its lentils and its onions" (Surat Al-Baqarah, 

Verse 61). 

Hazrat Anas bin Malik (R.A) narrated that the Prophet (SAW) said “who has 

eaten garlic should not come to our mosque (Marwat et al., 2009). 
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Garlic contains at least 33 sulfur compounds such as several enzymes, 

minerals, vitamins, water and 17-amino acids.  Pharmacological roles such as 

Antiviral, antibacterial, antifungal, antiparasitic, antioxidant, anticancer and 

antidiabetic activities have been reported for garlic. It also serves as a natural 

immunity booster and agent for reducing stress (Gebreselema and Mebrahtu, 

2013). In 1944 Carallito et al., described the isolation and characterization of 

allicin (11) an odoriferous, unstable antibacterial substance obtained from cut 

garlic gloves by extraction with ethanol. The laboratory studies on allicin and 

related thiosulfinate show antibacterial, antifungal and anti-tumour activity 

(Koch and Lawson, 1996). 

S

S+

O-

11  

Figure 4: Allicin (11) is a pungent compound formed enzymatically in 

crushed garlic cloves that imparts a distinctive smell to garlic and possesses 

antimicrobial properties. 

3. Grape: grape belongs to the berry family as it is found attached to the 

stem. Many berries make up a cluster or bunch of grapes. The fruit of the 

grape is one of the most palatably edible foods, having many established 

nutritional and medicinal properties for consumers. The grape is a good source 

of water (82%), carbohydrates (12–18%), proteins (0.5– 0.6%), and fat (0.3–

0.4%). Additionally, the grape contains significant amounts of potassium 

(0.1–0.2%), vitamin C (12) (0.01–0.02%), and vitamin A (13) (0.001–

0.0015%) and also has a small amount of calcium (0.01–0.02%) and 

phosphorus (Mukesh et al., 2009). 
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Figure 5: Vitamin C (12) also known as ascorbic acid and ascorbate is a 

vitamin found in various foods and sold as a dietary supplement that is used 

to prevent scurvy, repair tissue, enzymatic production and act as an anti-

oxidant. Vitamin A (13) is an essential vitamin found in food phytochemicals 

in orange, meat, eggs and milk needed for growth and development, cell 

recognition, vision, immune function and reproduction. 

The Qur’an mentioned grape in Surat Abasa‚ verse 28 ‘’And grapes and 

herbage’’ and in Surat Al-Isra‚ verse 91 ‘‘Or [until] you have a garden of 

palm trees and grapes and make rivers gush forth within them in force [and 

abundance]’’ 

Also in Surat Al-An’am‚ verse 99,  

           And it is He who sends down rain from the sky, and We produce 

thereby the growth of all things. We produce from it greenery 

from which We produce grains arranged in layers. And from the 

palm trees of its emerging fruit are clusters hanging low. And 

[We produce] gardens of grapevines and olives and 

pomegranates, similar yet varied. Look at [each of] its fruit when 

it yields and [at] it's ripening. Indeed, in that are signs for a people 

who believe’’.  

Mukesh et al., (2009) reported the antioxidant, anti-carcinogenic, anti-

inflammatory, immune-modulatory, antidiabetic and cardioprotective 

activities of grape. Also, grape seed extract enriched with compounds that 

inhibit gastrointestinal digestion of lipids through inhibition of lipase enzymes 

(pancreatic lipase, lipoprotein lipase, and hormone-sensitive lipase in vitro) 
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may provide a safe, natural, and cost-effective weight control treatment. Thus, 

grape seed extract may have its potential application as a treatment for obesity. 

4. Bottle Gourd: Cucurbitaceae family is commonly mentioned as the 

gourd, melon or pumpkin. It is medium-sized and generally a climbing plants 

family, composing 118 genera and 825 species having wide distribution in the 

warmer regions of the world. The plants are the most primitive cultivated 

plants and are used for medicinal and nutritional values (Aman and 

Ramchandran, 2009). 

Almighty Allah says in the following verse of the Qur’an: ‘’And We caused 

to grow over him a gourd vine’’. (Surat As-Saffat, verse 146) 

The ethnobotanical roles of Lagenaria siceraria include but are not limited to 

the treatment of gastrointestinal, cardiovascular system, central nervous 

system, genito-urinary system, infections, respiratory system, immunology 

and skin diseases. Similarly, some of its applications in metabolism are 

reported (Aman and Ramchandran, 2009).  

5. Ginger: Ginger (Zingiber officinale Roscoe) is a creeping perennial 

underground rhizome belonging to the family Zingiberaceae (Shubha, 2015). 

 Allah mentioned Ginger in the Qur’an as one of the drinks of the people of 

paradise saying: ‘‘And they will be given to drink a cup [of wine] whose 

mixture is of ginger’’ (Surat Al-Insan, verse 17). Abu Saed Khudri (R.A) 

narrated: the ruler of Rome presented a basket of gingers into the honour of 

Rasulullah (SAW) as a gift. He gave everyone a piece of ginger. He also gave 

one piece of it to me (Marwat et al., 2009). 

Fresh ginger contains 80.9% moisture, 2.3% protein, 0.9% fat, 1.2% minerals, 

2.4% fibre and 12.3% carbohydrates. The minerals present in ginger are iron, 

calcium and phosphorous. It also contains vitamins such as thiamine, 

riboflavin (14), niacin (15) and vitamin C7. The composition varies with the 

type, variety, agronomic conditions, curing methods, drying and storage 

conditions. Ginger is antiplatelet, antibacterial, antifungal, antiviral, anti-

worm, anti-inflammatory and has anti-oxidative activity. It effects 

gastrointestinal and cardiovascular systems, anti-lipidemic and anti-

hyperglycemic, anti-tumour properties and is known to be effective as an 

immuno-modulatory agent in human and animals, including fish (Shubha, 

2015). 
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Figure 6: Riboflavin (14) is usually found in eggs, nuts, grains, dairy 

products, organ meats, dark green vegetables. Niacin (15) also known as 

nicotinic acid (vitamin B3) is an essential human nutrient and a notable drug 

usually prescribed in combination with a statin for cholesterol control.  

6. Cucumis Sativus: Cucurbitaceae is a plant family, also known as the 

gourd family, which includes crops like cucumbers, squashes, luffas and 

melons. Plants of this family have many medicinal and nutritional benefits. 

Cucumber (Cucumis Sativa) is one of the monoecious annual crops in the 

cucurbitaceae family that has been cultivated by man for over 3, 000 years. 

For economic importance, it ranks fourth after tomatoes, cabbage and onion 

in Asia (Hina and Anam, 2017). 

It is mentioned in the Qur’an concerning the people of Prophet Musa (A.S) 

where Allah says: ‘’And [recall] when you said, "O Moses, we can never 

endure one [kind of] food. So call upon your Lord to bring forth for us from 

the earth its green herbs and its cucumbers and its garlic and its lentils and its 

onions". (Surat Al-Baqarah, Verse 61). 

In addition to its antioxidant, cytotoxic, antacid, carminative, 

hepatoprotective, hypoglycaemic, hypolipidemic and wound healing 
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activities; regular intake of cucumber fruit promotes healthy hair growth. It is 

useful for skin problems, sunburn and also for curing swelling under the eye. 

Its juice is also efficient to soften the skin texture. Placing two slices of 

cucumber on the eyes for 10 minutes can decrease the inflammation 

significantly. It is also beneficial for curing skin infections like eczema. In 

sunstroke, pieces of cucumber are placed on the head so that the patient may 

breathe moistened air to neutralize the heat of his body. Fruit is also 

considered important for weight loss (Hina and Anam, 2017). 

7. Olive: Due to its medicinal and economic importance, the olive tree 

has been mentioned repeatedly in the Holy Qur’an in various chapters which 

include: 

 And it is He who sends down rain from the sky, and We produce 

thereby the growth of all things. We produce from it greenery 

from which We produce grains arranged in layers. And from the 

palm trees - of its emerging fruit are clusters hanging low. And 

[We produce] gardens of grapevines and olives and 

pomegranates, similar yet varied. Look at [each of] its fruit when 

it yields and [at] it's ripening. Indeed, in that are signs for a 

people who believe. (Surat Al-An am‚ verse 99).  

            And He is the one who causes gardens to grow, [both] trellised 

and untrellised, and palm trees and crops of different [kinds of] 

food and olives and pomegranates, similar and dissimilar. Eat of 

[each of] its fruit when it yields and gives it's due [zakah] on the 

day of its harvest. And be not excessive. Indeed, He does not like 

those who commit excess. (Surat Al-An am‚ verse 141)  

           He causes to grow for you thereby the crops, olives, palm trees, 

grapevines, and from all the fruits. Indeed, that is a sign for a 

people who give thought. (Sura An-Nahl‚ verse 11)  

            And [We brought forth] a tree issuing from Mount Sinai which 

produces oil and food for those who eat. (Surat Al-Muminun‚ 

verse 20)  

Allah is the Light of the heavens and the earth. The example of 

His light is like a niche within which is a lamp, the lamp is within 

the glass, the glass as if it were a pearly [white] star lit from [the 

oil of] a blessed olive tree, neither of the East nor of the West, 

whose oil would almost glow even if untouched by fire. Light 
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upon light. Allah guides to His light whom He wills. And Allah 

presents examples for the people, and Allah is Knowing of all 

things. (Surat An-Nur‚ verse 35).  

And olive and palm trees. (Sura Abasa, verse 29). ‘By the fig and 

the olive. (Surat At-Teen‚ verse 1) 

The medicinal uses of different parts of olea europaea olive oil were 

recognized as important components of a healthy diet. Several 

epidemiological studies have shown that the incidence of coronary heart 

disease and certain cancers is low in the Mediterranean basin where the diet 

is rich in olive products. Historically, olive leaves have been used as a folk 

remedy for combating fevers and other diseases such as malaria. Previous 

studies showed that some extracts of this product decreased blood pressure in 

animals and increased blood flow in coronary arteries, relieved arrhythmia, 

and prevented intestinal muscle spasms (Danial et al., 2012). 

8. Alhagi Maurorum, Manna of Hedysarum: Allah the Most Exalted said:  

And We shaded you with clouds and sent down to you manna and 

quails, [saying], "Eat from the good things with which We have 

provided you." And they wronged Us not - but they were [only] 

wronging themselves. (Surat Al-Baqarah‚ verse 57). 

O Children of Israel, We delivered you from your enemy, and We 

made an appointment with you at the right side of the mount, and 

We sent down to you manna and quails (Surat Taha ‚ verse 80).  

And We divided them into twelve descendant tribes [as distinct] 

nations. And We inspired to Moses when his people implored him 

for water, "Strike with your staff the stone," and there gushed forth 

from it twelve springs. Every people knew its watering place. And 

We shaded them with clouds and sent down upon them manna and 

quails, [saying], "Eat from the good things with which We have 

provided you." And they wronged Us not, but they were [only] 

wronging themselves. (Surat Al-Araf‚ verse 160)’’ 

Alhagi maurorum is a member of family Leguminosae. It is used in folk 

medicine as a cure for rheumatic pains‚ bilharzias‚ liver and urinary tract 

inflammation and for a variety of types of gastrointestinal discomforts. 

Recently these plants are proved to have antidiarrhoeal activity and induce 

relaxation of the smooth muscle and antinociceptive effect. Its flowers are 
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used to treat piles, migraines, and warts. Oil from the leaves is used in the 

treatment of rheumatism. Locally, water extracts of its roots are used to 

enlarge the ureter and remove kidney stones (Daniel et al., 2012). Previous 

studies showed that Alhagi maurorum contained many secondary metabolites 

including flavonoids, fatty acids, coumarins, glycosides, sterols, steroids, 

resins, vitamins, alkaloids, carbohydrates, tannins, unsaturated sterols and 

triterpenes. It exerted antibacterial, anti-inflammatory, antipyretic, analgesic, 

antioxidant, gastrointestinal, cardiovascular, diuretic, and dermatological and 

many other effects (Ali, 2015) 

Phytochemistry for Sustainable Development 

Phytochemistry, as explained earlier, is a branch of chemistry that deals with 

the study of secondary metabolites of plant origin. It has been noted from the 

above discussion that, plants produce phytochemicals to protect themselves 

against environmental threats like predator insects, pollution and diseases 

(Ashraf, et al., 2016). However, these phytochemicals produced were 

supposedly not only to protect plants against the threat but found out to be 

very important due to their biological and pharmacological effects on the 

human body. Scientists however estimated that there are about 4,000 

phytochemicals that have been identified by researchers, but only a small 

portion of them have been studied closely. These phytochemicals are usually 

found in a wide array of plants and are most commonly consumed foods such 

as fruits, vegetables, coffee, green tea, beans, grains, etc. (Almodaifer et al., 

2017).  

The pharmacological activities of phytochemicals identified vary but 

anticancer, anti-inflammatory, anti-microbial, antioxidant, anticoagulant, 

antiarthritis activities etc. were discovered to be common to many plant 

species (Ashraf, et al., 2016). Meanwhile, some phytochemicals are also used 

in food processing, flavourings, colourants, etc. but laboratory studies have 

shown that these phytochemicals can block certain compounds in food, drink 

and breathe from becoming carcinogens (Almodaifer et al., 2017). Fruits and 

vegetables constitute the major sources of carotenoids in the human diet and 

flavonoids are responsible for the taste, colour, protection of vitamins and 

enzymes, and prevention of fat oxidation (Ashraf, et al., 2016, Almodaifer et 

al., 2017).  

The modern concept of sustainable development is thought to be derived from 

earlier ideas about sustainable forest management and 20th-century 

environmental concerns. But gradually, it has been realized that this approach 
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received the attention of researchers in academia, government, private and 

non-governmental organisations. Furthermore, the rapid development of this 

concept led to its transformations toward economic development, social 

development and environmental protection for future generations. The 

concept of sustainable development has been and remains the topic or theme 

of criticism in almost all the countries of the world. Sustainability could be 

defined as the practice of maintaining world productivity without degrading 

or endangering natural biotic systems (Kahle, and Atay, 2014). Thus, 

sustainable development ties together concern for the carrying capacity of 

national systems with the social, political and economic challenges faced by 

humanity. According to International Institute for Sustainable Development 

IISD, (2018) sustainable development is the development that meets the needs 

of the present without compromising the ability of future generations to meets 

their own needs. Good health and food nutrition are the essential components 

to sustainable development and the 2030 agenda. To achieve United Nations’ 

2030 agenda on sustainable development goals for good health and well-being 

(goal 3), serious attention must be devoted to the role of phytochemicals in 

the development of sustainable health care due to their availability, usability 

and accessibility.  

Conclusion  

An overview of the benefits associated with phytochemicals in medicines, 

pharmaceuticals and food industries is crucial, considering their positive and 

negative biological activities. Many research studies conducted on certain 

plants suggested that phytochemicals played and continue to playimportant 

roles against the onset of diseases such as cancers, tumours, inflammations, 

HIV, and heart diseases which have been well documented. Many 

phytochemicals have a range of different biochemical and physiological 

effects. Isoflavonoids, for example, have antioxidant and anti-oestrogenic 

activities, terpenes: anticancer, antitumor, antioxidants, anti-inflammatory, 

etc. Interestingly, the Qur’an mentioned in several verses names and insight 

on some discoveries made on the plant such as fig, ginger, olive, grape, etc. 

The authors call for research collaboration between scientists and Islamic 

researchers on the pharmacology and pharmacokinetics of these 

phytochemicals.  
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An Analytical Discourse on the Genesis and 

Impacts of Covid-19 on Islamic Organisations: A 

Case Study of Ansar-ud-Deen Society of Nigeria 

Sidiq, Uthman Okanlawon and Danoye Oguntola-Laguda 

Abstract 

The origin of Coronavirus remains controversial. However, the world became 

acquainted with the pandemic in late 2019, with its outbreak in one of China’s 

emerging business hubs, Wuhan. On the 30th of January, 2020, the World 

Health Organisation (WHO) declared that the novel virus disease had become 

a pandemic and named it COVID-19. The pandemic has affected all 

institutions including religious groups. The Ansar-ud-Deen Society of 

Nigeria, as one of the prominent Islamic Organisations in Nigeria, has been 

affected by the virus too. Through a descriptive-analytical approach, this 

paper is aimed at appraising the evolution of the Ansar-ud-Deen Society in 

Nigeria. It also evaluates the genesis of the COVID-19 pandemic and 

theological responses to it, from an Islamic perspective, as a product of human 

creation or from nature (Allah). In furtherance, this paper investigates the 

general impacts of the pandemic on the socio-economic and religious 

activities of the Ansar-ud-Deen Society of Nigeria. It also evaluates various 

mechanisms Islam put in place to prevent, curb and cure pandemics among 

people. The study discovered that the Ansar-ud-Deen society of Nigeria was 

affected by the lockdown orchestrated by the pandemic.  

Introduction 
On the 27th of February 2020 when the index case of COVID-19 was 

announced in Nigeria, specifically in Lagos, which later became the epic 

centre of the pandemic in Nigeria, little did we know that sooner or later, the 

Federal Government would declare total lockdown on the state together with 

the neighbouring Ogun and the Federal Capital Territory (FCT) Abuja. Life 

was still the same everywhere in Nigeria. Worshippers were allowed to visit 

places of worship; social and economic spheres were still operating normally. 

The airspace of the country was still open for international and domestic 

flights and travellers. All these continued, despites incessant calls by the 

citizens on President Muhammadu Buhari to close the borders and the 

airspace indefinitely. 
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By 23rd March 2020, when the first death orchestrated by Covid-19 was 

recorded in Nigeria, the tone in the country changed drastically to the reality 

of the Covid-19 pandemic. Mr Sulayman Achimugu, former Director, of the 

Pipeline and Product Marketing Company (PPMC) was the first reported 

causality from the Covid-19 pandemic in Nigeria. He died in Abuja after 

returning to the country a few days back from the United Kingdom. With this 

first reported death, the tone in the country changed drastically to the reality 

of the COVID-19 pandemic.  

Even though the reported cases in Nigeria was less than one hundred (100) as 

of 29th March 2020, The President of the Federal Republic of Nigeria, 

President Muhammadu Buhari GCFR, on this day, in a live broadcast, 

announced total lockdown of Federal Capital Territory Abuja, Lagos and 

Ogun states (two states located south-west of the country). The broadcast by 

the President culminated in the closure of places of worship by the 

government. Five weeks later, the government issued a gradual release of the 

lockdown, without considering the places of worship. Unfortunately, as of the 

31st of May, 2020 the total number of confirmed cases of Covid-19 had 

dramatically risen to tens of thousands and hundreds of deaths. 

The impacts of COVID-19 were severe and catastrophic. This paper, 

therefore, is descriptive and analytical exposé on the COVID-19 pandemic 

from spiritual and social angles, with special references to its impacts on the 

Ansar-ud-Deen Society of Nigeria. It also highlights Islamic provisions on 

how to prevent and cure pandemics 

The History of Ansar-ud-Deen Society of Nigeria 

Ansar-ud-Deen Society of Nigeria is an international Muslim organisation. 

The society is a Non-Governmental organisation and indeed a religious 

society. The society also for instance; is considered as “one of the topmost 

dynamic and largest organisations which funded Islamic education in Nigeria” 

Doi (1985). The emergence of the society is considered as a “response of 

Muslim elites” to the alleged indoctrination of Muslim children in Christian 

missionary schools. Adelowo (1982). In the book “Selected Islamic 

Organisation in Nigeria 1916-1986”, Adekilekun (1989), exposes the themes, 

aims and objectives of thirty (30) selected organisations including Ansar-ud-

Deen Society of Nigeria to be in tandem with others. 

Invariably, the society was considered as an agent of change in her effort at 

ameliorating the shortage of Arabic and Islamic Studies teachers in southern 

Nigeria through the provision of scholarships to Muslim students to study in 
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schools of Arabic in Kano. Balogun (1969). According to Odularu (1967) and 

Reichmuth (1969), the society is not only a religious organisation in Nigeria 

but also, a “transformational and progressive Islamic organisation for social 

change”. The society is a Muslim Private Liability Company (Plc) because the 

society owns private Nursery/Primary and Secondary schools as well as 

tertiary institutions. (Ansar-ud-Deen College of Education, Isolo & Summit 

University Kwara State). While the employees in these established schools 

considered the society as employers of labour, graduates of these schools who 

have become famous and influential around the world today, cannot detach 

the society from their success story. 

The most comprehensive work on the evolution and history of society is best 

explained by Gbadamosi (2013). He considered the society as “self-starting 

activities” and “a reform movement”, because of its insistence on orthodoxy 

and also an icon of Muslim development and a pacesetter.  

The change in the political leadership of Lagos by colonial masters from the 

one headed by Oba (King) to that of the one overseen by the British consul 

(although it was the indirect rule), allowing Christianity to be practised and 

the emergence of Christian missionary schools created a vacuum among 

Muslims and their counterpart. Muslim children are left with the option of 

going to schools where they have to change Muslim names like: “Abdur-

Rahim to Raheemson”, “Lawal to Lawanson”, “Abdul-Baqi to Bakison” inter-

alia. The emergence of young Muslim elites led to the foundation of the 

society. It’s on record that, there are forty-one founding fathers of Ansar-ud-

Deen Society of Nigeria. 

The foundation of Ansar-ud-Deen Society of Nigeria as a Muslim 

organisation in 1923, was basically to bridge the gap between Islamic 

knowledge and western education. That was because, the founding fathers of 

the society, supposedly established it for educational development of Muslims 

and as a body, to enhance the moral and social development of the Muslim 

community in Lagos and its environs. Gbadamosi (2013). One of the aims of 

the society was to undertake the translation and publication of Arabic books 

on Islam into Yoruba and the English language. The first constitution of the 

society was formally incorporated on the 16th of August 1927. (A.D.S. 

Mirror, 2013). 

It is imperative to note that, come 2023, the society will become 100 years old 

as a frontline Islamic organisation in Nigeria. For more than five decades, 

society was waxing stronger, continuously leading in the provision of Islamic 
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and western education in Nigeria. The emergence of this society during the 

colonial period placed high responsibility on it, to concentrate on the provision 

of Islamic and western education to desiring Muslims in the country. 

Gbadamosi (2013). 

Structurally, the society is likened to a four strata pyramid according to 

Gbadamosi, (2013), The National Level, the National Executive Committee, 

the State Council and the local Branches. Each of these levels has a 

representative of the Women Council and the Ansar-ud-Deen Youth 

Association (ADYAN) which constituted the fourth side of the pyramid. 

Today, the Ansar-ud-Deen society of Nigeria has a total number of 37 

branches in Lagos State, State councils in Nigeria which includes; Lagos, 

Osun, Oyo, Ondo, Ekiti, Ogun, Northern state councils, and Diaspora like, 

Florida, South London etc. (Imam Kolawole, Kamorudeen Ola, 2020) 

A Theological Exposé on the Genesis of Covid-19: The Islamic 

Perspective. 
Etymologically, Coronavirus also known as Covid-19 is a virus that got its 

name from the Latin word “corona” which means “crown”, due to the shape 

of the virus. The word Covid-19 was derived from “Coronavirus and its 

emergence in late 2019 in Wuhan China”, i.e. “Co” for Corona, “vi” virus, 

“d” for disease and “19” for the year the novel virus was first detected. 

European Centre for Disease Prevention and Control (2020). However, the 

most acceptable definition which encompasses the signs, effects of the disease 

in the body system, is that it’s a novel virus and infectious disease, which often 

lead to mild “respiratory illness”. It often severely attacks “older people, and 

those with underlying medical challenges which include but not limited to; 

cardiovascular disease, appetites, diabetes, cancer and chronic respiratory 

disease” WHO (2019) 

It is lucid from the above definition that, coronavirus is an infectious disease 

that is transmissible with adverse effects in the body system. It often causes 

acute respiratory problems particularly in older people, with fundamental 

health challenges. 

The origin of Coronavirus is still a subject of controversies and blame game 

between the United State of America and China where the first cases were 

reported in late 2019. The novel virus is also a subject of ongoing research 

and investigation among health professionals, virologists, biochemists, 

journalists, and scientists all over the world. No definite vaccine for the virus 

yet, however, what is significant to us, is the name, the impacts and indeed 
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appraisal of the impacts from an Islamic (religious) perspective. 

Theologically, the genesis of the pandemic could be seen as a creation of man, 

or the consequence of man’s action or wrath from Allah 

In Islam, whatever happens to man as an individual, to a group/community or 

the world at large, must be seen as a decree from Allah, the Omniscient, the 

Omnipotent, the Alpha and Omega and indeed the Creator of all. Nothing 

happens without His knowledge and whatever we professed as His attributes, 

or know about Him, or used to describe Him, He, is indeed far from it. This is 

because our knowledge cannot encompass everything about Him “And they 

will never compass anything of His knowledge except that which He wills” 

(Qur’an 2:255). 

There are several verses in the Qur’an that elucidate the sovereignty of Allah 

over all things, be it, events, people or generation. His knowledge 

encompasses all things which include but are not limited to, development, 

progress, retrogression, seen, unseen, hidden or manifest, good or bad, 

hardship or ease, uncertainty, mysteries over certainty. He exclusively 

declares in the Qur’an that: 

With Him are the keys of the unseen, the treasures that none 

knoweth but He. He knoweth whatever there is on the earth and in 

the sea. Not a leaf doth fall but with His knowledge: there is not a 

grain in the darkness (or depths) of the earth, nor anything fresh or 

dry (green or withered), but is (inscribed) in a record clear (to those 

who can read). It is He who doth take your souls by night and hath 

knowledge of all that ye have done by day: by day doth He raise you 

again; that a term appointed be fulfilled; in the end unto Him will be 

your return; then will He show you the truth of all that ye did 

(Qur’an 7:59-60). 

Fundamentally, it suffices to note from the above verse that, certain laws 

operate in the universe without fail. Man can know some of these laws. The 

verses above explained that all lives are under the control of Allah, within His 

knowledge and subject to His will. These include people’s sleep and 

awakening, challenges to be faced, challenges to be conquered, a consequence 

of man’s actions and inactions as well as death and resurrection, reckoning 

and judgement. 

Innumerable processes and interactions occur within man in every generation, 

decades or centuries, all of which are sometimes indiscernible to man. Indeed, 

the imperceptible engulfs the past, the present and the future as they relate to 
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man or the universe. The genesis of the pandemic is still a subject of 

controversy among scientists themselves not to talk of the conspiracy theories 

and blatant denial by those who ought to know better. Whichever way or angle 

one is looking at it, there is a fundamental agreement to the fact that nothing 

is hidden from Allah. 

As a creation of man, the origin of Covid-19 is still beclouded with mysteries, 

controversies, conspiracy theories and blame games. In his journalistic 

investigative report titled “China Deadly Secret” Fareed Zakaria (2020), 

accused the Chinese government of a cover-up, insensitivity and complacency 

at the early stage of the outbreak in Wuhan China. The inability of the Chinese 

government to be sincere in their reportage about the pandemic, Donald 

Trump’s blame game approach and indeed alleged cover-up of infected people 

about their travel history among many others could be described as major 

reasons for the widespread of the pandemic. The Quran states:  

Yet, when a good thing happens to them, some [people] say, 

‘This is from God,’ whereas when evil befalls them, they say, 

‘This is from you!’ Say, all is from God. ‘What is amiss with 

these people that they are in no wise near to grasping the truth of 

what they are told? Whatever good happens to you is from God, 

and whatever evil befalls you is from yourself.” (Qur’an 4:78-9) 

Beware of temptation that does not lure only those among you 

who are wrongdoers. Know that God is severe in retribution. 

(8:25) 

Similarly, the severity of the pandemic could be linked to the consequences 

of our actions and inactions. The world today is facing uncountable challenges 

which include but are not limited to social injustices, corruption, racism, 

discrimination, hunger and starvation, lawlessness, disorderliness, 

ingratitude, economic deprivation, extremism, religious terrorism, inter-intra 

ethno-religious crisis, and incessant community kerfuffle among others. All 

these have resulted in insecurity of lives and property. The consequences of 

these according to the Qur’an will be fear, hunger and starvation. The 

following Qur’anic verses best capture our submissions: 

God cites the case of a town living in security and ease. Its sustenance 

comes to it in abundance from all quarters. Yet it was ungrateful for 

God’s favours. Therefore, God caused it to experience the misery of 

hunger and fear for what its people used to do. (Qur’an 16:112) 
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Corruption has become rife on land and sea in consequence of what people’s 

hands have wrought; and so, He will let them taste the consequences of some 

of their doings, so that they might mend their way (30:41) 

In his interpretations of the above verses in “the Shade of Qur’an”, (Sayyid 

Qutb) asserts as follow: 

A community that allows a section of its members to be unjust will 

be guilty of injustice or wrongdoing. When a community does not 

stand up to wrongdoers, when it does not take any positive steps to 

punish transgressors, it deserves to share in the punishment of those 

wrongdoers and transgressors. It should be said that the worst type 

of wrongdoing is to abandon God’s law which He has laid down to 

be implemented in human life. (Qutb, p. 93) 

Prophet Muhammad is considered as the interpreter per-excellence of the 

Qur’an, statements and actions credited to him are considered as the second 

source of Islamic law, because it complements the Qur’an. In a narration, he 

asserts that: 

Five goes with life! Do the companions ask what is five goes with 

five O! Messenger of Allah? He said: whenever people violate the 

covenant, Allah will empower their enemy to govern them; if people 

legislate according to their whims disregarding Allah’s revelation 

poverty will be rampant, whenever immorality becomes the order of 

the day, death of course, (both timely and untimely) will be rampant, 

whenever people refuse to pay Muslim alms tax (Zakat), drought in 

large scale will befall them, whenever the traders engage in 

fraudulent practices rain will be deliberately withdrawn. (Sidiq: 

2018) 

In another narration, 

On the authority of ‘A’ishah wife of the Prophet who said: I asked 

the Messenger of Allah (PBUH) about the plague, He told me that 

it was a punishment sent by Allah on whom He wishes, and Allah 

makes it a source of mercy for the believers, for if one in the time 

of an epidemic plague stays in his country patiently hoping for 

Allah’s reward and believing that nothing will befall him except 

what Allah has written for him, he will get the reward of a martyr. 

(Sahih Bukhari 3473, vol. 4, Book 55, Hadith 680) 

In furtherance, the negative impacts of this pandemic on individuals might be 

different from another, however, it is incontrovertible that, it has led to the 

death of family members, fear of unknown and hunger and starvation 

orchestrated by dwindling sources of income to mention but a few. These 



Usmanu [anfodiyo University|190 

 
challenges are considered sometimes in Islam as part of the rhythm of life 

because no one can leave this life without facing one or two tribulations and 

trials. Allah unequivocally declared in the Qur’an that: “We shall certainly try 

you with a certain measure of fear and hunger, and with diminution of wealth, 

lives and crops. But give glad tidings to those who remain patient in adversity” 

(Qur’an 2:155) 

According to Sayyid Qutb, tribulations are part of the process of life because 

it educates man to be steadfast. Invariably, we must resolve to fight for the 

truth, and to bear in the process that, whatever we may have to face, be it fear, 

hardship, poverty, famine, or loss of loved ones, is part of the rhythm of life. 

In his word, Qutb asserts: 

Tests and trials bring out the best in people, renew their energies, 

reinforce their resolve, and unleash within them latent powers that 

they knew nothing of. Moreover, such experiences refine one’s 

perception and sharpen one’s mental and emotional vision and 

judgement. Underlying all this is the fact that, when subjected to 

pressure and the severe demands of the struggle, a believer will 

turn to no one else but God for help and solace and will seek the 

support of no other power than God’s. (Qutb: 167) 

Irrespective of our mindset on the impacts of the Covid-19 pandemic, it is 

significant to realize the supremacy of Allah, His wills, and indeed, His 

absolute knowledge, consequences our actions and inactions, trials and 

tribulations as the normal rhythm of life and indeed the nothingness of this 

world. 

The General Impacts of the COVID-19 Pandemic  
No living mortal can deny the fact that this pandemic has impacted him or her 

in one or the other all over the world. Impacts as a noun could be described as 

the significant influence of the virus on all aspects of our lives, which include 

but are not limited to; religious, economic, social, and political to mention but 

a few. Invariably, there are positive and negative impacts of Covid-19. 

Ab-initio, Nigerians just like some other people around the world were 

sceptical and heedless to the news of a novel virus detected in Wuhan China. 

However, by the time WHO declared the virus a pandemic, governments 

around the world started taking drastic steps to curtail the spread of the virus. 

For instance, in Lagos Southwest Nigeria, the Governor of the state, Babajide 

Sanwo-Olu, declared a ban on any gathering (be it religious or social) of more 
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than fifty (50) people, as contained in an official Twitter handle of the 

Governor as follows: 

As a responsible government, we must take action (sic) to 

protect our residents from physical and other potential threats. 

After consulting with healthcare professionals over Covid-19, 

we are closing down schools and limiting religious gatherings. 

We are limiting gatherings and events to no more than 50 

people and appropriate social distancing must be observed. 

The required government agencies will be monitoring. Let us 

take #COVID19 seriously and observe good personal hygiene 

and other recommended precautions. Lagos holds a strategic 

position as a force for commerce, trade and 

travel…(@jidesanwoolu) 

Pertinently, the Federal Government eventually declared a total lockdown of 

three major cities on March 29, 2020. This ban was captioned in paragraphs 

thirty-four to thirty-eight (34-38) of the sixty-five-paragraph speech delivered 

by the president of the country as follow: 

Based on the advice of the Federal Ministry of Health and the 

NCDC, I am directing the cessation of all movements in 

Lagos and the FCT for an initial period of 14 days with effect 

from 11 pm on Monday, 30th March 2020. This restriction 

will also apply to Ogun State due to its proximity to Lagos 

and the high traffic between the two states. 

All citizens in these areas are to stay in their homes. Travel to or from other 

states should be postponed. All businesses and offices within these locations 

should be fully closed during this period. 

The Governors of Lagos and Ogun States as well as the Minister of the FCT 

have been notified. Furthermore, heads of security and intelligence agencies 

have also been briefed.… (President Muhammadu Buhari GCFR). 

It’s imperative to note that, one of the fundamental human rights of citizens 

around the globe is freedom of movement, however, the lockdown imposed 

by the government is a step in the right direction. Its impacts can be seen from 

two different perspectives. Firstly, from a positive angle, because, it helped in 

reshaping our understanding of the nothingness (value) of life. It taught us 

many lessons among which includes but are not limited to the fact that no 

condition is permanent, life itself is not permanent, nothing is permanent, 

power is transient, self-discipline, love for family and neighbour, prudence 
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should be our goal in abundance, purity is vital, prevention is better than cure, 

and indeed, God is the creator of all things. It also exposes the state of our 

health facilities as a nation. 

Secondly and negatively, the impacts of the pandemic are innumerable, as it 

led to the death of hundreds of thousands of people, separation of family 

members due to isolation and lockdown, health challenges, economic 

meltdown and depression, hunger and starvation, sporadic increase in 

domestic violence, closure of places of worship and social gatherings, and ban 

on sporting activities to mention but a few.  

The Impacts of COVID-19 Pandemic on Ansar-ud-Deen Society of 

Nigeria 
No one can deny the impacts and significance of Covid-19 in all our 

engagements. Ansar-ud-Deen as a Muslim society in Nigeria with all branches 

across the globe was equally affected by this pandemic. Abdul-Rafiu Ademola 

Sanni, (President, Ansar-ud-Deen Society) in his goodwill message on 

1441AH/2020 Ramadan wrote on the impacts of the pandemic on the society 

and assistance in form of palliative the society will be rolling out to assist her 

members: 

My dear brothers and sisters in Islam, permit me to greet and express 

my solidarity with you particularly during this global pandemic of 

Covid-19 and its attendant negative effects and on the incoming 

glorious month of Ramadan. Indeed, these are trying times for all and 

sundry…You will agree with me that this year’s Ramadan programme 

will be an unusual one that we will be without 

congregational Tarawih prayers in all mosques throughout the world 

and the same for our other events such as Tafsir sessions and 

even i'tikaf during the last 10 days of the holy month. Recall that daily 

congregational prayers have already been suspended in our mosques 

and this will continue until further notice. 

On the issue of palliatives, the National President wrote further that: 

You will recall that at the sudden increase of Covid-19 pandemic in 

Nigeria and the consequent lockdown orders by the various 

governments, I directed all the State Councils and our US & UK 

branches to endeavour to organize palliative measures for the less 

privileged members of the society, and information at my disposal 

shows that the society has covered thousands of households…in 

furtherance of our continued efforts to provide palliatives for our 
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indigent and vulnerable members especially those at the bottom of 

the pyramid, I have decided to assist in cash and kind to this category 

of members in all our State Councils all over the Federation. In this 

regard, I intend to cover 3,600 families in all the Councils to be 

distributed as follows: 

Lagos State Council **** 1000 families 

Ogun State Council **** 500 families 

Northern State Council**** 500 families 

Osun State Council **** 500 families 

Oyo State Council **** 500 families 

Ekiti State Council **** 500 families 

Ondo State Council **** 500 families 

In similar development which relates to the provision of palliatives to her 

members, the State Council Secretary wrote a memo to other secretaries 

informing them of Ramadan Welfare Package for her members, the State 

Council Secretary writes: 

After due consultations, the Leadership of Lagos State Council has 

approved the sum of #1,110,000, (One million, one hundred and ten 

thousand nairas only) for the state Welfare committee for onward 

payment to 185 members across the 37 Branches. The cash welfare 

package will be disbursed as follows: each Branch Missioners will 

get #10,000 x 37 Branches (#370,000), 4 members from each Branch 

(4 x 37) 148 members will get #5,000 each (#740,000). Totaling 

#1,110,00. Branch assistant Missioners to be considered by 

Branches. Each Branch to collect #30,000. (WhatsApp messenger 

5th May 2020) 

The following are other notable impacts, the pandemic had, on the activities 

of the society as a Muslim organisation, her employees as well as members. 

Impacts on Social Activities 
The Covid-19 pandemic has affected innumerable social gatherings slated for 

the period and even during the month of Ramadan. For instance, the National 

Woman Council of the society had to postpone, the celebration of “Woman of 

Excellence” scheduled to take place on Sunday, 12th April 2020 at Eko club, 

off Bode Thomas street, Surulere, Lagos indefinitely. In a statement shared in 

the official WhatsApp group of the society and other social media handles, 

the National Secretary, National Women Council, while confirming the 

postponement writes further; 
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This is in line with the directives of the government, the National 

Executive Committee, the Board of Trustees and the National 

Council of Missioners of the Society for everyone to keep safe by 

staying at home, given the pandemic outbreak of Corona Virus. 

The Council regrets any inconvenience to all. 

Every month, there is always one social gathering among the members of the 

society. For instance, the society and its members often celebrate naming, 

marriage, funeral, remembrance or birthday to mention but a few with funfair. 

Theologically, Muslim groups and sects discouraged Muslims from 

celebrating a birthday and turning funeral into the funfair, Ansar-ud-deen as a 

Muslim organisation does not forbid all these and in fact, the money realized 

from these gatherings is divided into two; 90% is for the society while the 

other 10% is to be shared by the missioners who coordinate the occasion. Ever 

since the lockdown, all social gatherings were banned till further notice.  

Personally, the Covid-19 pandemic has affected my ta'alim classes which 

usually come up every Saturday immediately after Subhi prayer. This is a 

program where we discuss some topical issues that duel mostly on Islamic 

jurisprudence (Fiqh) before we go into questions and answer session. 

However, the ban on religious activities due to the pandemic has put this 

program on hold. (Imam Kolawole Kamorudeen Ola, 2020). 

Impacts on Religious Activities 
Aside from the suspension of congregational five daily prayers and Jumcat 

service in all the society’s mosque on 23rd of March 2020, it’s imperative to 

note that, the society often conduct weekly Sunday Asalatu program and 

monthly night vigil (Tahajjud) in all her branches. Unfortunately, all these 

religious activities before and during Ramadan was also suspended 

indefinitely.  

Impacts on Finance/ Financial Activities 
The average total sum of money the branch mosque realized before the 

pandemic varies from one to the other. This is different from the monthly dues 

each member used to pays to the purse of the society. From our investigation, 

it was noticed that, before the lockdown, some of the branch mosques realized 

between #3-5000naira per day, while that of Friday varies from one mosque 

to the other, to some it’s between 10,000-30,000 naira. Owoyele Idowu 

(2020). Ironically, all these sources of income are blocked. However, some 

committed members continued paying monthly dues to individual branches. 

Imam Ibrahim (2020) Since the lockdown, the society struggled to fulfil its 
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responsibilities, these included: payments of utility bills, salaries of 

Imams, Mua’dh-dhin, clerical staff among others. 

Impact on Educational Sector 
Ansar-ud-Deen Education Trust is the board supervising the daily running of 

schools owned by the society. The body during lockdown never ceased in 

prompt payment of salary to staff before the imposed lockdown. However, the 

staff of these schools (Ansar-ud-Deen Grammar School Surulere, Ansar-ud-

Deen Girls High School, Itire and Ansar-ud-Deen College, Isolo) were as of 

May 31 2020 not been paid salaries. This was due to the lockdown of schools 

which made it impossible for parents to pay school fees Badrudeen (2020). 

While the Trust instructed the teachers to take students via online platforms 

such as; Zoom, WhatsApp, YouTube etc., a Physics teacher in one of the 

schools described the impacts of the pandemic on education in the following 

statement: 

The impact of the Covid-19 pandemic on education and our schools 

cannot be over-emphasized as currently being experienced. There 

was a sharp decline in the learning and assessment procedures as a 

result of being replaced by an untested inferior alternative that is 

full of trial and error. The parents are greatly worried about the 

alternative online methods of teaching as students could not be 

controlled by the use of social media. The students on the other 

hand, hardly submit assignments, they at times come online at will 

with no consequences. Abiola Sabit Osiberu (2020) 

Fighting Pandemic: The Islamic Approach 
Covid-19 is not the first pandemic or plague on earth and may not be the last. 

Islam as a perfectly ordained religion of Allah has put in place various 

mechanisms to prevent, cure, or fight any plague. It also reserves rewards for 

victims of the plague with martyrdom. It’s a common precept in Islam that, 

prevention is better than cure. Islam considers human life as sacred which 

should be protected from any danger. Thus, anything which will make life 

unbearable or can lead to unhealthy living is often prevented. Islam also put 

another mechanism in place in case people failed to prevent which can be 

adopted to cure the menace. The Qur’an asserts that saving a life is like saving 

the whole humanity while terminating a life is seen as an elimination of the 

whole humanity. This is contained in the following verse: 

Because of that, We decreed upon the Children of Israel that 

whoever kills a soul unless for a soul or corruption [done] in the 

land - it is as if he had slain mankind entirely. And whoever 
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saves one - it is as if he had saved mankind entirely. And our 

messengers had certainly come to them with clear proofs. Then 

indeed many of them, [even] after that, throughout the land, 

were transgressors (Qur’an 5:32) 

It is significant to note that, while the World Health Organisation was 

declaring covid-19 a pandemic, there were certain preventive measures people 

were advised to heed, in order not to be infected with the virus. Among these 

measures according to WHO includes; regular washing of hands, use of nose 

cover, use of hand sanitiser, quarantining or isolating an infectious person, 

social distancing, avoiding crowded areas and use of alcohol-based sanitiser 

in case of non-availability of water. (United State of America Food and Drug 

Administration 2020). 

Ab-initio, Allah has inexplicably put different measures in place to prevent 

and cure any challenges facing humanity. There are several legislations in the 

Qur’an and the tradition of the Prophet Muhammad which buttressed these 

assertions. The Prophet is considered as the interpreter par-excellence of 

Qur’an, hence his actions, those of his companions he tacitly approved are 

now being used as a source of legislation in Islam. Below are some of the 

provisions laid down in Islam to fight any plague-like coronavirus.  

i. Travel ban, Isolation and Quarantine:  

This is the most potent means of preventing the spread of the virus according 

to experts. It is, however, interesting to note that, the Prophet in about 14 

centuries ago, had discouraged Muslims from travelling into a community-

fighting plague or leaving such community if the pandemic started while one 

is within. The statement of the Prophet was related by Usama son Zayd, who 

said: The Messenger of Allah said:  

The plague was a means of torture sent on a group of Israelis (or 

on some people before you). So, if you hear of its spread in a 

land, don’t approach it, and if a plague should appear in a land 

where you are present, then don’t leave that land to run away 

from it. (Sahih Bukhari 3473, vol. 4, Book 55, Hadith 679) 

ii. Washing of hand:  

While the experts are advocating for continuous handwash as a means of 

preventing coronavirus, it is very significant to note that, the washing of hands 

is one of the spiritual requirements for Muslims before they establish their 

regular five daily prayers. Averagely in a day, a Muslim is expected to 

perform ablution (Al-Wudu) five times daily. In each of these five times, a 



197|DEGEL: The Journal of the Faculty of Arts and Islamic Studies, Vol. 19 (1), June 2021 

 

Muslim is to pray at least five times in a day, ablution is indeed a prerequisite 

to prayer. By implication, a Muslim who performs his ablutions properly 

could have washed his hand thirty times in a day. This is a very significant 

measure Islam put in place to promote purity, cleanliness and purification. 

The Qur’an is explicit about this in the following verse:    

Believers, when you are about to pray, wash your faces, and 

your hands and arms up to the elbows, and pass your hands 

lightly over your heads, and wash your feet up to the ankles. If 

you are in a state of ceremonial impurity, purify yourselves. But 

if you are ill, or on a journey, or if one of you has come from 

the toilet, or if you have been in intimate contact with women 

and can find no water, then have recourse to pure dust, passing 

therewith lightly over your faces and your hands. God does not 

want to impose any hardship on you, but He wants to purify 

you, and to bestow on you the full measure of His blessings, so 

that you may be grateful. (Qur’an 5:6) 

iii. The Elevation of Purity 
One of the measures the experts encourage all and sundry to consistently do 

to prevent coronavirus infection is, maintaining good hygiene. These include 

but are not limited to; consistent sanitation, wearing of clean clothes and nose-

cover, use of disinfectants, and eating good foods. It’s interesting to note that, 

Islam elevates purity to be half of faith and in fact, the Prophet unequivocally 

declared that, Allah will not accept any act of worship which was established 

with impurities. The Prophet states: “Purity is half of faith” (An-Nawawi: 23).  

iv. Provision of Palliative/Economic Stimulus Package through Zakāt 
Zakāt is one of the five pillars of Islam, it can be simply defined as, Muslim 

alms tax. This tax is levied on well-to-do Muslims, is expected to be 

distributed to eight different categories of people as enshrined in the following 

Qur’anic verse: 

Charitable donations are only for the poor and the needy, and 

those who work in the administration of such donations, and 

those whose hearts are to be won over, for the freeing of people 

in bondage and debtors, and to further God’s cause, and for the 

traveller in need. This is a duty ordained by God, and God is 

All-knowing Wise. (Qur’an 9:60) 

The world economy is crashing or in recession due to the Covid-19 pandemic 

orchestrated by the lockdown. It’s amazing to see governments all over the 

world trying to support the vulnerable members of the community through 

various welfare/stimulus packages. The institution of Zakāt is considered as 
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one of the easiest ways to reduce if not eliminate, poverty in the land. Islam 

through the institution of Zakāt encourage and instruct, the rich, to take care 

of the poor, the needy, debtors, new converts, prisoners/captive, service to 

humanity, and those in charge. 

v. Other Economic Incentives: (Interest-free loan and Prohibition of 

interest) 

With the economic meltdown facing countries all over the world, businesses 

have been affected, retrenchment of staff to cut the cost, inflation orchestrated 

by high demand and hoarding of goods, among others. Islamic economic 

system is a way out from these comatose because, it abhors hoarding, interest 

(usury), fraud, and ungodly maximation of profit which is the sole motive of 

the capitalist. All factors of production belong to Allah, hence, to get the best 

out of all, piety, sincerity, honesty, concern for one another and accountability 

in the day of Judgement distinguishes the Islamic economic system from 

another world economic (capitalism, socialism or mixed, etc.) systems.  

vi. Making All Surface of the Earth Mosque. 

As discussed earlier, the closure of places of worship harmed the finance of 

the mosques and the Ansar-ud-Deen Society of Nigeria in particular. There is 

a need for us to note the importance of freedom to establish prayers on any 

surface of the earth. The prophet was reported to have said: 

I have been given five things that were not given to anyone else 

before me… The earth has been made for me (and for my 

followers) a place for praying and a thing to perform 

Tayammum, therefore anyone of my followers can pray 

wherever the time of a prayer is due to his nation only but I 

have been sent to all mankind…(Sahih Bukhari: Book 7, 

Hadith 331) 

Conclusions 
In this paper, we have been able to evaluate the beginning and impacts of 

COVID-19 on Muslim communities in Nigeria using the Ansar-ud- Deen 

Society as a case study. Although our paper focuses more on the spiritual and 

social aspects, we observed that pandemics are not new to Islam and the 

Muslim communities from historical perspectives. Consequently, the Qur’an 

and the Hadith have predetermined responses to all forms of pandemics. 

Therefore, the case of Covid-19 is not an exception. We observed during the 

course of this study that Islamic organisations in Nigeria responded to the 

spiritual and economic effects of the pandemic on their members. They gave 

palliatives especially food items as well as money to their members to 
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ameliorate the effects of the virus. Also, the group accepted the ban on the 

religious gathering by the Federal government by suspending all public 

spiritual activities within the organisation. Members were asked to 

observe Ṣalāt from home and enjoined to accept and practice the public 

directives from the managers of the virus in the country and the world. 

Although the activities of this group are predominant in Southwest Nigeria, 

the group spread across the nation and has branches around the globe.  
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Profiling a Model for Waqf in South-Western 

Nigeria through the Institution of the Mosque 

Ashafa, Saheed Afolabi 

Abstract 

There is still a wide gap between the northern and the southern regions of 

Nigeria in terms of engaging Islamic religious instruments as a way of life. 

Such socio-economic instruments like zakat and waqf are more entrenched in 

the northern region than it is in the southern region. The purpose of this work 

is to profile a workable model which will aid the establishment of waqf 

instrument through the institution of the mosque in south-western Nigeria for 

an improved socio-religious image of the people. The study is an exploratory 

design that employs a qualitative research methodology. Drawing on waqf, 

management and mosque institution literature, a framework is proposed 

which projects how the mosques in the region can be used as media through 

which waqf instrument (endowment) will be established for the benefit of the 

public. The study delineates the process of establishing the waqf project in 

south-western Nigeria using the institution of the mosque and offer necessary 

recommendations to aid implementation. 

Introduction 

There is a plethora of literature on waqf development as it affects Nigeria in 

recent times. The need to orientate society on the subject matter may not be 

that herculean in that respect. Notwithstanding this, there is a need to establish 

a procedure for institutionalization particularly in south-western Nigeria in 

furtherance of the work done so far to achieve a more fruitful response. It is 

imperative to continue addressing the issue for two reasons; the first is the 

need to properly fuse the issue of waqf in its rightful position as a socio-

economic instrument for bridging the gap that exists among human 

connectivity. The second is to continue to address the widespread space being 

occupied by poverty in the everyday endeavour of humanity particularly the 

Muslims. There is no gainsaying that all effort being made by scholars to 

establish waqf philosophy in the Ummah has only yielded a modicum benefit. 

The need to step up the awareness about waqf in southwestern Nigeria has 

been stressed over time. This being because of the advantage enjoyed by the 

northern region in socio-religious affairs in general. It is widely known that 
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Islamic ethos dominates the affairs of the people of the northern region which 

enables issues like zakat, waqf and other similar religious institutions to attract 

governmental support. For instance, previous studies have established that 

various shari’ah states in the northern part of Nigeria establish boards and 

agencies for zakat collection and waqf in their respective states (Adebayo & 

Ashafa, 2018: 123). Without mincing words, no government in the southwest 

establishes religious institutions to aid the cause of the people apart from 

general pilgrims’ boards. Few zakat agencies that exist are non-governmental 

without any known support from the government. While this effort by 

concerned Muslim organisations is gradually promoting the administration of 

zakat, waqf continues to suffer the effect of neglect by the entire Muslim 

Ummah. It is important to mention that quasi-waqf activities exist in the 

region as demonstrated by few individuals yet one should not feign 

complacency where there is none. It is on record that the most notable of the 

strides by individual philanthropists in the southwest has been the 

proliferation of mosques which seems to be the most comfortable aspect of 

their philanthropy.  

Given this, many of them have mosques built in their names, or memory of 

their parents and some cases as mere contributions to the development of 

Islam without naming such after any individual. While this is a good effort 

and a qualified waqf act, the quest for a well-established waqf that will widen 

the scope of benefit to the Muslim Ummah will require a dynamic approach 

in the exploration of the mosque for a more robust output. 

It is important to quickly identify such gaps that exist in the social structure 

as experienced in our clime. Many Muslims cannot access higher education 

due to the poverty level in the family. The ever-increasing school fees 

continue to exclude Muslims from quality education thereby widening the gap 

between Muslims and others. Access to health care is equally threatened by 

the socio-economic status of our increasing population. The Non-affordability 

of housing facilities is forcing a large portion of the population to the rural 

areas or inhabitable and deplorable structures in the community. These 

interconnected social problems can only continue if there is no drastic and 

pragmatic approach to rescue the quandary. 

On the other hand, the mosque as an essential institution in Islam is known as 

a utility centre for the Muslim community in addressing their affairs. Ranjha 

& Roofi (2016) confirm in a study that mosque institution plays a significant 

role in the education of children and in providing financial aid for the poor 
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and needy. With this capacity residing in the institution of the mosque, it is 

apposite to further explore the potentials of the institution for more significant 

output. 

In addition, with regards to the emphasis placed on the shoulder of the 

‘Ulamau by previous studies as being in the position to enhance the 

understanding of the Muslims (Nurudeen 2014, Adebayo & Ashafa, 2018), 

one can further simplify the task by contextualizing the position of the mosque 

as directly proportionate to the proper utilization by the ‘Ulamau. In other 

words, such evergreen roles played by the masjid since the early days has 

positioned it as the powerhouse of Islam where spiritual, social, political and 

economic affairs of the Muslims and the entire society are enhanced. Hence, 

with proper orientation, enthusiasm and administration, the desired process of 

waqf will be engineered with the aid of the mosque. 

Literature Review 
Nurrachmi (2012) identifies poor management as the most common problem 

known with waqf administration. He argues that being a voluntary act, most 

waqif (endowers) are found to halt the process at will oftentimes. Unqualified 

Mutawali (manager) is equally discovered to be a recurrent problem for waqf 

management sometimes. On the other hand, Azila et al (2014) assure that 

contributions and donations from various individuals and groups are given to 

the mosques because of trust which resides in the mosque. Although the 

authors in the study above did not relate the findings to waqf matter their study 

allays the fear of infidelity or mismanagement that could hinder the 

performance of waqf managers if haphazardly appointed. Hence, the current 

study is strengthened on the premise that the mosque has a good reputation 

for coordinating prospective waqf programmes. Equally, Said et al (2013) 

found that the mosque has enabling capacity to raise funds and enhance 

financial strength through the effort of committed committee members. They, 

therefore, argue that mosques will be able to handle more quality programmes 

due to improved financial capacity. They recommend that mosques should 

appoint committee members who have financial institution backgrounds. The 

argument in this submission complements the purpose of the current study. 

Ahmad (2019) carried out a research on “An Empirical Study of the 

Challenges Facing Zakat and Waqf Institutions in Northern Nigeria” in which 

he found that zakat and waqf are hindered because members of the public have 

little or no trust in the institutions largely because administrators are appointed 

by politicians. It was argued that “ulama have a significant role to play in the 
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success of zakat and waqf. The argument further affirms the need to involve 

the entire mosque institution in the process of establishing a viable waqf in 

which the ‘ulama and designated financial experts will be apportioned 

appropriate role to play.  

Amuda (2017) advocates for the commercialization of waqf and affirms that 

cash waqf should be used for businesses from which less privileged would be 

financed. Abdul Kareem et al (2019) equally recommend an establishment of 

waqf in Oyo, Southwest Nigeria, with an emphasis on a wide range of 

publicity strategies. With this frequent advocacy, it becomes unarguably 

necessary to explore a model that has an innate trust and publicity traits that 

are inherent in the institution of the mosque. Ranjha & Roofi (2016) in their 

work entitled “Mosque as Community Welfare Centre” found that people in 

need get financial aid from the mosque. They argue that mosque has always 

been a safe place for the assistance of the poor. Similarly, Wahid et al (2011) 

argue that the role of the mosque should be expanded and intensified, noting 

that many of the problems being encountered in the community from 

economic, political and social perspectives are due to the gap between the 

people and the mosque. They specifically assert that mosques should be 

engaged to address economic activities such as waqf, donations and zakat 

apart from observing prayers, fasting and I’tikaf. Shukor et al. (2017) contend 

that level of religiosity is the most important factor in determining a positive 

attitude towards waqf. Hence, they posit that waqf has to be taken to the 

mosque or religious event places to locate such individuals. This argument, 

therefore, lays credence to the rationale behind the present study. 

All the studies reviewed have established the inevitability of waqf institutions 

in addressing the poverty problem of the community. There is however 

conspicuous neglect of the potentials of the mosque for the same purpose. 

Those studies that expounded on the capacity of the mosque in addressing the 

problem of economic deficiency of the people have equally not channelled the 

potentials of the mosque towards the specific issue of waqf. This study, 

therefore, identifies a gap in the area of waqf through the engagement of the 

mosque institution in southwestern Nigeria. 

The Concept of Waqf 
Waqfin literal usage means ‘detention’ ‘withholding’ or ‘restraint’ but in 

Islamic law refers to an act of dedicating the usufruct of any property owned 

for the purpose recognized by Islamic law as pious or religious, (Rahman & 

Wan Ahmad, 2011). Waqf in both literal and technical usage connects in the 
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aspect of retaining and withholding an asset to benefit the poor, the needy and 

the general public. Similarly, Adetona (2016), defines waqf “as the detention 

of a thing from the ownership of the appropriator and devoting or 

appropriating its profits on charity on the poor or for other good objects. 

Regarding the intent of shari’ah, Alaro (2021) identifies the following features 

and objectives of waqf among others: (i)waqf is meant to support the less 

privileged members of the society (ii) waqf may be dedicated to benefiting 

one’s relatives and descendants (iii) the property subject of waqf must be of 

high value (iv) appointed administrators must be people of proven integrity 

and may earn halal wages from the proceed (v) an endower needs not to be a 

Muslim. Ibrahim and Ibrahim (2013) opine that “once a person proclaims his 

or her property as waqf, it is expected that someone who is entrusted with the 

waqf will distribute the benefits to the intended beneficiaries as specified by 

the donor according to the Shari’ah principle. 

Waqf is considered as an act of righteousness to seek the pleasure of Allah 

based on the injunctions from the two principal sources of Islamic law. The 

Qur’an states that “By no means shall you attain righteousness until you spend 

(benevolently) out of what you love, and whatever thing you spend, Allah 

surely knows it (Qur’an 3:92). Also, the Prophet says “When a man dies, his 

deeds stop (appreciating in rewards) except in three (acts); ‘a flowing charity’ 

or ‘a beneficial knowledge’ or ‘a righteous child praying for him (or her), 

(related by Muslim). From this hadith, ‘a flowing charity’ is seen as an asset 

detained for the continuous benefit of people such as a tree bearing fruit for 

consumption, or a library serving as books of knowledge. All these or other 

items of public benefit for free consumption come under endowment known 

as waqf, (Ismail, 1998). 

It is equally important to note that waqf is unique among different forms of 

charity because of its perpetuity trait. There are two types of waqf which are 

Waqf al-Ahly (Family Waqf) and Waqf al-Khayry (Welfare or Philanthropic 

Waqf). The former is that which is meant for the relatives of the endower 

while the latter is for public consumption, (Ismail, 1998).  

Mosque and Societal Development 
A mosque is a place of comfort in a society where all human worries subside 

or are completely removed. Masjid which is the Arabic word for mosque 

means any place in which one performs the act of sujud (prostration) and acts 

of worship or devotion, (Doi, 1972). By this definition, a mosque is 

undoubtedly a place of congregation for Muslims daily. For this reason, the 
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mosque has been divinely established to be a socio-religious centre where the 

affairs of the individual about the community are managed as a religious 

responsibility. Doi (1972, 23) noted that: 

The mosque at Medina provided an assembly house for the 

Muslims where addresses were delivered by the Prophet 

Muhammad, which contained not only appeals for obedience to 

God but regulations governing the social life of the community. 

The multi-purpose nature of the mosque is inherent and this enhances the 

affinity which exists when people frequently assemble as it occurs for the 

prayer at five times each day. As such, people do not only know one another 

but equally, get inclined towards the feeling of each other. While buttressing 

the template served by the mosque in the early days of Islam which has eluded 

the contemporary society, Yusuf and Raheem (2013) lamented that “Hardly 

do scholars utilize masjid for agenda-setting and strategic thinking for the 

betterment of the Muslim Ummah. This concern implies that the mosque’s 

function originally is multifaceted.  

To be more specific, spiritual development is the first and primary purpose of 

the mosque. Faith in Allah drives every individual to the mosque while faith 

is nurtured by the persistent presence in the mosque for regular prayers. This 

view is conveyed by the Qur’an when it states: “Only he shall visit the 

mosques of Allah who believes in Allah and the latter day, and keeps up prayer 

and pays the poor-rate and fears none but Allah; so (as for) these, it may be 

that they of the followers of the right course” (Qur’an 9:18). With this, the 

mosque becomes a place of succour and tranquillity and an avenue for sowing 

the seed of brotherhood among fellow believers. 

From this first premise emanates another effect of the mosque which is the 

creation of a micro-community of people who are regularly fused for their 

persistent meeting at the place of worship. Our mental image of the first 

Islamic community is still fresh as to how the Prophet Muhammad paired 

every Muhajir (Immigrant from Makkah) and Ansar (Helper who received the 

former) as brothers to facilitate the exchange of individual resources for 

mutual benefit. This scenario is described when the Qur’an states thus: 

          And those who made their abode in the city and the faith before 

they love those who have fled to them, and do not find in their 

hearts a need of what they are given, and prefer (them) before 

themselves though poverty may afflict them, and whoever is 
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preserved from the niggardliness of his soul, these it is that are 

the successful ones, (Qur’an 59: 9). 

The above stems from a firmly rooted faith in the heart which is equally 

strengthened by the innate love that accompanies such togetherness from the 

daily convergence of the worshippers. Both economic and political affairs of 

the people are easily coordinated from the mosque community as a matter of 

concern and responsibility. Prophet Muhammad appointed emissaries and 

ambassadors from his mosque in Madinah. The Qur’an equally extols the 

conscious act of taking possession and organizing affairs of mankind after 

assuming the places of worship. Allah says: 

          ….and surely Allah will help him who helps His cause; most 

surely Allah is Strong, Mighty, those who should We establish 

them in the land, will keep up prayer and pay the poor-rate and 

enjoin good and forbid evil; and Allah is the end of affairs 

(Qur’an 22: 40-41). 

Apart from the above, mosque is equally known to be a traditional place for 

solemnization of nikah (Islamic marriage) for intending couples in Islam. By 

this, the foundation of the family is sown in the house of Allah and as such 

sets direction for the home as a unit of the Islamic Ummah. The Imam 

administers the required rituals in the event and expectedly exhorts the 

congregation as a responsibility to society. Not only on the occasion of ‘aqdu 

nikah does an Imam delivers a sermon of exhortation but a regular act unique 

with the mosque as occasion demands for comprehensive development of the 

society. In the early days of Islam, the Prophet would mount the minbar at any 

point in time when an issue of the urgent need for reorientation occurs. This 

practice further buttresses the fact that mosque is an avenue for agenda-setting 

as earlier acknowledged.  

Equally, every distressed Muslim is more comfortable approaching the 

mosque for the brotherly intervention of fellow Muslims. This is not far-

fetched but a practice that is closely related to what was obtainable during the 

life of the Prophet when the poor among the Muslims clustered in the mosque 

and got their daily feeding in the mosque. Prominent among them was Abu 

Hurayrah who is known to have reported the highest number of hadith due to 

his persistence in the mosque and his closeness to Prophet Muhammad. Given 

this, the mosque is a familiar arena with the role of raising funds for the needy 

when the need arises.     
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The foregoing underpins the strategic position of the mosque in society and 

its inevitable status in creating the much-desired development and cohesion 

among the different layers of the society should it be adequately utilized.  

Projecting the Mosque for Waqf Institution in South-western Nigeria 
South Western Nigeria is one of the six geo-political zones which were 

adopted at the 1995 constitutional conference from a proposal by a former 

vice-president, Alex Ekwueme, (Punch, August 12, 2012). The adoption was 

necessitated by the need to merge similar groups for effective allocation of 

resources and perhaps to share administrative strategy wherever it is possible. 

The Southwestern zone consists of Ekiti, Lagos, Ogun, Ondo, Osun and Oyo 

states. The zone is the original abode of Yoruba speaking people of the 

Nigerian society. 

With the apparent absence of a substantial waqf programme in the region that 

can close the gap of vulnerability or fill a vacuum in the socio-economic 

deficit of the people, it is appropriate to establish a community endowment of 

a significant impact. In doing this, a template that is intrinsic to the subject 

matter is the mosque institution. With the structure of the Muslim Ummah of 

South-West Nigeria (MUSWEN) which is the umbrella body for the Muslims 

in the region, or each state acting independently, a Cash Waqf can be 

coordinated to institute public-spirited projects in different sectors of human 

endeavour. It has been argued by Islamic Jurists that in addition to fixed 

properties, Waqf can also apply to cash, books, shares, stock and other assets, 

(Hassan & Ashraf, 2010). Cash Waqf is seen as the confinement of an amount 

of money that is subsequently dedicated in perpetuity to the welfare of society. 

Founders of such endowment may be individuals, corporations or 

organisations, ((Mohsin, 2013). Public institutions that can benefit the dense 

population in the southwest may include library facilities, health care 

facilities, provision of a scholarship fund for indigent students and in fact, the 

establishment of educational institutions such as schools.  

To establish this endowment, central coordination through MUSWEN will 

produce a strong and enduring project. A conceptual framework for the 

establishment has a seven-layer model proposal. The proposal includes (i) 

steering committee (ii) awareness and exhortation (iii) mobilization of fund 

(iv) itemization of project (v) implementation of project (vi) commencement 

of operation (vii) supervision of implementation. The table below shows the 

chain of the proposed framework for waqf establishment in southwest Nigeria 

as would be coordinated through the mosques in the region. 
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(i) Steering Committee 

The first stage of the process is for the region to constitute a committee that 

will be saddled with this onerous task. Online Cambridge Dictionary defines 

‘steering committee’ as a group of people chosen to manage a particular 

activity or project. Establishing and managing a project of this nature requires 

such a committee that will prioritize the matter and give it the deserved 

commitment. It has been established through empirical studies that steering 

committees directly support project success and are instrumental for attaining 

value from an organisation’s project, (Lechler & Cohen, 2009). To be able to 

do the above successfully, it becomes imperative that members of such a 

committee will include management experts and religious scholars who 

equally understand the nitty-gritty of waqf and how it works. Being the first 

stage implies that the committee will equally drive other stages of the 

proposed framework after being carefully constituted and inaugurated. It 

should be noted that the composition of the steering committee of this nature 

should be evenly distributed across the segments of the region involved. 

Eminent and wealthy personalities who have a passion for societal 

development and who value the ethos of Islamic religion should be favourably 

considered for this task. The committee is to design a blueprint for the project 

with the specification of a timeline for every stage of the project. Continuous 
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project 
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reports and evaluation of progress made will be equally stipulated in the plan. 

It is important to note that the steering committee is the kernel of the project 

as it determines the overall success of the concept. 

(ii) Awareness and Exhortation 

Ahmad (2019) in a study discovered that lack of adequate sensitization was 

one of the challenges responsible for the poor performance of zakat and waqf 

in northern Nigeria. One would easily agree that most people in the southern 

part of the country are not familiar with waqf and its benefit. since it has been 

established that some mosques have an existing committee that coordinate the 

collection of funds to help the poor and the needy (Ranjah and Roofi, 2016), 

all it requires to move forward is to create awareness throughout the region 

and exhort congregants about waqf until proper orientation is achieved. Hill 

(2010) contends that awareness is highly important as it determines the 

dynamics of human behaviour. In addition, words of exhortation are 

continuously rendered by ‘ulama in various mosques to convince the 

generality of Muslims on the inherent merits of waqf to the development of 

the ummah in general. This process will be designed for a designated period 

before the next stage of the project is effected. Shukor (2017) asserts that 

individuals who know waqf would develop a positive attitude towards 

participation in it. Consequently, concerted effort in creating awareness and 

exhorting the people about waqf is likely to yield the desired result in the 

aspect of establishing waqf in the southwest of Nigeria. 

(iii) Fund Mobilization 

Project Fund Mobilization is a financial strategy commonly used by 

organisations to raise capital to cover project costs before work begins on a 

project, (Avedi et al, 2020). Fund mobilization in the mosque is a familiar 

activity, hence, now that such activity is targeted towards the development of 

the Ummah will make it have wider acceptance than usual. It is expected that 

the zeal to participate in such a far-reaching project would have been aroused 

by the exhortation rendered persistently at the various levels of the region. At 

this stage, there should be a modality to be adopted for all the sensitized and 

coopted mosques to mobilise funds from worshippers and forward such to the 

designated point as stipulated. It may be weekly at the state level and monthly 

at the regional level for the sake of proper accountability. 
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(iv) Itemization of Project 

Waqf is a flexible socio-economic instrument that can accommodate any 

useful project that can benefit a wide spectrum of the public. In a typical broad 

community project of this nature, different sectors may be itemized for 

engagement while priority is placed based on the pressing needs as agreed. 

Schools (particularly universities and other higher institutions of learning), 

libraries and hospitals are some of the regular social infrastructures that may 

benefit a wide range of Muslims and other members of the society. Hostels 

can also be a good project particularly for Muslim students who are unable to 

afford exorbitant fees charged in other outlets. There can also be waqf bank 

to facilitate interest-free loans for students and poor Muslims as recommended 

by Mujani et. al (2018).  The steering committee may coordinate public 

opinion and consult necessary stakeholders based on the flow of revenue from 

the ongoing fund mobilisation to decide on pioneer projects. What is 

important is that once a viable project is agreed upon and properly established 

as would be proposed in the subsequent stages of the process other required 

sectors will be attained in due course. It is pertinent to clarify at this juncture 

that these projects are meant to serve dual purposes. The first is to provide 

services at extremely low cost and the second is to generate revenue which 

will be used for pure philanthropic purposes such as scholarship to indigent 

students, financial help for the poor and provision of empowerment 

opportunities to the underprivileged. 

(v) Project Implementation 

Project must be well formulated, tactically handled and carefully executed to 

record success as conceived, (Slevin and Pinto, 1998). Worthy of mention is 

the fact that project implementation is the kernel of the entire process that can 

make or mar the existence of viable waqf projects in the region. The approach 

adopted by the steering committee at this level goes a long way to determine 

the integrity they possess as representatives of the Ummah.  

(vi) Commencement of Operation 

At the completion and delivery of the project comes the next step which is to 

commence the operation of waqf for the benefit of general users who begin to 

enjoy the beauty of Islam. However, waqf management must be established 

at this stage and proper documentation be carried out to forestall 

mismanagement. Since this project is owned by an institution of the 

community under the trusteeship of MUSWEN, a committee may be saddled 
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with the management. Depending on the project involved, treasury is meant 

to expand further the waqf instrument till it spread across the region. Areas of 

disadvantage for the Muslims should also be given priority in the management 

of this project. For instance, Islamic scholarship has become significantly 

threatened in contemporary days. Many higher institutions of learning record 

low enrolment of students in the field of Arabic and Islamic studies due to 

high tuition fees. This should attract priority in the management of the scheme. 

Other fields of studies particularly sciences should equally be placed in the 

front among matters of concern. Generally speaking, scholarship should be at 

the centre of the project since it has the intrinsic capability to resolve most 

human problems. 

(vii) Supervision of Implementation 

This is highly important for the sustainability of the whole institution of waqf 

once established. The Community must make arrangements for supervision 

of the project by setting up a powerful committee of enlightened individuals. 

Such committee should include leading Islamic scholars, captains of 

industries and well-meaning philanthropists in the region. Because of the 

above, Alaro (2021) recommends that for proper utilization of the waqf 

instrument there should be a board of directors populated by people of 

integrity, prudent management of resources, equitable distribution with the 

highest level of transparency among others. 

Conclusion and Recommendation 

The foregoing discourse has re-echoed the dire necessity for the establishment 

of a waqf instrument to cushion the effect of vulnerability in southwestern 

Nigeria. This being because there is widespread poverty generally and waqf 

as a socio-economic tool which the shari’ah has sanctioned to salvage the 

plight of the people particularly Muslims. In doing this, the study is 

advocating an exploration of the mosque as an institution that has a great 

potential to aid a successful establishment of waqf in the region. It is believed 

that the conundrum resulting from the lack of certain facilities like schools, 

healthcare institutions, library among others will be sufficiently addressed if 

there is an outstanding waqf project in south-western Nigeria. 

The discourse equally attempted to identify some gaps in the existing 

literature as it borders on the present study. In this regard, it is established that 

poor management is one of the challenges facing waqf projects. This is partly 

because government agencies with infidelity tendencies are sometimes in 
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charge of waqf either directly or by proxy while in another case, managers of 

waqf are not qualified enough as required. In contrary to the scenario above, 

it is observed that more people trust the mosque institution and thereby donate 

to the mosque for charity purposes. Also, people in need do approach the 

mosque for financial aid and get such help oftentimes. 

Based on this, the mosque is perceived as a centre of attraction that serves as 

a platform for fundraising to execute welfare projects like waqf. Since waqf 

is a perpetual instrument to help the poor and serve the interest of the public, 

it is argued that mosques will be a viable medium to raise funds for the waqf 

project especially in the southwestern region of Nigeria. It has equally been 

reiterated that mosque is generally positioned to bring Muslims together to 

solve the socio-economic problem, address socio-political issues alongside 

the regular rituals of salat and other spiritual activities. To utilize mosque as a 

medium for establishing notable waqf project in the southwest, the study 

proposes a seven-layer framework which is (i) steering committee (ii) 

awareness & exhortation (iii) mobilization of fund (iv) itemization of project 

(v) implementation of project (vi) commencement of operation (vii) 

supervision of implementation. 

Based on the foregoing exposition, it is found worthy to recommend the 

following: 

1 Muslim Ummah of South-West Nigeria (MUSWEN) should swing 

into action by initiating a wide consultation on the subject matter of 

waqf under the control of the organisation. 

2 A Steering Committee of powerful status should be constituted 

immediately to begin necessary activities that will lead to the 

establishment of notable waqf projects in the region. 

3 Leading Islamic organisations like Nasrul-Lahi-li Fathi Society of 

Nigeria (NASFAT), Ansar-ud-deen Society of Nigeria, Zumratul 

Islamiyah among others should also adopt the same model to institute 

waqf project to complement whatever comes out of MUSWEN effort. 

4 Academics and Researchers in the field of Islamic Economics should 

equally sensitize the Southwest Muslim Community on the need to 

urgently work together to establish a waqf project in the region. This 

could be achieved through persistent seminars and workshops for 

religious (Islamic) leaders across the zone. 
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5 Public enlightenment on the necessity of waqf should be taken to the 

mosques in various communities. 
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Activities of House Dealers/Agents in Gusau 

Metropolis: Analysis from Islamic Perspective 

Musa, Dalhatu Liman 

Abstract 

This paper focuses on the activities of house dealers or agents in the Gusau 

metropolis while also analyzing their operations to evaluate their compliance 

with the Islamic Shari’ah principles. The finding of this research shows that 

the agent activities in Gusau metropolis are solely on their role to market and 

promote the products as most of the agents needs to know the basic concept 

of agency or Wakalah in Islam and which will make them act more by 

principles of Islam in their day to day business activities. The paper concludes 

that the agency system should be further strengthened as it has an important 

role in the house sales or renting business. Indirectly, it can enhance the 

development of the Islamic system of business in the Gusau metropolis as well 

as make it known to the society that it is a good system and can completely be 

translated to the Islamic method of business if the laws applicable to were 

adopted. A qualitative method was used in this research which is based on 

library research, reference to many books, articles, proceeding papers, 

handouts, journals, internet sources and interviews. 

Introduction 

As the Religion of Islam recognized business activities in day to day life of 

all Muslims, the execution of contracts or agency should strictly observe the 

requirements of Islam particularly the Islamic law that applies to such activity. 

Failure to satisfy the tenets of the Shari’ah principles may result in 

invalidation of the activity and will require purification of the earned 

income.110 Subsequently, while Islam continuously explores possible routes 

to simplify the execution of contracts and to give the society a better 

experience and provide Muslims with purified wealth, it also tries to minimize 

potential operational lapses in the execution of the activity that may lead to 

inadvertent financial losses to the parties. 

                                                           
110M.D Abduljalil and M.K Rahman, “Islamic Law of Contract is Getting 

Momentum”, International Journal of Business and Social Science, Vol. 1, No.2, 

November, 2010, p.178. 
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Allah (SWT)111 said in the Glorious Qur’an: 

So send one of you with these silver coins of yours to the city, and 

let him find which food is the purest, and then bring you provisions 

from it. Let him be ˹ exceptionally˺ cautious, and do not let him give 

you away.112 

The existence of many house dealers or agents in Gusau metropolis lately has 

raised an alarming concern to whether the business is recognized and is in 

compliance with Islamic principles of law Shari’ah. The identification that 

the activity is duly recognized and allowed by Shari’ah has given new hopes 

to the society particularly Muslims to enjoy a system based on divine 

revelation113. 

Because the activities of house dealers or agents are fast-growing in Gusau 

metropolis, and for the fact that Islam recognized a system of business where 

a person can authorize another person or agent to undertake any dealings on 

his behalf,114 Islam applause and appreciate any easier business, just and 

transparent. This paper, therefore, aims to provide the experience and latest 

progress of the mode of agency in house sales activities. Gusau metropolis is 

chosen for this research due to several reasons, mainly being it is a capital city 

of Zamfara State located in northwestern Nigeria which has an area of 

3,364km and a population of 383,162 as of 2006 census.115 The city was 

further selected as one of the cities where this activity is being practised. 

The Concept of Contract, Agent and Agency in Islam 

Before analyzing the activities of house agents of Gusau metropolis from an 

Islamic perspective, it is important to define the keywords of this paper. These 

words are “contract, agent and agency. The words are closely related and for 

                                                           
111SWT is the acronym for the Arabic terms Subhanahu Wata’ala (Allah the Exalted). 

It is encouraged to be mentioned after the Name of Almighty ALLAH is cited. 
112 Qur’an 18:19 
113 M.Y Saleem, Islamic Commercial Law, John Wiley & Sons Singapore Pte. Ltd, 

Singapore, 2013, p.68. 
114 H.A Annuar, “Al-Wakalah and Customers’ Preferences Toward It: A case Study 

of Two Takaful Companies in Malaysia”, American Journal  of  Islamic Social 

Sciences, Vol. 22,No.1, 2005, p.30. 
115 Gusau: https://en.wikipedia.org/wiki/Gusau Retrieved on: 26/03/2021. 

https://en.wikipedia.org/wiki/Gusau
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proper understanding of the contents of the paper, they will be used where 

appropriate. 

Definition of Contract, Agency and Agent in Islam 

A contract in Islamic Law includes both bilateral as well as unilateral 

contracts.  A contract can be defined as the connection of offer and acceptance 

that results in legal effects on the subject matter of the contract.116 From the 

above, therefore, the idea of having a contract is to satisfy the consent of both 

parties to a contract. In Islam, the contract is the best available means to reflect 

the intention and the consent of the parties and the nature and classification of 

a contract in Islamic law depends greatly on the purpose of concluding the 

contract.117 

The term wakalah means protection, delegation, or authorization.118 However, 

according to Ibn Abidin, wakalah literally means protection or authorization, 

while the derived term Tawkeel means authorizing someone to carry out an 

action.119 

Technically, wakalah refers to a contract in which a person who has complete 

legal capacity authorizes another to conclude a certain well-defined 

permissible contract on his behalf.120Wakalah or agency is one of the contracts 

in Islamic law known to give authorization to the agent to act on behalf of the 

principal, with or without a fee.121 Agency is also necessitated by the fact that 

an agent has to perform certain tasks that the principal has neither the time, 

knowledge, nor expertise to perform him or herself.122 Therefore, the main 

purpose of an agency is to facilitate economic exchanges between a principal 

and third party when such exchanges are hindered by distance, numbers, or 

when the principal is unable or unwilling to act personally. 

                                                           
116M.D Abduljalil & M.K Rahman, Islamic Law of Contract is Getting Momentum, 

Opcit, p.178. 
117 Ibid, p.2 
118 M.Y Saleem, Islamic Commercial Law, Op.Cit, p.68 
119 I.Abidin, Hashi’ah Ibn Abidin Radd al-Muhtar ala al-Durr al-Mukhtar. Dimashq, 

Dar al-Thaqafah wa-al-Turath, n.p, 2000, p.38. 
120 M.Y Saleem, Islamic Commercial Law , Op.Cit, p.68 
121 H.A Annuar, S.A Rosly & H.M Abdul Rashid, “Al Wakalah and its Impact on the 

Growth and Performance of Takaful Companies: A Malaysian Case”, The European 

Journal of Management and Public Policy, Vol. 3, No.1, 2004, p. 86.   
122 Ibid 
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On the other hand, Agent or Wakil is a person appointed to act, represent or 

establishes contractual relations between a principal (asil/muwakkil) and a 

third party.123 

From the above definitions, therefore, it has been established that Agency or 

Wakalah is a contract where a principal owner of the property can appoint 

someone known as Agent or Wakil to facilitate a business on his behalf and 

establish between the principal owner of the property and the purchaser of the 

property to reach a contractual agreement. 

Source of Legitimacy of Agency in Islam 

An Imam interviewed on the legality or legitimacy of Wakalah in Islam said 

that: 

“There is a consensus (Ijma) among the jurists on the legality 

of wakalah in Islam. They argue that, more often than not, 

individuals cannot administer all their affairs on their own, 

and thus have a need to delegate some transactions to an 

agent”.124 

Thus, the Wakalah contract is seen as a means for establishing cooperation 

among people and in performing good deeds; hence, deemed permissible by 

Shari’ah. 

Accordingly, he cited a verse of the Glorious Qur’an where Allah (SWT) said: 

So send one of you with these silver coins of yours to the city, 

and let him find which food is the purest, and then bring you 

provisions from it. Let him be ˹exceptionally˺ cautious, and do 

not let him give you away.125 

He further narrated evidence from the Sunnah126of the Prophet Muhammad 

(SAW)127, referring to Hadiths that report that the Prophet (SAW) practised 

wakalah thus establishing its permissibility. For instance, al-Bukhari, al-

                                                           
123 Ibid 
124 Muhammad Isah,(58), Imam, Janyau Ta Gabas, Gusau, Interviewed on 18 

March, 2021 
125 Qur’an 18:19 
126Sunnah is an Arabic term which means the traditions and practices of the Islamic 

prophet, Muhammad, that constitute a model for Muslims to follow.  
127 SAW is the acronym for the Arabic terms word “Sallallahu Alaihi Wa Salaam” 

(may Allah’s prayers and peace be with him). 

https://en.wikipedia.org/wiki/Islamic_prophet
https://en.wikipedia.org/wiki/Islamic_prophet
https://en.wikipedia.org/wiki/Muhammad


Usmanu [anfodiyo University|220 

 
Thirmidhi, Abu Dawud and Ibn Majah narrated that the Prophet (SAW) gave 

him a dinar128 to buy a sacrificial animal or a sheep. He bought two sheep, 

sold one of them for a dinar, and brought him a sheep and dinar. So he invoked 

a blessing on him in his business dealing, and he was such that if he had bought 

dust he would have made a profit from it.129 

Based on the above verse and Hadith, it has been clearly shown that the 

practice of wakalah by the Prophet’s (SAW) and his companion. This system 

was a common practice in the early period of Islam. Prophet Muhammad 

(SAW) was, directly and indirectly, involved in wakalah and encouraged its 

proliferation. 

An agent130 interviewed stated that he performs the activity as he heard a 

scholar making clear the permissibility of it. He stated that a scholar made it 

clear to him that his activity is permissible in Islam as human behaviour is 

weak, cannot live alone and require one another to manage the affairs of their 

life and therefore Islam promotes the use of wakalah in various fields of 

activities not only on house dealership but also as long as they do not 

contravene with the Shari’ah principles. 

Types of Agent Contracts 

From the interview conducted, it was observed that agent activity and contract 

in Gusau metropolis can be divided into several categories based on various 

nature of the contract. It can be seen through its scope of authority, sources of 

authorization, and payment to the agent or Wakil. 

Scope of Authority 

The scope of authority of the agent can either be general (unrestricted) or 

specific (restricted). General or unrestricted is where the principal gives a 

command or instruction without specifying any conditions. For instance, the 

principal asks the agent to buy a house without specifying the location, type 

or price of the house. While in the specific delegation, the principal identifies 

certain requirements to the agent, such as price, feature and mode of payment. 

                                                           
128Dinaris the principal currency unit in several countries near the Mediterranean Sea, 

and its historical use is even more widespread. 
129 Sunan Abi Dawud, Book 23, Hadith 59.  
130 Mukhtar Umar, (45), Estate Agent, Tudun Wada, Gusau, Interviewed on 

17/03/2021.  

https://en.wikipedia.org/wiki/Currency
https://en.wikipedia.org/wiki/Mediterranean_Sea
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For example, the principal says “Buy me a house which costs about 

N1,000,000 via instalment payment”. 

It has been observed that most of the agents in Gusau metropolis are following 

the specific agency as a scope of authority which all jurists agreed to its 

permissibility because the general or unrestricted scope of authority may lead 

to excessive uncertainty (Gharar).131 

Source of Authorization  

The perspective of sources of authorization, in an agency, falls under the 

category of agreed deputation.132 In this type of deputation, there must be an 

agreement between the principal and the agent for it to be valid. As such; it 

fits the requirement of wakalah since in wakalah there must be a mutual 

agreement reached between both concerned parties. 

In Gusau metropolis, the source of authorization can be said to be done since 

there is an agreement between the principal and the agent for the business to 

be valid. By normal procedure, the principal call the agent and inform him 

that he wants to sell or rent his house at so fixed price, and the agent will 

consider that after reaching an agreement with the principal, it doesn’t matter 

whether the agreement is written or verbal as long as it’s observed 

appropriately.133 Based on the above, therefore, it can be said that the source 

of authorization in this regard is observed according to Islamic laws of 

Mu’amalat and this can be said to have made the activity of house dealers or 

agent’s source of authorization valid and according to Islamic Shari’ah rites. 

Payment to the Wakil 

The wakalah contract can be valid with or without the wakil or agent being 

paid a wage. The basis for the permissibility of paid agent is because the agent 

has made a useful work for which the agent has the right to ask for 

remuneration. When the agent is paid, its ruling falls under the ruling of 

                                                           
131M.M Billah, Agency Contract under Conventional Law and Islamic Law as 

Manifested in the Civil Code of Oman: A Comparative Analysis, Electronic Journal 

of Islamic and Middle Eastern Law,Vol.4, 2016, p.110. 
132M.D Napiah, The Theory Of The Contract Of Agency (Al-wakalah) In Islamic Law, 

n.p, United Kingdom, 1995, p.44 
133 Suleman Dillali, (55), House Agent, Samaru Area, Gusau, Interviewed on 

18/03/2021. 
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Ijarah.134 Based on the interview conducted, all of the agents in Gusau 

metropolis charge or receive remuneration from the principal when they sell 

or rent the house. 

Furthermore, in a contract where the agent is entitled to a wage, the principal 

may stipulate a condition that the agent does not terminate the agency before 

an agreed date. If the agent terminates before the agreed date, the principal 

will not be required to pay any wages to the agent. Nevertheless, the unpaid 

agency is also allowed and it will be regarded as a form of charitable act. 

However, the payment of the agent or his non-payment doesn’t invalidate the 

contract from an Islamic perspective only depending on the statement of the 

agreement between the principal and the agent. 

Elements of Agency (Wakalah) 

For the elements of the wakalah contract, the scholars assume the same 

approach as in other contracts, whereby it consists of offer and acceptance 

(Sighah)135 only. On the other hand, other scholars including the Shafi’i, the 

Maliki and the Hanbali believe that it comprises of four elements, namely: 

offer and acceptance, the principal, the agent and the object. In a contract of 

agency, the person who authorizes the power is called the principal 

(muwakkil) and the person who is appointed to exercise the power is called 

the agent (wakil) and the subject matter of which the authority is given to 

exercise the power is called the object (muwakkil  bih).136Each of the elements 

needs to fulfil certain conditions as underlined below: 

Offer and Acceptance (Sighah) 

Sighah means a pronouncement of delegation. It is pronounced by the 

principal and the agent as a symbol of pleasure to delegate a job and to accept 

it. The jurists agreed that the acceptance of wakalah is not restricted to verbal 

indication only. It can be established through several other means such as 

action, writing and sign (gesture). The jurists also rule that the acceptance can 

                                                           
134Ijarah is an Arabic term which means"to give something on rent or providing 

services and goods temporarily for a wage. 
135Sighah is a term used to refer to the formal exchange which takes place between 

the contractual parties indicating their willingness to enter into the contractual 

agreement and therefore constitutes the contract itself. 
136N.A Mohd Amin & M.A Hamid, Sharia’ah Compliance of Wakalah Concept in 

Takaful Operation: A Case Study of Takaful Operation in Malaysia, Tazkia Islamic 

Finance and Business Review, Vol.8.2, n.d, p.217. 
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either be done immediately or delayed.137 In Gusau metropolis, the sighah is 

being observed in the activity between the agent and the principal. 

The Principal (muwakkil) 

The principal must be a person who the goods or under his authority to act on 

the property.  The principal must also be a person who is eligible to take the 

action and should possess a sound mind. Hence, a wakalah from an insane or 

a child is invalid.138 In addition, the principal should make a delegation based 

on his own free will without any coercion from others.  It goes the same to the 

agent where he should not be forced in conducting the task given to him. 

The Agent (wakil) 

The conditions of the agents are quite similar to the principal. The agent must 

be a person who has a sound mind, otherwise, the contract is invalid.139 

The Object (muwakkil bih) 

The object of the agency contract should be eligible for legal authorization 

such as financial matters. The agency is not permitted in pure acts of worship 

such as prayer and fasting, oath-taking and testimony.140 Meanwhile, in acts 

of worship that have a financial element such as Zakat, Hajj and slaughtering 

sacrificial animals, the agency is allowed by most scholars. Moreover, it 

should not involve activities that are prohibited in Islam or acts of dishonesty 

such as theft and usurpation of property. In Gusau metropolis, the house 

agents make sure that the object is known to avoid uncertainty (gharar). 

Generally, based on the above, the activity of house agents in Gusau 

metropolis is a specific and restricted agency as its contract may be varied 

depends on the principal. Indeed, the agent of the house gets their wages and 

remunerations. Thus, it also falls under the category of the paid agency. 

As for the conditions of agency, its application by the agents does comply 

accordingly to Shari’ah principles as described previously. The offer and 

acceptance of both contracting parties were normally done in verbal and 

                                                           
137 M.M Billah, Agency Contract under Conventional Law and Islamic Law as 

Manifested in the Civil Code of Oman: A Comparative Analysis, Electronic Journal 

of Islamic and Middle Eastern Law,Vol.4, 2016, p.116. 
138 Ibid 
139 Ibid 
140 Ibid 
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writing.  The principal and the agent are both capable to enter into the agency 

contract as the agent is a person employed by the principal. The principal is a 

person who has a sound mind, has a good job, and has a background. The 

object of its contract has been permitted under the Shari’ah principle. 

Activities of House Agents in Gusau Metropolis: Analysis from Islamic 

Perspective 

According to the Islamic perspective, belief and faith are important in creating 

the foundation of a Muslim character. Courtesy of the property, energy, 

attitude, good advice, sympathy, pleasant disposition and delicate language is 

an advantage of human beings as creatures of Allah, the most beautiful and 

perfect. Therefore, our duty as Muslims and in discharging the role as agent 

generally must have good morals and manners such as honesty, trust, delivery, 

patience, dedication and wisdom.141 As the agency system grants a positive 

contribution to society by introducing and spreading the concepts of mutual 

assistance, cooperation, and goodwill among the general public. This activity 

brings good and promotes public interests and values that are following the 

Shari`ah objectives.142 

Nevertheless, every system can't have any defects or problems, especially a 

system that interacts directly with society. Moreover, when the system 

depends on human interventions, which is subject to a variety of human 

emotions and judgment, for example, in the agency system, the agent may 

come from the people in the society which could be various kinds of people 

and have different types of behaviour and attitude. Not all agents will 

consistently obey the rules that have been set up by the principal owner of the 

property or by the Islamic Shari’ah.143 

An interviewee144  indicates three problems in house agency. It should be 

emphasized that the overall system does not cause these problems, but it is the 

result of the agent’s action which is the human aspect. It consists of three 

different areas of the agent’s job such as the acquisition of consent from the 

                                                           
141 N.A Mohd Amin & M.A Hamid, Compliance of Wakalah Concept in Takaful 

Operation: A Case Study of Takaful Operation in Malaysia, Opcit, p.221 
142 Mustapha Mudassir, (44), Estate Agent, Albarkawa Area, Gusau, Interviewed on 

20/03/2020 
143Ibid 
144 Ashiru Saminu, (54), House Agent, Barakallahu Area, Gusau, Interviewed on 

18/03/2021.  
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principal, collection of money from the participants and the delivery of sales 

agreement.  

In the acquisition of consent from the principal, the agent uses different ways 

to achieve their target potential participants including presentation, 

advertisement and publication. In Gusau metropolis, the agent is obliged to 

convince people about the advantages of the house compared to others to gain 

competitiveness and good credibility. The agent also assists the principal by 

collecting funds from the participant.145 Since they are representing him, they 

need to produce a good image and build a strong relationship with the 

principal to maintain the credibility and integrity of the business.146 While 

some agent discloses all material facts or any risks to be undertaken by the 

participant, some do not. The agents have their service advertised to potential 

customers who are most times wealthy to do individuals. However, the 

problem is about the content of the information itself. Sometimes, the agent 

will produce their version of information regarding the services and plans 

offered which is contrary to the standard of the principal. As a result, the 

participant will be confused.147 Also, in Gusau metropolis, it was observed 

that some house agents hide the defects of the house while describing it to the 

customers. This attitude can be said to, according to Shari’ah terminate the 

agreement even after-the sale; this is because hided defect invalidates a 

contract in Islam148. 

From the Islamic perspective, in this marketing stage, the agent needs to gain 

clear and accurate information of the participant before noting them down or 

taking them to the house. The agent needs to inform and notify the principal 

owner immediately of any incident or circumstances which may give rise to 

the sale of the house as the agent is bounded by certain confinements and 

restrictions under the terms and conditions of the contract, as imposed by the 

principal. An example of this restriction in which the agent is obliged to follow 

is the house rate and giving a clear image or specification of the house to the 

customer while also explaining the positive and negative covenants by the 

                                                           
145 Salisu Lawal, (33), House Agent, Unguwar Dallatu Area, Gusau, Interviewed on 

19/03/2021 
146 Ibid 
147 Ibrahim Dillali, (45), House Agent, Sabon Gari Area, Gusau, Interviewed on 

19/03/2021 
148 M.A Khan, The legal effects of unfair contracts of sale in Islamic law, Al-Adwa 

Journal, Vol.49, No.33, June 2018, p.31. 
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agent. Therefore, to avoid invalidating contracts by the actions of house 

agents, this act needs to be reformed. 

However, in analyzing the payment of the agent or collecting money from the 

participant or principal by the agent or on whether the agent must be 

remunerated for the service rendered or not. In Gusau metropolis, most agents 

serve for remuneration or commission after the sale. In this event, and 

according to the Islamic perspective, the agent shall be entitled to a 

commission at the rates already in force. However, the principal shall not 

withhold or change anything from the originally stipulated remuneration or 

commission and should pay accordingly.  

On the delivery of the sales agreement, the principal and the agent in this 

agreement, the agent shall acts by the directions or instructions given by the 

principal, so as not for the principal to terminate the contract. It was observed 

that the agents in Gusau metropolis are persons of a sound mind and can 

understand the nature of the contract and the principal is entitled to terminate 

the agreement if the agent becomes mentally incapacitated. Hence, this 

conforms with the standard or Islamic principles of the law of contract that 

only a person who has a sound mind sign agreement. However, concerning 

the collection of the money from the participant, some agents do not hand over 

the money as soon as possible to the principal once the money had been 

collected. The principal had given a reasonable time limit to the agent for the 

handing over process, but it is still ignored by the agent. If it continued, it will 

lead to the misappropriation of money as some agents will sometimes sell the 

property to another participant or customer. Thus, it infringes the contract 

between the principal and the agent. On the issue of delivery certificates to the 

participants. Some of the agents failed to deliver the certificate after making 

the sale. It shows that the agent failed in their responsibilities. However, not 

only that, it sometimes tarnished the image of the principal as some 

participants may see it as dubious activity or business, and thus it will reduce 

the confidence of the participants toward the principal in another sale. 

Also, in the Gusau metropolis, it was analysed whether the condition 

regarding offer and acceptance conforms to Islam. It was observed that this 

condition or element is being practised by the agents in the metropolis as most 

agents make pronouncements either in writing or verbal. If the agreement is 

written, both parties put their signatures on the last page of an agreement after 

they read and understand the terms and conditions. Therefore, in the Islamic 
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perspective, this condition has fulfilled the condition or element of offer and 

acceptance. 

On the element of object or subject matter, this requirement is one of the 

requirements that the participating party first agrees on as much as it’s suitable 

for him to purchase. In Islam, this object needs to be visible and accessible to 

the participant before purchase. This element is being in practice by the agents 

in Gusau metropolis, it can therefore be said that it conforms to Islamic 

practice as much as there is no element of uncertainty which may later 

invalidate a contract and as long as the agent will act in according to the 

teachings and doctrines of Islam. Furthermore, the agency system is approved 

by the Shari’ah, as verses from the Quran testify. One of the verses that testify 

this approval is in Surah Al-Kahf, Verse 19, which tells of the episode when 

one of the companions in the cave was chosen to buy food from the city: ‘Now 

send ye then one of you with this money of yours to the town, let him find out 

which is the best food (to be had) and bring some to you, that (ye may) satisfy 

your hunger therewith.’ Islamic scholars have unanimously agreed that this 

verse relates to the permissibility of the agency system. 

It was observed that from the activity of house agents in Gusau metropolis, 

that, the principal is entitled to terminate the contract if the agent fails to 

comply with the stipulated conditions. However, the principal is not 

indemnified against all losses, costs and damages as a result of the agent's 

action. In the Islamic perspective, in the cause of agreement, the principal is 

entitled to terminate the agreement if the agent fails to comply with the 

provisions of any prevailing statutory provisions governing the activity. In the 

same vein, the agent shall also indemnify the principal against all losses, costs 

and damages arising out of their breach of the agreement. This, therefore, 

needs to be corrected to reflect the Islamic Shari’ah. 

Conclusion 

The emergence of the concept of agency is important to all people, as it is 

practised on a large scale in their daily activities. Commercial activities such 

as house sales and renting activities as well as marketing activities depend 

largely on the skills and expertise of agents. The agent also plays a vital role 

in ensuring the best performance and the excellent achievement of a sale, 

especially if the principal relies solely on the role of agents to maintain its 

business. 
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The finding of this research shows that the activities of house agents in Gusau 

metropolis rely solely on the role of agents to market and promote their 

products. The agents act by agreement with the principal as to the duties and 

work to be done by the agent. 

As a business activity, agents in Gusau metropolis operations and practices 

need to comply with the Shari’ah principles. Although it is known as Wakalah 

from the surface, it must comply with the Shari’ah principles; some people 

still have a doubt to use agents’ in house sales or renting activity. This is 

because of their assumption that house agents are not complying with Islamic 

etiquettes and principles in the sale.149 It finds that the practice of house agent 

business is following the Islamic teachings since it falls under Wakalah which 

agreements created by the under it also comply with the principles of contract 

in Islam.  

Recommendations 

The agency system is good in helping the development and performance of 

house sales. However, some problems need serious attention to ensure the 

benefit of this system. As discussed previously, there are three different areas 

of the agent’s activity: 

In the acquisition of principal consent, the different ways used by 

the agent to achieve their target will impede the basic agreement 

and understanding between the principal, the buyer and the 

agents. It can be suggested that, once the principal receives any 

complaint or relevant information which relates to the issue, an 

in-depth investigation may be conducted. If the agents are found 

to be guilty of misleading the buyer, the principal may 

immediately terminate the agent’s contracts. 

Apart from this, the principal may produce enough conditions to attract 

customers and ensure that the agent does not produce their version of the 

information. 

Lastly, in the problem of the collection of money from the participant, the 

agents can continue to be reminded of the consequences of misusing the 

principal’s money through sermons in mosques and by the principals 

themselves. The principal may also disburse directly to the participants either 

                                                           
149Abdullahi Muhammad, (56), House Agent, Premier Road, Gusau, Interviewed on 

19/03/2021 



229|DEGEL: The Journal of the Faculty of Arts and Islamic Studies, Vol. 19 (1), June 2021 

 

renewal notice or lapse notice and periodic collection statement. In this way, 

the participants will be notified whether the money that they had paid had 

been received by the principal or not. If there is a difference occurred between 

the amount paid and the amount received by the principal, the participants 

either can inform the principal, or confront the agents themselves.  This will 

ultimately, prevent the misappropriation of money. 
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The Effects of Sorcerers and Soothsayers in Kano 

Kabiru Labaran 

Abstract 

Over the years, the evil practices of sorcerers and soothsayers have been one 

of the major phenomena widely jeopardizing religious beliefs as well the 

socio-economic lives of individuals and society at large. This study examines 

the effects of the evil practices of sorcerers and fortunetellers in Kano who are 

mainly among Malaman Tsibbu, Bokaye and Mayu. In carrying out the work, 

the researcher consulted relevant books, journals, newspapers, conference 

papers, the Internet, media and social media.  Interviews with some 

individuals who are conversant with the area of the study were also conducted 

to source information. The findings of this study reveal that sorcerers have 

been playing negative roles in instigating some weak-minded Muslims to 

commit apostasy, ritual killings, and different crimes such as fraud. Arising 

from the findings stated, the study recommends among others that intensive 

enlightenment and preaching to both practitioners and patronizers should be 

strengthened as a preventive measure. Likewise, taking legal action against 

magic practitioners should be maintained as a curative measure.  

Introduction 

Since the introduction of Islam centuries ago in Kano, the city has become a 

great centre of learning and scholarship not only in Hausaland but in Africa 

in general. Numerous scholars had visited the city and contributed 

tremendously towards the actual teachings of Islam and fought against 

polytheism and any form of shirk.1 

Unfortunately, some charlatans and venal scholars emerge and corrupt the 

teachings of Islam on medication and proper means of achieving aspirations. 

These tricksters manufacture certain charms and talismans by using Qur’anic 

verses wrongly. 

They also look into the unseen causes of events and foretell the future by a 

complex system of making marks on the ground which incorporate 

numerology and astrology. Such practices which they engage themselves in 

exercise great influence on the common people and, on the other hand, serve 

as a source of income. 



Usmanu [anfodiyo University|232 

 
Up to the present time, a breed of such venal scholars exists in Hausaland and 

Kano in particular. They are popularly known as Malaman Tsibbu who have 

been in some nook and cranny of the state, offering magical charms and 

amulets in the name Asiri or Lakani. In addition, some of them have engaged 

in writing pamphlets and books as guides to magic and fortunetelling. Such 

evil practices of magicians and fortunetellers have become a great tragedy as 

the directives and guidance usually offered by them to their clients are in many 

ways against the Islamic doctrine and detrimental to the socio-economic life 

of the society.  

Apart from the separation of marriage caused by their handiwork, they also 

play negative roles in fueling some religious and socioeconomic predicaments 

in society. The way and manner magic is being perpetrated in Nigeria call for 

the concern of all well-meaning Nigerians regardless of their religious 

affiliation. It is because of this the paper intends to highlight some of the 

effects of the evil acts of magicians to provide workable solutions. 

Effects of Magicians and Fortunetellersin Kano 

The Almighty Allah Has created human beings to live peacefully on earth and 

worship Him according to His injunction. However, on the other hand, some 

impediments exist that hinder and jeopardize man’s effort in executing Allah’s 

directive and other worldly aspirations. One of such obstacles is magic which 

is according to Islam an act of shirk leading one astray. This study spells out 

three major negative effects that have been affecting Kano deleteriously as a 

result of the mischievous practices of magicians and soothsayers. They are 

religious, social and economic effects.  

Religious Effect 

Islam opposes magic as it involves associating partners to Allah as well as 

causing harmful and unnecessary tension to others. The glorious Qur’an 

explains that the act of magic is an act of Kufr (disbelief).1 This is apparently 

what the glorious Qur’an explains, and this is the view of some Islamic 

scholars, such as Imam Malik, Abu Hanifah and Ahmad Ibn Hanbal. On the 

contrary, Imam al-Shafi’i opined that only the one who associates partners 

with Allah in his magic will be regarded as a Kāfir (disbeliever). Therefore, 

according to him, the one that perpetrated magic with plants, seeds and other 

drinks will not be regarded as kāfir.2 

Curiously, fortunetellers deviate from the right path by claiming knowledge 

of the unseen, which is the knowledge that belongs to the Almighty Allah 



233|DEGEL: The Journal of the Faculty of Arts and Islamic Studies, Vol. 19 (1), June 2021 

 

alone. In a Hadith, the Prophet (Peace be upon him) describes the fortuneteller 

and the one that believes in his prediction as unbelievers.   

Whosoever visits a fortuneteller and believes in what he said, indeed he 

disbelieved with what was revealed to Prophet Muhammad3 

Based on this Hadith, some scholars such as Ahmad Ibn Hanbal and Imam al-

Shaukani explained that fortunetelling through any means is a form of sorcery 

and its practitioner should be sentenced to death or detained until he wishes 

to repent.4 

In Nurul al-Bab, Uthman Ibn Fodio described the claimants of the unseen as 

unbelievers: 

Among them are those who proclaim Islam and claim to 

know the unseen (al-Ghaib) through calling the jinn or 

through observing the behaviours and sounds of birds, etc. 

Such should be considered as disbelievers.5 

On the other hand, Sulaiman Ashqar explains that the fortunetelling 

practitioner through the ilm al-Tanjim (Astrology) and ilm al-Raml (sand 

divination) and guessing without the real knowledge of the crafts should not 

be regarded as an infidel.6 According to what has been presented on this 

aspect, the first view of Imam Ahmad Ibn Hanbal and other scholars is upheld 

in this paper as the best as they based their argument upon the authentic 

Hadith.  

Both the sorcerer and the fortuneteller strive to achieve their ambitions by 

using some means contrary to the Shari’ah. It is among their blasphemous 

acts against the Islamic faith (iman) to instruct their clients to prostrate to jinns 

and sacrifice animals for them and write the glorious Qur'an with impure 

substances. According to Abdulkarim (2012), the acts of prostration to the 

devotee of the iskoki (spirits) as well as offering sacrificial animals by some 

communities are all forms of shirk (polytheism).7 

One of the most serious jeopardies to one’s belief in consultation of 

fortunetellers is having trust in them by regarding them as gods alongside the 

Almighty Allah. It is observed that whoever is accustomed to consulting such 

practitioners cannot embark on any engagement without contacting them and 

seeking their guidance. 

 



Usmanu [anfodiyo University|234 

 
In an interview, an Islamic cleric disclosed to the researcher that there was a 

time when a group of Qur’anic reciters came to his house informing him that 

a rich person contracted them to recite the complete Qur’an for him. He asked 

them to throw behind their back each paper of the Qur’anic copy they recited.8 

On 2nd -March 2016, Hisbah in the Wudil Local Government area received a 

complaint from a man who accused his wife of consulting a soothsayer who 

gave her a charm and instructed her to insert it into her private part. To achieve 

her yearning, she complied with his directive. When the charm was opened in 

Hisbah’s office it contained the full text of ‘‘Al-tashahhud’’ in which the 

husband’s name was written inside the letter ( ه ) of each name of Allah that 

appeared in the text.9 

In another incident, a woman reported to the Hisbahoffice of Tudun Wada 

Local government area about the attitude of her husband, who she alleged 

practised some mysterious practices. She further explained that he used to 

spend two weeks without taking bath, even in a state of al-janābah( major 

impurity). 10 This practice was to maintain the effectiveness of his magical 

belief.  

All the cases so far cited are grievous offences leading to shirk as far as Islam 

is concerned. This is in line with the view held by the entire Islamic scholars 

without disagreement. The acts of prostration to someone besides Allah, 

intentional abstinence from five obligatory prayers as well as mocking the 

names and attributes of Allah by exposing them into impurity, all are regarded 

as riddah (apostasy).11 

It is observed that some talismans and magical charms prepared by some 

Malaman Tsibbu contain Qur’anic verses which are mixed up or modified to 

suit the perpetrators' desire. Such types of talismans and magical charms are 

used for success in love, controlling of husband or wife, summoning missing 

person, harming an enemy and self-defence against harmful wild animals 

among others. 

Given this, Shaikh Abdulkarim al-Maghili had strongly opposed such 

talismans and charms written by some people to cause love, benefit, success 

or seeking protection against evil. 12Ibn Khaldun emphasized that the 

knowledge of talismans is part and parcel of sorcery. Therefore, whoever uses 

it and believes that it prevents harm or causes benefit by itself, such act is 

absolutely kufr, as he ascribes the power that belongs to Allah to something 

else. 13 
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Social Effect 

In terms of social life, magicians and fortunetellers have been on so many 

occasions responsible for creating social disturbances, immoralities as well as 

crimes that exist in contemporary periods. Some relevant examples of their 

roles in fueling such vices are highlighted below. 

Abduction and Ritual Killings 

It has been observed that some magic practitioners are involved in the evil 

way of using human parts to achieving their aspirations. This practise is 

common among the secret societies and cult groups in the tertiary institutions, 

particularly in the southern part of Nigeria.14 A traditionalist from Osun state 

told Sunday Sun that killing human beings for various rituals is real and 

common among Africans. However, he berated herbalists and other 

traditionalists involved in ritual killings. He attributed the alarming rate of 

ritual killing to the tendency of people wanting to become rich at all costs and 

even at the expense of their parents and other blood relations. He added: 

Not only herbalists and traditionalists are involved in ritual 

killings as generally believed in the country. Some evil-minded 

prophets especially the white garment group, use human parts as 

a sacrifice for desperate politicians, businessmen and women and 

some internet fraudsters called yahoo boys.’’15 

The tragedy of abducting people in Kano, particularly children in recent times 

is attributed to magicians. It was revealed that, from June 2016 to April 2017, 

no fewer than seventy children went missing. The victims of such evil practice 

are mainly the communities of Walalambe, Ladanai, Wuro-Bagga, Tishama, 

Sauna and Gunduwawa areas all of Nassarawa local government. Recently, 

an eight-year-old went missing in the Sauna area and was later found after he 

escaped from ritualists.  It was noticed that the date was boldly written on his 

forehead, which suggested an execution date.16 

However, when contacted about the rampant missing of children in Kano and 

the possibility of the existence of Gidan yankan kai (ritualists house) in Kano, 

the state governor Dr Abdullahi Umar Ganduje stated that he was not aware 

but he would not be surprised if such a house was detected due to the 

prevalence of mass abduction. However, the researcher records few cases that 

seem to be ritual killings. On 6th March 2017, the corpse of ten- year old boy 

was found inside an uncompleted building in the Dorayi quarters of Gwale 

local government area. According to the report, the two eyes of the deceased 
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were plucked. 18  Another report revealed that a tenant was killed inside a 

house he rented at Unguwa Uku quarters of Tarauni local government area. It 

was discovered that some parts of his body were removed by the assassins 19 

Again, in October 2018, a media report revealed that two graves had been 

exhumed by unknown persons who took away the corpses believed to be used 

for rituals in the Sagagi quarter of Gwale and another quarter of Dawakin 

Kudu Local Government, respectively. In a related case, another woman’s 

body was found in Kwa town of Dawakin Tofa Local Government Area, in 

which some parts of it were cut off by the perpetrators. 20 

The incidents reported above are criminal cases that are punishable offences 

as far as Shari'ah is concerned. According to the Kano state Shari’ah penal 

code, whoever commits the offence of qatl al-amd (intentional homicide) 

shall be punished with death.21 This punishment applies to anyone who 

commits murder for human sacrifice or whatsoever. But the punishment of 

exhumers of the graves is left at the discretion of the court.22 

Murder and other Criminal Offences 

According to the Kano State Police Command, magicians and soothsayers 

have been playing a significant role in assisting and stimulating criminals. 

This is by providing them with magical charms in the name of protection to 

commit robbery, fraud, kidnapping, stealing and many more. 

Below is the statistical information made available to the researcher showing 

the record of cases related to magic reported to the Kano state police command 

between 2012 and 2016. 

S/

No 

Years 

Of 

The 

Cases  

Number of 

Cases 

Reported 

Number of 

Suspects 

Arrested in the 

Year 

Age grade of 

the Suspects 

Arrested 

Remarks 

 

 

01 

 

 

2012 

 

 

40 

 

 

50 

 

 

55 – 65 Yrs 

Case 

forwarded 

to court 
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02 

 

 

2013 

 

 

37 

 

 

45 

 

 

48 – 66 Yrs 

Case 

forwarded 

to court 

 

 

03 

 

 

2014 

 

 

45 

 

 

52 

 

 

52 – 60 Yrs 

Case 

forwarded 

to court 

 

 

04 

 

 

2015 

 

 

42 

 

 

50 

 

 

49 – 62 Yrs 

Case 

forwarded 

to court 

 

 

05 

 

 

2016 

 

 

50 

 

 

55 

 

 

55 – 67 Yrs 

Case 

forwarded 

to court 

      

Meanwhile, another record of criminals arrested and found with charms 

believed to be magical is also made available to the researcher. Below is the 

statistics:  

S

/

N

o 

Years No.  of 

Criminals  

Arrested 

Age grade 

of the 

Suspects 

Types of 

Exhibits 

Recovered 

Remarks 

 

 

0

1 

 

 

2012 

 

 

50 

 

 

38 – 45 yrs 

 

Charms 

Case forwarded to 

court 
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0

2 

 

2013 

 

57 

 

30 – 47 yrs 

Charms and 

Amulets 

Case forwarded to 

court 

 

 

0

3 

 

 

2014 

 

 

62 

 

 

37 – 40 yrs 

Charms and 

Amulets 

Case forwarded to  

court 

 

 

 

0

4 

 

 

 

2015 

 

 

 

70 

 

 

 

28 – 42 yrs 

Charms, 

Amulets and 

Fake 

currency 

 

Case forwarded to 

court 

 

 

 

0

5 

 

 

 

2016 

 

 

 

85 

 

 

 

22 – 40 yrs 

Charms, 

Amulets and 

Fake 

currency 

 

Case forwarded to 

court 

 

In fact, this record is a clear testimony that Tsibbu practitioners have been 

playing negative roles in stimulating criminals in committing a crime in Kano 

and other places.23 

According to Rahama Radio, a soothsayer was arrested with some other 

suspects for conspiracy and murder of one businessman in Rimi Market. The 

suspects tried magical power to hinder the deceased person from claiming the 

money they collected from him for a business transaction.  When their effort 

failed, they abducted and detained him in the house of one soothsayer for 

several days before murdering him and later throwing his corpse into a well 

in Kaduna state.24 
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Adultery and Fornication 

It is believed that women have been among the largest customers and 

patronizers of Bokaye (native doctors) and yan tsibbu (astrologers).25 

Therefore, some of the practitioners persuade women to cohabit with them 

before offering help in the name of medicine. Some compel their clients to 

commit illegal sex before actualizing their needs. Media reports and Hisbah 

offices records in Kano testify to this.  

A boka was intercepted by Hisbah men of Nassarawa Local Government area 

for impregnating his client who happened to be a divorcee. The woman was 

lured to accept illegal sexual intercourse as the remedy to realize her 

desire.26In Dawakin Kudu Local Government area a boka was arrested by 

Hisbah men for cohabiting with a married woman, who desperately came to 

his house looking for medicine for a certain illness.27 On 22nd August 2017, 

one boka of Hotoro area of Nassarawa local Government area was arrested by 

vigilante guards while committing illegal sex with a woman who happened to 

be his client.28 

The examples of unapproved attitudes exhibited by magicians above are not 

only in Kano but exist in so many places as explained by Muhammad Aminu 

Shaikho: 

In fact, if you examine the manners and the deeds of the 

magicians (who pretend to be Muslims) you will find them to 

be the greatest perpetrators of sin and adultery in the entire 

population.29 

They indulged in committing various offences including fornication and 

adultery because they are associates of devils as explained by Sultan 

Muhammad Bello.30 

Causing enmity among the people and separating of couples 

The glorious Quran states clearly that causing separation between couples is 

among the handiwork of sorcerers. There are many marriages that, in one way 

or the other, were spoilt as a result of the evil practices of soothsayers and 

sorcerers. This is either by instructing one of the couple, particularly the wife, 

to do a certain action that may cause the termination of her marriage or her 

partner. 

Aspirations of some women to have a powerful effect on their husbands 

through magical help are described as a great disaster that has been causing 
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tension and rivalry among some families not only in Kano but in the entire 

Hausaland.31 In addition, mayu (witches), ỳanbori (spirit devotees) and 

ỳanduba (fortunetellers) have been playing negative roles in instigating and 

fueling social violence among individuals in this contemporary period. This 

is by giving predictions on a matter that negatively implicates others. They 

use to predict that someone is behind causing a certain hardship or sickness to 

others.  

Such claims are mere falsehood and fabrication as no one has the knowledge 

of the unseen except Allah. The people who claim to be mayu are behind the 

accusations of defaming others to earn money from their clients. This happens 

due to the belief of maita in Hausa society as explained by Murtala (2013): 

People, of course, do fear the menace of mayu to the last degree. 

Much of physical illness, as believed by the Hausa, is caused by 

them. If someone falls sick, the first thought of the causer usually 

would be a maye. 32 

He added that is why the majority of the people, particularly in the rural areas 

resort to them seeking their medical assistance and advice.33 Therefore, their 

predictions are extremely injurious to the peace and harmony in society. In 

fact, due to frequent reports of defamation and accusation on maita emanated 

by so-called sarakunan Mayu (witches rulers), the Kano state anti-corruption 

commission in November 2019 embarked on a war against the perpetrators. 

As the result, several mayu who defamed others were interrogated before the 

commission and admitted not having any possession of maita (witchcraft).34 

The researcher compiled relevant instances on this aspect: 

On 12th May 2016, a local barber in Sumaila local government area told his 

client who has been suffering a certain sickness that she was bewitched by her 

uncle. 35 Another report on Freedom Radio on 19th- August-2016 said a group 

of thugs carrying local guns attacked a house of an old woman at Sabongarin 

Gazobi. They accused her of bewitching their sister, as they were told by a 

soothsayer.36 Similarly, the district head of Albasu revealed that a woman was 

killed in Daho town of his area in 2018 on the accusation of witchcraft.37 

Causing diseases, mental illness and unwanted behaviour 

It is among the effects of al-Sihr that Kano has been witnessing, inflicting a 

victim with various sicknesses. It is observed that some substances and 

instructions which bokaye and malaman tsibbu ask their clients to do to 

achieve their goals are detrimental to the physical health of their victims. For 
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instance, some people became abnormal mentally in their attempt to consult 

jinns. Likewise, the victims of kiranye38are compelled through magical power 

to come back home after being absent for a long period without preparation. 

Such an act affects them emotionally. For example, a boka from Wudil local 

government area gave a certain amulet to a married woman instructing her to 

insert it inside her private part. And she complied with the boka’s directive to 

achieve her desire of controlling her husband. 39This magical act of inserting 

charm in a woman’s private part can easily cause infection of certain diseases 

to the victim. It is also regrettably the attitude of some magicians and 

fortunetellers of discouraging their clients from going to hospitals for the 

treatment of illnesses and diseases which required medical attention.  

On 9th March 2018,  a woman from Kurna was arraigned before the Ungoggo 

Shari’ah court for bewitching and inflicting mental sickness to a teenager. She 

was said to have conspired with one boka, who assisted her in performing the 

evil plot. One of the accused persons confessed that he was contracted to 

perform the bewitchment for spoiling the girl’s marriage scheduled to take 

place soon. But he denied involvement in causing her mental sickness.40 

Further investigation revealed that the accused persons were requested to 

swear since the complainant had no witnesses. They both took an oath for 

which they were adjudged.41 

Accusations of bewitchment or inflicting one with illness through a magical 

plot are difficult to justify before the judge unless with strong evidence and 

witnesses. Although magicians can cause harm in collaboration with jinns, 

they can be uncovered only by learned scholars and experts.  Ibn Qudamah al-

Maqdisi affirmed that the impact of magic can affect the body or heart of the 

victim without coming into contact with him.42 Therefore, some of the 

accusations may likely be true but lack strong evidence invalidates the claim.   

Economic Effect 

It has been an old tradition in Hausaland that tsibbu practitioners collect 

money for services to their clients.Some offer help in terms of medicine or 

protection against evil.  As Chamberlin points out that Malams prepared 

medicine by washing Qur‘anic verses from the allo into a pot.  The medicine 

might be for physical health or a remedy against evils.43 

He further stresses that some Malams look into the unseen causes of events 

and foretell the future by a complex system of making marks on the sand 

which incorporate numerology and astrology. Such practices which some 
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Malams engage themselves in exercise great influence on the common people, 

and other hands, serve as a source of income.44  

Sorcerers and fortunetellers have been collecting people’s money desperately 

in the name of assisting them to recover from certain sicknesses or realize life 

ambitions. Some of them know practising magic and fortune-telling while 

others do not. In addition, some are involved in minting counterfeit and 

magical money, simply known as kudin ganye. Hisbah and media houses 

recorded several cases of fraud committed by some sorcerers and soothsayers 

of acquiring people’s wealth unlawfully, which is considered economic 

sabotage.  

For example, on 19th June 2017, the Hisbah Command of Fage Local 

Government received a complaint from someone. He accused one boka of 

collecting the sum of N36, 000, in the name of purchasing perfumes and other 

ingredients which could be used in summoning a spirit (Jinn) to assist in 

minting US dollars.45 On 20th December 2017, a woman was duped by an 

unknown person in Sabon gari market. He requested her to give him a change 

of five hundred naira. After collecting his five hundred naira note, she 

wrapped it with seventy thousand naira and kept it inside her bag. Later, she 

realized that her money had disappeared. 46 In addition, the Economic and 

Financial Crime Commission EFCC, on Monday 22nd October 2018, 

arraigned one suspect before Justice Lewis Allogoa of the Federal High Court 

Kano on a four-count charge bordering on the possession of fake US Dollars. 

In the course of the investigation, the EFCC operatives discovered that he was 

a popular native engaged in tsibbu activities in Kano.  He was found guilty 

and sentenced to ten years imprisonment. 47 

The occurrences of financial scams so far cited seem to be the attitudes of 

sorcerers and soothsayers worldwide. They pretended to assist and cure 

people spiritually to achieve their own financial goals and other ambitions, 

but in reality, they destroyed people’s hearts and their bodies.48 

Conclusion 

So far this study reveals and exposes some of the menaces and mischief that 

have been emanating from the evil works masterminded by magicians and 

soothsayers. Therefore, appropriate action has to be put in place to control and 

minimize the existing vices that have become injurious to religio, social as 

well as economic aspects of individuals and society at large. This study 

recommends two different measures as possible solutions in tackling evil 
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practices of sorcery and soothsaying practitioners as well as preventing people 

from consulting and having trust in them. The measures are preventive and 

curative. 

Preventive measures can be achieved through intensive enlightenment and 

preaching to both practitioners and patronizers. To accomplish this, frequent 

preaching in the media, social media and religious gatherings by Ulama 

should be maintained. Belief and practising magic and fortunetelling are not 

mere sins but grievous offences leading to blasphemy by expelling the 

offender out of Islam. In addition, teaching on Islamic means of curing some 

sicknesses and defence against sorcery should be intensified and incorporated 

into the syllabus of primary and Islamiyya schools. This will be a measure for 

establishing a solid foundation in the hearts of younger ones in adopting 

Islamic teaching as the best alternative to consultation of sorcery and 

fortunetelling practitioners for seeking help. 

Another preventive measure suggested in minimizing the practices of magic 

and soothsaying in Kano is banning the importation and selling of the relevant 

books teaching the subject matter. As such books have been playing negative 

roles in the dissemination of knowledge among Muslims. Curative measures 

could be achieved by hunting the practitioners and presenting them before 

courts for trial. This measure can be implemented by police with the support 

of Hisbah, as the Kano State Shari’ah Penal Code Law of 2000 regarded 

magic as prohibited and an offence that attracts punishment to the offender. 

Section 388, clearly states that whoever knowingly has in his possession any 

charm or object which is pretended or believed to possess the power to protect 

or give illegal benefit to any person in the committing of any offence shall be 

punished with imprisonment for six months or a fine of five thousand nairas 

(N5000) or both. Other people in the society will also contribute in this regard 

by reporting any magic practitioner in their areas to the appropriate authority 

for further action. 
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Images of Witches in Yoruba Oral Poetry 

Àránsí Ayòọ̣lá Ọládùnńké ̣

Abstract    

Literature provides veritable expressions of society and also presents an 

invaluable avenue for scholars to investigate issues that are not familiar to the 

researcher. Yoruba oral poetry has been suffused with different aspects of 

human activities in society. This paper focuses on the use of supernatural 

powers for harmful deeds by innately evil people who work harm against 

others. Also, it seeks to examine the descriptive poetry of witches being evil 

and some negative evil activities such as murder, snatching, night marauding, 

destroying, charm neutralising, adultery, confusion, wickedness, invisible 

attack, greed, human hunting, and blood-sucking attributed to them. This 

study established that witches are invisible creatures and their activities are 

hazardous to human progress and development. The study revealed that 

witches cannot be overpowered but they can be appeased only through 

sacrifices and rituals. It also shows that the activities of witches are 

uncontrollable and dangerous to society. The paper concludes that there is the 

need for encompassing hermeneutics theory that will serve as the base for the 

analyses of the work. 

Introduction  

The spirit of witches is disastrous among the Yorùbá people and it is a belief 

that neither scientific nor religious explanation could describe the mysterious 

powers of witches. Precisely, in Yorùbá society, witches are known as "Àjẹ́" 

or "Olubi". Other varieties of Yorùbá names for witches are "My Mother" 

(Ìyàmi), "Elders of the night" (Àgbà Ààjìn), a famous person at mid-night 

(olókìkí òru) and World (Ayé) (Aṣáolú, 1981.p.33) and ( Ibie 1986,p.48). 

Equally, Yorùbá believe that women cultists are witch cult (Awo Àjẹ́), and 

the owner of the sacred bird cult (Awo Ẹlẹyẹ). According to Dòpámú 

(2000,p.46) men also belong to the group of witches; only that, men are known 

to be 'wizards' even though recognized as women's cult. 

Washington (2014) defines Àjẹ́ as a force that is beyond definition, which in 

Yorùbá cosmology signifies the spiritual power of African women. Also, 

Ọ̀pẹ́fèyítìmí (2009) submits that witches are those called Ìyàmí Ajùbàbà or 

Òṣòròǹgà; that is, my passion-flying beings. More explicitly, Ọ̀pẹ́fèyítìmí sees 
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them as women who possess some powers which ordinary women do not 

possess. Given that, the names of witches are used to connote wickedness and 

destructiveness. Not only that, Yorùbá people believe that mysteriously 

supernatural powers of witches are used to afflict their victims. Ìdòwú (1979) 

claims that witches are human beings of very strong determined with 

diabolical bent; they are the variable wicked ones who derive sadistic 

satisfaction from bringing misfortune upon other people. 

Ẹlẹ́buìbọn (2013) explains in Odù Ọ̀ṣá Méjì where Ìyálóde initiates women of 

the town. This view of ẹsẹ-Ifá is in line with the Yorùbá belief that women are 

known to be witches. This ẹsẹ-Ifá also classifies women into two categories. 

The first category of women is the women of the world (Ìyá Ayé). In this case, 

ìyá refers to the mother who gave birth to both sexes while 'Ayé' refers to the 

world. Also, the first category of women is regarded as a recreator of human 

beings and known to be women-men (obìnrin-kùnrin). The second category 

of women is the feminine gender (Abonìyàn); this category is not possessed. 

Moreso, Yorùbá believe that a sister’s tool to witchcraft is wizardry because 

wizards occupy a very important place in the Yorùbá traditional world as both 

of them are noted to work under the cover of darkness with regards to their 

evil deeds. 

According to our structured interview, there is no age limit before anybody is 

initiated or becomes a bona fide member of the witch. Besides, there are two 

types of witches. There is black and there is white. On the one hand, the blacks 

are witches who have supernatural powers to destroy and afflict their victims. 

They are meant for destruction and their mysterious powers are for evil 

practice. However, on the other hand, the whites are witches with a pure mind 

and always rescue people suffering from evildoers. At this juncture, we 

observed that none of the above scholars has researched the negative portrayal 

of the witches in the Yorùbá society. Therefore, this study makes up for 

academic imbalances. 

Yoruba Belief in Witchcraft 

In  Yoruba culture, witches are known to be conscious agents of evildoers who 

operate in secrecy to attack their victims. It is also a belief that witches rode 

through the air at night where they changed their shapes from human beings 

to animals like birds, cats, goats, snakes or any human form to another for 

them to attend their secret meetings and to enable them to perform their witch 

crimes. Yoruba culture believes that the activities of witches are anti-social 

and invisible which lead to a negative impact on social, economic, political 
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and also retard the progress of their victims and is also responsible for 

inadequate development of the society. The belief of Yoruba people is that 

some of the so-called witches are born witches; some inherit it from their 

mothers or great grandmothers while some are initiated through friends or 

passed on through food or Kolanut. According to Idowu (1979): 

Witches are human beings of very strong determined wills with 

a diabolic bent......they are the veritably wicked ones who derive 

sadistic satisfaction from bringing misfortune upon people p.5. 

Also, Segun Ogungbemi (1997) believes that: 

Witchcraft in Africa is a product of imagination and hence 

superstitions. It must be admitted however that witchcraft in 

Africa has some psychic influence on the people even though it 

is a superstition. The psychic influence of fear which witchcraft 

generates in Africa societies is more real than the physical 

appearance of a witch (p.8) 

It is noted from the above that witches are symbols of evils all over the world 

and their mysterious powers are not hidden to anyone in various societies. 

Adegbola (1983, p.317) believed that witchcraft is passed on from parents to 

their children. Children will now become witches without their knowledge. 

Awolalu(1976) also states; 

         Witches are said to turn upside down and walk with their feet in 

the air. Some somersault to increase speed, others fly naked after 

rubbing on their bodies some ointments which makes them 

invisible. Yet others walk to the meetings on spiders webs; some 

ride-on animals like cats, dogs, rats, or on roads and even on 

human beings. Many others turn into owls and lizards and insects 

and glow-norms. Meetings take place at the banks of rivers, at 

the branches of big trees or the road junctions or on mountains or 

hills. Those meetings are held at different levels; locals, 

divisional, regional,inter-regional, national and international.  It 

is in those meetings that they share the goodies. They plan how 

to get their victims and feed upon those already procured. 

Sucking the blood of the victim is the usual thing sought. Eating 

causes a wasting disease to the victim’s body (p.20). 
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It is worthy to note that the more a witch contributes to the evils among 

themselves, earns her a higher position and brings her more respect and 

recognition in their spiritual assemblies. All these evils attributed to them will 

be analysed in this paper. 

Theoretical Framework: The Hermeneutics 

The word hermeneutics was derived from phenomenology. Edmund Husserl 

(1964) believes that there is nothing on earth that exist independently without 

human beings. Hermeneutics theory of Biblical texts interpretation was 

initially applied to the analysis of scripture. It emerged as a theory of humans 

and the analysis of other texts in the late eighteenth and early nineteenth 

centuries. Hermeneutics which refers to the theory of knowledge was 

developed by Han-George Galmer in his Truth and Method (1989). The main 

focus of this theory is to sort out the thought about things and to create a 

perfect relationship between this thought and physical things. Also, it intends 

to look for the meaning of difficult words in literature in which it thought it 

would be useful to find out the meaning that is not so much clearer in any 

language to research into. Any work done by the critic does not exceed 

experience, language and the culture of the society of the critic because the 

experience is very important as noted by Iser (1980,p.30) in Eagleton 

(1983,p.53) that, meaning provided by the writers on any work of arts would 

not exceed the society he/she belongs. Heidegger (1982,p.65) also believes 

that language stands as a yardstick that makes it possible in giving meaning 

to any literary work.  

This thought of Heidgger is called “Hermeneutics phenomenology”. This 

position of language in the argument made Heidegger (1962) oppose them. 

He said language is the only way in giving meaning to any literary work of 

art. He expresses his thought further that without language, a critic could not 

give adequate meaning to any work. His position is that work itself would give 

meaning to the critic while language also serves as a yardstick that makes it 

possible to give meaning to the critic. Hermeneutics means the science of the 

art of interpretation. It is also seen in Eagleton (1983,p.6) that: ‘‘The word 

hermeneutics was originally confined to the interpretation of sacred scripture 

but during the 19th century it broadened its scope to encompass the problem 

of textual interpretation as a whole.’’ 

The above quotation shows the recognition of the history of hermeneutics to 

have a deeper understanding of any particular work of art in society. It is noted 

from this theory that it is not possible to get meaning of a work of art in a 
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place, most especially poetry. Besides, the meaning of any work of art of other 

tribes would not be easily mastered and clearer to those who do not know the 

culture of that particular tribe unless there is proper research into the culture 

of that tribe. 

In addition, Davy (1999, pp.4-5) one of the scholars on hermeneutics theory 

believes that: 

The history of hermeneutics may be divided into three distinct 

phases: before the late eighteenth century, hermeneutics was 

primarily concerned with matters of biblical and theological 

interpretation. Hermeneutics entered its second phase when 

Schleiercher and Wilheim Dilthey guided it towards a universal 

method of cultural and social understanding… The third and most 

important contemporary phase of hermeneutics concerns the 

existential hermeneutics of Martin Heidegger and the closely 

related philosophical hermeneutics of Hans-George-Gadamer. 

Gadamer becomes intensely preoccupied with understanding how 

that historical or cultural substantiality makes itself visible in the 

artwork. 

His explanation established that hermeneutics is useful for the interpretation 

of both verbal and non-verbal human communication. 

From the above, hermeneutics theory does not exist alone for the 

interpretation of texts in religion but also attempts to analyse the cultural 

aspect of the society. In this point of view, there is no doubt that hermeneutics 

theory would be very useful in the analysis of any work of art relating to the 

culture of any tribe. Since poetry of witches is one of the components of 

Yorùbá culture, it is, therefore, appropriate to use hermeneutics theory for its 

interpretation 

Negative Portrayal of Witches in Yoruba Oral Poetry 

Murderer  

The Yorùbá people consider witches as invisible murderers who can kill their 

victims without seeing them. Their method of killing people is only known to 

them. This is because nobody can tell what weapon they use for their 

operation. Yet, all we can say is that, most often, their time of operation is in 

the night and they are difficult to identify. See the following excerpt: 

Apani má wagon Murderer who never seeks inheritance 



Usmanu [anfodiyo University|250 

 
Atapá jorí  That eats head from the hand 

Atẹ̀dọ̀ jọkàn  That eats the heart from the liver 

Atìfun jẹ òrónro              That eats bile duct from the intestine 

Ajẹ̀dọ̀ ènìyàn má bí That eats human liver without vomiting 

The above excerpt depicts witches as the irrational killers of human beings. 

The research shows that witches kill their victims not because they want to 

share out of their victims' property but, they just kill for their pleasure or 

killing sake. Lines 2 to 4 of the above excerpt describe how they consume 

human flesh and line 5 shows how they do not feel irritated while eating 

human flesh raw; that is, they enjoy the act of cannibalism. The research also 

shows that they share the raw flesh of their victims within their group. Thus, 

they become a terror in human society. 

Raiders/Snatcher 

The research shows that witches are snatchers/raiders of other people's 

belongings. For example: 

Àfàìfúnni  ládìyẹ sìn gbẹran lọ́wọ́ ẹni… 

(They don't give people chicken to rear but get a goat in return) 

The aforementioned excerpt indicates that witches are snatchers of belongings 

that are not theirs; that is, they forcefully take over other people's property 

without minding the implications. Also, it is made manifest in the above 

quotation that if witches give out little thing(s), they will get it back in ten 

folds not minding the financial status of the person. This makes people of the 

society fear them a lot. 

Night Marauder  

The Yorùbá people regard witches as creatures that operate in the middle of 

the night as described in the following excerpt: 

Olókìkí òru   Popular people of the night 

Afínjú ẹyẹ tí i jẹ láàrin òru A rare bird that operates in the middle of the 

night 

Ògìnnì ọmọ atoru bọ̀ àjò… Cat, the offspring of night marauder 
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It is established in the above excerpt that witches execute their operations at 

night. The bird and cat mentioned in lines 2 and 3 are two creatures that 

operate in the night. The research reveals that birds and cats are messengers 

of witches; witches transform into either cats or birds to execute their 

operations at night. This act will, therefore, make them unrecognisable as 

human beings to the people of society. A proverb in Yorùbá says, "Ìjàkùmọ̀ 

kì í rìnde ọ̀sán, ẹni a bi nílé rere kì í rìnde òru." (A tiger does not operate in 

the daylight while a well-behaved man does not operate in the night). 

Similarly, Yorùbá believes that any person or creature that operates in the 

night is a messenger of the devil. Consequently, people are careful to discuss 

witches in the night because people do not want to be harmed by the unseen 

creatures. Precisely, Yorùbá people believe that any action that takes place at 

the midnight cannot be favourable, hence it is negative. 

Destroyer  

It is a belief in the Yorùbá society that witches are destroyers of good things. 

This assertion makes it difficult for people in society to attribute any good 

thing to witches. Here is an excerpt to describe them : 

Bí gúnyángúnyán ń gúnyán If the yam pounder pounds yam 

Tí kò bá fi ti Ìyàmi ṣe  Does not acknowledge witches 

Iyán wọn a lẹ́mọ  The pounded yam becomes bad 

Bí rokàrokà ń rokà  If the chef prepares yam flour 

Tí kò bá fi ti Ìyàmi ṣe  Does not recognize witches, 

Ọkà rẹ̀ a rọ̀ pẹ̀tẹ̀               The yam flour becomes watery 

Bí ṣòwòṣòwò ń ṣòwò  If a trader is performing his business 

Bí kò bá fi ti Ìyàmi ṣe  If he  does not acknowledge witches 

Àgbààná á wọ òwò rẹ̀  The business will be squandered 

Ìyàmi Òsòròǹgà               My merciless mother 

Asowó domi   Who turns money to water 

Iṣu ò dara mọ́ a ló bàjẹ́               Yam is not good, we say it is bad 

Àgbàdo ò dára mọ́ a ló bàjẹ́  Maize is not good, we say it is bad 

Ohun tí ò dára mọ́ àjẹ́ là á fi sọrí  Whatever is not good is attributed to 

                                                      witches 

Considering the above excerpt, it is clearly shown in lines 1 through 9 that if 

one fails to recognise or pay witches their dues and homage, whatever the 

person attempts will be fruitless. Also, the research reveals that witches' 

actions must be taken into consideration if one wants to make any progress or 

achievement in one's life. This means that witches can do and undo because 
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they can frustrate people. In a nutshell, there is a negative impact of witches 

on good things in society. Different from that, Yorùbá people believe that 

witches can make any changes at will. For instance, line 11 of the above 

excerpt confirms their power: "A sowó domi" (one who turns money to water). 

It is also established between lines 12 and 14 that whatever hazard confronts 

a human being is the possible works of witches. 

Charm Neutraliser  

In Yorùbá society, people believe that witches are capable of rendering any 

charm impotent. Also, Yorùbá people believe that there are not only good but 

also bad charms. So, these charms can be neutralized by witches. The excerpt 

below explains better: 

Ko jóògùn ó jẹ́   They render charm ineffective 

A yọ dómúdómú inú àdó They remove the ingredient inside ado 

                                                      (charm container) 

A rúmọ lóògùn dànù…               One who disposes of human charm 

The above excerpt depicts that it is witches who are an obstruction to the 

efficacy of traditional medicines. This is the main reason that herbalists pay 

homage to them. The herbalists often go to the extent of rendering sacrifices 

and rituals to witches to enhance the trade-medical profession of the 

herbalists. This research confirmed witches as neutralizers of both good and 

bad charms. It showed that witches are a negative element in society. 

Adulterer/Fornicator  

The Yorùbá society considers witches as adulterers/fornicators. They are 

capable of forcefully seducing men. Also, they are capable of seducing their 

female counterparts. For example: 

Ẹyẹ abapá wẹẹ  A bird with beautiful hands 

Ẹyẹ abẹsẹ̀ wẹẹ  A bird with beautiful legs 

Ẹyẹ abìrìn àsà lẹ́sẹ̀ A bird with arrogant steppings 

Ẹlẹ́yinjú ẹgẹ́  One with beautiful eyeballs 

Arogba aṣọ má balẹ̀.. Who wears 200 clothing for fashion  

The above excerpt depicts witches as beautiful who have beautiful eyeballs, 

fashionable clothing and are very arrogant in their movement. Lines 1 to 3 

show their attractive body movement which is capable of attracting men to 

themselves consciously or not. They can fall in love with men even if the man 
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does not have an interest. Line 4 indicates that the power to seduce men lies 

in their eyeballs. 

The research, therefore, shows that no man came in contact with them that 

would not fall in love with them. This is to say, witches have the power to 

make forceful love with any man they come in contact with by their ways of 

making face or body movements. Even their enticing dresses which almost 

expose their private parts are used to seduce their male counterparts. The 

research indicated that witches use their fashionable dresses not only to 

advertise their beauty but to also lure men into their trap to men. Witches also 

attract or seduce men as a way of setting a trap for their male victim's wives. 

In essence, society regards the lifestyle of witches as harmful and destructive. 

Confusionist  

Yorùbá are very methodical; they hate things that can confuse. But, if this 

happens, they refer to the cause of it to the handiwork of witches. For example: 

Ẹyẹ a dá rúdurùdu  The bird that causes confusion 

Ẹyẹ a dá yánpọnyánrin… The bird that causes commotion  

The above excerpt indicates that witches are societal troublemakers and 

confusionists. The research shows that witches are capable of causing disorder 

in any social gathering such as; marriage ceremony, chieftaincy ceremony, 

naming ceremony, burial ceremony, and festive ceremonies. Yorùbá believe 

that any person or group of persons who is an enemy of all good things of life 

or anti-progressive is regarded as a negative person such as that of witches. 

Wickedness/Heartless Being 

Yorùbá people are peace-loving people. Before a society can be peaceful, 

there must be at least unity and love among the people. Close relationships 

among different people: male or female, young or old, native, or stranger 

flourish well in society. In which case, whenever there is any disorder that 

may result in bad happenings, people think of witches as the brain behind it. 

Witches can, thus, be regarded as "iná tí kò mọ ẹni tí ó dáa" (fire that does not 

know the maker). 

Witches can do and undo to parents, friends, children, close neighbours, and 

so on, not minding whatever type of relationship. This is portrayed in the 

excerpt below: 

Ò fagada bẹ́ ọmọ ìyá ẹ̀ lórí  She cuts off the head of her mother siblings 
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Ó yọ kùmọ̀ gbòńgbó ti ọmọ bàbá ẹ̀   She attacks her fatherly- born with club 

Ikú ilé ti múni sílẹ fún ti ìta Internal death that ties one down for the 

                                                     external one 

Ikú ilé ti mọni kó tó pani Internaldeath that knows one before killing  

                                                    the person 

Àrùn ọ̀ọ̀dẹ̀ tí mọ̀nìyàn kò tó      Internal disease that knows one 

ṣènìyàn                                       before attacking                                                                               

The above excerpt means that witches do not take into consideration the type 

of relationship between them and their victims before they afflict them. 

Witches find it easier and more comfortable to deal ruthlessly with close 

relations. Moreover, they do not care to afflict people they know very well. 

The research established that people should keep away from witches because 

a close relationship is not a barrier for them whenever they choose to afflict 

anybody. This is because societal people do not find it easy to identify them. 

Therefore, witches find it very easy to attack their victims. And, if one tries to 

identify any witch, it means that one wants to double one's punishment. All 

the attributes of witches above depict them as negative elements in society. 

Unknown Attacker 

Yorùbá people always pray to God to deliver them from unknown enemies 

(witches). This is because witches do not mind knowing their victims before 

they afflict them. For example: 

A kọ́mọ lọ́rọ̀ láìfojú kan ọmọ The invisible teacher 

A tòjiiji mùjẹ̀   Those who suck blood from the shadow 

O gbe ọmọ ọlọ́mọ jù sí kòtò They throw away another man's child into  

                                                      the pit/dungeon 

Ó bọ́lọ́mọ sunkún ojú gbere gbere They later sympathize with the mother by 

                                                          shedding tears 

The above excerpt suggests that witches attack their victims who are not 

familiar with them. After the attack, they come around to sympathise with 

pretence. The research shows that witches could be regarded as dangerous 

elements in society because they are irrational in their actions/dealings. This 

means that any person who deals ruthlessly with an unknown person who has 

never come on their way should be regarded as a negative creature in society. 

Therefore, anybody that victimizes an innocent person should be condemned. 
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Greed 

In Yorùbá society, greed is not acceptable. Any greedy person is regarded as 

irresponsible. Thus, Yorùbá believes that witches have this trait. For example: 

Ó japá tán   After consuming the hand 

Ó ń reti ìtàn  She expects the thigh 

This means that witches are never satisfied. They just act like 'Oliver Twist' 

who always asks for more. Put differently, if witches cause little trouble, they 

will look for a bigger one that may be capable of destroying the whole system. 

The research revealed that witches are perpetually keen to do evil. Hence, 

witches are insatiable. Therefore, anyone who wishes to do good in life should 

beware of them. The above attribute makes witches fearful and unwanted in 

society. 

Human Hunter  

It is known from time immemorial that witches are human hunters in Yorùbá 

society. They hunt for human beings in the night because the darkness is 

favourable to their operations; this means that witches always have their ways 

during the night. For instance, 

Ìyàmi kìí ṣọdẹ ẹran Witches do not hunt for animal 

Ìyàmi kì í ṣọdẹ ẹyẹ Witches do not hunt for birds 

Kì í ṣọdẹ ọ̀yà lóko Do not hunt for grasscutter 

Ọdẹ awo níí ṣe  They are occultic hunters 

The above excerpt shows that witches are not just ordinary hunters who hunt 

for animals in the bush; their focus is to hunt for their prey, which is a human 

being. The research revealed that witches operate in the night to catch their 

victims easily. Also, this barbaric behaviour can only be linked with witches 

in Yorùbáland. Therefore, the witches' night operations are condemned. 

Bloodsuckers  

Yorùbá people believe that witches love to suck human blood. The Yorùbá 

believe that human blood is their water. Therefore, any person that witches 

suck their blood is a dead person. For example: 

Ẹ̀jẹ̀ lomi awo  Blood is the water of the cultists 

Ìyàmi kìí mumi ìkàsì Witches don't drink the previous day's water 

Ìyàmi mu ẹ̀jẹ̀ yó  Witches drank blood to their satisfaction 

Ó ṣe ikùn gbẹndu They had a protruding stomach 
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The above excerpt means that witches are fond of sucking human blood; that 

is, the blood of human beings serves as their potable drinking water. The 

research showed that witches are fearful elements. This type of behaviour 

makes the people of the society dislike them. People do not want to have 

anything do with them because of the fear that witches are bloodsuckers. Also, 

Yorùbá believes that witches suck the blood of people they have not seen 

through their magical power. This type of attitude portrays witches as negative 

elements in human society. 

Conclusion  

The hermeneutic study of“oríkì àjẹ́”  (descriptive poetry of witches) in this 

research established that witches are invisible foes of human beings who 

operate in the night. They are capable of attacking their victims without seeing 

them and dealing with people irrationally and indiscriminately. Again, the 

study established that witches are impediments to human endeavours, 

progress, and development. 

Thus, this study concluded that witches cannot be overpowered, but they can 

only be appeased through sacrifices and rituals. Moreso, the activities of 

witches are uncontrollable and dangerous to society. Besides, whoever cannot 

be attacked by witches, only God can deal with such a person. For example; 

Ẹni tí abáwí tí kò gbọ́, ẹni tí a sọ̀rọ̀ fún tí kò gbà, ẹ jọ̀wọ́ rẹ̀ fún sẹpẹtẹ, ẹ jọ̀wọ́ 

ẹ̀ fún obìnrin, nítorí àwọn ni ikú tí í pa akọni. (whoever refuses to accept a 

caution, whoever refuses to accept advise, leave him for sẹpẹtẹ (witches), 

leave him for women, because they are the death that kills the hero). 
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Politics in the Arabic Literary Writings in 

Nigeria 

AbdulRazaq Mohammed Katibi 

Abstract 

Politics is a social phenomenal practiced to achieve certain interest in the 

society. It is usually misconceived to be permanently attached to issues like 

election, democracy, opposition, governance etc. However, politics is also 

sometimes consciously or unconsciously practiced in the academic arena. 

This is because it is employed to protect or oppose some interest like ideology, 

policy, view and personality. Arabic either as a language or literature is an 

element in the political practice. It is also a platform where politics can also 

be practiced within the society and academic arena. Therefore, this paper is 

aimed at highlighting and analysing some areas where an element of politics 

is noticed in the selected prose written in Arabic by the Nigerian authors. The 

selected works are: “Al – Thaqafatul Al-Arabiyah Fi Naijiriya” by Aliyu 

Abubakar (1973), “Misbahu Dirasatil Al Adabiyyah Fi Diyarril Naijiriyah” 

by Adam Abdullahi Al-Ilory (1967) and “Harakatul lughatil Arabiyyah wa 

Adabiyyah fi Naijiriyah” by A.S. Galadanci (1993). The selections of these 

works are based on their status and importance among literary sources in 

Nigeria and more importantly the wild leadership they enjoy among scholars 

and researchers in Nigeria. After the study, the works promote African and 

Nigerian nationalism for the fact that they defend ideologies, people, region 

and Nigeria as an entity. It is therefore recommended that more intensive and 

extensive work should be carried out in other to explore political element not 

only in Arabic language and literature but also in academic arena. 

 

Introduction 

Scholars of political science differ sharply on the term politics. This is due to 

different backgrounds, concepts, contents, methods of approaching it. The 

reason is not far-fetched because human, social, economics and religious 

thoughts are changing (dynamic) from time to time. There are many factors 

that are responsible for these changes. But one thing is principal and central 

in politics, that is power. Therefore, scholars of politics so defined politics in 

that direction, It is defined by Max Weber (ND) as “striving to influence the 

distribution of power either among states or among groups within a state”. 
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Meanwhile, politics is a social activity that encompasses all spears of life and 

human society are connected with language. Therefore, no politics without 

commemorates language used to express interest and power. 

Arabic language is use for many purposes which include religion, economy, 

education, civilization and expression of societal value. Any issue can become 

political in as much it represents the interest of the majority and remain source 

of power to some group of people. Arabic Language in Nigeria derives it 

political power from the fact that many Nigerians believe that it is a language 

of their religion and it has been used for different purposes which include 

administration, politics and communication before the advent of the colonials 

into the country. Arabic like many other academic programs derives other 

political interest from the National Policy on education which entrench 

democracy, unity and Freedom among goals and philosophy of education in 

Nigeria (NPE 2013, p. 1). It is from this platform that academicians and all 

education stakeholders derive their power to present, defend and support an 

idea or thoughts for the interest of peace and national coercion. It is this 

academic freedom that makes writers to express himself freely either in 

support or against an interest viz-a-vis ideology, personality or current issue 

of national interest which are expressed in all academic materials eg. text –

books, journals and others across all disciplines and course of studies. It must 

be noted that selection of reading materials, choice of personalities to be 

studied and place of assignment may have political under-tone during any 

serious academic exercise. This situation leads students, researchers, and 

scholars to be politically conscious before they undertake any serious 

academic endeavor. 

In another development, literature has played a major role in the defense of 

Africanity ie. Negrotude, African Nationalism, promotion of African dignity, 

culture and civilization through the works of African writers in books and 

poems. Arabic literature is one of the vibrant and highly developed literature 

in the World. Some of the contributors to this literary activity are Arabic poets, 

critics and writers in their local and national environment. 

In Nigeria, Arabic literature promotes Literary Values in the areas of cultural, 

social and political activities. Because of its acceptability and relevance to the 

Nigerian society, these have led to the active involvement of Arabic literary 

critics and writers spread across the country. They write on issues that affect 

Arabic literature in Nigeria. Their works are respected both in academic and 

in public domains within and outside Nigeria. Some of the selected scholars 
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and their works are as follows: Adam Abdullahi Al-Ilory (d.1992) “Misbahu 

Dirasaat Adabiyyat fi Diyar Naijiriyah”, Aliy Abubakar, “Al-thaqafatul 

Arabiyyah fi Najiriyah Min 1750 ila 1960 (1972), Shehu Ahmad Said 

Galadanci, “Harakatul llugat Arabiyyah wa Adabiyyah fi Naijiriya”(1993).                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                             

These books are mostly read and referred to when it comes to Arabic Literary 

Studies and research in Nigeria. A careful study of these books indicates that 

politics directly or indirectly, consciously or unconsciously is noted in the 

content, context and the choice of title of these books. Politics also affects the 

arrangement of some critical topics like classification of literary period, 

choice of scholars and choice of materials that are cited or used by the 

scholars. Therefore, this study intends to identify the areas where the writers 

have been influenced by politics directly or indirectly, consciously or 

unconsciously in the course of writing the books and probably states some 

major reason behind it. The import of this present work is to guide the readers, 

researchers and on-coming scholars appropriately and to make them be aware 

of some facts of fictions that are made from political affluence. The work shall 

also reveal how politics or (game of interest) has influenced Arabic literature 

books in Nigeria. Subsequently, the work is divided into sub-topics as follows: 

Introduction, Arabic in the World Politics, Arabic Literary Writings in 

Nigeria, Political Elements in selected Literary Works and Conclusions. The 

paper shall depend on literary materials written in Arabic or English that deal 

essentially on Arabic literary writings in Nigeria and Arabic worlds. 

Arabic in the World Politics 

Since politics is a keyword in this paper, it is pertinent to have a very brief 

discussion on the status of Arabic in the world today. Doing so, we reveal how 

important the Arabs, Arabic language and its literature could be used to have 

impact in the world of economic, social, cultural and Academic arena. 

The new trend of globalization that intends to make every citizen in the world 

today as global citizen, one people, one culture will not neglect the importance 

of Arab and Arabic. Arabic language started playing a major role in the world 

affair since 7th century when Qur’an was revealed in Arabic language and was 

meant for mankind globally. It was further strengthened during the Umayyad 

and Abbasid periods when the language was used as language of 

administration, politics, business, education and of course the religion. Thus, 

the language has spread beyond Arabian peninsula up to Turkey, Spain, 
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North-African Countries by the West and China, Indonesia and Iran in the 

South. 

In the present world political dispensation, there are many Arab and Arabic 

speaking countries located in the Middle East and North Africa. In Africa, 

Arabic language is most populous and widely spoken language in the 

continent. In Asia, the Arab countries are major players in the Asian economic 

and commercial sectors. Globally, the Arab petroleum constitutes a large 

percentage of World economy. Apart from this, the united nation approves 

Arabic as one of the official languages acceptable during its plenary sessions. 

The language is also used officially in the African Union official deliberations. 

The organisation of petroleum exporting countries (OPEC) which regulate oil 

production in the world today also allows Arabic as an official language in 

their plenary meetings. Furthermore, the Arab League is an umbrella 

organisation that represents the Arab interest in all world politics today. Trade 

and commerce play a major role in the recognition of Arabic language in the 

Global Political Economy. Some of the Arabian countries now become 

economically important to the West. These countries include United Arab 

Emirates, Qatar, Kuwait, Saudi Arabia etc. This has made many non-Arabic 

speaking countries to regard Arabic Language not only as a Language of 

Religion, Politics but as a Language for Economic development for example 

Dubai in United Arab Emirate has become an economic hub to all Western 

nations. Apart from the fact that Arabic Language is the most fast-spread 

Language in the World today. It is widely studied in some universities in the 

West including the United State of America.  

In the Nigerian context, Arabic language is an integral part of the Nigerian 

culture and society. During the era of the Sokoto Caliphate in 1804, Arabic 

language was the language of administration, international relation and also 

for commercial purposes. According to Galadanci, (1993) There are 

documents that indicated that the Nigerian Governments during Borno and 

Sokoto empires had some of exchange of diplomatic relations with Morroco 

and Egypt. With the strong presence and acceptance of Arabic in Northern 

Nigeria, it was a great task for British Colony to underrate Arabic language in 

Northern Nigeria Education System. The colonial government was forced to 

establish School of Arabic Studies in 1943 in Kano when the Northern Emirs, 

scholars and people engaged the government over the British policy on Arabic 

Education. The issue was dragged up to the National Assembly when Arabic 

Studies was discussed and approved in the Nigerian Education System. 

Today, Arabic language is studied in all strata of the Nigeria education system. 
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In the same vein, because of the political status of Arabic in the Nigeria 

society, scholars of Arabic are either elected or selected for public and 

political offices. Katibi, (2001) listed some positions occupied by Arabic to 

include elective and selective in Nigeria. (pp. 118-122). 

Furthermore, the establishment of Arabic department in some Universities has 

political under tone where some prominent people have to show their political 

strength in making sure that Arabic language is taught in their universities. 

Example of this include the establishment of Arabic department in the 

University of Jos, Lagos, Nassarawa, Kogi, Ibrahim Babangida and Kwara 

State Universities. Even where Arabic is established, political interest has to 

be considered as to where it can strive and to be well protected among other 

academic programs. Some Universities prefer it to be along with Islamic 

Studies as in the case of University of Ibadan, Kogi State University or under 

the department of Foreign Languages as in LASU or in Languages and 

Literary Studies as in Kwara State University. However, some universities 

gives it full autonomy as in Usmanu Dan fodiyo, Bayero University, 

University of Maiduguri and University of Ilorin. 

From the above discussion, we are able to highlight the relevance and 

symbiotic relationship between politics and academic especially Arabic at the 

national and international levels. It must be stated categorically that politics is 

an essential tool that is used to develop human society which of-course Arabic 

has benefited immensely just as Islam has contributed to its development.   

Arabic Literary Writings in Nigeria 

It is very difficult to ascertain when Arabic language came to Nigeria because 

of lack of historical document. It is also difficult to establish whether Islam 

pre-dated Arabic in Nigeria. But looking at historical account of some 

Nigerian tribes, e.g Yoruba and Hausa. For instance, AbdelKader Ben Cheikh 

(1984) believes that the linguistic relationship between Arabic and Hausa is 

far more than borrowing but of genetic interaction between them. In the same 

vein Ogunbiyi (1984, pg 161) concludes in his write up “Arabic Loan words 

in the Yoruba Language in the Light of Arab/Yoruba Realations from Pre-

Historic Times” even though many researchers have claimed this positions 

before them. This of-course lead to the presence of sizeable number of old 

Arabic words in these languages. Moreover, the early Yoruba settlers were 

not Muslims. This assertion makes us to believe that Arabic was in existence 

before the advent of Islam in Nigeria. Nevertheless, Arabic language has a 
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great influence on many Nigeria languages namely: Hausa, Fulfude, Yoruba, 

Kanuri, etc.  

However, scholars are able to trace the date of emergence of Arabic literature 

to 19th century especially during the renaissance of Sokoto Caliphate 

(Galadanci, 1993, Pg. 104). In this period, many literary works were written 

for different occasion and theme and of-course they were of different quality. 

Nevertheless, these literary works gave an account of true picture of the level 

of literary expertise of the scholars of the period. In his study, Al-Ilory, was 

able to defend the low quality of Arabic poetry of the period by tracing it to 

many factors, including the developmental stage and the language ability of 

ulamah among others (1967, PP 15 -16). Out of the major literary genres, 

poetry was very popular during the period which later become point of interest 

to scholars and researchers for different academic purposes in some 

universities today. On the contrary, prose aspect of Arabic literature didn’t 

receive much notice until recent when some scholars started to encouraged 

their students to study them for Academic Degrees. For examples: A.H. Amin 

1998 wrote his Ph.D thesis on Epistolography and its functions in the 

nineteenth-century of Arabic literature in Northern Nigeria. The art of story 

writing recently became prominent among literary works in Nigeria today 

when Isaac Ogunbiyi translated “Popular Yoruba Folk lore on Tortoise to 

Arabic”). This was   followed by Olalere Adigun who translated Cyprian 

Ekwensi’s “African Night Entertainment” to Arabic. Also A.S. AbdulSalam 

translated  to Arabic the popular Yoruba novel: “Ireke Onibudo” originally 

written by D.O. Fagunwa. In 1997, another book written by Cyprian Ekwensi, 

“The Burning Grass”, was translated by M.G.A. Raji from English to Arabic. 

In the same vain Z.I. Oseni collected some popular fables in Afemai language 

in Edo State and brought to Arabic readership in 1999. The work is titled “The 

Stories From Equatorial Line”. These efforts continue by introducing another 

D.O Fagunwa Yoruba novel “Ogboju Ode ninu Igbo Irunmole” which was 

translated to Arabic language in 2002 by M.M Jimba(21). The earliest of these 

translated literary works was that of Olu Owolabi’s “Igbo Ote” which was 

translated by I.A Lawal in 2009(22). 

The current developmental stage, progressive imagination and yarning of the 

Nigerians for Arabic literature led some highly qualified Arabist to produce 

an Arabic short stories for the readers of Arabic. Some of which have been 

accepted and recommended for studies both at the secondary and tertiary 

levels. Some of the short story books that are originally written in Arabic and 

are competing favourably with other literatures in Nigerian market are:- 



Usmanu [anfodiyo University|264 

 
“Limadha Yakrahunana” (Why Do They Hate Us) by Salisu mai Unguwar, 

“Khadimul watan” (Youth Corper) by Hamid Mahmood Ibrahim (2008). “As-

Sannah” (The year) by Murtadoh Abdulsalam Al-Haqiqi (2006), “Rai Al-

Ghanam” (The Shepherd) by A’adam Yahaya Al-fulaniy, Min Ilorin ila 

Timbuktu (From Ilorin to Timbuktu) by M.M. Jimba (2009) etc. Among the 

major issues emanated from these literary works include; local names, 

Nigerian environments, social and cultural problems.            

Pity-Sayings (Maqamah) is one of the fast growing Arabic literary genres in 

Nigeria. It is defined by Z.I. Oseni (2001, Pg 20) as “An aspect of art prose 

which is a collection of short, often rhyming sentences with very strong 

rhetorical contents”. It is one of the popular literary genres which was much 

encouraged by Islamic rulers during the Abasid period. Its impact could still 

be felt in the modern day Arabic literature. The Maqamah which was firstly 

introduced by Hamdhaniy developed by Harirey and Zamakhshariy is also 

known in Nigeria. 

Many scholars have dwelt into it and made their impacts felt to reflect the 

soci-cultural, political and religious of the Nigerian environment. Some of the 

scholars are Adam Naibi  wali Sulayman Kano, “An-Nur al-Dallal fi Tarshid 

al-Atfal” (Indicative Light by which the youths are Guided), Z.I. Oseni, 

“Abwaq adh-dhahab” (Trumphet of Gold), AbdulBari’l Adetunji “A’raq adh-

dhahab” (The Golden veins), Maqamaatul Al-Ilory by Muhammadul Awwal 

Abdul Salam. These Maqamahs are highly appreciated by the Makondoro 

scholars who are spread in Ilorin and South Western Nigeria. Like the 

Maqamas of the Arab worlds, the Nigerian types also consider Nigerian 

names, environment or issues as the major features. 

Arabic drama was practically introduced in Egypt as an important part of 

literature in the last quarter of nineteenth century. There were classical 

evidences that Arabs knew about drama through translated documents from 

Europe. The early Arab playwright took the style of the European in content 

and context. They were able to express the major plots in Arabic. The most 

prolific of these playwrights is Tawfiq Al-Hakim. In Nigeria, Arabic drama 

was introduced by Islamic scholars who usually arrange pupils/students to 

perform in the public/private schools. Most of the performances are to display 

Islamic historical values especially during Islamic festivals. Unfortunately, 

most if not all of these plays were not documented. However, there are some 

prominent scholars who have written some plays and published them for 

Nigerian readers. Some of which have been recommended for studies in the 
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Nigerian universities. Notable among them are: Professor Z.I. Oseni who 

wrote “Al’Amid Al-mubajjal” (The Honourable Dean) and “At-tabaqatul 

‘Ulya” (The Upper Class), Bari Adetunji (Destined to Survive), AbdulGaniy 

Adebayo “Gharat Al- nujum”, Ahmad Rufa’I “Al ‘Ajeeb wa Najeeb”. Efforts 

are still on in order to produce more Arabic plays in the Nigerian Arabic 

literary markets like many Arabic prose writings in Nigeria. Issues that 

concern Nigeria and Nigerians are major themes that occupy the Nigerian 

Arabic plays. 

Arabic literary criticism is an integral part of Arabic literature of any language 

and culture. It guides and guards literature and the literary artists from going 

astray among other functions. In the Arab world, scholars like Shukry Faisal, 

AbdulQadri Maziniy, Toha Hussain, Mahmood ‘Aqad, Muhammad Ghunaim 

Hilal and many others have made their impacts in the development of modern 

Arabic criticism. Their comments on issues on Arabic literature have been 

well conceived and considered by students and scholars alike. In Nigeria, 

writing on Arabic Literary Criticism was initially slow because of the delay 

in the establishment of printing press and wrong belief on the concept of the 

word “criticism” by the Nigerian populace. Nevertheless, some scholars have 

written on some major issues bordering Arabic literature in Nigeria. They 

discussed Arabic literature in Nigeria; the Nigerian Arabic literature, modern 

trends in Arabic literature in Nigeria, classification of Arabic literary periods 

in Nigeria e.t.c. Katibi 2003 gave the list of Nigerian-Arabic Literary to 

include Alli Abubakar, Al-Ilory, Galadanchi, Z.I. Oseni, Hamidu Sanni, 

M.G.A. Raji, Awwal Abubakar, Naibi Suwedi and many others. Their works 

are mainly in books, journals and lectures while their views are highly 

respected (PP, 36 – 46). 

Political Elements in the Selected Literary Works 

We have indicated in the early part of this paper that Arabic Scholars who 

write on Arabic literature may have motive for doing so which include among 

other things to impacting knowledge, defense of an Ideology and promotion 

of cultural value. The author is at liberty to give title to his book, select 

materials, select personality of his choice. And he is also at liberty to direct 

his view toward a particular ideology or school of thought(s). These choices 

are made consciously to reflect the position of the writer. By political interest, 

we mean a situation where a writer tries to defend an interest or by trying to 

ally himself with a particular political entity or group of people or ideology in 

the course of writing his work for the purpose of gaining support or create 
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awareness for himself, his local environment and or for national or 

international interest. We therefore intend to look carefully into selected 

Arabic literary works written in Nigerian and by Nigerians and see how 

politics reflects in their works. In the course of studying the selected works, 

we shall find out how some political factors, such as National, regional, 

religion and personal interest reflect on the selected scholars and works. We 

have carefully selected some literary works written by the Nigerian scholars 

in the major parts of the country. The works are very popular and attested to 

both at the public and academic arena and they serve as source for the study 

of literature in Nigeria at all Academic Levels. The selected works are:-  

(1) “Athaqofatul ‘Arabiyyah fi Naijiriyyah” ( الثقافة العربية فى نيجيرية) , 

written by Dr. Aliyu Abubakar, 1973. 

(2) “Misbahu Diraasatul Adabiyyah fi Diyari Naijiriyyah”  مصباج(

 .written by Adam Abdullahi Al-Ilory, 1992الدراسات األدبية فى الديار النيجيرية(

(3) "Harakatul luqatil Arabiyyah  wa Aadabi’a fiy Naijiriyyah"  حركة اللغة(

          .written by Dr. Sheikh Ahmad Said Galandaci (1993) نيجيريا( العربية وآدآبها فى 

 (4) “Athaqofatul ‘Arabiyyah fi Naijiriyyah” min 1750 ila 1960 cam Al-

istiqlal. (Arabic culture in Nigeria between 1750 to 1960 CE). 

The book was written by Dr. Alli Abubakar and was first published in 1973. 

The book was initially a Ph.D thesis submitted to University of Cairo, Egypt 

in November, 1967. The writer was a lecturer in the Department of Arabic at 

Abdullahi Bayero University, Kano. His father was an Islamic magistrate (Al 

Qadi) in Jos and Bauchi. 

The work was the first of its kind to showcase Arabic culture which comprises 

the history, the people, the culture and social aspects of Nigeria and how they 

have been influenced by Arabic culture. Though, some scholars had written 

on Nigeria, people, culture and history, but the problem is not only that they 

were mainly in English Language, but also they were not comprehensive 

enough. Some of the early writers include; Burns, Barth, Page, More Niven, 

Hoghen and Hodgton (Alli Abubakar, 1973, Pg. 8) 

The work is divided into six chapters. The first chapter is Islam in Nigeria. 

The second chapter is on social, political and religious life from nineteenth 

century to independence. The third chapter is on Arabic education in Nigeria 

and religious life in the nineteenth century. Chapter four discusses Arabic 

literary works in the Nineteenth century. Chapter five is on prose and verse in 



267|DEGEL: The Journal of the Faculty of Arts and Islamic Studies, Vol. 19 (1), June 2021 

 

the 19th century. And the last chapter, six dwell on the influence of Arabic 

language on Hausa and Fulfulde languages.  

Looking deeply into the content of the work, it reflected some political 

element in some areas which include the following: 

(a) National Interest: The title of the work promotes National 

Interest and displays allegiance to his Father Land (Nigeria). Apart 

from the fact that the writer was sponsored by his University to 

undertake his Doctoral study, his thesis was the first work to be done 

by any Nigerian on Arabic culture in Nigeria. Those who have written 

on the similar work were not Nigerians. Therefore, patriotism clearly 

shows in his choice of title which he gallantly defended among his 

supervisors in 1968 in Egypt.  

(b) Utilization of The Nigerian Political Development for 

Classification: In his effort to breakdown the literary development in 

Nigeria, Aliyu Abubakar used the Political development of the Nigeria 

History to classify Arabic Literary Periods in Nigeria. This was 

reflected in his the last part of his Ph.d   " عام اإلستقالل" 1960إلى  1750من  

(From 1750 to 1960 Year of Independence). As we can see, 

Nationalism is reflective in the writer’s thought and action by allying 

himself with the Year of Independence. The Date Nigeria gained her 

freedom from the British Colony.  

(c) Political Integration: Aliyu Abubakar was a true Nigerian and 

he was conscious of the political environment of the country. The 

author did not allow intra-religion sentiment in carrying out his 

assignment as he was able to discuss scholars without prejudice or bias 

to a particular group, tribe or region. He balanced up between the Sufi 

and the non-Sufi scholars while giving example on some issue in his 

work. This attitude displayed by the author was quite commendable as 

he did not want to create political bigotry or disaffection among 

Nigerians and of-course causing injury to the Academic World. 

(d) Territorial Integrity: In furtherance to his urge to promote 

National unity and geographical integration, the author did not allow 

the Civil War (Biafra 1967 to 1970) going on while writing his Ph.d 

thesis in Cairo to distract him academically and politically, his work 

covered the major part of Nigeria where Islam and Arabic are prevalent 

(North and South). He listed scholars, Arabic schools and societies in 
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the North and south west Nigeria as it shows from the following 

statement:  

"فقد حملنى هذا البحث على السفر فى القاهرة إلى نيجيريا حيث قضيت ما    

يربو عن سنة قطعت رخاللها أكثر من رخمسة عشر ألفا ميل. جبت فى أنحائها 

وقراها. فلم أبق عاملا سنيا أو غيره, قادريا كان أو تجانيا, سنوسيا أو  بين مدنها

   مهديا إال وقد اتصلت به وسألت عن تاريخه وتاريخ معهده ومؤسسه"

Translation 

(This Thesis had taken me to travel from Cairo to Nigeria which I spent close 

to a Year. I covered more than 15,000 miles. I came across towns and villages. 

I didn’t leave any scholar being conservative or otherwise, Qodiriyyah or 

Tijaniyyah, Sanusiya or Mahdi (sects) without consulting him and asking him 

about his biography, history of his school and its founder…”) 

No wonder the work is highly respected in the field of Arabic literature and 

its criticism in Nigeria today. (Katibi, 2003, Pg. 42) 

 (2) “Misba’hu Diraasat Al-Adabiyyah fi Diyari Najiriyyah”(The Lamp 

of Literary Studies in Nigeria). 

The book was firstly written in 1967 by Adam Abdullahi Al-Ilory (Died 1992) 

with the aim of compiling scholars who have contributed into the development 

of Arabic literature in their own time in Nigeria. This work (Misbahu 

Dirasaat) is one of the several works written by the author in different field 

covering geography, sociology, History, Islamic Studies, Arabic language, 

philosophy, etc. The book is very important in history of Arabic criticism in 

Nigeria. The author was the first Nigerian to classify Arabic literary period 

which other writers either adopt or modify later on. The book is one of the 

major references in Arabic literature not only in Nigeria but in Arab world.  

A careful study of the book revealed some direct or indirect display of political 

interests which are stated below: 

(a) National Interest: This is perceived from the title of the work 

which reflects the political consciousness of the writer. He 

intended to bring the Nigerian scholars and their contributions in 

Arabic literature into the lime light in departure from the common 

trend when Nigerians read only literature from the Arab word.  
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(b) Utilization of The Nigerian Political Development for 

Classification: Another reflection of politics in this work is the 

authors’ classification of Arabic literary periods. He used the 

Nigerian Political Development to classify Arabic Literary 

Development into five stages. The periods are Borno, Wangara, 

Maghili, Fulani and English (colonial periods). These periods as 

stated by this scholar were periods which had political influence 

not only in religion but on the social-cultural aspect of Nigeria 

(Al-Ilory, 1992, Pg. 30). The scholar (Al-Ilory) is at liberty to use 

his discretion to propound the Arabic Literary Periods in Nigeria 

by using another method but for his political consciousness and 

National Interest in particular made him to prefer the former. 

Even though, the idea of using the political term to classify the 

Arabic Literary Period in Nigeria was conceived from the 

experience they gathered from a Tunnisian Arabic Literature 

book written by Hussein Husni Abdulwahab as confirmed by Al-

Ilory himself; 

"والجدير بالذكر هنا أنى وجدت كتابا فى محل تأريخ األدب التونس ي ملؤلفه 

حسن حسنى عبد الوهاب. قد جرى على تقسيم األدب التونس ي إلى أربعة أدوار 

بية. تشجعنى على تقسيم أدوار أدبنا فى ما على النحو الذى يماثل حالتنا األد

 يأتى. 

Translation  

(It worth mentioning that I saw a book in “Majmal Tarikh Al-Adab A-

Tunnisiy”: (Summary of The History of Tunisian Literature) written by 

Hassan Husni Abdulwahab which divided Tunisian Literature into four stages 

which is comparable to our Literary (Nigeria) situation. This encouraged me 

to classify (Developmental) stages of our Literature into the following…).    

As we can see, his love for his country has made him to adapt and experience 

from another country to his native environment (Nigeria) to further promote 

National Integration and Development. 

(c) Promotion of Community Interest: Despite the fact that Al-Ilory was 

a nationalist, he also had interest to promote his immediate environment or 

region where he was based (South-Western Nigeria). He gave reason that 
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some scholars in the North like Aliyu Abubakar and Galandanci had 

concentrated much on the northern scholars. He confirmed by saying; 

ممن كتبوا عن الثقافة ظهر عدد  -ولعل ذلك من توارد الخاطر-"وفى تلك الونة

أبى بكر ثم (Al-Ilory, 1992, Pg. 2)العربية فى  شمال نيجيريا امثال الدكتور علي 

 الدكتور أحمد غالدنثي وآرخرون, فكفونى مؤونة تلك الناحية الشمالية. 

Furthermore, in order to accomplish the regional interest and to display Arabic 

experience by the Yoruba Arabic scholars, the author narrated the literary 

rivalry between Sheikh Labib and Ibadan scholars. The situation showcases 

the literary ability and linguistic mastery between the scholars from Ilorin and 

scholars from the South-Western Nigeria (Al-Ilory, 1992, PP 105 – 110). This 

is to explain to the World that Arabic Language and Literature have gained 

ground not only in the North but also among the Yoruba people. 

(3) Harakatul luqatil Arabiyyah wa Aadabi’a fi Naijiriyyah: (The 

Development of Arabic Language and Its Literatures in Nigeria);   

The book was authored by Dr. Sheu Ahmad Said Galandanci, a retired 

professor of  Arabic and Pioneer Vice-chancellor University of Sokoto, 

Sokoto now Usmanu Dan fodio University. Indeed, he was the first vice 

chancellor of the University and also a former ambassador to the Kingdom 

Saudi Arabia. The book was initially a Ph.D. thesis submitted to department 

of Arabic Darul Uloom College, Cairo in 1972. The book discusses the 

development of Arabic language and its literature in Nigeria. It also gives 

another dimension to the classification of development of Arabic literature at 

different stages. Considering its importance and relevance to Arabic studies 

in Nigeria, the book is recommended widely for reference in the discourse of 

Arabic literature in Nigeria. 

A careful study of the book reveals that there are elements of polities either in 

the choice of the title, presentation of ideas and choice of personality etc. 

Some of them are as follow; 

(a) National Interest: Like his predecessors, Galadanci upheld the 

national interest by concentrating on the Development of Arabic and its 

literature in Nigeria. It exposes the literary works of Nigerian to Arab worlds. 

This has reflected in the choice of the title and the content of the book. Most 

of the scholars and the work cited emanated from Nigeria and by The 
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Nigerians. He was proud to discuss the works of these Nigerian scholars and 

bring them to the lime light as quoted from the book; 

هي األولى فى هذا املجال, ومن هنا آثرت أن أعطي "وفى تواضع, أزعم أن دراستى 

صورة كاملة للجوانب املختلفة لألدب العربى فى نيجيريا, برغم اقتناعى بأن عددا 

من الظواهر يمكن أن يكون وحده دراسة مستقلة فى املستقبل مثل شعر 

 الحرب أو شعر املديح أو شعر الصوفية....

Translation 

(With (sense of) humility, I think that my study is the first in this field. 

Therefore, I chose to give a complete picture of different aspect of Arabic 

Literature in Nigeria. Despite my conviction that some phenomenon can be 

studied separately in the future. For example, War poem, Elegy poem, Mystic 

poem…) (Galadanci, 1993, pp. 13-14) 

(b) Utilization of The Nigerian Political Development for Classification: 

Another political interest that emanated from the book, was the classification 

of Arabic literary stages using major political era of Nigeria to propound the 

theory, (Galadanci, 1993, PP, 13-14). Even though he built his theory on the 

past experience of his predecessor (Al-Ilory) either by renaming some of the 

period or by breaking them into parts or by including some missing part or 

unavailable parts.  

(c) Promotion of Community (Regional) Development: Despite the fact 

that the book carries the title “The development of Arabic Language and Its 

Literatures in Nigeria” it is evident that the content is confined to the Northern 

Region. Even with that, some parts of Northern Region were not captured in 

the study. It is not clear if the writer of the book intended to protect a regional 

interest in the development of Arabic literature. 

(d) Choice of scholars: Discussion on the major personality in the book 

did not in any way reflect political bias neither reflect intra religion difference. 

He gave examples from Sufi and non-Sufi scholars and also from Hausa, 

Fulani and the Borno Arabic scholars. However, as earlier noticed many 

scholars and literary works from the South-Western part of Nigeria are 

excluded. It is not clear whether the author was totally ignorant or 

intentionally ignored their works. Nevertheless, Galandanci works still 

remains one of the major Arabic literary sources in Nigeria.   
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Conclusion   

In the last few pages, in an effort to highlight the elements of politics in Arabic 

literary works of selected Nigerian scholars, we are able to conclude on the 

following point; that most Arabic writers are conscious of their political 

environment, and that they uphold the flag of Nationalism as it reflected on 

the choice of the title of their works. They also protect the interest and respect 

the mental ability and intellectual capability of Nigerians. Their works are 

extensively cited purely for academic reasons without much of prejudice to 

regional or tribal sentiment. Politics also plays a greater role in the 

classification of literary periods in Nigeria as the scholars used socio-political 

development freely as criteria to classify the periods. The study also revealed 

that community development (regional politics) played an important role in 

the selection of materials and choice of personalities in some cases. Likewise, 

religion sentiments were not excluded in the writings of some of the scholars. 

Some of them protect the interest of their religion (Islam) and region in the 

choice of area of coverage, personality and reference materials which we think 

are not good in academia. We would like to state categorically that Arabic 

literary writers need to be political conscious and not be politically 

sentimental in order to further protect and promote the overall interest of 

humanity and society in general. For this, the literary writers generally should 

abhor unguided localization and over protection of some literary issues so that 

they will be able to develop Arabic writings beyond this level.   

 References         

AbdelKader Ben C. (1984) Linguistic Interference and Genetic Relations 

between Arabic and Hausa.  

Abdulsalam A.S, (1994), Al-Qasab Al-Mukhayyim. Ijebu Ode Shebiotimo 

Press. 

Abubakre, A. (1973), Athaqofatul Al-arabiyyah fi Najiriyyah. Beirut, 

Unknown Publisher 

Abubakre R.D., Survival of Arabic in Difficult Terrains, The fifty-eight 

Inagural Lecture,  University of Ilorin Press June, 2002. 

Al-Ilory Adam Abdullahi, (1967), Misbahu Dirasati Al-Adabiyyah fi Diyari 

Naijiriyat, Wahbah Publisher, Cairo. 

Amin A.H., (1998), Epistolography and its functions in the nineteenth-century 

of Arabic literature in Northern Nigeria. Ph.D Thesis submitted to the 

Department of Religions, Faculty of Arts, University of Ilorin,  



273|DEGEL: The Journal of the Faculty of Arts and Islamic Studies, Vol. 19 (1), June 2021 

 

Galadanci Said Sheu, (1993), Harakatu Luigatil Arabiyat wa Adabia fi 

Naijiriya, Al-Maktabat Al-Ifriqiyat,  

Haikal Ahmad, (ND), (1998), Tatawur Al-Adab Al-Hadith fi Masri, Cairo Dar 

Ma-arif 

Ibrahim A.S.K., A Study of Oratory in Nigerian Arabic Literature. Ph.D. 

Thesis submitted to      the Department of Religions, Faculty of 

Arts, University of Ilorin,. 

Jimba M. Moshood, (2002), Asoyad Jarii Fi Ghabat cAfarit, Ilorin, Alabi 

Printing Press  

Katibi Abdulrazaq M. (2003), Treats of Arabic Literary Criticism in Nigeria 

Journal of Arabic and Religion Studies (JARS), Department of 

Religions, University of Ilorin, Ilorin., Vol. 17.  

Katibi Abdulrazaq M., Status of Arabic and Arabist in Nigeria’s Academic 

and Political Circle, Journal of Arts and Social Sciences (JASSLINK), 

Adeniran Ogunsanya College of Education, Oto/Ijanikin, Lagos. Vol. 3 

No. 1 March 2001. 

Lawal Abdur-Raheem Issa, (2009), Intikhabu Muamarah, Lagos, Razanson 

Enterprises Company. 

National Educational Resources and Development Council (2013), National 

Policy on Education, Yaba.  

Ogunbiyi Is’haq, (1972), Al-Qisas As-shabiyah anc sulhifah cinda 

Yorubawiyyin. Ibadan-Unknown Publisher  

Ogunbiyi, I.A. (1984), Arabic Loan words in the Yoruba language in the light 

of Arabs/Yoruba revelation from pre-historic times, in Arab journal of 

language studies. Vol. 3 No. 1.  

Oseni Z.I. 2002), Prose and Drama in Nigeria Literature in Arabic: The 

Journey so far. The fifty-third Inaugural Lecture, University of Ilorin 

Press 

Raji Mashood G, (1997), Acshabu Mutahibah, Kaduna: Sarumedia Publishers 

Ltd  

Weber Max, (ND): The Theory of Social Economic Organisation (ed) by 

Tailot Parsons. The Free Press Ltd.  

 

 

 

 

  

  

  



Usmanu [anfodiyo University|274 

 

Out of Context Translations of English to Hausa 

in Some Radio and Television Houses 

Mohammed Sada Bature and Ibrahim Sani 

Abstract 

This study examines some English expressions and terms, which are directly 

translated to Hausa in some electronic media houses. These renditions are now 

becoming the norm in interactions in Hausa among both Hausa native and 

non-native speakers and also both educated and non-educated in both informal 

and formal interactions. That is to say, the original Hausa versions or 

equivalents of such expressions are now giving way for those that are 

reflections of English structures and culture which will be tantamount to the 

eventual inevitable change in the Hausa language. English, being Nigeria’s 

official language is the dominant language in Nigeria’s media houses. 

However, in multilingual northern Nigeria, English programmes are mostly 

translated to Hausa to achieve the objectives of the news and feature 

programmes. Hence, the paper aims to analyse how some expressions and 

terms are directly translated though they have equivalents that suit Hausa 

grammatical rules and culture. The work employs a qualitative approach using 

a description. The researcher purposively selected forty (40) English 

expressions and terms which seem to be directly translated to Hausa without 

due consideration of guiding principles of translation and compared how these 

expressions and terms are practically used in real social interactions in 

standard Hausa language using introspection as a Hausa Native speaker. The 

analysis is underpinned by the Semantic approach, specifically, the 

Contextual Theory of meaning. The analysis reveals that this appears to be the 

beginning of a process of synchronic change in the Hausa language as the 

current trend of translated versions of the expressions and terms are now 

observed to be frequently and practically used in real social interactions in 

both informal and formal usages of the language. This is due to the influence 

of the nature of the language used in media houses. 

Introduction 

Language is a means through which human beings communicate, express their 

thoughts, ideas and feelings. The most important function of language is 

communication among human beings. Effective communication takes place 

only if users of a particular language make appropriate use of that language. 
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Hence, language structures, contexts and norms are needed to express new 

ideas to facilitate effective communication. One of the means through which 

this can be achieved is a translation of a spoken or written text into another 

language. The translation is a very common means of interpreting a message 

encoded in one language into another language to deliver a message to people 

who do not understand the language in which the message is originally 

encoded. Translation has been in use for a very long time by rulers, educators, 

traders, conquerors, religious missionaries and so on for their purposes. 

Following the colonial invasion of Nigeria, the English language was 

introduced as the language of government, education, legislation, media and 

so on amidst Nigeria’s indigenous languages. Being English an alien 

language, arose the need to translate many official documents and media 

programmes that were originally produced in English into Nigeria’s 

indigenous languages. Some of Nigeria’s indigenous languages are the 

majority in their respective regions or states of dominance. For example, 

Hausa, Ibo, and Yoruba have been considered to be the majority languages in 

the defunct Northern Region, Eastern Region and Western Region 

respectively. With the creation of more and more states in Nigeria, some 

languages have assumed the status of majority in some states. Examples of 

such languages and the states in which each is the majority are Kanuri in 

Borno State; Nupe in Niger State, Tiv in Benue State and so on. Furthermore, 

Nigerian Pidgin English is commonly used in all the States in southern 

Nigeria. It is against this background that these so-called majority languages 

are considered for official functions in the regions or states in which they form 

the majority. For instance, Hausa is officially recognised for use in houses of 

assembly; as a medium of instruction in lower primary schools; sharia courts; 

media houses, etc in most Northern states. The Federal Government-owned 

Radio Nigeria Kaduna and Nigerian Television Authority, as an illustration, 

have stations that are solely for broadcasting programmes in Hausa. Similarly, 

the Federal Government-owned print media company, New Nigerian 

Newspaper publishes “Gaskiya ta fi Kwabo” which is completely in Hausa. 

Additionally, the media in states where Hausa is the dominant language, 

broadcast mainly in Hausa with English for most news and current affairs. 

Moreover, Hausa is one of the major languages in Nigeria and the size of the 

population of the speakers, both as native and non-native speakers, makes it 

so important that it is nationally and indeed internationally recognised. So then 

there are transnational media that have Hausa service programmes for more 

than half a century. Prominent among them include BBC, VOA, Deutsche 



Usmanu [anfodiyo University|276 

 
Welle, RFI, Beijing to mention a few. In fact, some of these stations broadcast 

in Hausa in both radio and television programmes. Hausa films are also 

platforms form for using the Hausa language. Most of the actors in these films 

are young and residents in urban areas. Some of them are not even native 

Hausa speakers wherefore; the variety of Hausa they speak is the type that is 

highly influenced by English. 

Undoubtedly, most of the news and current affairs programmes produced in 

Hausa are translated versions of English texts. Admittedly, the translated 

versions are full of issues of concern related to the quality of translation. In 

translation, concepts need not be directly translated. The ideas or concepts in 

any text to be translated need to be interpreted and put in a way that even a 

person who does not understand the source language can receive the message 

as it is in the target language. Instead, the kind of translation that proliferates 

these days does not exactly convey the content of the original text in the source 

language. Of course one may not be wrong to say that it often leads to 

confusion as sometimes polysemous words or phrases are translated not as 

used in the context of the original text. For example, the author one day 

noticed that check, whose context in the original text in the source language 

suggests that it means to control, was translated as bincika ie to find out in one 

of the 8:30 pm Hausa news of Katsina State television (KTTV). This typically 

indicates that the translator might have not been aware that translation is also 

guided by the context, culture, and structure of the target language. 

Mohammed (2008a) writes that Hausa is a language that many electronic 

media use across the globe and to reach a wider audience in Nigeria and 

elsewhere, a lot of new terms and concepts have been added to the language 

from English. In this regard, each medium that uses Hausa for mass 

communication tries to use what they feel is the Hausa equivalent of the 

English terms and concepts even though they are not found in Hausa culture. 

Regrettably, these individual attempts by different media end up producing 

different renditions with different interpretations of the original terms or 

concepts in English. All the same, the incorporation of many terms into Hausa 

can be considered “a case of language enrichment” (p. 187). 

This study examines how some English expressions and terms which are 

directly translated into Hausa in some media houses are now becoming the 

norm in interactions in Hausa among both Hausa native and non-native 

speakers and also both educated and non-educated. For example, sama da is 

now being more commonly used than fiye da. Also Qalu balen tsaro is now 
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being more commonly used than tashin hankali. That is to say,, the original 

Hausa versions or equivalents of such expressions are now giving way for 

those that are reflections of English structures and culture which will be 

tantamount to the eventual inevitable change in the Hausa language. English 

and Hausa languages are different in many perspectives. Historically, English 

is a member of the Germanic subgroup of Indo-European languages while 

Hausa is a member of the Chadic subgroup of Afroasiatic languages. Nigeria 

is a multilingual country with English as the official and second language. 

English is used for all official activities and documentation all over the 

country through some major indigenous languages are used for such purposes 

in their respective states of dominance. Most media houses, both print and 

electronic, and also both public and private, use English as the main language 

for their activities. All the same, each media house tries to serve the purpose 

for which it is established. Equally, its programs are meant to serve a target 

audience. Wherefore, a dominant language is used in a particular state or 

region to achieve the desired objective of the media. It is in this regard that 

Hausa is used in most northern Nigerian states. 

Literature Review 

The translation is an activity of encoding all aspects of meaning, originally 

encoded in one language (source language), in another language (source 

language) making sure that the meaning put across in the target language 

retains all linguistic and nonlinguistic and also cultural differences and 

similarities between the source language and the target language (Vinay & 

Darbelnet, 1958). 

The translation is the process of reproducing the nearest equivalent of 

meaning and style in the receptor language as naturally as possible as 

presented in the source language (Nida and Taber, 1982 in Mohammed, 

2008a). 

Several authors have written about translation from one language to another. 

For instance in his article on the use of Hausa in the electronic media, 

Mohammed (2008a) points out that translating news and feature programs, 

originally written in English, to Hausa enable many mass media to reach a 

wider audience and hence achieve their objectives. He writes that the 

objectives of educating, enlightening, entertaining, etc the target audience is 

achievable only through proper management of and planning of the language 

or languages of broadcasting. He observes that in a multilingual situation like 

Nigeria where English is the official language, news and most feature 
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programs are collected in English and translated into a Nigerian language such 

as Hausa or any other one. He explains in this case adopting a theory of 

translation is not likely to be easy and successful as interpretation and analysis 

of new concepts relating to, for example, new technological inventions require 

enrichment of the target language for adequate comprehension of the 

referents. He laments that the existing “theories consider the areas of 

broadcast and the audience as a monolingual constituents” (p, 187). To him, 

there is a need for scholars in the field of mass communication to seriously 

work on translation which involves rendition, interpretation, and equivalence. 

To this end he advises that language boards or committees be established 

which is to be saddled with the responsibility of enriching and developing 

languages like Hausa for harmonization and standardization of renditions of 

new terms and concepts for use in mass media. He is of the view that what is 

now expected of mass communication scholars is: 

 Identification and selection of languages of a wider mass 

communication range within a particular broadcast area. 

 Enrichment and expansion of the identified and selected language to 

incorporate unfamiliar English concepts and ideas to the speakers of 

that language such as scientific and technical terms most of which 

emanate from English (p. 188). 

The author further expatiates that while the former is an aspect of language 

policy, the latter is part of language management.  

It seems the article places more emphasis on mass communicators as 

professional translators or as those who are to come up with suitable theories 

on translation without incorporating linguists in the process. The translation 

is an aspect of applied linguistics wherefore linguists have to be mentioned in 

any discussion on such a topic. After all, the author explains that the tasks of 

selection and expansion of the language of broadcast relate to language policy 

and management respectively which are all duties of linguists. 

In another article, Mohammed (2008b) discusses the adequacy and legitimacy 

of the reproduced texts in Hausa concerning theories of translation. He 

observes that renditions of English concepts in different variants do not 

conform to the monosemy principle and leads to difficulty in comprehending 

the message by the audience. He, therefore, recommends for what he calls 

“supervised simplification of the renditions” (p. 300) for the interest of all 

Hausa users especially the non-native speakers. He also recommends for units 
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or committees in each media house to coordinate production and development 

of terms as renditions of non-existing terms and concepts in Hausa. In relation 

to this he reports Pitch & Drasko (1985, p116) as saying translation has to 

conform to particular guidelines which are as follows: 

i. Universality- a rendition must be widely accepted and popular among 

users of the target language 

ii. Monosemy - this means that only a single item is required as a 

rendition of a concept. 

iii. Intelligibility - a translated text must be clear, meaningful and 

understandable. In other words, it should be free from any form of 

ambiguity. 

iv. Correctness - a term or concept must be correctly rendered in such a 

way that the translated text typically represents the referent. 

v. Availability - a referent must be rendered in its current form. In other 

words, it should be presented as it is used in the current situation. 

vi. Adequacy - a rendition must adequately and satisfactorily refer to the 

original concept accurately. (p. 306). 

If these guidelines and authors’ recommendations will be followed, definitely 

problems of translations, not only in media houses but also in every situation 

that requires translation in the world, being a multilingual global village, will 

be reduced to the minimal. 

In another Krasniewki (2015) examined pictures in transition concerning their 

application in Media in the context of Hausa culture. The focus is on the use 

of pictures in Media. Similarly, Hanu (2017) studies transglobal media flows 

and African popular culture. The research specifically focuses on revolution 

and reaction in Muslim Hausa popular culture. The author looks into styles 

and of vocal performances in the domestication of the transnational source 

text into Hausa. Likewise Abdulmumini (2018) explores Media consumption 

and mediated experience from media advertisement in Hausa language. Its 

focus is on effectiveness of advertisements in Hausa, especially electronic 

media. All these reviewed works are related to this current work in the sense 

that they all focus on aspects of the use of Hausa Language in media only that 

this work's main focus is out-of-context translations of English terms and 

concepts. In some electronic media.     
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This paper also considers the incorporation of new renditions or terms as 

language enrichment which is part of language dynamism that gradually 

causes a language to change synchronically over time.  

Methodology 

The work employs a qualitative approach to investigate and describe how 

some concepts in English are translated into Hausa most especially in some 

media houses. The researcher purposively selected forty (40) English 

expressions and terms which seem to be directly translated to Hausa without 

due consideration of guiding principles of translation and compared how these 

expressions and terms are practically used in real social interactions in 

standard Hausa language using introspection as a Hausa Native speaker. The 

data was gathered from January 2020 to June 2020 through listening to various 

Hausa programs and News of Katsina State Television (KTTV), Katsina State 

Radio, Radio Nigeria Companion F.M., Katsina, Vision F.M. Radio, Katsina, 

Radio Nigeria Kaduna Hausa Service, British Broadcasting Coopreation 

(B.B.C.) Hausa Service, Voice of America (V.O.A.) Hausa Service and 

Deutsche Welle Radio Hausa service. 

Theoretical Framework 

This research uses a semantic approach to provide theoretical underpinnings 

to the study. The field of semantics in language studies deals with meaning 

and how it is created from a particular form of language being it spoken or 

written. Specifically, contextual theory of meaning is employed in the 

analysis. Semantic theories explain the nature of meaning by using a finite set 

of rules to explain a variety of semantic phenomena. The contextual theory of 

meaning is also referred to as the operational or usage theory of meaning. The 

theory was developed by the German scholar, Wittgenstein in 1957, and later 

elaborated by J. Firth () and M. A. Halliday (), Kempson, (1977). The theory 

largely expounds that the meaning of a word or an expression is determined 

by the context of its use. It is suitable for translation in the sense that it relates 

meaning to the contexts and situations of the word, expression, and sentence 

usage for appropriate interpretation. This study harnesses commonly 

translated expressions that are shared among Hausa speakers in the whole 

Hausa speaking communities to demonstrate some issues concerning Hausa 

translation in the mainstream media. The paper also expounds on some 

challenges related to translations and the reality of the translated expressions 

in contemporary society and how to bridge the gap in terms of meaning 

between the identified issues and how these issues are best interpreted in the 
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practical and social reality of these issues and how the public perceive them 

in contrast to what the media translate so as to create more awareness on the 

disparity of the translated and how to streamline the standard translation in 

conformity to what the public perceives the translated expressions. The paper 

reveals the nature of culture in getting the meaning or interpretation of 

expressions translated in the media. Different languages convey different 

versions or realities to people who speak these languages due to their different 

cultural orientations.  

Data Presentation and Analysis 

Table Showing English Expressions and Terms; their Renditions and Existing 

Equivalent in Hausa  

S/N English Version Rendition Existing Hausa 

Version 

1 Security challenge Kalubalen tsaro Tashin hankali 

2 Sleep with two eyes 

close 
Bacci da ido biyu a 

rufe 

Bacci da saleva 

3 To open fire Buxe wuta Harbewa 

4 To become a lesson  Ya zama darasi Ya zama ishara 

5 Film actor Jarumin Wasan 

Kwaikwayo 

Xan wasan  

6 To face problem Fuskantar matsala Cikin matsala 

7 Looting  Kwasar ganima Wasoso 

8 To take step Xaukar mataki Huvvasa / qwazo 

9 To take long time Xaukar dogon 

lokaci 

Daxewa 

10 To take drug Xaukar magani Shan magani 

11 Take years Xauki shekaru--- Share/shafe 

shekaru 

12 To take / receive 

immunization 
Xaukar / karvar 

riga-kafi 

Shan rigakafi 

13 Take law into hand Xaukar doka a 

hannu 

Yanke ma kai 

hukunci 

14 Here and there Nan da can Jefi-jefi 

15 To receive injection Amsar / karvar 

allura 

A yi allura 

16 Buy from  Saye daga Saye wurin/wajen 
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17 To place on drug Xorawa kan 

magani 

Ana yin magani 

18 Sudden death Bayan gajeriyar 

rashin lafiya 

Mutuwar fuji’a 

 Brief illness Gajeriyar rashin 

lafiya/ jinya 

No equivalent 

19 Protracted illness Doguwar rashin 

lafiya/jinya 

Shan fama da 

jinya 

20 Carrier Mai xauke da 

cutar… 

Masu fama da 

cutar 

21 Last year Shekarar da ta 

gabata 

Bara 

22 Know HIV status Sanin matsayin 

gwajin cuta mai 

karya garkuwar jiki 

Sanin halin da ake 

ciki 

23 To declare holiday Ware ranar hutu Bayar da hutun… 

24 To become a history Zama tarihi Zama tsohon 

zance 

25 History repeats itself Tarihi ya maimaita 

kansa 

No equivalent 

26 Tens Gommai No equivalent 

27 To visit web page Ziyara shiga 

28 Among youth Tsakanin matasa No equivalent 

29 To embrace religion/ 

peace 
A rungumi addini / 

zaman lafiya 

Shiga addini / son 

zaman lafiya 

30 Recitation from holy 

Qur’an 
Karatu daga cikin 

Alkur’ani mai 

girma 

Karatun Alqur’ani 

mai girma 

31 completion stage Matsayin 

kammalawa 

Ya kammalu/ an 

kamala 

32 Rafter stage Matsayin rafta An kai rafta 

33 In another 

development 
A wani ci gaba A wata sabuwa 

34 ---% completion Kashi---bisa---dari 

na kammaluwa 

In Hausa sulusi, 

rubu’i, sumuni etc 

adopted from 

Arabic. No 
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percentage in 

Hausa  

35 Above / more than ---

- 
Sama da--- Fiye da---- 

36 Less than--- Kasa da Gaza---- 

37 Lead hundreds of 

muslims to two-

raka’aat Friday 

prayer  

Jagoranchi 

daruruwan 

musulmi raka’o’i 

biyu na sallar 

Jumu’a 

Ya yi limancin 

sallar jumu’a 

38  removing 

coordinate 

conjunction “da” in 

lists of items 

 

39 Fish / poultry 

farming 
Noman kifi / kaji Kiwon kifi / kaji 

40 Family of the 

deceased 
Iyalin / iyalain 

mamacin 

Dangi / zuri’ar 

mamacin 

  SUGGESSTIONS  

 Computer Na’ura-mai-

qwaqwalwa 

Komfuta 

 Television set Akwatin talabijin Talabijin / tv 

 Radio set  Akwatin radio Rediyo 

 Certificate Takardar sheda Satifiket 

 Hand set Wayar hannu Waya 

 Internet Yanar gizo Intanet 

 Tens  Gommai  

 Senate Majalisar dattawa 

ta kasa 

Majalisar dattawa 

 House of 

representative 
Majalisar wakilai ta 

kasa 

Majalisar wakilai 

 Airport Filin safka da 

tashin jiragen sama 

Filin jirgi 

 Gunmen  Yan bindiga daxi Yan bindiga 

As shown in the tables above many English expressions and or terms are 

directly translated into Hausa even though there are existing expressions and 

or terms that are currently in use in the Hausa language. This is done without 
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taking into consideration sociolinguistic, structural and contextual differences 

of the expressions / terms in both the source language (English) and target 

language (Hausa). 

The data in the table shows that the word take is always rendered as xauka 

irrespective of its context. That is why expressions like to take step, to take 

drugs, to take long time and to take / receive immunization are commonly 

rendered as xaukar mataki, xaukar magani, xaukar dogon lokaci, xaukar 

shekar and xaukar / karvar rigakafi respectively. There are existing 

expressions and or terms that can comfortably serve as renditions of each of 

them. They are: yunquri, shan magani, dadewa and shan rigakafi 

respectively. In fact using daxewa instead of xaukar dogon lokaci is more 

economical in terms of a number of words used. In the same vein, the English 

term carrier in the phrase carriers of a disease is directly translated as masu 

xauke da cuta while the most appropriate rendition of the concept of carriers 

in this context is masu fama da cuta. Also the equivalent of facing problem in 

Hausa is fama da matsala or cikin matsala  but it is frequently translated as 

fuskantar matsala. That is to say matsala is collocated with shiga as against 

fuskanta. Likewise, the concept of to open fire in English can comfortably be 

expressed by harbewa in Hausa as against buxe wuta which is a direct 

translation. Correspondingly, the phrase last year is often translated as 

shekarar da ta gabata. There is no economy of words in this rendition as the 

concept can be expressed by just a word bara in Hausa.  

In some cases, renditions of expressions like taking the law into hand that is 

xaukar doka a hannun is completely different from what the Hausa equivalent 

– yanke ma kai hukunci. Likewise, an adverbial expression here and there is 

rendered as nan da can instead of its existing Hausa equivalent jefi-jefi. There 

is also an English idiom – to sleep with two eyes closed – which is translated 

as yin barci da ido biyu a rufe. This rendition does not express the concept of 

the idiom. The right rendition ought to be yin barci da saleva. Other 

expressions which are directly translated include to declare holiday, to 

become history and to become a lesson. The existing Hausa expressions that 

convey the concepts are bayar da hutun ranar ----, tsohon labari and zama 

ishara respectively instead of ware ranar hutu, zama tarihi and zama darasi 

respectively. Moreover, English words like embrace, place on and visit in 

phrases like to embrace a religion / peace, to place on drug and to visit web 

page are also commonly directly translated in Hausa films and Hausa media 

programmes without considering their context in Hausa language. That is why 
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we often hear phrases like rungumar addini / zaman lafiya, an dora shi kan 

magani and ziyarar shafin yanar gizo which do not conform with the semantic 

system. 

In a similar vein, the English word looting is always translated as kwasar 

ganima. What to note here is that the concept of looting in English has 

negative connotation whereas the concept of kwasar ganima in Hausa has 

positive connotation. Usually, it is after winning a battle that ganima is 

applicable. Even in Islam ganima is not forbidden but looting is forbidden. It 

must not be forgotten that Hausa language has been greatly influence by 

Islam. In this regard the most appropriate rendition of looting is wasoso. 

Another rendition which is not in conformity with Hausa culture is that of 

family in the phrase family of the deceased. The word is translated as iyali / 

iyalan without considering the fact that the concept of family in English has a 

wider connotation than in Hausa. In English one can “own” a family just by 

being a member even if he is not the “head” of that family but in Hausa culture 

one only “possesses” a family only if he is the “head” of that family. In this 

regard the most appropriate rendition of the phrase is dangin mamacin as 

against iyalin mamaci if the deceased is just a member of the family. Thus, 

iyalin mamaci is applicable if the deceased is the “head” of the family. 

Identically, concept of farming in phrases like poultry farming and fish 

farming are translated as noma even though in Hausa this concept is kiwo and 

not noma as noma refers to plant cultivation. 

Similarly, some expressions are rendered using descriptive terms simply 

because the terms involved do not exist in either of the languages or are used 

in different collocations in the two languages or cultures. For example sudden 

death, brief illness and protracted illness are translated using description as 

mutuwas bayan doguwar jinya and gajeriyar jinya. 

Meanwhile there is a newly emergent phrase in Hausa as a result of direct 

translation of the English phrase security challenge. This phrase is usually 

translated as qalubalen tsaro or matsalar tsaro also it can be comfortably 

translated in Hausa as tashin hankali because the concept of security 

challenge English is the same as that of tashin hankali in Hausa. 

One other thing is that prepositions are noticed to be directly translated 

without due consideration of differences of their contextual use in the two 

languages. Hence, constructions like “reading/ recitation from the holy 

Qur’an; drug abuse among youth; buy from; place on drug; above five hundred 

are directly translated as karatu daga cikin Alqurani Mai Girma; shan qwaya 
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tsakanin matasa; dorawa kan magani; saye daga; sama  da mutum dari biyar 

instead of karatun  Alqurani Mai Girma; shan qwaya da matasa ke yi; bayar 

da magani; saye wurin--; fiye  da mutum dari biyar. These will be more 

suitable renditions as they suit Hausa language structure.  

Added to the foregoing, is one common practice that typically reflects English 

structure. It is the removal of the coordinate conjunction da in the renditions 

that involve listing items. In English a comma is used to separate items in a 

list with a conjunction before the last item. In Hausa, however, the conjunction 

da is required in between every two item but due to influence of stuructural 

system of English, the da is now removed. That is why we have renditions 

like Ibrahim, Muhammad, Abdullahi da kuma Aliyu. 

In some cases new concepts that are alien to Hausa culture are rendered 

through using phrases to describe the terms or concepts. This violates the need 

for economy of effort and ease of articulation. It is a common knowledge that 

it is easier to use a single loaned / borrowed naturalised word than using 

description. In this case it is recommended that the since concepts like 

computer, television set, radio-set, certificate, hand-set, internet, football 

world, airport etc are now very popular and have naturalised and become loan 

words in Hausa; the naturalised forms should be used instead of attempting to 

translate them through description. After all the descriptions often leads to 

distortion of their real sense.      

Conclusion 

Language change over time is real. This is due to its dynamism. Modernisation 

and globalisation are important factors that bring about language change. 

There is no language that is currently in use that is not influenced by 

modernisation and globalisation. Hausa language being one of the most 

popularly used languages not only in Africa but also across the world is 

heavily influenced by modernisation and globalisation. As discussed in the 

introductory part of this paper, the English language has become the official 

language of Nigeria amidst indigenous languages such as Hausa and the rest. 

Similarly, most scientific and technological terms are English words. Thus, 

the growing need for Hausa speakers to fit into a new world of science and 

technology has brought about the need for translating English and indeed 

other languages to Hausa to cater for even those that do not understand any 

other language apart from Hausa. In the process of translation, new 

terminologies and phrases have come into being as seen in our data. As 

observed the new terms and phrases are now becoming more popularly used 
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than their existing equivalents in Hausa. These renditions are commonly used 

by not only youth, who are considered to be the agents and vanguards of 

language change, but also the elderly Hausa speakers. This is an indication 

that another process of synchronic change in Hausa language is already on its 

way as the current trend of translated versions of the expressions and terms 

are now observed to be more frequently and practically used in real social 

interactions in both informal and formal usages of the language. This is due 

to influence of the nature of language used in media houses. 
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Gbagyi Noun Phrases within the Classical 

Government and Binding Theory: Theta, Case 

and Binding Sub Modular Appraisal 

Isah Muhammad 

Abstract 

This paper examines how Noun Phrases (NPs)s in Gbagyi were handled by 

the Government and Binding (GB) theory proposed by Chomsky (1981, 

1986). The paper studies three sub-modular theories that handled the 

interpretation, distribution, and argument structure, and case assignments for 

the NPs in Gbagyi. The paper fairly adopts a syntactic focus without 

necessarily going into the morphological and semantic analysis of NPs as 

constrained in the three sub-modules of GB: Binding, Theta, and Case. The 

paper argues that Gbagyi NPs are found to be constrained by the universals 

and parametric conditions contained in the GB sub-modules covered herein. 

Introduction 

This research presents an appraisal of the Gbagyi Nouns within the GB 

framework, conceptualizing it in the pivot of history about Gbagyi language, 

its linguistic facts as well instances on how the language abides by some GB 

universalities. 

In the government and binding theory, Noun Phrases referred herewith as NPs 

are accounted for differently from the traditional grammatical perspective. 

Government and Binding theory, being a cross-linguistic phenomenon 

proposed by Chomsky (1981), attempts at characterizing different syntactic 

structures like NPs in sentences and determining their distribution. This paper 

appraises Gbagyi NPs within the GB theoretical framework. It argues that 

Gbagyi exhibits the category of NPs and can be treated using the GB theory 

identified in the classical works of Chomsky.  

The paper concentrates on the Gbagyi language; a language spoken by Gbagyi 

people largely found in Niger state. It seeks to find the universal parametric 

values of the Gbagyi language with a particular reference to a theoretic model 

of analysis propounded by Chomsky and other syntacticians. This is because 

it is widely believed that Universal Grammar can well be used in describing 

the parametric variations cross-linguistically.  
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Government and Binding theory is a modular theory with each handling 

specific categories and constituents cross-linguistically. The paper uses three 

sub-modules of the theory in accounting for the distribution and interpretation 

of NPs in the Gbagyi language, namely Case theory, Theta theory, and the 

Binding theory. Hence, the distribution of various NPs may be accounted for 

by the interaction of Government and Binding sub-modules. However, Case, 

Binding, and Theta theories are theories that can constrain NPs syntactic 

representations. These theories, put together, constrain the distribution of NPs 

generated by syntactic rules. Theta – theory, Binding Theory, and Case theory 

determine the well-formedness condition of the D -structure constituents.  

Linguistic and Historical Background of Gbagyi Language 

The term Gbagyi is made up of two parts "Gba" and "Gyi”. Gba" means to 

put into consideration, to worship, to be concerned with, to fell and or, to 

prioritize. "Gyi" means character, behavior, conduct, or habit. Hence, Gbagyi 

means to put into consideration the behaviour/conduct (of someone), to 

consider character/behaviour and habit (Sheshi and Philip, 2004). The 

ethnonym "Gbagyi" therefore, is an ethnic cum-linguistic label to describe the 

Gbagyi people and the Gbagyi language. Gbagyi; like most Nigerian 

languages, has no adequate descriptions of its phonological, semantic, 

morphological, and grammatical components, even though it is spoken by 

about two million people (Ibid). The language is found in Kaduna, Kwara, 

Plateau, Niger states, and the FCT, Abuja. The name Gbagyi refers to both the 

language and the people (Shekwo, 1986). Among other names used are Gbari, 

Gwari, Gbali, Goali, etc. (Shekwo, 1986). 

In terms of classification, Greenberg (1963) classifies Gbagyi, Nupe, Egbira, 

and Gade as constituting the Nupe group within the larger family of other 

languages generally known as Kwa. Gbagyi belongs to the Niger-Congo 

language family. Williamson (1989) calls them "Nupoid". Bennett and Sterk 

(1977) place the language among the group they have labeled Central-Niger 

languages.  

The actual number of Gbagyi speakers is unknown. Different people have 

given different figures. Hyman and Magaji (1970) said they number about 

500,000; Byanyiko (1979) estimates over one million quoting after earlier 

census figures of 20,000 150,000 and 155,000 in 1921, 1931, and 1952, 

respectively. Shekwo (1986) estimates at 4 million based on a census 

conducted by the National Union of Gbagyi Students in 1983. 
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The Gbagyi language is subdivided into two major dialects, and mutual 

intelligibility is high. These two dialects are Gbagyi Matai (Eastern 

Gbagyi)with speakers found in Niger State:   (Minna,   Kuta,   Shiroro,   

Gussoro,   Erna, Alawa,   Guni,   Gwada,   Sarkin  Pawa,   Kifinkoro,   Pina, 

Wana). In Kaduna    State: (Kaduna    town, Birnin-Gwari, Zaria, Chikun, 

Kakuri, etc). In Plateau State: (Nasarawa, Jos, Gadabuke, Toto, Keffe, Gitata, 

Tamari, Karu, Doma, etc.) Kwara State: (Jebba, New Bussa) and in FCT, 

Abuja: (Abuja, Diko, Suleja, Bwali, Kuje), etc. and Gbagyi Yamma (Western 

Gbagyi). 

Statement of the Problem 

Factually, the Gbagyi language has received little attention from linguists in 

terms of documentation and more robust academic research using recent 

grammatical theories. However, there are few works on Gbagyi grammar 

ranging from a grammar book to a dictionary. Thus, the need to consider the 

syntax of the Gbagyi language from a theoretical perspective becomes 

imminent. To the best of my knowledge, there are very few works on the 

grammar of the language and they are descriptive. Similarly, the available 

works of literature in Gbagyi grammar show that they are placed within the 

traditional grammatical perspective. Little work on Gbagyi syntax was 

achieved and most of them have not captured the language based on the 

universal model of analysis, i.e GB theory. It is against this backdrop that this 

research is considered necessary. Thus, the present study is a modest 

contribution to the body of knowledge within the principles and parameters 

approach to the study of human languages. 

Aim and Objectives 

Generally, this work aims at studying the different types of NPs in the Gbagyi 

language using the Government and Binding theoretic approach. However, 

the following specific objectives will be taken into consideration for in-depth 

and more close analysis. 

(1) 

a- To appraise the Gbagyi NPs using the Case theory and Theta theory 

              perspectives of the GB. 

b- To appraise how the identified NPs in Gbagyi are realized within the  

             classical Government and Binding theory. 
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Research Questions 

The study has fundamentally tried to find out the answers to the following 

pertinent questions and issues surrounding the Gbagyi language.  

(2) 

(a) In what ways can theta theory and case theory be used to 

                    account for NPs in the Gbagyi language? 

(b) How are the identified NPs in Gbagyi realized within the 

Government and Binding theory? 

Literature Review 

Although works on Government and Binding theory in Gbagyi syntax are very 

scanty, some scholars have contributed to the study of Gbagyi grammar that 

it would be difficult at this onset of my research to mention all that they had 

contributed.   Therefore, I have examined only those works that are related to 

this paper and which can help in establishing the fact that there is a modest 

contribution to the body of knowledge this paper brings. 

Hyman and Magaji (1970) argue that most Gwari nouns consist of two 

Syllables. The majority of these are characterized by a vowel prefix and a 

single consonant initial noun stem: e-bi ‘child’, o-binya ‘fish’’. The vowel 

prefix is o (and more rarely e) in the singular, a in the plural, and it bears either 

mid or low tone. The remaining syllable nouns consist of two consonant-initial 

syllables: kuta ‘stone’, yaba – ‘banana’. This class of nouns forms what in this 

paper is called full NPs or lexical NPs or Overt NPs.    

According to Hyman & Magaji (1970), the personal pronouns (pronominals 

as referred herewith) are as follows:  

(3)   1st Pers.  Sg: mi I, me,   my 

   Pl: yi ‘we, us our’ 

 2nd Pers.  Sg: ho ‘you, your’ 

   Pl: fye  you, your’ 

 3rd Pers  Sg: wo ‘he, she, him, her, his, her 

    Kwo ‘it, its 

    Ce ‘it, its’ 

   Pl: ba ‘they’ 

    a ‘they’ 

Rosendall (1998) provides an overview of certain Gbari aspects of Gbagyi 

language,   including the phonological system, the Noun Phrase, the verb 

phrase, and certain subordinate constructions.  
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Yusuf (1991) investigates Aspects of the Morphosyntax of Functional 

Categories in Hausa using Government and Binding theory as a theoretical 

framework. After giving an outline of the theoretical and descriptive 

framework adopted in the study, it went ahead to discuss pre-theoretical 

accounts of Hausa Morphosyntax. His brilliant account of the structures of 

Nominal Constituents and Nominal Modifiers in Hausa is indeed a strong 

motivation for this paper. This paper adopts the same theoretical framework 

used in the thesis. According to Yusuf (1991:167) nouns in Hausa can be 

segmented into a stem and on AGR(eement) suffix which varies according to 

the Number/Gender of the overall noun: cf.   e.g 

4)     (a) Stem    Maalam 

MS-    Malam + ii             (male) teacher  

FS-    Maalma + aa   (female) teacher  

PL –    Maalam + ai   teachers 

 (b)  Stem-    Yaar 

MS –    Yaar +oo   boy 

FS –    Yaar + inyaa   girl 

PL –    Yaar + aa   children  

 (c)  Stem –   Kaar 

MS –    Kaar + ee    dog (masculent) 

FS –    Kaar + yaa    dog (feminist) 

PL-    Kaar+ nukaa   dogs (plural) 

As can be seen from the example in (2), the choice of AGR suffix is lexically 

determined: for example, the masculine singular AGR suffix is +ii with the 

stem maalam, +oo with the stem yaar, and ee with the stem kaar+. (Yusuf, 

1991). 

Bature (1991) examines Aspects of Hausa Grammar within the framework of 

Kirpasky’s Direct Linking Theory, focusing on the Morphosyntax-Semantics 

interface. This paper derives certain motivations especially in chapter 3 of the 

thesis where thematic objects versus semantic objects were discussed. 

Muhammad (2014) studies the thematic roles in Hausa sentences. He 

described Hausa sentences and their constituents by examining the possibility 

of applying the principle of theta criteria in Hausa sentence structure with a 

view to a better understanding of the concept of thematic role and its 

application. He went further to investigate the relationship between thematic 

roles and the structure of the argument of verbs found in the language. 

However, the analysis involved the explanation of the Hausa verb, its types, 
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and function about the arguments or participants in the phrases, clauses, and 

sentences. 

He cited the following as some of the many examples: 

(5)   Theta function of Agentive Argument in relation to the Verb Tafi  

                (to go)  

a)  Musa            ya-a              tafi   yanzu  

(Musa [Personal name] 3MSG-PAST go now) 

“Musa has gone now.” 

b)  Musa                       ya-na                   tafiya                   da     sauri  

(Musa [Personal name] 3MSG-CONT          go                      with fast) 

“Musa is going very fast.” 

From sentence (5a-b) above, the verb “tafi” “to go” features the theta function 

of the agent. Thus, in the sentence (5a &b), the existence of NP Musa is 

required by the argument structure of the verb tafi “go” Musa as the agent in 

the sentence (5a & b) above. 

(6) Theta function of Theme Argument in relation to the Verb Gina (to build)  

a)  Gwamnati      ta-a                gina   rijiyoyi     bara  

(Government 3FSG-PAST build well.PL last year) 

“Government built some wells last year.”  

b)  A gonaki a-ka                 gina saboda  manoma  

(In farm.PL IMP-PAST builds because farmer.PL) 

“The (well) were built in the farms because of the farmers.” 

Considering the sentences above, it is evident that the verb “Gina” “to build” 

is used with the common noun “Gwamnati” “government” and “Rijiyoyi” 

“Wells” in the sentence (4a), but the direct object Rijiyoyi have the thematic 

function of theme.  

Following Munkaila (1990), theta sub-theory is concerned with the relation 

between heads and their complements. Lexical elements assign thematic roles 

to their complements under government. The number of theta-roles 

corresponds to the number of the arguments a lexical element selects. The sort 

of theta roles assigned includes Agent, Goal, Theme, Instrumental, 

Benefactive, Location, Possessor, etc. The general assumption is that lexical 

heads directly assign theta roles to their complements while the subject theta 

roles are assigned indirectly. That is to say, it is compositionally determined 

by the verb and its complements. This is because the verb does not govern the 
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subject. The classic example given in Chomsky (1981) to indicate that the 

subject theta-role is assigned indirectly (i.e. by the verb and its complements) 

is illustrated in (7a-b) with the Hausa equivalent given in (8a-b) below (cf. 

Howard 1988). 

7) a. John broke the door 

             b. John broke his hand 

8) a. Audu yaa karya koofa 

                Audu he-PERF break door 

               Audu broke the door 

             b. Audu yaa karya hannunsa 

                Audu he-PERF break hand-his 

               "Audu broke his hand 

In (7a and 8a) John is the Agent that performs the action. Whereas in (7b and 

8b) John again the subject this time bears the Patient theta-role. 

Benedicta (2006) studies the “Antecedent -Anaphor Relations in Mbaise 

Dialect of Igbo” where she focuses on the analysis of Antecedent-anaphor 

relations. She adopts a syntactic argumentation to the study based on the 

Government and Binding Principles of Chomsky (1980, 1981). Findings show 

that antecedent anaphor relation holds in the dialect and that 'onwe' (self), 'ibe' 

(self), and 'ogwe' (self) are all anaphors. While some anaphors are bound in a 

minimal domain others cross clause boundaries to locate their antecedents. 

Thus principle A of the Binding Theory is violated. Also antecedents of 

anaphors must not always be subjects in the dialect of focus especially when 

used in idiomatic expressions. The reflexives 'ogwe' and 'ibe' were found to 

be used interchangeably in some contexts using appropriate pronouns. The 

study (Ibid), recommends that principle A of the Binding theory be stated 

without reference to the minimal domain and subcategorization of reflexives 

in the dialect where antecedents of group A functions as a subject and group 

B may not. 

For more direction on the GB sub-modules chosen to analyse the data for this 

work, below is a brief review of Theta, Case, and Binding theories. This will 

serve as a guide on how my data will be looked at and analysed subsequently. 

Theta Theory 

Theta theory is concerned with the assignment of thematic role (θ-role) such 

as agent, patient, goal, etc. to an argument in a sentence (Chomsky. 1986). 
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The term argument is referred to as an NP or NP-position that is structurally 

accessible to θ-role assignment in a structure (see Ndimele 1991:29). 

There are two types of argument to which θ-role can be assigned. These are 

the internal and external arguments. The internal argument is the NP or NP-

position to which θ-role is assigned within the maximal projection of verb, 

while the external argument is the NP or NP-position to which θ-role is 

assigned outside the maximal projection of verb. The internal argument is 

assigned internal θ-role while the external argument is assigned external θ-

role (Chomsky, 1986).  

It has been argued that, to some extent, the number of θ-roles normally 

corresponds to the number of arguments in a structure (Chomsky, 1986). This 

explains that an argument cannot receive more than one θ-role from a θ-role 

assignor. And a θ-role assigner also cannot assign one particulars-role to two 

or more arguments within the same construction. Chomsky (198l) refers to the 

constraint which rules out such twin possibilities of θ-role assignment as 

criterion or θ-criterion. (Chomsky, ibid) 

Each argument has one and only one θ-role, and each θ-role is assigned to one 

and only one argument. For this paper, below is a very brief definition of 

selected theta roles.  

a. Agent 

An agent is an entity that deliberately performs the action. In other words, it 

is the entity that instigates an action or the movement of the theme. Napoli 

(1996) says that one quality of an agent is the ability to carry its function 

voluntarily. 

b.Patient 

The patient is the entity that undergoes the action and has its state changed. A 

patient must not just be animate but it must be a human. Here, the action is 

direct because nothing comes between the verbs and the arguments. 

c. Goal 

It is the location towards which the entity moves or where the action is 

directed towards. Whether the entity reaches the location or not is immaterial. 
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Case-Theory 

This theory is concerned with the assignment of case features such as 

Nominative, Accusative, Genitive, etc to overt NPs in a structure (Radford, 

1983). In the context of GB, Case has been recognized as an obligatory feature 

of NPs in a structure (Ndimele 1992:20). This implies that each NP must be 

assigned a case in a structure. If an overt NP fails to be assigned a case or fails 

to occur in a position to which case can be assigned, then the structure is ruled 

out as ungrammatical. This is clearly stated in the following case filter as 

given in Sells (1985:53). *NP: if NP has phonetic content and has no case. 

The case filter stated above expresses that any sentence containing an overt 

NP is ungrammatical if the NP is not case-marked (Ndimele 1992:20). 

Following Ndimele (1992:22), Radford (2004), and Chomsky (1981), the 

basic instances of case assignment are as in below:    

9) 

a.    If INFL is [+Tense] Nominative case is assigned to the [NP IP] 

b.   A verb assigns Accusative case to [NP VP) 

c.    A preposition assigns the oblique case to [NP PP] 

d.   Nouns and Adjectives (i.e. +N categories) do not assign case.                                                                                 

e.    Case is assigned under a government except Genitive case.                         

f.    Genitive case is assigned in the structure [NP X] 

g.   A case assigner must be the head of a certain projection that must 

immediately dominate the NP to which the case is to be assigned. 

Following Chomsky and others, Ndimele (1992:25) gives a constraint on case 

assignment which is known as case criterion as follows: 

10) 

i- Each NP bears one and only one case 

ii- each case is assigned to one and only one NP 

The case criterion stated above expresses that an NP cannot bear more than 

one case from the same case assigner nor is it possible for a given case assigner 

to assign a given case to more than one NP (Ndimele 1992:25). 

Binding Theory 

The binding theory is concerned with the conditions that govern the 

relationship between "referential nominals (whether phonologically overt or 
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otherwise) to their potential antecedent in a structure (Chomsky, 1981). 

According to Righler and Beukema (I985), the term binding refers to the co-

reference relation between a binder and a bound element in a structure. A 

pronoun or any type of noun has a structural relation to another and is co 

indexed with it, it is said to be bound to it (Chomsky, 1986).  The binding 

theory divides the class of referential nominals into anaphors, pronominal and 

referential expressions (Righler and Beukema 1985:110). As proposed by 

Chomsky (1981), there are three binding conditions for the anaphors, 

pronominal and the referential expressions as given below: 

11)An anaphor must be bound in its governing category, (anaphors: NP-

traces. lexical anaphor, PRO).  

a- Pronominal is free in its governing category. (Pronominal:  

             pronouns, PRO). 

b- An R referential expression is free everywhere. 

Methodology and Theoretical Framework 

The paper has elicited data through primary and secondary methodologies 

including the interviews that were conducted and some books on Gbagyi and 

GB theory were gathered and referred to. Research of this kind is highly 

empirical and theoretical. This is because the data used is largely elicited 

through purposeful fieldwork using interviews, questionnaires, and personal 

observation.  

Data Presentation and Analysis 

Here, I make a modest attempt to present the data and use three sub-modules 

of GB to analyse them. 

Theta Theory: Here is the data on theta roles of Gbagyi NPs followed by a 

brief analysis. 

Consider the examples below: 

(12)-  Wo Ku be wa gye Idris 

                Agent             Goal 

 (He       Pst   come pp              see     Idris) 

             He came to see Idris 

(13)-  a- Binta          La woo  wuu 

                 Agent                        Patient 
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 (Binta  Pst        him/he             kill) 

 Binta killed him/her 

 

b-       Musa du gyinko ho  okunsu   Musa 

           Theme           Locative                       Experiencer 

           (Musa went market DET PREP/with  Musa) 

          Musa went to the market with Musa 

In (12) “Wo” “He” is the Agent that performs the action, and “Idris is the 

entity towards which the action took place. Whereas in (13) “Binta” again the 

subject this time bears the Agent theta-role and “woo” “him/he” bears the 

patient theta role. 

Case Theory: Here is the data on the assignment of case features on the 

Gbagyi NPs followed by a brief analysis. 

Consider the following examples: 

(14) Ozo  ho  filo  shaknu  ho 

 (Bean  DET  PREP            pot DET) 

                  NOMINATIVE                                          OBLIQUE 

  The bean is inside the pot 

 

(15)  Musa du gyinko ho okunsu  Musa 

  (Musa went market DET PREP/with  Musa) 

                       NOMINATIVE    OBLIQUE                 OBLIQUE 

 Musa went to the market with Musa 

(16)  Binta   La  woo  wuu 

  (Binta  Pst  him/her kill) 

                NOMINATIVE               ACCUSATIVE 

  Binta killed him/her 

In (14) above, “ozo” “bean” is assigned a Nominative case being it an NP at 

the subject position, while the PREP assigned an Oblique case to the 

proceeding NP “shaknu” “pot”. In (15) above, “Binta is assigned Nominative 

case while “woo” “him/he” is assigned an Accusative case.  

Binding Theory: Here is the data on Binding principles showing how NPs in 

Gbagyi satisfy them, followed by a brief analysis. 

Consider the following examples for BT principle A: 

17)  *Woi  kwa  aajei  maaji 
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(He  Psr  each other  support) 

*He supported each other 

 

18)  Baai kwa  aajei  gu 

(They  pst  each other  fight) 

They fought each other 

  

19)  Baai la  baiii   wuu 

(They pst themselves                  kill) 

They killed themselves 

 

20)  *Johni  la  baiij  wuu 

(John  pst  themselves kill) 

*John killed themselves. 

Note: In 20 above, the arguments are not co-indexed due to lack of agreement 

in number between the external argument “John” and the internal argument 

“baii’ (themselves). That is why the sentence is marked ungrammatical. 

Consider the following examples for BT principle B: 

21)   Wo Ku be wa gye Idris 

                           (He Pst come pp see Idris) 

                           He came to see Idris 

22)  Baa  bmua  lo 

                           (They  beautiful MOD) 

                           They are beautiful 

Consider the following examples for BT principle C: 

23)   Obi ho yinwei  daabo  paceyye 

                          (Boy DET AUX  talk  gently) 

                         The boy is talking gently 

24)  Musa du gyinko ho okunsu  Musa 

                          (Musa  went market DET PREP/with  Musa) 

                          Musa went to the market with Musa 

From 17-24, we have seen how the NPs in Gbagyi are interpreted and 

distributed according to the principles of BT, and how some NPs failed to be 

interpreted accordingly for failing to conform to the principles. 
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Conclusion  

This paper presents the synopsis of NPs using some aspects of the GB sub-

modules on which the paper is embedded. It is hoped that more research will 

fully explore the NPs in the Gbagyi language using the whole GB theory. 
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Fa’idar Harshe Ga Rayuwar Al’umma 

Abdullahi Lawal Dikko  

Tsakure 

Ma}asudin wannan ma}ala ita ce bayyanar da fa’idar harshe cikin rayuwar 

al’umma ta yau da kulum. Nazarin ya yi }o}arin tabbatar da fa’idojin harshe 

a wajen zamantakewar al’umma da kasuwanci da al’adu da ilimi da karatu 

tare da yin sharhi a kan kowane da zayyana madogarar da za su iya samun 

gindin zama. A }arshe an ankarar da cewa lallai harshe na da matu}ar fa’ida 

ga jama’a kasancewarsa sinadari mai muhimmanci da Hausawa ke amfani da 

shi wajen gudanar da hul]o]i a tsakaninsu da juna, tare da sauran al’ummomi 

baki ]aya a cikin zamantakewar yau da gobe. 

Gabatarwa  

Harshe abu ne da kowane al’umma ke tun}aho da shi, babu tababa cikin 

wannan magana. Ana hasashen cewa duk wata al’umma da ke rayuwa a cikin 

doron }asar nan tana alfahari da harshenta. Idan muka yi la’akari da halin 

zamantakewar ]an Adam babu abun da zai iya gudana in babu  taimakon 

harshe. Cu]anya da musayar ra’ayi da harshe ake gudanar da su a cikin gida, 

da cikin unguwanni, da cikin gari da ma }asa baki ]aya. In kuwa haka ne 

zamantakewar al’umma na gudana ne tare da taimakon harshe. Hul]a tsakanin 

}asa da }asa, harshe ne ginshi}in samun nasararta.   

Muhimman bayanai da ake amfani da su wajen gane fa’idar harshe su ne ta 

hanyar maganganun da al’umma ke yi da kuma irin fa’idar da suke amfana da 

ita. Don haka, kusan a ce fa’idar harshe abu ne mai yawa da matu}ar kima. 

Zai yi kyau a haskaka domin al’umma su }yallara idonsu a kai, ta yadda za su 

]auki harshensu da muhimmanci, tare da martaba shi da karramashi da kare 

shi ta kowane hali. Saboda haka, in ana son kwaliya ta biya ku]in sabulu. 

Akwai fahimtar cewa lallai in aka kalli wa]annan jigogi da idon basira, wato 

zamantakewa da kasuwanci da al’adu da karatu da ilimi na addini ko zamani 

aka taskace su yadda ya dace. Muna sa ran za a cimma nasarar burin da ake 

nufi a cikin wannan ma}ala. 

Ayyukan Da Suka Gabata  

Lallai, masana da manazarta sun yi tsokaci mai yawa kan abin da ya shafi 

harshe kuma sun yi bayyana da dama a kai. Alal-misali Yakasai (2004:100) 
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ya ce: “Amfani da harshe ya wuce dogaro ga sanin harshe har na mai magana, 

wato ya }unshi har da bayanin mai magana da suka ha]a da yadda za ta sarrafa 

harshe cikin dangantaka.” Amma a ra’ayin Shehu (2012:46) yana ganin cewa: 

“Harshe tamkar takobi ne mai kaifi biyu, ko kuma tamkar birgimar hankaka 

ne, kowa ya ga farinsa zai ga ba}insa. Da harshe ake gini haka ma rusawa”. 

Bugu da }ari, a ganin [antumbishi (2005:70) zamananci na da ala}a da 

magana, kuma muhimmancin harshe a jama’a ya }unshi: 

1. Sadarwa 

2. Musayar ra’ayoyi 

3. Bun}asa al’adu da tattalin arziki. 

4. Tabbacin kariya ga harshen ta fuskar amfani da shi domin  hana  

                    mutuwa. 

5. Cewa ba za mu iya magana ba sai da shi. 

Bugu da }ari, Yakasai (2005), ya tattauna a kan matsayin harsunan ‘yan 

tsiraru ga abin da yake cewa:  “Za a iya inganta ko ha~aka ]orewar harsuna 

‘yan tsirarru ta wa]annan hanyoyi, musamman ma idan aka yi la’akari da 

cewe “kyakkyawan aikin fasalta harsuna hanya ce, mafi dacewa ta tabbatar da 

]orewar rayuwa”. 

Harshe  

Wannan fage ne da ya }unshi yadda ake za~en kalmomi a lallasa su ta yadda 

za a sami ingantaccen zance mai ]auke da ma’ana. Saboda haka, ana amfani 

da harshe ne domin cimma duk wata nasarar magana mai ma’ana. Sakamon 

haka ana iya ]aukan harshe a matsayin hanyar sadarwa a cikin al’umma. 

Babban abin la’akari shi ne kowace al’umma ta duniya tana da harshenta na 

musamman da take amfani da shi domin gudanar da harkokinta a tsakaninta 

da jama’a, wannan kuwa ya ha]a da kasuwanci da karatu da rubutu da 

al’amuran da suka shafi mulki da sauransu. Dangane da amfani da harshe a 

wajen muhallin magana ga abin da Yakasai (2010:78) ke cewa:  

Saboda haka, duk lokacin da mutum zai yi zance ko hira, magana ko ta]i, ko 

kuma yake bayar da umurni to akwai abubuwa guda uku da sukan zo cikin 

zuciyarsa: 

1. Darajar mai saurare a idanunsa (wato a idanun mai bayar da 

                     labarin). 

2. Abin da ake magana/hirar/ta]in ko zancen a kansa. 

3. Wurin da ake gudanar da hul]o]in (duba Gadanya ). 
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Sauran maganar ita ce ta }ara tabbacin cewa kowane ta]i yana da zubi da tsari 

wato ba haka nan yake kara zube ba. Hasali ma, su wa]annan da ta]in (ko 

hirar) ya shafe su suna da hanya ta gabatarwa (farawa/bu]ewa) ]orewa da 

kuma kammala ta]in ko hirar. 

Masana da dama sun tofa albarkacin bakinsu dangane da harshe. Wannan ya 

sa aka ga ya dace a bayyana ra’ayoyinsu domin kwaliya ta biya ku]in sabulu. 

Daga ciki akwai (Yakasai 2004) da kuma Muhammad (2006) da kuma Amfani 

(2012). Yakasai (2004:9), Ya kalli ala’ada ta fuska biyu ne a rayuwar 

al’umma, musamman ya yi la’akari da Bahaushe ta fuskar amfani da harshe. 

Ya ce: “da yake al’adun mutum na gargajiya sukan bayyana wani abu game 

da shi in da zai magana da kuma yadda zai yi maganar), to bahaushe ya ]auki 

duniyarsa ya kasa zuwa gida biyu dangabe da rayuwa, wato namiji da mace 

saboda haka, ga rayuwar Bahaushe, duk yadda yake ganin rayuwar duniya to 

haka nan furucinsu yake. A ta}aice dai, man]i}in harshe da al’adarsa su ne 

ke zama jigon da za a yi amfani da shi wajen samun kalmomin magana. 

Muhammad (2006:2), ya nazarin harshe ta fuskar tunani a rayuwar ]an Adam. 

Ya bayyana cewa: “Harshe shi ne ma}unshin tunanin ]an Adam, ke nan hul]a 

ba za ta kammalu ba tsakanin mutane sai da amfani da harshe. Hasali ma dai, 

harshe shi ne babbar hanyar ilimantarwa da sanarwa, ba tsakanin mutum da 

mutum ]an uwansa kawai ba; har ma tsakanin Ubangiji mahallacin kowa da 

kome da mu bayinsa. Matsayin harshe a fagen ilmantarwa a fili yake in mun 

yi la’akari da yadda Allah (S.W.T) ya ce (a aya ta 33 -33 ta surar ba}ara), 

cewa shi (Ubangiji) Ya sanar da Adam sunayen (abubuwa) dukkansu, sannan 

ya bijirar da su abubuwan ga mala’iku, ya ce su fa]i masa sunayen abubuwan 

amma suka kasa… ”. Shi kuwa Amfani (2012:9), ya jawo hankali kan tabbatar 

da ci gaban ]aurewar harshe. ya ce: “Don tabbatar da cigaban harshen Hausa, 

tilas ne Hausawa su matsa }warai wajen nazarin harshen da kuma amfani da 

shi. A halin da ake ciki yanzu Hausa tana gur~ata a hankali, zuwa gaba, ba 

mamaki gur~acewar ta wuce gona da iri. Ana nazarin Hausa a }anana da 

manyan makarantu amma yawar almajiran da ake yayewa a manyan 

makarantu bai kai kallo ba.” 

Zamantakewa 

Babban abin lura a wannan ~angare shi ne hul]a ko mu’amala da ‘yan uwa 

na kusa ko nesa da abokanin sana’a da makwa~ta, ba su inganta sai an sami 

fa’idantuwa da harshe. Abin tambayar a nan ita ce ta yaya ne za a iya 

fa’idantuwa? Manufa sai al’umma sun kasance masu la’akari ko yin amfani 

da harshe yadda ya dace. 
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Harshe na da ala}a ta }ud-da }ud da rukunin jama’a ko }ungiyoyin al’umma, 

sanin kowa ne babu yadda za a  yi a zauna wuri guda ba tare da an gudanar da 

hul]o]i ba tun da Allah (SWT) ya bai wa ]an Adam baki, ya sanya masa 

harshe wanda da taimakonsa ne ake jujjuya shi a yi magana, maganar kuma 

ta zama mai amfani a cikin al’umma. Sakamakon haka, za a iya tantance ]a 

da uba da mata da ‘ya ko ]a. A duk inda aka sani a zamantakewar jama’a, ana 

iya cewa wane shi ne shugaba ko jagora, amma inda al’amura ke tafiya yadda 

ya kamata. Sa’annan har wa yau ana iya tantance mai unguwa ko hakimi, sarki 

da shugaban }aramar hukuma, har zuwa shugaban }asa. Lallai duk wa]annan 

al’amura da taimakon harshe ne kawai aka iya bambance su, kuma a san 

nauyin da ke bisa kan kowa. 

A zahirance muna ganin wajen zamantakewar al’umma harshe na taka rawa 

domin sai an ha]a sauti, sa’ananan a sami kalmomi har ya zuwa jumloli idan 

ana son isar da sa}o yadda ya kamata. Da wannan ne ma |abura (2008:2) ke 

cewa: “Harshe hanyar isar da sa}o ce ta musamman ba kamar yadda dabbobi 

kan yi amfani da sauti idan za su isar da sa}o ba, alal-misali; kare da mage 

duk inda suke a duniya sautin da suke fitarwa saboda  isar da wani sa}o na iri 

]aya ne.” Amma shi ]an Adam sauti da yake fitarwa don isar da sa}o na 

musamman. Yakan zama }e~a~~e daga al’umma zuwa al’umma a ko’ina a 

nan duniya”. Sakamakon wannan batu za mu iske cewa a cikin zamantakewar 

al’ummar duniya kowane mutum na da ke~a~~iyar hanyar isar da sa}o ga 

‘yan uwansa da kuma  sauran al’umma. Wani lokaci dole a koyi wasu harsuna 

domin cimma nasarar hul]o]i.  

Kasuwanci 

Dangane da fa’idar harshe a wajen jama’a in ana batun kasuwanci abu ne mai 

muhimmanci domin babu yadda kasuwanci zai gudana in babu taimakon 

harshe. Sa’annan wani abin da ya kamata mu lura a nan shi ne, kasuwancin 

nan dole ne ya tafi da tattalin arziki, saboda kamar ]an juma ne da ]an 

jummai. Auta (2006:194) ya fa]i: 

“Idan muka ]auka Kalmar kasuwanci kuwa ana cewa “wane hamsha}in ]an 

kasuwa ne” ko kuma wane ya iya kasuwanci” ko kuma a ce yau “Kasuwa ba 

ta yi kyau ba” da sauransu. Duk dai ana danganta abin ne da harkar saye da 

sayarwa, da kar~uwar abin ko akasin haka. 

Saboda haka, albarkatun }asa da jujjuya su yadda ya dace da zamani, da kuma 

harkokin kasuwanci a hannun jama’a da sarrafa shi yadda ya dace domin 

samun bun}asar al’umma na bu}atar yin amfani da harshe ta yadda kowa zai 
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fahimci abin da ake nufi. In ko ba haka ba a}alla dole mutum ya nemi tafinta, 

wanda zai taimaka a cimma gaci. 

Idan tattalin arzikin }asa ya bun}asa to, jama’ar }asar za su sami aiwatar da 

sana’o’i masu yawa, kamfanoni kuma za su yalwatu. Sanadiyyar haka, 

al’ummarta za su ha]u wuri guda, wannan zai haifar da samun wani 

kar~a~~en harshe da za a rin}a magana da shi. A nan, an sami bun}asar 

harshe guda, kuma ya taimaka wajen biyan bu}atar da ake nema a kan 

harkokin kasuwanci da sana’o’i, wanda yana ]aya daga cikin ginshi}an ci 

gaban rayuwar al’umma.    

Al’adu 

Gusau (2013:358) ya bayyana cewa; “kowace al’umma a duniya tana da wasu 

al’adu wa]anda takan ke~anta da su, kuma take tanada wa kanta lokaci bayan 

lokaci. Al’adun al’umma sukan zama da]a]]u ko kuma sababbi kuma irin 

wa]annnan al’adu ne sukan kasance al}ibla na al’umma wa]anda ake sanin 

ta da su, ake rarrabe ta da su, ake fahimtar ta da su, kuma ake kiyaye 

mutuncinta da su. Haka kuma su ne, suke zama shari’ar al’umma, a dinga 

ka]a wa al’umma take da su da kuma an gano su a nuna wa al’umma kaza 

ne.” Alal misali, Masar ba a fahimci akwai tsohuwa da sabuwa ba sai ta fuskar 

gane al’adu da]a]]u da sababbi. A tsohuwar masar aka yi Fir’aunoni da suka 

yi gine-gine ta yanayin dala, kuma suka zama masu }awata duwatsu da zane-

zane masu kayan  yaki na gargajiya da sauransu.  

Bugu da }ari, ta fuskar abin da ya danganci sababbin al’adu ko kuma mu ce 

abubuwan zamani ya haifar da cigaba. Harshe kan taimaka wajen yi musu 

jagora da yin saiti ta yadda za su amfanar da al’umma kuma su zama abin 

alfahari ga rayuwar al’umma. A nan in mun duba da kyau za mu ga cewa 

harshe a matsayinsa na mabu]in al’ada kan dubi al’ada  da idon basira, sannan 

ya za}ulo da wasu sabbabin kalmomi da suka da ce da shi. Misali kalmomi 

da ‘yan siyasa kan yi amfani da su a wajen laccoci da sukan shirya, ko kuma 

kalmomi na saye wadda mata suka fi yi. Haka kuma ‘yan jaridu kan samar da 

wasu kalmomi na musamman da kan jawo hankalin masu sauraro, misali 

shirin ‘An-ce-ka-ce’ na rediyo Nagarta da ke Kaduna, da makamantansu. 

Saboda haka, idan aka yi  duba da kyau a ga suna nuni da al’adun tare da 

samar da }ir}irarun  kalmomi. Sa’annan akan sami sababbin karin magana na 

harsuna daban-daban.  

Ga al’ada  a da, maza ke zuwa neman aure, mata su kan kai kayan lefe, amma 

yanzu wasu al’ammurran sun canza. Wata }ila addini ne ya kawo haka, 
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wata}ila kuma neman sau}i da sauyen yanayin rayuwar al’aumma. Yanzu a 

}asar Hausa kusan maza ke kai kayan lefe ba mata ba, kamar yadda aka sani. 

Saboda haka, harshen a da matu}ar fa’ida wajen gudanar da duk zantukan da 

ake yi a rayuwar yau da gobe ta fuskar al’ada.      

Muhimman bayanai da ake amfani da su na fa’idar harshe shi ne ta yadda za 

a taskace al’adun al’umma da]a]]u da sababbi wannan al’amari ne da ake 

fahimtarsa ta hanyar tarihi, da ta hanyar kunne ya girmi kaka, (wato da ka,) 

ko kuwa rubutacce. Ko ma wanne ne muka ]auka a ciki dole ne harshe ya 

taka rawa domin da bazarsa ne ake tun}aho. Duk wani abin da za a fa]i ko 

rubuta game da al’adu harshe ne za a yi amfani da shi. 

Sa’annan wani abin lura shi ne ana iya tantance al’ummomi daban-daban da 

tadodinsu ta hanyar al’adunsu a da da yanzu, haka kuma, ana la’akari da gine-

ginensu, da sauran alamomi da aka zayyana a duwatsu da makamantansu. 

Harshen Karatu 

A ~angaren karatu, wannan bincike yana ganin ko ba a ce ba, ai lallai, harkar 

karatu abu ne mai fa’idantar da al’umma a cikin rayuwar yau da kulum, kuma 

ginshi}i ne wanda ke da madogari mai albarka ga al’umma, Bunza (2013:205) 

ya tofa albarkacin bakinsa dangane da karatu ga kuma abin da yake fa]i: 

Don me ake karatun harshe? Sanin cewa, masana sun yi wa 

harshe tarkakken nazarin da ]alibi zai ratsa ya sami waraka ga 

bayanin harshe ko ilimin  harsuna, ba ana nufin Hausa ba harshe 

ba ne bu}ata ita ce, }yallaro dalilan da zai sa mai harshe, ya 

nazarci harshensa ko ya nazarci wani harshe a matsayin fagen 

karatu da neman shahara a ciki.    

Saboda haka, mun fahimci cewa nazarin harshe abu ne da ya zama wajibi ga 

duk wani mai karatu a wannan ~angare in an yi waiwaye a baya za mu ga 

cewa, Annabi Muhammad (S.A.W) farkon ayar da Ubangiji Allah ta’ala ya 

sanar da shi ita ce Iqra’a “wato ka yi karatu.” Ashe in haka ne, karatu abu ne 

mai fa’ida ga al’umma, kuma wannan karatu bai ta~a gudana sai da harshen 

da za a yi magana da shi. Sa’annan harshe na ]aya daga cikin sinadaran da 

kowace al’umma ta duniya ke bu}ata yin amfani da shi wajen karantar da 

al’ummarsu, muhimman al’amuran da suka ji~anci rayuwa, ta fuskar addini. 

Da dukkan sauran abubuwan da suka shafi kimiyya da harkokin yau da gobe 

da taimakon karatu da rubutu ake cimma nasararsu. 
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Ilimi 

A wannan ~angaren wasu za su iya tambayar bambanta karatu da ilimi? 

Manufar a nan, ita ce a fayyace muhimmancin karatu da fa’idarsa ga harshe. 

Sannan kuma a }yallaro abin da ya danganci ilimi shi ma a iya taskace shi. 

Duk da yake a wajen wasu masana suna ]aukansu abu guda ne. [antumbishi 

(2012:38) yana cewa:  

           Mai ilimi na nufin masani. Ilimi ya shafi karatu da rubutu wannan 

ya nuna cewa yana da ala}a da magana ]an Adam ne kawai yake 

yin magana; wadda sai an yi tunani domin ta samu tsari da 

ma’ana ilimi ke bambanta mutum da dabba, ya bai wa mutum 

‘yanci, haka kuma shi ne ke kawo ci gaba ga kowace al’umma da 

}asa. 

Ashe in ko wannan batu nasa haka ne dangane da ilimi, sai an iya karatu da 

rubutu sannan ilimi ya samu ga al’umma, ilimi ginshi}i ne ga rayuwar kowace 

al’umma. Babu wata al’umma da za ta ci gaba in ba su da ilimi. Masu ilimi 

suke tafiyar da harkokin gwabnati, masu ilimi suke nuna fasaharsu da 

basirarsu ga duk wani al’amari da zai bun}asa rayuwar jama’a ta fuskar 

masanan’atu, da kamfanoni da sauran al’amuran da suka shafi ilimin kimiyya 

da fasaha. 

Wani abin ban sha’awa shi ne ba wai sai wanda ya iya karatu da rubutu ne 

kawai zai zama mai ilimi ba, wani lokaci a kan sami mutum ko wasu cikin 

al’umma da Allah (SWT) kan yassare masu wata hikima da basira a wani fage 

na musamman ya zama sun yi fice a wannnan fage, ta haka za a ce suna da 

ilimin abin. A nan ne  sai kuma a ga cewa: harshe suke amfani da shi wajen 

cu]anya da al’umma ko wa]anda suke yin hul]o]in da su. Saboda harshe na 

da fa’ida sosai a wajen ilimi da aiki da shi da kuma ilimantarwa. 

Kammalawa 

A ta}aice ana iya bugun }irji a ce fa’idar harshe ga rayuwar al’umma abu ne 

mai matu}ar kima da daraja da kuma kwarjini. Bisa ga irin nasarorin da ake 

samu a rayuwar al’umma. Kasancewar harshe shi ne sinadarin inganta duk 

wata mu’amula a rayuwar al’umma.  

A wannan ma}ala an yi }o}arin haskaka maganganun da suka shafi harshe 

daga bakin masana tare da jin ra’ayoyinsu . A cikin nazarin da aka yi an yi 

}o}arin bayyana zamantakewar al’umma ta hanyar zayyana fa’idar harshe 
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sannan kuma an kalli kasuwanci  da kuma irin rawar da harshe kan taimaka 

wajen gudanar da kasuwanci ga al’umma. 

An kuma nazarci harshen karatu da ilimi a rayuwar al’umma da gudunmuwar 

harshe a kansu. A }arshe mun fahimci cewa harshe na da matu}ar tasiri ga 

rayuwar al’umma ta kowace fuska.  
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ْيٌء آراء 
َ

ِلِه ش 
ْ
ِمث

َ
ْيَس ك

َ
املعربين في )الكاف( من: ﴿ ل

ِميُع الَبِصيُر   (150)﴾ َوُهَو السَّ

 

 عبد هللا إسحق محمد الجزولي مطر 

 مستخلص البحث:   

 من حروف املعاني في القرآن الكريم، أال وهي )الكاف( من 
ً
يتناول هذا البحث حرفا

ِميُع الَبِصيُر ﴾ وذلك  ْيٌء َوُهَو السَّ
َ

ِلِه ش 
ْ
ِمث

َ
ْيَس ك

َ
)كمثله( في قوله تعالى: ﴿ل

الستكشاف املعاني املختبئة وراء هذا الحرف )الكاف( ،وتجلية غوامضها، وما 

 يه من أغراض. تدل عليه من معاٍن، وما تبد

يهدف هذا البحث إلى تسليط الضوء على بيان أقوال العلماء السابقين في هذا 

الحرف، وهذا هو سر اإلعجاز املعنوي للقرآن الكريم الذي تحّدى وأعجز 

 
ً
لهم من اإلتيان عن سورة من مثله. فإعجاز الكتاب العزيز يبدو جليا

ّ
البشرية ك

.  ملن يعيش معه، ويتأمله، ويدرس كلما
ً
 حرفا

ً
 ته كلمة كلمة، وحروفه حرفا

ولقد كان االلتفات إلى إقامة املعنى وبيان البالغة في هذا الحرف )الكاف( بعد 

استكمال الحكم النحوي مما يقتضيه النظر في كتاب هللا العزيز الذي هو أفصح 

 الكالم العربي املبين، من أجل ذلك عرضت املعاني في غضون البحث. 

 ــ إلى إبراز العالقة بين اإلعراب واملعنى؛ إذ كلما تعدد إعراب ويهدف البحث ـ
ً
ـ أيضا

كلمة ما، أو حرف ما في القرآن الكريم، تعدد املعنى الواحد والعكس، كما نراه في 

ْيٌء﴾ ؛ ألن النحو 
َ

ِلِه ش 
ْ
ِمث

َ
ْيَس ك

َ
ِلِه( في قوله تعالى: ﴿ل

ْ
ِمث

َ
هذا الحرف )الكاف( من )ك

                                                           

 .11( ـــ الشورى: 150)
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ية األرخرى نشأ لفهم القرآن الكريم، والبحث عن كل ما شأنه شأن العلوم اإلسالم

يفيد في استنطاق نصوصه باعتباره أعلى ما في العربية من بيان. وبعد أن أنهيت 

البحث أثبت في نهايته رخاتمة توجز أهم ما ورد فيه، ومنها : توصل البحث إلى أّن 

نًى، قد ــ يفض ي إلى مع كل وجه إعرابي في القرآن الكريم ــ كما في هذه الية الكريمة

يخالف معنًى آرخر، قد أفض ى إليه وجه إعرابي آرخر، وهكذا، مما يجعل الية 

تنفتح على أغراض عدة، ومعاني جمة، لعلها تكون جميعها مقصودة، إذا كانت 

 نابعة ارختالفات أصحابها من نوع االرختالف املحمود املنضبط.   

 وهللا من وراء القصد وهو هادي السبيل  

 بسم هللا الرحمن الرحيم

 مقدمـــــة:

الحمد هلل وكفى، وسالم على عباده الذين اصطفى سيدنا محّمد وعلى آله 

 وصحبه ومن اهتدى . وبعد:

ْيٌء َوُهَو 
َ

ِلِه ش 
ْ
ِمث

َ
ْيَس ك

َ
فعنوان هذا املوضوع:)آراء املعربين في )الكاف( من ﴿ل

ِميُع الَبِصيُر ﴾ )دراسة: نحوية ــ تحليلية(. ف قد عّن لي أن أبحث عن  هذا السَّ

الحرف املعنوي )الكاف( من )كمثله( في هذه الية الكريمة عند املعربين، 

واملفسرين القدامى واملحدثين ؛ لكونها من املواضيع املهمة التي حظيت 

 أقوال العلماء فيها وهذا 
ً
 داللتها، مبينا

ً
باستعمال الكتاب العزيز إياها، ملتمسا

املعنوي حيث نالحظ أن اللفظة القرآنية الواحدة، بل  هو سر إعجاز القرآن

ل قيمة معنوية وجمالية عند الكثير من املعربين 
َّ
الحرف القرآني الواحد شك

واملفسرين ــ كما في هذه الية الكريمة ـــ من بدايات نزول الوحي إلى رسولنا الكريم 

ـ أهل الفصاحة والبيان ــ ـــ صلى هللا عليه وسلم ــــ إلى يومنا هذا، فوقف العرب ـ
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مبهورين حيارى، وعاجزين عن اإلتيان بسورة من مثله، هذا والذي حملني على 

 التفكير في الكتابة عن هذا املوضوع أمران:

األمر األول: معرفة الدالالت التي رخلفها )الكاف( من )كمثله( في هذه الية 

ها، ودافع كل معرب الكريمة، ومعرفة أقوال العلماء من معربين ومفسرين في

 ومفسر وأدلته.

ِلِه﴾ 
ْ
ِمث

َ
األمر الرخر: اإلجابة عن األسئلة التي تثار حول هذا الحرف )الكاف( من ﴿ك

ِلِه﴾ في قوله تعالى: 
ْ
ِمث

َ
في هذه الية الكريمة نحو: ما الجالب لهذه )الكاف( من ﴿ك

ْيٌء ﴾ والتي أدت إلى ارختالف العلماء إلى تلك
َ

ِلِه ش 
ْ
ِمث

َ
ْيَس ك

َ
 األوجه واألقوال ﴿ل

الكثيرة؟ وما الذي شبه بها )الكاف( في هذه الية الكريمة؟ و)كاف(التشبيه إذا 

ل( الدال للتشبيه، فما املراد منهما؟ هل لكل معنى قائم بذاته؟ 
ْ
اقترن بلفظ )امِلث

أم املعنى واحد؟ وغير ذلك من األسئلة التي تثار حول هذا الحرف )الكاف( من 

ِلِه﴾ في 
ْ
ِمث

َ
الية الكريمة. وسيكشف البحث ـــ بعون هللا تعالى ـــ القناع، ويزيل ﴿ك

اللثام عن بعض املعاني املخبئة وراء هذا الحرف )الكاف( ويجيب عن تلك 

التساؤالت، وذلك من رخالل الوقوف على آراء وأقوال العلماء من املعربين 

 واملفسرين السابقين ــ إن شاء هللا تعالى. 

هذا البحث بحسب املادة املدروسة أن ينتظم في محورين،  وقد اقتضت طبيعة

تسبقها مقدمة وتقفوها رخاتمة، ورخصصت املحور األول: للحديث عن )الكاف( 

حقيقتها، وأقسامها، وداللتها، بينما رخصصت املحور الثاني: ألقوال املعربين 

ْيَس 
َ
 واملفسرين في اجتماع أداتي التشبيه )الكاف(، و)مثل( في قوله: ﴿ل

َ
ِلِه ك

ْ
ِمث

ْيٌء﴾ هذا وقد رخلصت الدراسة بخاتمة أشرت فيها إلى أهم املعالم البارزة لنتائج 
َ

ش 

البحث من رخالل دراستي لهذا املوضوع، وكما قمت بتزويد البحث بفهرس 

 للمصادر واملراجع. 
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أقسامها، وداللتها:  املحور األول: )الكاف( حقيقتها، و

سام الكلمة؟،أهي اسم أم حرف؟ وإذا ارختلف النحويون في نوع )الكاف( من أق

 فهل هي أصلية أم زائدة ؟، 
ً
 فمتى تتعين االسمية فيها؟ وإذا كانت حرفا

ً
كانت اسما

 (151)وإذا كانت زائدة، متى تكون زائدة ؟ وفي حرف )الكاف( قال الصرصري 

 فيها
ً
 :(152)الشاعر املعروف ملغزا

 العلماء   تخفـىوحـرف من حروف الخط  ليست  ** عالمـته    على   

 في الحروف يكون  حرفا
ً
  مع  األسماء  طــورا **  وطورا

ً
 يكون اسما

 تــــــراه   يـقـدم  األسـمـــا   طــــــورا**  ويــمـــنـــع   من  مشابـــهـة  ويـنــفـى                   

 سمـــيـتـه    يصيـر   رخـــلـفــايصر  أمامـها   مـا  دام   حــرفـا   **  وإن                        

 وقــد تلقاه  بـين  اســم   وفــعـــل   **  قـد اكتنفاه   كاإلبـريـــق   لطفا

                                                           

(ــ الصرصري: هو يحي بن يوسف بن يحي األنصاري أبو زكريا، جمال الدين الصرصري، 151)

. له قصيدة دالية في 
ً
شاعر من أهل صرصر )على مقرية من بغداد( سكن بغداد وكان ضريرا

( وله ديوان شعر، واملنتقى في مدائح الرسول ـــ صلى هللا عليه وسلم ــــ 774فقه الحنبلي )
ً
بيتا

رصرية، وقصيدة في كل بيت منها حروف الهجاء كلها، مؤلفاته معظمها والوصية الص

 (.     8/177مخطوطة، قتله التتار يوم درخلوا بغداد. )ينظر: األعالم للزركلي 

( ــ األلغاز النحوية: وهو الكتاب املسمى )الطراز في األلغاز( تأليف: عبد الرحمن بن أبي 152)

هــ 1422املكتبة األزهرية للتراث ــ القاهرة من دون طبعة هــ( 911بكر، جالل الدين السيوطي )

 51م /2003ـــ 
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فهذا ما أود أن أقف عنده ــ إن شاء هللا ــ لبيان آراء العلماء فيها فمقصدنا والكالم 

الكاف( ، فـ)(153)في هذا املحور عن )الكاف( املفردة أي: البسيطة غير املركبة

 املفردة تنقسم إلى قسمين: 

 ــ و)كاف( مفردة غير جارة.2ــ )كاف( مفردة جارة. 1

 مثل: )بك، وعندك ، وإليك(،وهذا ال يهمنا في هذا     
ً
فغير الجارة ما كان ضميرا

البحث، والذي يهم الباحث )الكاف( املفردة الجارة: حرفية ،أو اسمية، عما يلي 

 تفصيل لذلك:

 : و)الكاف( الحرفية لها رخمسة معان:األول:)الكاف( الحرفية ومعانيهاالقسم 

: وذلك نحو قولك: زيد كعمرو، وعبد هللا كجعفر، على (154)املعنى األول: التشبيه

 أن النحويين قد ارختلفوا في هذه )الكاف( إلى مذهبين:

ل على لياملذهب األول: أن )الكاف( ــ في املثالين السابقين ــ حرف، حتى يقوم الد

 أنها اسم، واحتجوا على حرفيتها باألدلة التية:

، واالسم ال يكون كذلك، وذلك شأن الحروف 1
ً
ــ أنها على حرف واحد صدرا

 كـ)الباء، والواو، والتاء في القسم، والالم الجارة( ... وغيرها .

                                                           

( ـــ ينظر: )الكاف( املفردة: في مغني اللبيب عن كتب األعاريب: تأليف: جمال الدين أبي 153)

محمد عبدهللا بن يوسف بن هشام األنصاري. تحقيق الدكتور/ مازن املبارك، ومحمد علي 

، والجنى الداني في حروف  1/355م. 1985يروت، الطبعة السادسة، حمد هللا. دار الفكر ــ ب

املعاني: للحسن بن قاسم املرادي. تحقيق/ فخر الدين قباوة، ومحمد نديم فاضل، دار 

،ورصف املباني في شرح حروف املعاني: لإلمام 86م./1993هـ ـــ1413الكتب العلمية،بيروت،

د الخراط، مجمع اللغة العربية بدمشق ــ أحمد بن عبدالنور املالقي تحقيق/أحمد محم

 . 190دمشق،/

 ،3/8،ومغني اللبيب195(ـــ ينظر:  رصف املباني/154)
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 واألسماء ال تزاد.2
ً
 ــ وأنه يكون زائدا

قبح، نحو قولك: )جاء الذي كزيد(، ولو كان ــ وأنه يقع مع مجروره صلة من غير 3

 لقبح ذلك ؛ الستلزامه حذف صدر الصلة من غير طول، ومذهب سيبويه: 
ً
اسما

 إال في ضرورة الشعر، ومذهب األرخفش والفارس ي، 
ً
إن كان للتشبيه ال تكون اسما

 في االرختيار؛ فإن قلت: زيد 
ً
 واسما

ً
وكثير من النحويين؛ أنه يجوز أن تكون حرفا

 .(155)ألسد، احتمل األمرينكا

املذهب األرخر: أن )الكاف( في مثل: ) زيد كعمرو، وعبد هللا كجعفر( اسم، حتى 

يقوم الدليل على أنها حرف، واحتجوا بذلك؛ بأنها في معنى )مثل( وما معناه اسم 

 (157)في نحو قول الشاعر:(156)فهو اسم، وبأنها تكون فاعلة

ِوي 
َ
ْن َيْنَهى ذ

َ
ْنَتُهوَن َول

َ
ت
َ
ُفُتُل أ

ْ
ْيُت َوال َهُب ِفيِه الزَّ

ْ
ْعِن َيذ

َّ
الط

َ
ٍط** ك

َ
ط

َ
 ش

فالشاهد فيه: قوله:)كالطعن( فـ)الكاف( اسم مرفوع على الفاعلية والعامل فيه  

)ينهى( والتقدير: ولن ينهى ذوي شطط مثل الطعن، وهي في موضع رفع بإسناد 

 بها، نح
ً
 كان ما بعدها مجرورا

ً
و: جاء الذي كزيد، وما الفعل إليها، وإذا كانت حرفا

 :(159)، وكقول الشاعر(158)أشبه ذلك

                                                           

 .195، ورصف املباني/84( ــــ ينظر: الجنى الداني/155)

سرار العربية: ألبي البركات األنباري. تحقيق/ فخر صالح قدارة، دار الجيل، بيروت، 156)
َ
( ــــ أ

 .1/232هـ.1415

 63ــ البيت: لألعش ى في ديوانه/ ( ــ157)

( ـــ ينظر: الخصائص: ألبي الفتح عثمان بن جني. تحقيق/محمد علي النجار، عالم 158)

 ،.2/368الكتب ـــ بيروت. من دون طبعة، من دون تاريخ.

، 2/270، واملزهر1/286(ـــ البيت: لم ينسب إلى قائل معين، وهو في: سر صناعة اإلعراب159)

 .2/270واملخصص
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ِت الّرِكاُب َجَرَى َوثابا
َ
ْعَوِجّيٍ** إذا َون

َ
 َوَزْعُت ِبكالِهراوِة أ

فالشاهد فيه: قوله: )بكالهراوة ( فدرخول حرف الجر)الباء( عليها تؤكد كونها 

، وليست بحرف جر؛ ألن حرف الجر ال يدرخل على حرف الجر
ً
ه فهذ (160)اسما

، فال تترك الظاهر، وتتزل على الشائع املطرد 
ً
ونحوه، يشهد بكون )الكاف( اسما

إلى ضرورة واستقباح إال إلى أمر تدعو إليه الضرورة ، وال ضرورة هنا؛ وألن 

 الفاعلية ال تكون إال في األسماء وال تجر إال األسماء ؛ 

عليل، أثبت كل من : من معاني )الكاف( الحرفية الت(161)املعنى الثاني: التعليل

 سواء  (162)سيبويه، واألرخفش
ً
.وغيرهما مجيء )الكاف( للتعليل، أي: أثبتوه مطلقا

أكانت )الكاف( مجردة من )ما( أم مقرونة بـ)ما( الزائدة، أو املصدرية، ونفي 

،وقًيد بعضهم جوازه بأن تكون (163)األكثرون مجيء )الكاف( بمعنى التعليل

حكاية سيبويه: "كما أنه ال يعلم فتجاوز هللا عنه". ل (164))الكاف( مكفوفة بـــ)ما(

قال سيبويه: "وسألته عن قوله: )كما أنه ال يعلم فتجاوز هللا عنه( فزعم أن 

                                                           

( ـــ سر صناعة اإلعراب البن جنى: تحقيق الدكتور/ حسن هنداوى ـ دار القلم ـ دمشق ـ 160)

 ،1/287هـ 1405الطبعة األولى 

ـــ ينظر: مغني اللبيب 161)  .  213،ورصف املباني/1/255( ـ

هـ( تحقيق 180( ــــ ينظر: الكتاب: لسيبويه: تأليف أبي بشر عمرو بن عثمان بن قنبر )162)

هـ ــ 143الم محّمد هارون، مكتبة الخانجي، القاهرة ،الطبعة الخامسة، وشرح: عبد الس

 .1/407م.2009

ـــ ينظر: حاشية الدسوقي على متن مغني اللبيب: مصطفى الدسوقي)شمس الدين 163) ( ـ

هـ(، مطبعة حسين بك حسني، من دون طبعة، ومن دون 1230الشيخ محمد( امللقب بعرفة )

 .1/188تاريخ.

 .213املباني /( ـــ رصف 164)
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العاملة في )الكاف( )أًن( و)ما( لغو إال أن )ما( ال تحذف من ههنا، كراهية أن 

إن كان قولهم:)يحط لفظها مثل لفظ )كأًن(،كما ألزموا النون؛ ألفعلّن، والالم في 

. يقول ابن هشام:" والحق جوازه"، أي: (165)ليفعل(،كراهية أن يلتبس اللفظان".

، والحق (166)مجيء )الكاف( للتعليل. وهذا رًد منه على من قيد التعليل بزيادة )ما(

 جوازه في: 

اِفُروَن﴾1
َ
ُه ال ُيْفِلُح الك نَّ

َ
أ
َ
أعجب  ،أي:(167) ــ املجردة من )ما(،نحو قوله تعالى: ﴿َوْيك

لعدم فالحهم فـ)الكاف( للتعليل و)أًن( وما درخلت عليه، أي: )أًن( وما في رخبرها 

 مجرورة بها، أي: أعجب؛ ألنه ال يفلح الكافرون.

 .(168)ـــ واملقرونة بـ)ما( الكافة، كما في مثال سيبويه املتقدم2

َنا فِ 3
ْ
ْرَسل

َ
َما أ

َ
﴾ ـــ واملقرونة بـ)ما( املصدرية، نحو قوله تعالى:﴿ ك

ً
ْم َرُسوال

ُ
قال  (169)يك

 منكم فاذكروني"
ً
،أي: كما فعلت هذا (170)األرخفش:" أي: ألجل إرسالي فيكم رسوال

                                                           

ــــالكتاب 165)  )1/470 . 

 .1/255( ـــ مغني اللبيب 166)

ــــ القصص: 167)  )82 

 .  1/470، والكتاب 1/355، ومغني اللبيب  84( ــــ ينظر: الجنى الداني /168)

ــــ البقرة: 169)  )151 

ـــ ينظر: معاني القران: أبو الحسن سعيد بن مسعدة األرخفش األوسط )170) هـ(،  215( ـ

تحقيق الدكتور/ هدى محمود قراعة. مكتبة الخانجي ـــ القاهرة، مطبعة املدني ، الطبعة 

 1/153هـ  1411األولى ،
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فاذكروني، ومثله قال الزمخشري في كشافه: أي: كما ذكرتكم بإرسال الرسل 

 ،أي: اقتران (171)فاذكروني بالطاعة، أذكركم بالثواب، وهو ظاهر

َما  )الكاف( التعليلية بـ)ما( املصدرية، 
َ
ُروُه ك

ُ
ك
ْ
في قوله تعالى: ﴿َواذ

ْم﴾
ُ
،أي: لهدايته إياكم. وأجاب بعضهم بأنه من وضع الخاص موضع (172)َهَداك

العام، فالخاص هو الذكر والهداية، والعام هو اإلحسان إذ األصل: طلب 

اإلحسان ... إذ الذكر والهداية يشتركان في أمر واحد وهو اإلحسان ــ فهذا ما تقدم 

في الية ـــ في األصل بمنزلة قوله تعالى:  (173)خاص، وهو الذكر والهدايةمن ذكر ال

ْيَك ﴾
َ
ُ ِإل

َّ
ْحَسَن َّللا

َ
َما أ

َ
ْحِسْن ك

َ
، فـ)الكاف( للتشبيه ثم عدل عن ذلك (174)﴿َوأ

 لإلعالم بخصوصيته املطلوب.

 املعنى الثالث: من معاني )الكاف( الحرفية االستعالء: 

                                                           

( ـــ الكشاف عن حقائق التنزيل وعيون األقاويل في وجوه التأويل: تأليف: أبي القاسم 171)

 لتراث العربيمحمود ابن عمر الزمخشري الخوارزمي. تحقيق: عبد الرزاق املهدي. دار إحياء ا

 ،1/246ـــ بيروت. من دون طبعة، ومن دون تاريخ

 198( ـــ البقرة: 172)

( ـــ ينظر: البحر املحيط: تأليف: محمد بن يوسف الشهير بأبي حيان األندلس ي. شارك 173)

في التحقيق/ الشيخ عادل أحمد عبد املوجود، والشيخ علي محمد معوض والدكتور/ زكريا 

الدكتور/ أحمد النجولي الجمل دار الكتب العلمية، لبنان ـــ بيروت، عبد املجيد املنوفي، و 

 .1/456هـ 1422الطبعة األولى، 

 .77( ـــ القصص: 174)
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، وذلك نحو (175)تكون بمعنى )على( املفيدة لالستعالءفـ)كاف( االستعالء هي التي 

ما سمع من كالم العرب ــ ونسبه أبو حيان إلى رؤبة العجاج ــ أنه قيل له: كيف أنت 

،وحكى األرخفش: عن بعض (177). يريد: على رخير، وحكاه الفراء(176)؟ فقال: كخير

هذا رخرج  ،يريد: على رخير. وعلى(178)العرب: أنه قيل له: كيف أنت ؟ فقال: كخير

 ــ "كن كما أنت"،واملعنى: على ما أنت عليه، أي: على الفعل الذي 
ً
األرخفش ــ أيضا

 
ً
هو أنت. وقيل املعنى: كن كالشخص الذي هو أنت، أي: كن فيما يستقبل مماثال

 . (179)لنفسك فيما مض ى منه

وتسمى )كاف( املفاجأة  املعنى الرابع: من معاني)الكاف( الحرفية املبادرة:

آن، وذلك إذا اتصلت بـ)ما( ،في نحو قولك:)سلم كما تدرخل( أي: سلم والقر 

، ونحو قولك: )صل كما يدرخل الوقت( ، أي: بادر إلى 
ً
بمجرد الدرخول، أي: مبادرا

الصالة بمجرد درخول الوقت، ذكره ابن رخباز في النهاية، وأبو سعيد السرافي. 

                                                           

( ـــ ينظر: شرح التسهيل: البن مالك، جمال الدين محمد بن عبد هللا، تحقيق الدكتور/ 175)

مصر. من دون طبعة عبد الرحمن السيد، الدكتور/ محمد البدوي املختون،. دار هجر ـــ  

   3/170ومن دون تاريخ.

هـ(، تحقيق وشرح 745( ـــ ارتشاف الضرب من لسان العرب: أبو حيان األندلس ي )176)

ودراسة: الدكتور/ رجب عثمان محمد. مراجعة: الدكتور/ رمضان عبد التواب .مكتبة 

 .2/437هـ . 1418الخانجي  بالقاهرة، الطبعة األولى ،

اء ) ( ـــ ينظر: معاني177) اء: تأليف أبي زكريا يحيى بن زياد الفرَّ هـ ( تحقيق 207القرآن للفـرَّ

ومراجعة األستاذ :محّمد علي النجار. الدار املصرية ــ القاهرة ، من دون طبعة، ومن دون 

 . 2/413تاريخ

 .3/170، وشرح التسهيل 1/466( ـــ ينظر: معاني القرآن لألرخفش 178)

 .1/320، وسر صناعة اإلعراب 1/357اللبيب(ـــ ينظر: مغني 179)
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، ويمكن تخري
ً
جهما أي ــ املثالين .وغيرهما، قال ابن هشام: "وهذا غريب جدا

السابقين على زيادة )الكاف( وجعل )ما( مصدرية وقتية )ظرفية( أي: سلم وقت 

 . (180)درخولك، وصل وقت درخول الصالة، فتستفاد املبادرة

: و)كاف( التوكيد هي املعنى الخامس: من معاني )الكاف( الحرفية التوكيد

 ر:ومن ورود زيادتها في النث )الكاف( الزائدة وقد وردت زيادتها في الشعر والنثر،

ـــ ما حكاه الفراء: أنه قيل لبعضهم كيف تصنعون اإلقط؟ فقال: كهّين،يريد 1

، فزاد الكاف
ً
 .(181)هّينا

، (182) ـــ وجاء في الحديث الشريف ـــ على إحدى الروايتين ـــ:"يكفي كالوجه واليدين"2

 أي : يكفي

 (184)وهي الرواية األرخرى.،يريد: يكفي الوجه واليدان، (183)الوجه واليدين

                                                           

 . 1/191،وحاشية الدسوقي 1/359( ـــ ينظر: مغني اللبيب 180)

 .1/466( ـــ ينظر: معاني القرآن للفراء 181)

( ـــ ينظر: الحديث في صحيح البخاري )كتاب القسم( ،وهناك وجوه أرخر: )يكفيك الوجه 182)

وبقي املجرور به على ما كان ،أو الكاف  والكفين( أي مسح الوجه والكفين، فحذف املضاف

جارة زائدة، وهناك وجوه آرخر )يكفيك الوجه والكفين(، )الوجه والكفان( صحيح البخاري 

 .1/130)باب التيمم(

  83،والجنى الداني /3/170( ـــ ينظر: شرح التسهيل 183)

 1/130( ـــ ينظر: صحيح البخاري )باب التيمم الوجه والكفين(184)
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ُنوِن﴾3
ْ
ك
َ
ِؤ امل

ُ
ل
ْ
ؤ
ُّ
اِل الل

َ
ْمث

َ
أ
َ
.قوله: )كأمثال( من نعت (185) ـــ وقوله تعالى: ﴿َوُحوٌر ِعيٌن. ك

ه قال: وحور عين أمثال اللؤلؤ املكنون.  (186))عين( والكاف زائدة كأنَّ

ْيٌء﴾ 4
َ

ِلِه ش 
ْ
ِمث

َ
ْيَس ك

َ
عند أكثر العلماء فــ)الكاف( هنا زائدة ( 187)ـــ وقوله تعالى: ﴿ل

،واملعنى: ليس مثله ش يء. قالوا: ألن جعلها زائدة يفض ي إلى املحال؛ يصير معنى 

 (188)الكالم مثل مثله ش يء،وذلك يستلزم إثبات املثل، تعالى هللا عن ذلك
ً
،علوا

. وجاء في التسهيل: فال بد من عدم االعتداد بالكاف
ً
؛ ألن االعتداد بها (189)كبيرا

 ش يء مثله، وذلك محال، وما أفض ى إلى املحال محال؛ فإن يستلزم ثبوت ش يء ال

قلت: ما فائدة زيادتها في الية الكريمة؟ قيل: فائدتها توكيد نفي املثل من وجهين: 

 أحدهما لفظي، والرخر معنوي.

أما اللفظي: فهو أّن زيادة الحرف في الكالم تفيد ما يفيده التوكيد اللفظي من 

: "كل حرف زيد في كالم العرب، فهو قائم مقام إعادة االعتناءبه. قال ابن جني

 ، فعلى هذا يكون املعنى: ليس مثله ش يء ليس مثله ش يء.(190)الجملة مرة أرخرى"

                                                           

 .23ــ  22واقعة: ( ـــ ال185)

( ـــ  منار الهدى في بيان الوقف: لألشموني، على بن محمد: واالبتداء. مصطفى البابي 186)

 .2/92هـ. 1393الحلبي  وأوالده بمصر.، 

 .11( ـــ الشورى:187)

 .1/291،وسر صناعة اإلعراب  86( ـــ ينظر: الجنى الداني /188)

 .3/179( ـــ شرح التسهيل 189)

ــــ ينظر: 190) البرهان في علوم القرآن: الزركش ي: بدر الدين محمد بن بهادر بن عبدهللا. ( 

تحقيق: مصطفى عبد القادر عطا. دار الكتب العلمية ـــ بيروت، الطبعة األولى، 

 .86، والجنى الداني/2/71م.1988
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وأما املعنوي: فإنه من باب قول العرب: "مثلك ال يفعل كذا"،فنفوا الفعل عن 

ه طريقة بمثله، وهم يريدون نفيه عن ذاته؛ ألنهم قصدوا املبالغة في ذلك فسلكوا 

،وهذا ما (191)الكناية؛ ألنهم إذا نفوا عّمن هو على أرخص أوصافه فقد نفوه عنه.

يس يقع فرق بين قوله: )لذكره الزمخشري: فقال: "فإذا علم أنه من باب الكناية مل

،إال ما تعطيه الكناية من فائدتها وكأنهما (192")كاهلل ش يء( و)ليس كمثله ش يء(

 احد، وهو نفي املماثلة عن ذاته.عبارتان متعاقبتان على معنى و 

وقال ابن عطية:")الكاف( مؤكدة للتشبيه، فنفى التشبيه أوكد ما يكون، وذلك 

أنك تقول: )زيد كعمرو، وزيد مثل عمرو( فإذا أردت املبالغة التامة قلت: زيد 

ًً على الذين يقولون إن (193) كمثل عمرو"
َ
)الكاف( في الية ، ويقول القرافي رادا

ليست زائدة:"القاعدة في القضايا التصديقية أن الحكم فيها إنما يكون الكريمة 

على ما صدق عليه العنوان ونفى العنوان ما عبر عن املحكوم عليه به، فإذا 

حكمنا بالنفي على جميع أمثال املثل فقد حكمنا بالنفي على ما صدق عليه أنه 

ال اجب الوجود، وذلك محمثل، واملثل ال على املماثلة، فيلزم بالنفي على ذات و 

                                                           

 .86، والجنى الداني/1/360، ومغني اللبيب 17( ـــ ينظر: حروف املعاني/191)

 .4/216( ـــ الكشاف 192)

( ـــ املحرر الوجيز في تفسير الكتاب العزيز: تأليف أبي محمد عبد الحق بن غالب بن 193)

عطية األندلس ي. تحقيق: عبد السالم عبد الشافي محمد. دار الكتب العلمية ــ لبنان، الطبعة 

 .5/25م.1993هـ ــ 1413األولى،
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،وذلك إنما نشأ عن كون )الكاف( ليست زائدة، فتعين ما 
ً
مما أفض ى إليه باطال

 (195)مع أّن زيادتها في كالم العرب قليلة.(194)قاله العلماء أنها زائدة".

و)الكاف( تتعين فيها االسمية وذلك في ستة  )الكاف( االسمية: القسم الثاني

 مواضع:

 بحرف جر، كقول الشاعر:املوضع األول: أن 
ً
 (196)تكون مجرورا

ِع  نَّ
َ
ق
ُ
ِمّيِ امل

َ
ك
ْ
 ِبال

َّ
َع ِإال

َ
ول
ُ
ْن**أل

ُ
ْت فلم أك

َّ
واِء َجل

ْ
 يكاللْقَوِة الشغ

فالشاهد فيه: قوله: )بكالقوة( حيث جاءت )الكاف( اسما مجرورا بالباء، وهو  

لك في اعند سيبويه ، واملحققين ضرورة، وأجازه الكثيرون منهم الفارس ي وابن م

 االرختيار.

 :(198)كقول الشاعر ،(197)املوضع الثاني: أن يضاف إليها؛ لتعين االسمية فيها

َب 
ْ
ّيَم القل

َ
َبْدرت

ْ
ال
َ
لَب ُحّبا ُحبُّ ك

َ
ق
ْ
َم ال يَّ

َ
 ال َبْل ** فاق ُحْسًنا َمْن ت

، كقول الشاعر
ً
 :(199) املوضع الثالث: أن تقع فاعال

ٍط 
َ
ط

َ
ِوي ش

َ
ْن َيْنَهى ذ

َ
ْنَتُهوَن َول

َ
ت
َ
ُفُتُل أ

ْ
ْيُت َوال َهُب ِفيِه الزَّ

ْ
ْعِن َيذ

َّ
الط

َ
 ** ك

                                                           

ادر بن عمر البغدادي. تحقيق/ ( ـــ رخزانة األدب ولب لباب لسان العرب: تأليف عبد الق194)

محمد نبيل طريفي، واميل بديع اليعقوب. دار الكتب العلمية، بيروت، الطبعة األولى، 

 .10/201م.1998

 .1/296،وسر صناعة اإلعراب10/200( ـــ رخزانة األدب 195)

  2/449،وهمع الهوامع1/337( ـــ البيت: لم ينسب إلى قائل وهو في: حاشية الصبان196)

ــــ197) ، وارتشاف 82،والجنى الداني/1/337،وحاشية الصبان2/449ينظر: همع الهوامع ( 

 .4/1713الضرب 

ـــ البيت: لم ينسب إلى قائل وهو في: همع الهوامع198)  82، والجنى الداني/2/449( ـ

ـــ البيت: لألعش ى في ديوانه/199)  .63( ـ
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 :(201) ، كقول الشاعر(200)املوضع الرابع: أن تقع اسم كان

ْتَك َرَساِئِلي
َ
ت
َ
ْو أ

َ
ُتَك أ

ْ
 َوَصل

ً
الَمٍة **ُحّبا

ُ
ْدِر ق

َ
ق
َ
بي ك

ْ
ل
َ
اَن في ق

َ
ْو ك

َ
 ل

 لـ)كان(.
ً
 والشاهد فيه : هو مجيء )الكاف( اسما

 املوضع الخامس: أن تقع 
ً
 :(203)،في قول الشاعر(202)مبتدأ

 كالفراء فوق ذراها ** حين يطوي املسامع الصرار
ً
 أبدا

الشاهد فيه : قوله )كالفراء( فالكاف: في )كالفراء( في محل الرفع على االبتداء، 

 ( نصب على الظرفية
ً
 ، (204)و)فوق ذراها( رخبره ... )وأبدا

 به
ً
 :(206): كقول الشاعر(205)املوضع السادس: أن تقع مفعوال

له ** بْرُد الشتاء من اإلمحال كاألَدم
ّ
ُق َجل

ْ
 ال يبرمون إذا ما األف

 ألجله.
ً
 فالشاهد فيه: قوله: )كاألدم( حيث جيء )الكاف( مفعوال

                                                           

ـــ ينظر: همع الهوامع: شرح جمع الجوامع في علم العربية 200) لإلمام جالل الدين عبد ( ـ

الرحمن بن أبي بكر السيوطي .عني بتصحيحه السيد محمد بدر الدين النعساني. دار 

 .82،والجنى الداني/ 2/449املعرفة، بيروت ـــ لبنان. من دون طبعة، من دون تاريخ. 

، ورخزانة األدب 1/412،والخصائص 82(ــ البيت: لجميل، وهو في: الجنى الداني/201)

 .2/490ع الهوامع،وهم5/218

 .4/1713، وارتشاف الضرب 82، والجنى الداني/2/450( ـــ ينظر: همع الهوامع202)

ـــ البيت: لم ينسب قائل معين وهو في: الجنى الداني/203)  .82( ـ

 .4/1713،وارتشاف الضرب  82( ــــ ينظر: الجنى الداني/204)

ــــ ينظر: رخزانة األدب205)  .450/ 2ع الهوامع،وهم4/1712،وارتشاف الضرب1/182( 

ـــ البيت: للنابغة الذبياني في ديوانه/206)  .86( ـ
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 إنما 
ً
قال أبو حيان لكن كل هذا في الشعر، وذهب سيبويهإلى أن استعمالها اسما

 ولم يرد ف يجوز في ضرورة الشعر وقال السيوطي: وذلك في الشعر كثير
ً
ي النثر جدا

 فارختص به. 

على أنها  (208)، وتبعهما ابن مالك(207)قال أبو الحسن األرخفش، وأبو علي الفارس ي

 لكثرة السماع، وعلى هذا يجوز في نحو: )زيد 
ً
، نظرا

ً
 كثيرا

ً
تقع كذلك ارختيارا

كاألسد( أن تكون )الكاف( في موضع رفع و)األسد( مخفوض باإلضافة وعلى ذلك 

بين، منهم الزمخشري، قال ابن هشام لو صح ذلك لسمع في الكالم مثل من املعر 

... ألنه تصرف فيها (209))مررت بك األسد( 
ً
 قليال

ً
، وقال أبو حيان: "تقع ارختيارا

بكثرة ورودها فاعلة واسم كان ومفعولة، ومبتدأ، ومجرورة بحرف 

سناد ، وهكذا شأن األسماء املتصرفة يتقلب عليها ورود اإل (210)وإضافة..."

 في 
ً
 لكنه قليل تكون اسما

ً
واإلعراب وهو الحق في جوازه مجيئها في الكالم ارختيارا

 الكالم.

املحور الثاني: آراء املعربين واملفسرين في اجتماع أداتي التشبيه )الكاف(، 

ِميُع الَبِصيُر ﴾: ْيٌء َوُهَو السَّ
َ

ِلِه ش 
ْ
ِمث

َ
ْيَس ك

َ
مِ  و)مثل( في قوله: ﴿ل

َ
ِلِه﴾ فكلمة ﴿ك

ْ
ث

من الكلمات التي حظيت باستعمال الكتاب العزيز إياها، حيث وردت مرة واحدة 

ل( فما املراد منهما؟ هل في القرآن الكريم، 
ْ
فـ)كاف(التشبيه إذا اقترن بلفظ )امِلث

                                                           

ـــ شرح الكافية الشافية: البن مالك: محمد بن عبدهللا )207) هـ( تحقيق: عبد املنعم 672( ـ

و  4/324م. 1985أحمد هريدي. اململكة العربية السعودية ـــ جامعة أم القرى، بدون تاريخ. ــ 

 . 10/167، ورخزانة األدب2/343

ـــ شرح التسهيل البن مالك208)  .3/170( ـ

ــــ الكشاف209)  .2/450، وهمع الهوامع1/39( 

 .2/450، همع الهوامع4/1713( ــــ ارتشاف الضرب 210)
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ذا ه والذي يهّمنا هنالكل معنى قائم بذاته ام املعنى واحد؟ )الكاف( و)املثل(: 

ْيَس األسلوب اجتم
َ
اع كلمتي التشبيه )الكاف(،و)مثل( في مكان واحد في قوله: ﴿ل

ْيٌء﴾: 
َ

ِلِه ش 
ْ
ِمث

َ
 ك

هذا ما نود الوقوف عنده؛ لبيان أقوال العلماء من املعربين واملفسرين فيهما؛  

 
ً
 كبيرا

ً
فيهذا األسلوب اجتماع كلمتي التشبيه  ألنهم ارختلفوا ارختالفا

ْيٌء﴾:)الكاف(،و)مثل( في مكان واحد في قول
َ

ِلِه ش 
ْ
ِمث

َ
ْيَس ك

َ
حيث توسع  ه: ﴿ل

 وأدلى بدلوه في تقديرها 
ّ
، فلم يبق منهم أحد إال

ً
 كبيرا

ً
املعربون واملفسرون توسعا

 وتأويلها، 

وأحاول في هذا املبحث أن أسلط الضوء علىهذا األسلوب اجتماع )الكاف( 

ْيٌء﴾و)مثل( في قوله تعالى: 
َ

ِلِه ش 
ْ
ِمث

َ
ْيَس ك

َ
فسرين قوال املعربين وامل؛ ألقف على أ ﴿ل

فيها، وألقف على ما استند إليه كل معرب ومفسر، وأدلته ، وبراهينه في ذلك، 

                        وإليكم أقوالهم وأدلتهم وحججهم:                                                                                               

ْيٌء﴾: أنَّ )كاف(التشبيه إذا اقترن  ألول:ـــ القول ا1
َ

ِلِه ش 
ْ
ِمث

َ
ْيَس ك

َ
قوله تعالى:﴿ل

ل( فاملراد بــ)املثل(: )الذات(،أي: ليس كذاته ش يء
ْ
من باب قولهم:  (211)بلفظ )امِلث

،فاملراد باملثل (213)فهذه لغة تهامة (212))مثلك ال يفعل كذا(،أي: أنت ال تفعله

                                                           

( ــ تفسير غريب القرآن: أبو بكر محمد بن عزيز السجستاني العزيزي . تصحيح 211)

 .144م /1936مصطفى عناني، القاهرة، املطبعة الرحمانية، 

( ــ تفسير السمعاني: ألبي املظفر منصور بن محمد بن عبدالجبار السمعاني . تحقيق/ 212)

هـ 1418ياسر بن إبراهيم. غنيم بن عباس بن غنيم، دار الوطن ــ الرياض ، الطبعة األولى، 

.5 /66. 

 .4/310، والبرهان للزركش ي185( ــ ينظر: مغني اللبيب/213)
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هم يقولون: )مثلك ال يبخل ( يريدون نفي ؛ (214))الذات(،أي: ليس كذاته ش يء ألنَّ

البخل عن ذاته، ويقصدون املبالغة في ذلك، بسلوك طريق الكناية؛ ألنهم إذا 

ه من باب الكناية، لم يقع فرق 
ّ
نفوه عمن يسد مسّده فقد نفوه عنه فإذا علم أن

ْيٌء﴾ إال
َ

ِلِه ش 
ْ
ِمث

َ
ْيَس ك

َ
 ش يء( وبين قوله: ﴿ ل

ّ
طيه ما تع بين قولهم: )ليس كاّلل

الكناية من فائدتها، وكأنهما عبارتان متعقبتان. على معنى واحد، وهو نفي املماثلة 

َتاِن﴾(215)عن ذاته
َ
فمعناه: بل هو جواد من  (216)،ونحوه قوله:﴿َبْل َيَداُه َمْبُسوط

هم استعملوها  ها وقعت عبارة عن الجود حتى إنَّ غير تصّور يد وال بسط لها؛ ألنَّ

 . (217)كذلك استعمل هذا فيمن له مثل ومن ال مثل لهفيمن ال يد له، ف

وحاصله كما قال التفتازاني: إنَّ قولنا: )ليس كذاته ش يء( وقولنا: )ليس كمثله 

 ،
ً
ش يء( عبارتان كلتاهما من معنى واحد، وهو نفي املماثلة عن ذاته األولى صريحا

له، وعلى يكون مثوالثانية كناية مشتملة على مبالغة، وهي أن املماثلة منفية عمن 

صفته فكيف عن نفسه، وهذا ال يستلزم وجود املثل، أال ترى أن قولهم: )مثل 

 بوجود املثل له، فاملعنى هنا: أن مثل مثله تعالى 
ً
األمير يفعل كذا( ليس اعترافا

 ــ مثل املثل مثل ،فيلزم من نفيه نفيهما
ً
 . (218)منفي فكيف بمثله، و ــ أيضا

                                                           

 .13( ــ حروف املعاني /214)

ينظر: تفسير النسفي املسمى: مدارك التنزيل وحقائق التأويل: ألبي البركات عبدهللا  ( ــ215)

 .4/98النسفي، دار الفكر، بيروت، من دون طبعة، من دون تاريخ. 

 .64( ــ املائدة: 216)

 .4/98( ــ ينظر: تفسير النسفي217)

تب ن، دار الك( ــ تفسير السراج املنير: املؤلف: محمد بن أحمد الشربيني. شمس الدي218)

 .3/422العلمية ـ بيروت. من دون طبعة، من دون تاريخ.
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مِ 
َ
ْيَس ك

َ
ه ليس له مثل ــ هذه طريقة املتكلمين في تقرير فلما قال: ﴿ل ِلِه ﴾ دل على أنَّ

ْ
ث

في مثل مثله، لزم نفي 
ُ
الكناية في الية، وتوضيحها: أن هللا تعالى موجود، فإذا ن

ه لو كان له مثل لكان هو ـــ أعني هللا تعالى ـــ مثل مثله، فلم يصح نفي مثل  مثله؛ ألنَّ

ثبوت وجوده، وهذا كما تقول: )ليس ألخي زيد أخ ( مثله لئال يلزم نفيه تعالى مع 

 للملزوم بنفي الزمه . وطريق البلغاء أن لفظ )مثل( في الية 
ً
أي: ليس لزيد أخ ؛ نفيا

كلفظ )مثل( في قولك: )مثلك ال يبخل( فاملراد منها نفي املثل عن ذاته بطريق نفي 

صفاته لزم  يكون مثله في املثل عّمن يكون مثله في صفاته؛ ألنه إذا نفى املثل عمن

نفيه عنه لعدم الفرق بينهما، وتقرير الكناية على هذا الوجه واضح ال تعقيد فيه 

 . (219)كما في طريقة املتكلمين" 

ْيٌء ﴾:"املثل كناية عن الذات كما في قولهم: 
َ

ِلِه ش 
ْ
ِمث

َ
ْيَس ك

َ
وقال حقي: في قوله: ﴿ ل

ه إذا نفى عمن يناس )مثلك ال يفعل كذا( على قصد املبالغة في نفيه به عنه ؛ فإنَّ

كان نفيه عنه أولى، وهذا ال يتوقف على أن يتحقق مثل في الخارج، بل يكفي 

تقدير املثل، ثم سلكت هذه الطريقة في شأن من ال مثل له، والش يء عبارة عن 

 
ً
 كان أو جوهرا

ً
. واملعنى: ليس كذاته (220)املوجود، وهو اسم لجميع املكونات عرضا

ن من الشؤون التي من جملتها هذا التدبير البديع؛ ألن ذاته ال يماثل ش يء من شأ

ذات أحد بوجه من الوجوه، وال من جميع الوجوه؛ ألنَّ األشياء كلها إما أجسام 

ه 
َ
ُم ل

َ
ْعل

َ
أو أعراض تعالى ربنا عن ذلك وال كاسمه اسم كما قال تعالى: ﴿َهْل ت

                                                           

( ــ بغية اإليضاح لتلخيص املفتاح في علوم البالغة: تأليف: الصعيدي، عبد املتعال، 219)

 .280م./2005هـ ــ 1426مكتبة الداب، الطبعة السابعة عشرة، 

خلوتي إلستانبولي الحنفي ال( ــ تفسير روح البيان: املؤلف: إسماعيل حقي بن مصطفى ا220)

 .8/285. دار إحياء التراث العربي.
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﴾ ة اللفظ، واملحال كل املحال أن ، وال كصفته صفة إال من جهة موافق(221)َسِميًّ

 للذات الحادثة، وأن يكون لها صفة حادثة، كما 
ً
تكون الذات القديمة مثال

. وقال (222)استحال أن تكون للذات املحدثة صفة قديمة، هذا ما عليه املحققون 

ْيٌء ﴾ نفي للمشابهة من كل وجه، ويدرخل في 
َ

ِلِه ش 
ْ
ِمث

َ
ْيَس ك

َ
األلوس ي: في قوله: ﴿ ل

أن يكون مثله سبحانه ش يء يزاوجه ــ عزَّ وجلَّ  ــ وهو وجه ارتباط هذه ذلك نفي 

الية بما قبلها. أو املراد: ليس مثله تعالى ش يء في الشؤون التي من جملتها التدبير 

 ــ واملراد من )مثله( ذاته تعالى، فال فرق بين: )ليس 
ً
السابق فترتبط بما قبلها ــ أيضا

 
َ
ْيَس ك

َ
ْيٌء﴾ في املعنى إال أن الثاني كناية مشتملة على كذاته ش يء(، و﴿ ل

َ
ِلِه ش 

ْ
ِمث

مبالغة، وهي أن املماثلة منفية عمن يكون مثله، وعلى صفته، فكيف عن نفسه، 

،ومثل هذا شائع في  (223)وهذا ال يستلزم وجود املثل إذ الفرض كاف في املبالغة

 : (224)كالم العرب  نحو قول أوس بن حجر

 
َ
ِل الف

ْ
ِمث

َ
ْيَس ك

َ
َضاِئِل ول

َ
ٌق ُيَواِزيِه في الف

ْ
ل
َ
 َتى ُزَهْير ** رخ

 : (226). وقول الرخر(225)الشاهد فيه تأكيد الكاف لليس فهي زائدة لتوكيد النفي

                                                           

 .65( ــ مريم.: 221)

 .8/285( ــ تفسير روح البيان 222)

( ــ روح املعاني في تفسير القرآن العظيم والسبع املثاني: تأليف محمود األلوس ي أبي 223)

 .25/18الفضل ، دار إحياء، من دون طبعة ومن دون تاريخ 

، 25/18،وتفسير روح املعاني7/488ألوس بن حجر، وهو في: البحر املحيط( ــ البيت: 224)

 .89والجنى/

( ــ معاني حروف الزيادة عند النحاة: )دراسة نحوية ــ داللية( للد. محمد جمعة حسن 225)

 .37نبعة. أستاذ اللغة العربية املساعد. كلية التربية/النادرة ــ جامعة إب /

 .7/488، والبحر 25/8، وهو في: تفسير الطبري 30في ديوانه/( ــ البيت: ألوس بن حجر، 226)
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اُهُم ُمْسِبٌل ُمْنَهِمْر 
َّ
ش

َ
غ
َ
ِخيِل ** ت وِع النَّ

ُ
ِل ُجذ

ْ
ِمث

َ
ى ك

َ
ْتل

َ
 َوق

 (:227)وقول الرخر

َحِد 
َ
ِلِهْم في الناِس ِمْن أ

ْ
ُهُم ** فما كِمث

َ
 َسْعُد بُن زيٍد إذا أبصْرَت فضل

وقد ذكر ابن قتيبة وغيره أن العرب تقيم املثل مقام النفس فتقول: )مثلك ال 

 يبخل(. 

. وفي الكشف أنها الداللة على (228)وهي تريد: أنت ال تبخل، أي: على سبيل الكناية

 ،وذلك لوجهين:(229)طلوب، وتمكينهفضل إثبات لذلك الحكم امل

أحدهما: أنه فرض جامع يقتض ي ذلك فإذا قلت مثلك ال يبخل دل على أن موجب 

 عدم البخل موجود بخالفه إذا قلت أنت ال تبخل. 

والثاني: أنه إذا جعل من جماعة ال يبخلون يكون أدل على عدم البخل ؛ ألنه جعل 

 من جملتهم ومن ذلك قولهم قد أيف
ً
 عت ألته، أي: أترابه وأمثاله في السن. معدودا

وقول رقيقة بنت أبي صيفي بن هاشم في سقيا عبد املطلب:" أال وفيهم الطيب 

 .(230)الطاهر لذاته"

ْيٌء﴾:  أنَّ )كاف(التشبيه إذا اقترن  ـــ القول الثاني:2
َ

ِلِه ش 
ْ
ِمث

َ
ْيَس ك

َ
قوله تعالى: ﴿ل

ل(،فاملراد بـ)املثل(: )الوصف(،و 
ْ
 بلفظ )امِلث

َ
ث
َ
َل وامل

َ
ث
َ
َل( بمعنى: امل

ْ
ُل ذلك أنَّ )امِلث

                                                           

 .7/489، والبحر25/18( ــ البيت مجهول القائل، وهو في: الطبري 227)

 .17/174، واللباب في علوم الكتاب25/18( ــ روح املعاني 228)

( ــ اللباب في علوم الكتاب البن عادل الحنبلى تحقيق: الشيخ عادل أحمد عبداملوجود 2)

17/174م 1998هـ ــــ 1419آرخرون(. دار الكتب العلمية، بيروت ـ لبنان، الطبعة األولى و)  

،وروح املعاني 2/223( ــ تخريج األحاديث والثار الواقعة في تفسير الكشاف للزمخشري 230)

25/18. 
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ُ
ُل الجنة ﴾ (231)الصفة

َ
ث ُل( صفِته  (232)،وكقوِله تعالى: ﴿ مَّ

ْ
فيكوُن املعنى: ليس )ِمث

 .(233)تعالى ش يٌء من الصفات التي لغيِره، وهو َمْحَمٌل سهٌل 

( بمعنى: الصفة، أي: ليس كصفته ش يء، من الصفات 
ً
وقال املرادي:" أنَّ )مثال

 .(234)تي لغيرهال

 ــ حكاه الراغب، ثم قال: واملعنى: 
ً
 عبارة عنها ــ أيضا

ً
( بمعنى الصفة وشيئا

ً
إنَّ )مثال

 على أنه تعالى وإن وصف بكثير مما يوصف به البشر 
ً
كصفته تعالى صفة تنبيها

. أن )مثل( (235)فليست تلك الصفات له عزَّ وجلَّ حسبما يستعمل في البشر"

،وعلى هذين القولين األرخيرين ال يكون (236)كصفته ش يء بمعنى: الصفة: أي: ليس

 في الكالم زيادة، واإلتيان بـ)مثل( للمبالغة في تأكيد النفي .

                                                           

 13( ــ الجنى الداني في حروف املعاني/231)

 .35( ــ الرعد:232)

تاب املكنون: ألحمد بن يوسف املعروف بالسمين الحلبي. ( ــ الدر املصون في علوم الك233)

، 12/409هـ. 1406تحقيق/أحمد محمد الخراط. دار القلم للطباعة والنشر ـــ دمشق، 

هـ( ، شرح وتحقيق  311ومعاني القران وإعرابه: أبو إسحاق إبراهيم بن السري الزجاج ) ت 

تاذ/ علي جمال الدين محمد. دار الدكتور/ عبد الجليل عبده شلبي، رخرج أحاديثه: األس

 .4/295م  2004هـ ـــ  1422الحديث ،القاهرة ، 

 .13( ــ الجنى الداني في حروف املعاني/234)

 .25/18( ــ روح املعاني 235)

( ــ ينظر: تفسير الطبري: )جامع البيان في تأويل القرآن(: تأليف: محمد بن جرير بن يزيد 236)

حمد شاكر، مؤسسة الرسالة، بيروت، الطبعة بن كثير بن غالب . تحقيق/أحمد م

 .4/213، والكشاف 185،ومغني اللبيب/13/552هـ1420األولى،
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قال الراغب: "وأما الجمع بين )الكاف( ،و)املثل(، فقد قيل ذلك لتأكيد النفي، 

ه ال يصح استعمال املثل وال )الكاف(، فنفى بليس األمرين   على أنَّ
ً
تنبيها

"جميع
ً
﴿ وهو ﴾ ، أي: والحال أنه هو ال غيره ﴿السميع﴾  لجميع . (237)ا

 املسموعات بال أذن ﴿البصير ﴾ لجميع املرئيات بال حدقة 

 ــ موصوفون بكونهم سميعين 
ً
فإن قيل: هذا يفيد الحصر مع أن العباد ــ أيضا

 بصيرين؟.

 لأجيب: بأن السمع والبصر لفظان مشعران بحصول هاتين الصفتين على سبي

الكمال كما مر، والكمال في كل الصفات ليس إال هلل تعالى فهذا هو املراد من هذا 

ه ال صفة له كما ال مثل له(238)الحصر ه ذكرهما لئال يتوهم انَّ  .(239). وكأنَّ

ْيٌء﴾:أنَّ )كاف(التشبيه إذا اقترن  ـــ القول الثالث:3
َ

ِلِه ش 
ْ
ِمث

َ
ْيَس ك

َ
قوله تعالى:﴿ل

 هي الزائدة، لتفصل بين 
ً
ل(، فــ)الكاف( باقية على حقيقتها وأن مثال

ْ
بلفظ )امِلث

الكاف والضمير ؛ فإن إدرخال )الكاف(على الضمير غير جائز إال في الشعر، فإن 

 :(241))الكاف( في قوِل رِخطام املجاشعي ،:كما ِزْيَدِت (240))مثل( هي الزائدة للتوكيد

                                                           

( ــ ينظر: املفردات في غريب القرآن في اللغة واألدب والتفسير وعلوم القرآن: ألبي 237)

القاسم الحسين بن محمد املعروف بالراغب األصبهاني، مصححه: محمد الزهري الغمراوي، 

، وشرح العقيدة 516هـ/1334املطبعة امليمنية بمصر قرب الجامع األزهر، من دون طبعة، 

 .1/124هـ1415الواسطية، محمد رخليل هراس، الطبعة الثانية: )دار الهجرة، الرياض 

 3/422( ــ تفسير السراج املنير238)

 .4/98( ــ تفسير النسفي239)

 .25/18، وروح املعاني 185اللبيب/، ومغني 89( ــ ينظر: الجنى الداني/240)

، 368/  2، والخصائص 203ــ 1/13( ــ البيت: لخطام املجاشعي وهو في: الكتاب241)

 7/489، والبحر املحيط4/218والكشاف 
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ْيْن   
َ
ف
ْ
ث
َ
ما ُيؤ

َ
ك
َ
ْيْن ** وصاِلياٍت ك و َودَّ

َ
 وغيُر  َوّدٍ جاِذٍل  أ

بة بن العجاج (242) فأدرخل )الكاف( على )الكاف(
ْ
 :(243)،ونحو قوِل ُرؤ

كوْل 
ْ
َعْصٍف َمأ

َ
ُروا ِمثَل ك َباِبيْل ** فُصيَّ

َ
ِعَبْت طيٌر بِهْم أ

َ
 َول

راد )مثل عصف 
َ
كده بزيادة )الكاف( في أ

َ
كيد الشبه كما أ

ْ
كول( فزاد )الكاف( لتأ

ْ
مأ

درخل الحرف على االسم وهو 
َ
ْيٌء﴾ إال أنه في الية أ

َ
ِلِه ش 

ْ
ِمث

َ
ْيَس ك

َ
قوله تعالى: ﴿ل

درخل االسم وهو )مثل(على الحرف، وهو )الكاف(
َ
 ،(244)سائغ، وفي البيت أ

، 
ٌ
ِل( َزاِئَدة

ْ
ُه وقال أبو البقاء: "َوِقيَل: )ِمث

ُ
ْول

َ
َما في ق

َ
ْيٌء، ك

َ
ُهَو ش 

َ
ْيَس ك

َ
ْقِديُر: ل َوالتَّ

ِل َما آَمْنُتْم ِبِه ﴾
ْ
ِإْن آَمُنوا ِبِمث

َ
ى: ﴿ف

َ
َعال

َ
ْوٌل َبِعيٌد"(245)ت

َ
ا ق

َ
ِكَر؛  َوَهذ

ُ
ْد ذ

َ
 . (246)، َوق

                                                           

، وأدب الكاتب: املؤلف: ابن قتيبة: أبو محمد عبد هللا 13/552( ــ  ينظر: جامع البيان242)

م 198. دار الكتب العلمية ـــ بيروت ،الطبعة األولى، بن مسلم الدينوري. تحقيق: على فاعور 

/293. 

بة بن العجاج في ملحقات ديوانه/243)
ْ
، و الجنى 7/489، والبحر املحيط 181( ــ البيت: لُرؤ

 .90الداني/

( ــ لسان العرب: ملحمد بن منظور بن مكرم. دار صادر، بيروت، الطبعة األولى 244)

 .9/247)عصف(

 .137( ــ البقرة: 245)

( ــ التبيان في إعراب القرآن: تأليف أبي البقاء عبد هللا بن الحسين بن عبد هللا العكبري 246)

هـ(. املحقق: علي محمد البجاوي، عيس ى البابي الحلبي وشركاه، من دون طبعة، ومن 616)

 2/382دون تاريخ 
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 ـــأي: ليس كهو ش يء فأدرخل )املثل( للتوكيد
ُ
ــ (247)وقال البغوي:)املثل( صلة زائدة

ِل َما آَمْنُتْم ِبِه ﴾ كزيادِتها في قوله 
ْ
ِإْن آَمُنوا ِبِمث

َ
،وهذا قول بعيد. (248)تعالى: ﴿ ف

 . (249)وفاسد؛ ألن األسماء ال تزاد

( اسم، واألسماء ال تزاد بخالف الكاف 
ً
ه ليس بجيد ألّن )مثال وقال أبو حيان: "بأنَّ

 . (250)فإنها حرف فتصلح للزيادة"

 
َ
 ــ يصيُر  وقال السمين:" وهذا ليس بجيٍد؛ ألنَّ زيادة

ً
األسماِء ليَسْت بجائزٍة. وــ أيضا

 في شعرٍ 
َّ
 . (251)التقديُر: ليس كهو ش يٌء، ودرخوُل )الكاف(  على الضمائِر ال يجوُز إال

ْيٌء﴾:  أنَّ )كاف(التشبيه إذا اقترن  ـــ القول الرابع:4
َ

ِلِه ش 
ْ
ِمث

َ
ْيَس ك

َ
قوله تعالى: ﴿ل

، ب
ً
مَّ زيادة أصال

َ
ل(،أن ليس ث

ْ
ل هذا من باب قولهم: )مثلك ال يفعل بلفظ )امِلث

كذا(،أي: أنت ال تفعله، وأتى بمثل للمبالغة، وقالوا في املبالغة هنا: أي: ليس 

ْفِي الوصِف عن 
َ
 في ن

َ
رَض املثل فكيف وال مثل له، فاملبالغة

ُ
كمثله مثل، لو ف

َك ال َيْفَعُل كذا( يْعُنون املخاطَب نفَسه
ُ
هم ؛ ألنَّ املخاطب أنَّ العرَب تقوُل )مثل

ُبُت 
ْ
َيث

َ
ْفِي الوصِف عن املخاطب فينفوَنها في اللفِظ عن مثِله، ف

َ
 في ن

َ
ُيريدون املبالغة

َل ُمقاَم النفِس فتقول: 
ْ
قيم امِلث

ُ
ها عنه بدليِلها،قال ابن قتيبة: "العرب ت

ُ
انتفاؤ

                                                           

د الفراء عو ( ــ تفسير البغوي: املسمى )معالم التنزيل( لإلمام أبى محمد الحسين بن مس247)

البغوي الشافعي إعداد وتحقيق/رخالد عبدالرحمن ومروان  سوار، دار املعرفة ببيروت لبنان 

 .12/409،والدر املصون 3/630هـ 1406الطبعة األولى، 

 (.137( ــ البقرة.: )248)

 .12/409( ــ الدر املصون 249)

 .7/489( ــ البحر املحيط250)

 .12/409( ــ الدر املصون 251)
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 (252))مثلي ال ُيقال له هذا(،أي: أنا ال ُيقال لي"
ْ
 امِلث

ُ
ل . قال الخضري: "قيل: ونسبة

َر في الحقيقة 
َ
ظ

َ
ه َجواٌد، وال ن ( تريد أنَّ

ٌ
ك: )فالٌن يُده مبسوطة

ُ
ل له قول

ْ
إلى َمْن ال ِمث

ْن ال َيَد له"
َ
َتاِن﴾ (253)إلى اليد حتى تقوُل ذلك مل

َ
،كقوِله تعالى: ﴿َبْل َيَداُه َمْبُسوط

،واملحققون منهم على أنها باقية على حقيقتها من نفي مثل مثله تعالى، وذلك (254)

ناية عن نفي املثل للمبالغة في التنزيه كما في قولهم: )مثلك ال يبخل( حيث نفوا ك

 عن تعلق 
ً
البخل عن مثله، واملراد الزمه، أي: أنت ال تبخل وعدلوا عن ذلك تنزيها

البخل به، ولو على سبيل النفي فكذا في الية املراد الزمها، وهو نفي املثل؛ إذ لو 

 
ً
ملثله ؛ ألن املماثلة إنما تتحقق من الجانبين فال يصح كان له مثل لكان هو مثال

 . (255)نفي مثل مثله"

، وقد 
ً
قال الخضري: "أما حقيقتها املقتضية ؛ إلثبات املثل فليست مرادة أصال

 عن استحالة الزمه 
ً
ه ال يضر في الكناية استحالة املعني الحقيقي فضال صرحوا بأنَّ

 . (256)وجه أنَّ نفي املثل الزم لحقيقة الية"هذا ما ذكروه ... ؛ ألنَّ محصل هذا ال

ها تقتض ي إثباته، ولذا أولوها بهذه األوجه فكيف يعقل أن   أنَّ
ً
وقد تقرر سابقا

 لش يء واحد مع تصريحهم بأن تنافي اللوازم 
ً
إثبات الش يء ونفيه يلزمان معا

 منهما الزم لها فقصرها على هذا
ً
 يقتض ي تنافي امللزومات، وبفرض صحة أن كال

                                                           

 .17/175اب في علوم الكتاب( ــ اللب252)

( ــ حاشية الخضري على شرح ابن عقيل على ألفية أبن مالك: ضبط وتشكيل وتصحيح 253)

، واللباب في 1/17م1995هـ ـــ1415: يوسف الشيخ محمد البقاعي . دار الفكر، بيروت ــ لبنان 

 .175/ 17علوم الكتاب

 (.64( ــ املائدة: )254)

 .1/17وحاشية الخضري على ابن عقيل، 13( ــ الجنى الداني/255)

 .1/17( ــ حاشية الخضري على ابن عقيل256)
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ه  دون ذاك تحكم مع أن القصد إبطال داللتها على املحال، وال يكفي فيه قولنا: إنَّ

 
ً
 للحقيقة بل محتمال

ً
غير مراد كما ال يخفى، ثم ظهر أنَّ إثبات املثل ليس الزما

فقط ،كما تحتمل نفيه ،وإن كان األول أقرب نظير ما مر في: ليس كابن زيد أحد، 

ه لو كان له مثل ... الخ، فبطل لكن عارضه في رخصوص هذه املادة  ما ذكر من أنَّ

 ذلك االحتمال من أصله. 

ْيٌء﴾: أنَّ )كاف(التشبيه إذا اقترن  ــــ القول الخامس:5
َ

ِلِه ش 
ْ
ِمث

َ
ْيَس ك

َ
قوله تعالى: ﴿ل

 بمعنى )مثل(: 
ً
ل(، فاملراد بــ)الكاف(: )املثل(،أي: أن تكون )الكاف( اسما

ْ
بلفظ )امِلث

 فظي. وهو من التوكيد الل

 وذكر بعض النحويين أنَّ لكاف التشبيه ثالثة أحوال: 

ِلِه 
ْ
ِمث

َ
ْيَس ك

َ
، نحو قوله تعالى: ﴿ل

ً
فاألول: تتعين فيه الحرفية، وذلك إذا وقع زائدا

ْيٌء﴾ .قيل: وكذلك إذا وقعت أول كافين
َ

 :(258)،كقول رِخطام املجاشعي(257)ش 

م
َ
ك
َ
ْيْن ** وصاِلياٍت ك و َودَّ

َ
ْيْن وغيُر َوّدٍ جاِذٍل أ

َ
ف
ْ
ث
َ
 ا ُيؤ

ْيٌء﴾:أنَّ )كاف(التشبيه إذا اقترن   ـــ القول السادس:6
َ

ِلِه ش 
ْ
ِمث

َ
ْيَس ك

َ
قوله تعالى: ﴿ل

ل(، فاملراد من )الكاف( الزيادة: أي: ان تكون )الكاف( زائدة مفيدة 
ْ
بلفظ )امِلث

 التوكيد. 

 من إثبات املثل، 
ً
ه؛ هكذا قدره األكثرون؛ فرارا

َ
هو محال و واملعنى: ليس ش يٌء مثل

ْيٌء﴾ ــ لتوكيد نفي 
َ

ِلِه ش 
ْ
ِمث

َ
ْيَس ك

َ
عليه سبحانه، وإنما زيدت)الكاف( ــفي قوله: ﴿ ل

ْعِربين أنَّ (259)املثل؛ ألن زيادة الحرف بمنزلة إعادة الجملة
ُ
.وهو املشهوُر عند امل

                                                           

 .1/17، وحاشية الخضري على ابن عقيل13( ــ الجنى الداني/257)

 ( ــ البيت: لخطام وقد تقدم.258)

 .237( ــ مغني اللبيب/259)
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ه. قالوا: 
َ
ْيٌء﴾ اسُمها. والتقدير: ليس ش يٌء مثل

َ
 في رخبِر ليس، و﴿ش 

ٌ
 زائدة

َ
الكاف

ٌل . وهو ُمحاٌل ؛ إذ َيصيُر التقديُر على 
ْ
ْن يكوَن له ِمث

َ
ِزَم أ

َ
ل
َ
عاُء زيادِتها ل ولوال اّدِ

 ع
َ
 أصالِة الكاف: ليس مثَل مثِله ش يٌء، فنفى املماثلة

ْ
، ال ن مثِله، فثَبَت أنَّ له مث

ً
ال

 عن ذلك. قال أبو جعفر النحاس والكاف 
َّ

عالى َّللا
َ
ِل، وهذا ُمحاٌل ت

َ
ث
َ
مثَل لذلك امل

ْيٌء﴾ زائدة للتوكيد ال موضع لها من اإلعراب ألنها حرف ولكن موضع 
َ

ِلِه ش 
ْ
ِمث

َ
في ﴿ك

ْيٌء﴾ موضع نصب والتقدير 
َ

ِلِه ش 
ْ
ِمث

َ
 ﴿ك

 .(260)ليس مثله ش يء

حال؛ إذ كان يكوُن املعنى: وقا 
ُ
ى ذلك إلى امل ض َ

ْ
ف
َ
 أل

ً
ل أبو البقاء: "ولو لم تكْن زائدة

ٌل 
ْ
له ِمث

ْ
ٌل فِلِمث

ْ
ه إذا كان له ِمث ٌل. وفي ذلك تناقٌض؛ ألنَّ

ْ
 وليس ملثِله ِمث

ً
ال
ْ
أنَّ له ِمث

ِل هلل تعالى ُمحاٌل"
ْ
 . (261)وهو هو، مع أنَّ إثباَت امِلث

من املعربين واملفسرين واللغويين واملتكلمين  فتلك رخالصة ما قاله العلماء

ْيٌء﴾ هذا وأرجح تلك األقوال بما  :والبالغيين في )الكاف( من قوله تعالى
َ

ِلِه ش 
ْ
ِمث

َ
﴿ك

ْيٌء﴾،هو القول الخامس ـــ على أنَّ 
َ

ِلِه ش 
ْ
ِمث

َ
ْيَس ك

َ
قيل في هذه الية الكريمة ﴿ل

ل(، فاملراد م
ْ
أي: ان ، (262)ن )الكاف( الزيادة)كاف(التشبيه إذا اقترن بلفظ )امِلث

 تكون )كاف(التشبيه زائدة مفيدة التوكيد ـــ لعدة أمور منها: 

                                                           

 ، وإعراب القرآن: ألبي جعفر أحمد بن محّمد بن إسماعيل12/409( ــ الدر املصون 260)

هـ( تحقيق: زهير غازي زاهد، مطبعة العاني، من منشورات ديوان األوقاف 338الّنّحاس )

 .4/73م 1977هـ ـــ 1397بالعراق.، بغداد 

 .2/382( ــ التبيان في إعراب القرآن261)

 .18( ــ معاني حروف الزيادة عند النحاة/ 262)
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االول: أنَّ في القول بزيادتها السالمة من إثبات املثل هلل ؛ ألنَّ معنى الكاف: املثل، 

قال الزجاج : "وال يجوز أْن ُيقال: املعنى: مثل مثله ش يء ؛ ألنَّ من قال هذا فقد 

 "أثبت ا
ً
 كبيرا

ً
 .(263) ملثل هلل، تعالى هللا عن ذلك علوا

 الثاني: أنَّ في القول بزيادتها املبالغة وتوكيد نفي املثل، وذلك من وجوه: 

 
ً
،فعلى هذا يكون املعنى: ليس مثله (264)أــ أنَّ زيادة الحرف بمنزلة إعادة الجملة ثانيا

 ش يء، ليس مثله ش يء، وهذا توكيد لفظي. 

لعرب عند املبالغة في التشبيه زيادة الكاف، وهذا توكيد معنوي. ب ــ أنَّ عادة ا

قال ابن عطية: ")الكاف( مؤكدة للتشبيه، فبقي التشبيه أوكد ما يكون، وذلك 

ك تقول: )زيد كعمرو(، و)زيد مثل عمرو(، فإذا أردت املبالغة التامة، قلت: )زيد 
أنَّ

 .(265) كمثل عمرو("

ها اسم، والقول بزيادة  الثالث: أنَّ القول بأنَّ )مثل( هي الزائدة قول بعيد؛ ألنَّ

الحرف للتأكيد أولى من القول بزيادة االسم، بل قال ابن هشام: )زيادة االسم لم 

،وقال أبو حيان: )وما ذهب إليه الطبري وغيره من أن )مثل( زائدة (266) تثبت(

اف فإنها ف الكللتوكيد كالكاف ليس بجيد؛ ألنَّ )مثل( اسم، واألسماء ال تزاد بخال 

 . (267)حرف فتصلح للزيادة

                                                           

 .87،والجنى الداني/5/66السمعاني،وتفسير 395/ 4( ــ ينظر: معاني القرآن وإعرابه263)

 .4/310، والبرهان للزركش ي87( ــ ينظر: الجنى الداني/264)

 .5/28( ــ املحرر الوجيز265)

،ومنهج ابن عقيل الحنبلي وأقواله في التفسير جمعا 7/510( ــ البحر املحيط 266)

 .419ودراسة/

 .1/124طحاوية،وشرح العقيدة ال89،والجنى الداني/185( ــ ينظر: مغني اللبيب/267)
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 قول متوجه، ولكن فيه تخصيص 
ً
الرابع: أنَّ القول بعدم الزيادة في الية أصال

ل إذا فسر بالذات أو الصفة قصر على بعض معانيه، والقول 
ْ
لعموم الية، فامِلث

 األول أعمُّ منهما، وحمل الية على العموم أولى، ال سيما مع املرجحات السابقة. 

املوضوعة للمشابهة... ولهذا ملا أراد هللا تعالى  قال الراغب: "واملثل أعمُّ األلفاظ

ْيٌء﴾ فارختيار 
َ

ِلِه ش 
ْ
ِمث

َ
ْيَس ك

َ
ه بالذكر" فقال: ﴿ ل نفي التشبيه من كل وجه رخصَّ

ص إذا فسر بالذات أو الصفة صَّ
َ
. وقال ابن تيمية: (268)لفظ املثل له معنى عام ُيخ

 "اتفق جميع طوائف املسلمين وغيرهم على الرد على هؤالء 

ه ليس كل ما اتفق  شيئان  في ش يء من األشياء، يجب أن يكون امل الحدة، وبيان أنَّ

 لآلرخر، وال يجوز أن ُينفى عن الخالق سبحانه كل ما يكون فيه 
ً
ال
ْ
أحدهما ِمث

ه يلزمه عدمه بالكلية" ه ال (269)موافقة لغيره في معنى ما، فإنَّ . فاملراد بالية أنَّ

ء فيما هو من رخصائص هللا، وكل صفة من يشارك هللا تعالى ش يء من األشيا

 صفات الكمال فهو متصف بها على وجه ال يماثله فيها أحد.

الخامس: أنَّ القول بزيادة الكاف هو ما رجحه أكثر العلماء، وهو وجه معروف 

. (270)عند العرب ال يخفى عليهم إذا رخوطبوا به،وزيادة الكاف عندهم غير قليل

رجيحه من تلك األقوال للعلماء من مفسرين ومعربين. وهو الحق. هذا ما تبين لي ت

                                                           

 .516( ــ املفردات/268)

( ــ ينظر: درء تعارض العقل والنقل: البن تيمية. تحقيق الدكتور/ محمد رشاد سالم، 269)

/ 5م 1983هـ ـــ  1403جامعة اإلمام محمد بن سعود اإلسالمية، الطبعة األولى، الرياض، 

ة شرح الرسالة التدمري،والتدمرية لشيخ اإلسالم ابن تيمية وعليها التحفة املهدية 327

للشيخ : فالح بن مهدي آل مهدي، تعليق/ د. عبدالرحمن املحمود، دار الوطن، الطبعة األولى 

 .288هـ/1414

 .87،والجنى الداني/5/28( ــ ينظر: املحرر الوجيز270)
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ِلِه( في قوله تعالى: 
ْ
ِمث

َ
وكثرة األقوال في هذا الحرف املعنوي الواحد )الكاف( من )ك

ْيٌء﴾،
َ

ِلِه ش 
ْ
ِمث

َ
ْيَس ك

َ
ت فإنما تدل على أنه وجه من وجوه اإلعجاز  ﴿ل

َّ
فإن دل

صح نص عربي، املعنوي للقرآن الكريم الذي تحدى وأعجز البشر، وهو أف

وأصدق مأثور لغوي، لم تنله يد تحريف أو يتطرق إليه تبديل أو تغيير؛ إذ ليس 

ثمة كتاب في الوجود على وجه األرض وصل إلى ذروة الفصاحة والبيان والتوفيق 

ِزيٌل ِمْن َح 
ْ
ن
َ
ِفِه ت

ْ
ل
َ
َباِطُل ِمْن َبْيِن َيَدْيِه َوال ِمْن رخ

ْ
ِتيِه ال

ْ
يٍم ِك مثل القرآن الكريم ﴿ ال َيأ

 وهو سر عظمة وجوده ومفتاح رخلوده . (271) َحِميٍد﴾

 الخاتمة:

الحمد هلل الذي بنعمته تتم الصالحات والصالة والسالم على سيدنا محّمد وعلى 

 آله وصحبه.

فبعون هللا وتوفيقه فها هو البحث وصل إلى مرافئ الختام بعد تلك الجولة 

ِلِه( في 
ْ
ِمث

َ
ْيٌء﴾،الواسعة في رحاب )الكاف( من )ك

َ
ِلِه ش 

ْ
ِمث

َ
ْيَس ك

َ
 قوله تعالى: ﴿ل

وبناء على هذا العرض؛ وما تناولته في التحليل والدراسة في الية الكريمة:  النتائج:

ْيٌء﴾، قد أذن لي بالخروج بنتائج مهمة.:
َ

ِلِه ش 
ْ
ِمث

َ
ْيَس ك

َ
 ﴿ل

 ــ توصل البحث إلى أن االرختالف بين العلماء، وما ينتج عنه من تعدد في التحليل 1

النحوي ،كان له أسباب كثيرة: منها ما هو مقبول وغايته نبيلة، ومنها ما هو 

مستهجن ناتج عن اجتهادات رخاطئة الهدف، ومنها تحقيق رغبات معينة رخاصة 

أو عامة، ومن هنا فرق العلماء بين نوعين من االرختالف نوع محمود نتيجة 

تيجة ونوع آرخر مذموم ن لالجتهاد املنضبط املوصل إلى الحقائق بالحجة الدافعة،

 للهوى وحب الشهرة، ومجرد املزاحمة بغير منطق وال حجة 

                                                           

 .42( ــــ فصلت: 271)
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 في اللغة العربية، وإليه ترجع  2
ً
 عظيما

ً
ــ توصل البحث إلى أنَّ للقرآن الكريم أثرا

ل  نشأة علومها كافة من: نحو وصرف ولغة وبالغة. .وغيرها، فكان املصدر األوَّ

ل .  للعربية وكتابها األوَّ

ـ توصل البحث إلى العالقة الوثيقة بين علم النحو وعلم التفسير وأن هناك ـ 3

العديد من آي الذكر الحكيم التي كان للنحو الفضل في توجيهها والفصل في 

 الوقوف على أغراضها ومعانيها. 

ــ توصل البحث إلى أّن كل وجه إعرابي في القرآن الكريم ــ كما في هذه الية  4

ي إلى معنًى، قد يخالف معنًى آرخر، قد أفض ى إليه وجه إعرابي الكريمة ــ يفض 

آرخر، وهكذا، مما يجعل الية تنفتح على أغراض عدة، ومعاني جمة، لعلها تكون 

جميعها مقصودة، إذا كانت نابعة ارختالفات أصحابها من نوع االرختالف املحمود 

 املنضبط

دعوانا أن الحمد هلل رب  هذا. وصلى هللا على سيدنا محمد وعلى آله وسلم. وآرخر

 العاملين.

 املصادر واملراجع:

 القرآن الكريم.

( ـــ أدب الكاتب: املؤلف: ابن قتيبة: أبو محمد عبد هللا بن مسلم الدينوري. 1) 

 م .1988تحقيق: على فاعور. دار الكتب العلمية ـــ بيروت ،الطبعة األولى، 

هـ(، تحقيق  745األندلس ي )(ــ ارتشاف الضرب من لسان العرب: أبو حيان 3)

وشرح ودراسة: الدكتور/رجب عثمان محمد. مراجعة: الدكتور/رمضان عبد 

 هـ . 1418التواب .مكتبة الخانجي  بالقاهرة، الطبعة األولى ،

سرار العربية: ألبي البركات األنباري. تحقيق/ فخر صالح قدارة، دار الجيل، 3) 
َ
(ــ أ

 هـ.1415بيروت، 
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هـ( 338لقرآن: ألبي جعفر أحمد بن محّمد بن إسماعيل الّنّحاس )( ــ إعراب ا4) 

تحقيق: زهير غازي زاهد، مطبعة العاني، من منشورات ديوان األوقاف بالعراق.، 

 م. 1977هـ ـــ 1397بغداد 

(ــ األعالم: لخير الدين الزركلى. دار العلم للماليين ــ بيروت، الطبعة الخامسة 5)

 م.1989

النحوية: املسمى )الطراز في األلغاز( تأليف: عبد الرحمن بن أبي بكر، (ــ األلغاز 6)

 هــ 1422جالل الدين السيوطي. املكتبة األزهرية للتراث ـــ القاهرة، من دون طبعة، 

(ــ البرهان في علوم القرآن: الزركش ي: بدر الدين محمد بن بهادر بن عبدهللا. 7) 

كتب العلمية ـــ بيروت، الطبعة األولى، تحقيق: مصطفى عبد القادر عطا. دار ال

 م.1988

(ــ البحر املحيط: تأليف: محمد بن يوسف الشهير بأبي حيان األندلس ي. شارك 8)

في التحقيق/ الشيخ عادل أحمد عبد املوجود، والشيخ علي محمد معوض 

والدكتور/ زكريا عبد املجيد املنوفي، والدكتور/ أحمد النجولي الجمل دار الكتب 

  هـ1422العلمية، لبنان ـــ بيروت، الطبعة األولى، 

(ــ بغية اإليضاح لتلخيص املفتاح في علوم البالغة: تأليف: الصعيدي، عبد 9) 

 م.2005هـ ــ 1426املتعال، مكتبة الداب، الطبعة السابعة عشرة، 

(ــ التبيان في إعراب القرآن: تأليف أبي البقاء عبد هللا بن الحسين بن عبد هللا 10) 

ي، عيس ى البابي الحلبي وشركاه، من هـ(. املحقق: علي محمد البجاو 616العكبري )

 دون طبعة، وتاريخ

( ــ تخريج األحاديث والثار الواقعة في تفسير الكشاف للزمخشري: أبو محمد 11) 

عبد هللا بن يوسف الزيلعي. تحقيق: سلطان بن فهد الطبيش ي، دار ابن رخزيمة، 

 هـ  1414الرياض، الطبعة األولى،
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ابن تيمية وعليها التحفة املهدية شرح الرسالة ( ــ التدمرية لشيخ اإلسالم 12)

التدمرية للشيخ : فالح بن مهدي آل مهدي، تعليق/ د. عبدالرحمن املحمود، دار 

 هـ .1414الوطن، الطبعة األولى 

( ــ تفسير البغوي: املسمى )معالم التنزيل( لإلمام أبى محمد الحسين بن 13) 

يق/رخالد عبدالرحمن ومروان  مسعود الفراء البغوي الشافعي إعداد وتحق

 هـ.1406سوار،دار املعرفة بيروت الطبعة األولى، 

( ــ تفسير روح البيان: املؤلف: إسماعيل حقي بن مصطفى اإلستانبولي الحنفي 14)

 الخلوتي . دار إحياء التراث العربي.

( ــ تفسير السراج املنير: املؤلف: محمد بن أحمد الشربيني. شمس الدين، دار 15)

 الكتب العلمية ـ بيروت. من دون طبعة، من دون تاريخ.

( ــ تفسير السمعاني: ألبي املظفر منصور بن محمد بن عبدالجبار السمعاني 16)

. تحقيق/ ياسر بن إبراهيم. غنيم بن عباس بن غنيم، دار الوطن ــ الرياض ، 

 هـ .1418الطبعة األولى، 

ن عزيز السجستاني العزيزي . (ــ تفسير غريب القرآن: أبو بكر محمد ب17)

 م .1936تصحيح مصطفى عناني، القاهرة، املطبعة الرحمانية، 

( ــ تفسير الطبري: )جامع البيان في تأويل القرآن(: تأليف: محمد بن جرير بن 18)

يزيد بن كثير بن غالب . تحقيق/ أحمد محمد شاكر، مؤسسة الرسالة، بيروت، 

 هـ 1420الطبعة األولى، 

تفسير النسفي املسمى: مدارك التنزيل وحقائق التأويل: ألبي البركات  ( ــ19)

 عبدهللا النسفي، دار الفكر ، بيروت، من دون طبعة، من دون تاريخ.

( ــ الجنى الداني في حروف املعاني: للحسن بن قاسم املرادي. تحقيق/ فخر 20) 

 م.1993هـ ـــ 1413الدين قباوة، ومحمد نديم فاضل، دار الكتب العلمية،بيروت،
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( ــ حاشية الدسوقي على متن مغني اللبيب: مصطفى الدسوقي)شمس الدين 21)

هـ(،مطبعة حسين بك حسني، من دون 1230الشيخ محمد( امللقب بعرفة )

 طبعة، ومن دون تاريخ.

( ــ حاشية الخضري على شرح ابن عقيل على ألفية أبن مالك: ضبط وتشكيل 22)

هـ 1415مد البقاعي . دار الفكر، بيروت ــ لبنان وتصحيح : يوسف الشيخ مح

 م. 1995ـــ

( ــ حاشية الصبان على شرح األشموني أللفية ابن مالك: الصبان: محمد بن 23)

هـ(، دار إحياء الكتب العربية ــ القاهرة، من دون طبعة، ومن دون 1206علي )

 تاريخ.

، ق الدكتور/علي توفيق الحمد( ــ ــ حروف املعاني ألبي القاسم الزجاجي: تحقي34))

هـ ــ 1406مؤسسة الرسالة بيروت ــ لبنان، دار األمل إربد األردن، الطبعة الثانية، 

 م .1986

( ــ الخصائص: ألبي الفتح عثمان بن جني. تحقيق/محمد علي النجار، عالم 25)

 الكتب ـــ بيروت. من دون طبعة، من دون تاريخ.

لسان العرب: تأليف عبد القادر بن عمر البغدادي.  ( ــ رخزانة األدب ولب لباب26)

تحقيق/محمد نبيل طريفي، واميل بديع اليعقوب، دار الكتب العلمية، بيروت، 

 م.1998الطبعة األولى، 

(ــ الدر املصون في علوم الكتاب املكنون: ألحمد بن يوسف املعروف بالسمين 27)

باعة والنشر ـــ دمشق، الحلبي. تحقيق/أحمد محمد الخراط. دار القلم للط

 هـ.1406

( ــ ديوان األعش ى الكبير: ميمون بن قيس . شرحه وعلق عليه: محمد محمد 28) 

 حسين، بيروت . من دون طبعة، من دون تاريخ.
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(ــ ديوان جميل بثينة:جمع وتحقيق وشرح د/حسين نصار، الطبعة الثانية، 29)

 م.1967دار مصر للطباعة، 

ي شرح حروف املعاني: لإلمام أحمد بن عبدالنور املالقي (ــ رصف املباني ف30) 

تحقيق/أحمد محمد الخراط، مجمع اللغة العربية بدمشق ــ دمشق، من دون 

 طبعة ومن دون تاريخ.

(ــ روح املعاني في تفسير القرآن العظيم والسبع املثاني: تأليف محمود األلوس ي 31)

 ن تاريخ.أبي الفضل ، دار إحياء، من دون طبعة ومن دو 

( ــ سر صناعة اإلعراب البن جنى: تحقيق الدكتور/ حسن هنداوى ـ دار القلم 32)

 هـ 1405ـ دمشق ـ الطبعة األولى 

( ــ شرح التسهيل: البن مالك، جمال الدين محمد بن عبد هللا، تحقيق 33)

الدكتور/ عبد الرحمن السيد، الدكتور/ محمد البدوي املختون،. دار هجر ـــ  

 من دون طبعة ومن دون تاريخ.مصر. 

( ــ شرح ابن عقيل على ألفية ابن مالك: تأليف ابن عقيل، عبد هللا بن عبد 34)

الرحمن العقيلي الهمداني املصري  تحقيق/ محمد محيي الدين عبد الحميد . دار 

 هـ   1400التراث ــ القاهرة، 

لثانية: )دار ( ــ شرح العقيدة الواسطية، محمد رخليل هراس، الطبعة ا35) 

 هـ1415الهجرة، الرياض 

هـ( تحقيق: عبد 672( ــ شرح الكافية الشافية: البن مالك: محمد بن عبدهللا )36)

املنعم أحمد هريدي. اململكة العربية السعودية ـــ جامعة أم القرى ، بدون تاريخ. ــ 

 م. 1985
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 256البخاري ) (ـــ صحيح البخاري: املؤلف/ محمد بن إسماعيل أبو عبدا هلل37)

 1407هـ(. تحقيق/ مصطفى ديب البغا . دار ابن كثير ـــ بيروت ، الطبعة الثالثة،

 م.1987هـ ـــ

هـ( تحقيق 180(ــ الكتاب: لسيبويه: تأليف أبي بشر عمرو بن عثمان بن قنبر )38)

وشرح: عبد السالم محّمد هارون، مكتبة الخانجي، القاهرة ،الطبعة الخامسة، 

 م.2009هـ ــ 143

( ــ الكشاف عن حقائق التنزيل وعيون األقاويل في وجوه التأويل: تأليف: أبي 39) 

القاسم محمود ابن عمر الزمخشري الخوارزمي. تحقيق: عبد الرزاق املهدي. دار 

 إحياء التراث العربي ـــ بيروت. من دون طبعة، ومن دون تاريخ .

دار صادر، بيروت، الطبعة  ( ــ لسان العرب: ملحمد بن منظور بن مكرم.40)

 األولى، 

( ــ املحرر الوجيز في تفسير الكتاب العزيز: تأليف أبي محمد عبد الحق بن 41)

غالب بن عطية األندلس ي. تحقيق: عبد السالم عبد الشافي محمد. دار الكتب 

 هـ 1413العلمية ــ لبنان، الطبعة األولى، 

هـ( قدم له: 458بن إسماعيل )(ــ املخصص: ابن سيده: أبو الحسن، علي 42)

 م.1996رخليل إبراهيم فجال، بيروت ــ دار إحياء التراث العربي، الطبعة األولى، 

( ــ املزهر في علوم اللغة وأنواعها: تأليف جالل الدين عبد الرحمن بن أبي بكر 43)

ة، بيروت، الطبعة األولى، يوطي. تحقيق/ فؤاد علي منصور. دار الكتب العلميَّ  السُّ

 م.1998

(ــ معاني حروف الزيادة عند النحاة: )دراسة نحوية ــ داللية( للد. محمد جمعة 44)

 حسن نبعة. أستاذ اللغة العربية املساعد. كلية التربية/النادرة ــ جامعة إب.
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هـ(،  215( ــ معاني القران: أبو الحسن سعيد بن مسعدة االرخفش األوسط )45)

عة. مكتبة الخانجي ـــ القاهرة، مطبعة املدني ، تحقيق الدكتور/ هدى محمود قرا

 هـ  1411الطبعة األولى ،

اء )46) اء: تأليف أبي زكريا يحيى بن زياد الفرَّ هـ ( تحقيق 207( ــ معاني القرآن للفـرَّ

ومراجعة األستاذ :محّمد علي النجار. الدار املصرية ــ القاهرة ، من دون طبعة، 

 ومن دون تاريخ . 

مغني اللبيب عن كتب األعاريب: تأليف: جمال الدين أبي محمد عبدهللا ( ــ 47) 

بن يوسف بن هشام األنصاري. تحقيق الدكتور/ مازن املبارك، ومحمد علي حمد 

 م.1985هللا. دار الفكر ــ بيروت، الطبعة السادسة، 

بي ( ــ املفردات في غريب القرآن في اللغة واألدب والتفسير وعلوم القرآن : أل48) 

القاسم الحسين بن محمد املعروف بالراغب األصبهاني، مصححه: محمد الزهري 

هـ 1334الغمراوي، املطبعة امليمنية بمصر قرب الجامع األزهر، من دون طبعة، ، 

. 

( ــ منار الهدى في بيان الوقف: لألشموني، على بن محمد: واالبتداء. مصطفى 49)

 هـ.1393ة، البابي الحلبي  وأوالده بمصر. الثاني

( ــ همع الهوامع: شرح جمع الجوامع في علم العربية لإلمام جالل الدين عبد 50)

الرحمن بن أبي بكر السيوطي .عني بتصحيحه السيد محمد بدر الدين النعساني 

 . دار املعرفة، بيروت  ـ  لبنان. من دون طبعة، من دون تاريخ.
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صر العالتحديات التي تواجه استعمال الحديث في 

 الحاضر

 أبوبكر عمر أبوبكر

 ملخص البحث:

تحدثت هذه املقالة عن التحديات التي تواجه استعمال الحديث في العصر 

الحاضر، وفيها بيان معنى الحديث وأقسامه وكيفية استعماله في عصر الصحابة 

والتابعين، وذكر التحديات التي تواجه استعمال الحديث في العصر الحاضر 

 وطرق حلولها ومعالجتها. 

 املقدمة:

الذي أرسل رسوله بالهدى إلى عموم الثقلين بشيرا ونذيرا،  الحمد هلل رب العاملين

وداعيا إلى هللا بإذنه وسراجا منيرا، وصلوات هللا وسالمه على املبعوث رحمة 

للعاملين، محمد بن عبد هللا القرش ي الهاشمي أدى األمانة ونصح األمة على أتم 

ركهم على  بينه ألمته، فتالوجوه وأكملها حتى أتاه اليقين، لم يترك رخيرا وال شًرا إال

املحجة البيضاء ليلها كنهارها اليزيغ عنها إال هالك، ورض ي هللا عن الصحابة 

أجمعين الذين درسوا وحفظوا لنا هذا الدين غضا طريا، أيدوا رسول هللا في 

 سبيل تبليغ رسالة ربه، كابدوا املشاق، ومن سار على نهجهم إلى يوم الدين.

 أما بعد،

ي فهم أحاديث الرسول من أهم املهمات وأوجب الواجبات على فإن السعي ف

اإلطالق، ألن هللا تبارك وتعالى لم يخلقنا إال لعبادته، وال سبيل لنا إلى ذلك إال 

بفهم الدين كما جاء به الرسول وقد تطورت السنة وانتشرت إلى هذا العصر 
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د ارة أرخرى عنالذي كان الحديث النبوى يتحدى املشاكل عند استعماله أو بعب

اإلستدالل به، وهذا ما يريد الباحث بيانه في هذه الوريقات، وقد قسمت هذا 

 -البحث إلى النقاط التية:

 املقدمة. -

 معني الحديث. -

 أقسام الحديث. -

 كيفية استعمال الحديث في عصر الصحابة والتابعين. -

 التحديات التي تواجه استعمال الحديث في العصر الحاضر. -

 طرق عالج هذه التحديات. -

 الخاتمة. -

 معنى الحديث.

الحديث لغة: نقيض القديم وهو الجديد من األشياء وقيل الخبر يأتي على القليل 

 (1)والكثير.

والحديث في اصطالح املحدثين: ما أضيف إلى النبي صلى هللا عليه وسلم، من قول 

لقى.
َ
لفى أو رخ

ُ
 (2)أو فعل أو تقرير أو وصف رخ

 الحديث.أقسام 

 فالحديث من حيث الرتبة فهو على ثالثة أقسام: صحيح، وحسن، وضعيف.   

أما الحديث الصحيح، فهو الحديث املسند الذى يتصل إسناده بنقل العدل    

ا وال معلال.
ً
 (3)الضابط عن العدل الضابط إلى منتهاه، وال يكون شاذ

صل ورخال من والحديث الحسن: هو ما نقله عدل رخفيف الضبط بسند مت   

 (4)الشذوذ والعلة القادحة.

 (5)والضعيف هو ما رخال من شرط الصحيح والحسن.
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 كيفيةاستعمال الحديث في عهد الصحابة والتابعين.

كان الصحابة والتابعون حريصون في استعمال الحديث قبوال وأداء وسماعا     

حديث أم من غير نقص أوزيادة سواء كان هذا النقص أو الزيادة في إسناد ال

معناه، فكانوا يخشون ويحتاطون في رواية الحديث عنه صلى هللا عليه وسلم، 

 رخشية الوقوع  في الخطأ.

لقد عرف الصحابة منزلة السنة فتمسكوا بها، وتتبعوا آثار الرسول صلى هللا    

عليه وسلم، وأبو أن يخالفوها متى ثبتت عندهم، كما أبوا أن ينحرفوا عن ش ىء 

واحتاطوا في رواية الحديث عنه عليه الصالم والسالم، رخشية  فارقهم عليه،

الوقوع في الخطأ، ورخوفا من أن يتسرب إلى السنة املطهرة الكذب أو التحريف، 

وهي املصدر التشريعي األول بعد القرآن الكريم، ولهذا اتبعوا كل سبيل يحفظ 

ه وسلم، لى هللا عليعلى الحديث نوره، فآثروا اإلعتدال في الرواية عن رسول هللا ص

بل إن بعضهم فضل اإلقالل منها، قال ابن قتيبة، "كان عمر شديد اإلنكار على 

من أكثر الرواية، أو أتى بخبر في الحكم ال شاهد له عليه، وكان يأمرهم بأن يقلوا 

 (6)الرواية،

ولكن مما الشك فيه أن جيمع الصحابة حرصوا على أداء الحديث كما سمعوه    

من الرسول عليه الصالة والسالم، حتى إن بعضهم ما كان يرض ى أن يبدل حرفا 

بحرف، أو كلمة مكان كلمة، أو يقدم كلمة على أرخرى وردت في الحديث قبلها وقد 

حديثا فحدث به كما سمع  روى عن عمر رض ي هللا عنه: أنه كان يقول: "من سمع

 (7)فقد سلم".

ولو رووا الحديث باملعنى فإنهم ينبهون السامع له وكان أحدهم إذا اضطر إلى    

أشار إلى أن ما يرويه ليس لفظه صلى هللا عليه وسلم،  –الرواية باملعني  –هذا 
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لذلك نرى بعض الصحابة يتورعون كثيًرا عند ذكر حديث رسول هللا صلى هللا 

 وسلم، رخشية الخطأ. عليه

روى أن عبد هللا بن مسعود كان إذا قال: قال رسول هللا صلى هللا عليه وسلم،    

 قال: هكذا أو نحوا من هذا، أو قريبا من هذا، وكان يرتعد".

وكان أبو الدرداء إذا فرغ من الحديث عن رسول هللا صلى هللا عليه وسلم، قال:    

 ول: اللهم إال هكذا، فكشكله.هذا أو نحو هذا أو شكله، وقد يق

وقال محمد بن سيرين:  كان أنس بن مالك قليل الحديث عن رسول هللا صلى    

 (8)هللا عليه وسلم، وقال: وكان إذا حدث عنه قال: أو كما قال.

لكن يجب أن نعلم أن الصحابة أو التابعين ال يروون الحديث باملعنى إال عند 

اللفظ عن الذاكرة، أو يغيب لفظ الحديث الضرورة، وذلك بشروط "كأن يند 

 عن املحدث عند الحاجة إلى روايته فيرويه باملعني، والضرورة تقدر بقدرها.

ارختلف العلماء في رواية الحديث باملعني، فبعض العلماء أجازوا رواية الحديث    

باملعني وبعضهم منعوا، فكل من املجيزين واملانيعن اعتبروا بعض الصفات في 

وي، فاملانعون اعتبروا عدم العلم واملعرفة بمعاني األلفاظ للراوي، الرا

 واملجيزون اعتبروا وجود هذا في الراوي.

فإن كان الراوي غير عالم والعارف بما يحيل املعنى: فال رخالف في أنه اليجوز له    

 بذلك، بصيًرا باأللفاظ ومدلوالته
ً
، اروايته الحديث بهذه الصفة، وأما إن كان عاملا

 ،
ً
وباملترادف من األلفاظ ونحو ذلك: فقد جوز ذلك جمهور العلماء سلفا ورخلفا

وعليه العمل كما هو املشاهد في األحاديث الصحاح وغيرها، فإن الواقعة تكون 

 (9)واحدة، وتجيئى بألفاظ متعددة، من وجوه مختلفة.

وينبغي أن نعرف أن هذا الجواز رخاص بالصحابة والتابعين كما جزم بذلك    

القاض ي أبوبكر العربي، بقوله: "إن هذا الخالف إنما يكون في عصر  الصحابة 
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والتابعين، وأما من سواهم فال يجوز لهم تبديل اللفظ باملعنى، وإن استوفى ذلك 

قة من األرخذ بالحديث، إذ كل أحد املعنى، فإنا لو جوزناه لكل أحد ملا كنا على ث

إلى زماننا هذا قد يبدل ما نقل، وجعل الحرف بدل الحرف فيما رآه، فيكون 

 (10)رخروجا من األرخبار بالجملة."

 التحديات التي تواجه استعمال الحديث في العصر الحاضر.

قبل أن يشرع الباحث في هذه النقطة، ينبغي أن يفرق بين استعمال الحديث    

لصدر األول واستعماله في العصر الحديث، وذلك أن الصدر األول عندهم في ا

 وقيدوا أنفسهم في رخدمة هذا العلم بخالف 
ً
 وعمال

ً
 وحفظا

ً
علم بالحديث كتابة

 
ً
 ومتًنا وال حفظا

ً
العصر الحاضر فإن غالب الناس العلم لهم بالحديث سندا

، ولهذا يواجه استعمالهم الحديث الوقوع في أرخطاء
ً
فاحشة كما  وعمال

 سيوضحه الباحث فيما يلى:

 رواية الحديث بدون ذكر اإلسناد. - 1

وذلك لعدم اإلطالع على أقوال أئمة الجرح والتعديل في أن فالنا سمع من فالن،    

أو أن فالنا لم يسمع من فالن، وبالنصوص في رخباب اإلسناد الستخراج العلل 

ن ملرسل من املوصول واملوقوف مالخفية، بمعرفة الصحابة والتابعين لتمييز ا

 املقطوع، ومعرفة الرواة التي يندرج تحتها علوم كثيرة.

ويقول الدكتور محمود الطحان عند ذكره ألهمية اإلسناد وقيمته: و "اإلسناد    

رخصيصة فاضلة لهذه األمة، وليس لألمم السابقة هذه الخصيصة، ولذلك 

ر أنبيائها الصحيحة، وحل ضاعت وحرفت كتبها السماوية، كما ضاعت أرخبا

 قليال. 
ً
محلها كذب الدجالين وافتراءات املستغلين الذين يشترون بآيات هللا ثمنا

والعناية باإلسناد في نقل األرخبار سنة مؤكدة من سنن هذه األمة، وشعار من 

شعارها، لذا يجب على املسلم أن يعتمد عليه في نقل الحديث واألرخبار، قال ابن 
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اد من الدين، ولوال اإلسناد لقال من شاء ماشاء. وتبرز قيمة اإلسناد املبارك اإلسن

وأهميته في تعريف الواقع عليه برجاله الذين يتألف منهم اإلسناد، وذلك بالبحث 

عن حالهم في كتب تراجم الرواة، كما تظهر أهميته في معرفة اتصاله من 

 (11)ار من مكذوبها.انقطاعه ولوال اإلسناد ما عرفنا صحيح األحاديث، واألرخب

سرد الحديث في جملة من الكالم مع اإلقتصار على بعضه وحذف  - 2

 بعضه.

وهذا أيضا مما منع منه العلماء إذا كان يخل باملعنى، وقال بجوازه ابن الصالح 

فقال: إنه يجوز ذلك من العالم العارف إذا كان ما تركه متميزا عما نقله غير 

ل: ان وال تختلف الداللة فيما نقله بترك ما تركه، قامتعلقا به بحيث اليختل البي

فهذا ينبغي أن يجوز وإن لم يجز النقل باملعنى، ألن ذلك بمنزلة رخبرين 

 (12)منفصلين.

وكثير ما يقع هذا من بعض الناس اليوم، إما لعدم حفظهم للحديث بأكمله أو 

 الي.عمًدا ليناسب ما يريد اإلستدالل به سواء أصاب أم أرخطأ فال يب

 الخطأ في اإلستدالل في بعض معاني األلفاظ. - 3

وهذا يقع لكثير من أصناف الناس سواء بعض العلماء أو الجهالء بلغة العرب، 

إال أن الجهال يقع منهم في كثير من األحاديث، وأما بعض العلماء يقع منهم في 

 (13)غريب الحديث وهو ما يقع فيه من األلفاظ الغامضة البعيدة عن الفهم.

وهذا الفن من أهم فنون الحديث واللغة ويجب اإلهتمام به ألن التقدم في تفسير 

ألفاظ الحديث بالرأى ال يجوز، سئل اإلمام أحمد عن حرف من الغريب، فقال: 

سلوا أصحاب الغريب فإني أكره أن أتكلم في قول رسول هللا صلى هللا عليه وسلم 

 (14)بالظن.
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ث ويكون معنى اللفظ الوارد منه رخالف ما استدل به. فقد يستدل املرء بالحدي   

وسئل األصمعي عن حديث "الجار أحق بسقبه" فقال أنا ال أفسر حديث رسول 

 (15)هللا ولكن العرب تزعم أن "السقب" اللزيق.

استعمال الحديث الضعيف أو املوضوع بدون بيان حكمه. وهذا واقع  - 4

عصر الحاضر لعدم الرجوع إلى أحكام عند كثير من الباحثين املؤلفين في ال

العلماء لألحاديث، فقد شاء مثل هذا حتى في أيام التابعين, العهد الذي اهتم أهله 

 بعلم الحديث، فكيف بالعصر الحاضر.

استعمال األحاديث الواردة في اإلنترنت مع  عدم العلم بحكمها من صحة  - 5

 أو ضعف. 

، في العصر الحاضر لسهولتها للباحثينفقد كثرت البحث عن طريق اإلنترنت    

ولكنها من جانب آرخر قد ترتب عليها سلبيات في عدم الحكم على كثير من 

األحاديث الواردة فيها، وسببت ضرًرا للذين ال علم لهم باألحاديث النبوية، 

فاستعملوها واستدلوا بها بدون معرفة حكمها، وبدون الرجوع إلى أحكام علماء 

ع أن بعض الكتب التي أرخرجت أحكام األحاديث توجد عن طريق الحديث عليها م

 اإلنترنت.

الجهل بهذا الفن وعدم اإلهتمام به إما دراسة أو رجوعا إلى أحكام علماء  - 6

 الحديث.

وهو صنيع كثير من طلبة العلم، تجدهم حريصين على الخير في وعظهم    

يث، يث فيما يتعلق بعلم الحدورخطبهم ودعواتهم إال أنهم يجهلون كثيًرا من األحاد

إما سنًدا أو لفظا أو حكما، ونتج هذا الصنع عدم اهتمامهم بعلم الحديث أو 

 عدم الرجوع إلى أحكام العلماء تكاسال أو رغبة عنها لصعوبته.
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 . العالج والحلول لهذه التحديات

ومما تقدم يتلخص بعض العالج لهذه التحديات للحديث في العصر الحاضر    

 بارختصار كالتالى:

 ومتًنا. - 1
ً
 دراسة الحديث سندا

 والحذر والتوقي من تغيير لفظ الحديث  - 2
ً
 ومعنا

ً
ضبط األحاديث لفظا

 ومعناه.

عدم التسرع إلى اإلستدالل باألحاديث إال بعد العلم بحكمها صحة  - 3

 ا، وذلك بالرجوع إلى حكم العلماء على األحاديث.وضعف

يجب على العلماء بهذا الفن تنبيه الطلبة على اإلهتمام بدراسة هذا  - 4

 (16)العلم، والبحث عن حكم الحديث قبل اإلستدالل به.
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 الخاتمة:

مما سبق في هذا البحث يظهر لنا أن علم الحديث علم يحتاج إلى العناية ماسة،    

وحاجته عند اإلستدالل ألن الحديث هو املصدر الثاني من مصادر ألهميته 

التشريع، وما تستقيم األمور في العبادات أو املعامالت أو العالقات إال به وبالعمل 

مما صح عن رسول هللا صلى هللا عليه وسلم. ويظهر أيضا حاجة هذا العلم أن 

ي استعماالتهم يعزره العلماء ويدرسوه لطالب العلم ليعملوا بما صح ف

 واستدالالتهم عند التعليم أو البحث أو غير ذلك من مواقع العلم. 

 والحمد هلل رب العاملين.
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